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Foreword

> e Al

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

The Islamic seminaries (hawzah al-‘ilmiyyah) are the inheritors of the
eternal heritage of the Divine knowledge and gnosis as well as the
vanguards of the frontage and domain of the Islamic law and doctrines. This
crucial mission has doubled the responsibility of the religious scholarsin the
arena of training and education.

The persistent worries and concern of the committed scholars, inquisitive
researchers and sympathetic academics over the qualitative and quantitative
modification and improvement of educational methods, texts and patterns
toward the development, dynamism and efficiency of the educational system
in the Islamic seminaries highlight the need to review, modify and present
new, innovative and effective textbooks.

Of course, on one hand, the high standing and condition of the textbooks
in the Islamic seminaries and the availability of the priceless legacy and
valuable assets of the classical texts of our pious predecessors and the
integrity and credibility of their authors call for particular and due efforts,
accurateness and reflection in the rewriting, modification and writing of
textbooks.

On the other hand, the change and transformation in the orientations,
needs, expectations, methods, and models in training and education,
multiply the responsibilities of the administrators and officials dealing with
education and research affairs as well as academic planning in the Islamic
seminary, as they have to perform their functions constantly by presenting
new and original categories, patterns and frameworks and by improving the
substance of textbooks.

As such, on the basis of the abovementioned needs and concerns, Al-
Mustafa International University has embarked on reviewing, modifying
and producing textbooks, thereby typesetting, compiling and publishing
hundreds of titles.

Along this line, while keeping the originality and substantial richness of
the surviving precious treasures of the past scholars and by utilizing the
educational technology and observing the modern principles, standards and
patterns, it strives to present texts compatible with the objectives and within
the framework of the approved programs and subjects, intellectual level, and
expectations of the students.

Walking along thislong and winding road necessitates the all-out support
and cooperation of the esteemed professors, experts, academic directors, and
students. By offering their suggestions, criticisms and opinions, they could
help usin correctly and successfully treading this difficult and tortuous path.

We take this opportunity to express our utmost gratitude to those who
have done their best to bring this project to fruition, and in particular, to
Professor ‘Ali Rabbani Gulpaygani for writing the book," and to Dr.
Mansoor Limba for translating it. We do appreciate all their sincere efforts.

Seyed Hashem M oosavi

Al-Mustafa I nternational



Makati City, Metro Manila, Philippines
2013
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Preface

> Al

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

Reflection, intellection and freewill are among the most manifest
peculiarities of the human being. Throughout his life, man engages in the
discovery of the universe by utilizing these features and on the basis of
which he chooses a particular way and order in a bid to give answers to his
material and spiritual needs. In other words, human actions in both the
individual and socia realms of his life demand that they emanate and must
be patterned from a kind of attitude about the universe.

The totality of these methods and attitudes is the same with what is
technically called “religion” which may vary according to the type of
worldview of individuals. In a broader classification, religion can be divided
into two, viz. theistic and atheistic religion. In the same manner, theistic
religion can be classified into monotheistic and non-monotheistic, and
monotheistic religion, in turn, can be grouped into original (immune from
distortion) and non-original (distorted).

On this basis, man has never been and will never be able to live without
religion. What is meant by those who technically have no religion is that
they have not accepted the theistic religion, and the great mission of the
prophets of God is primarily to introduce the original theistic religion to
mankind - the religion whose main slogan is total submission to the One and
Only God:

& Y1 B 2l O]
“| ndeed, with Allah religion islslam.”*
Submission to God means not to worship anyone or anything other than

God and to obey the Divine laws and decrees. These laws and decrees are
what are technically called shari* ah:

“For each [community] among you We had appointed a code [of law]
and a path.”?

According to what have been mentioned in the verses of the Qur’an and
Prophetic sayings (akadith), the Divine sharz*ah is limited to five, viz. those
of Prophet Nih (Noah), Ibrahim (Abraham), Misa (Moses), ‘Isa (Jesus),
and the Holy Prophet (‘a),’ the last one being the final* and known as the
Islamic shari*ah and Islamic creed.

The heavenly shari*ahs are identical and the same in terms of the
foundations and principles of beliefs. The belief in the One and Unique
Creator who has the loftiest Attributes of Perfection - “ To Allah belong the
Best Names” ° - and in the abode of the Hereafter in which all human beings
will receive the appropriate recompense of all their good or bad deeds, as
well as the belief in the Divine plans conveyed by the prophets to the people
so as for them to distinguish the right path from the wrong one are
ideological foundations of all heavenly shari* ahs.

Y et, today, the only shari*ah which must be compatible with the Divine
beliefs and precepts is the shari* ah of 1dam, because the other shari* ahs
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have suffered from distortion and alteration, and incorrect beliefs such asthe
Trinity and extremism with respect to the prophets have crept in. The beliefs
which are introduced, therefore, as the spiritual doctrines in the religions
with heavenly origin are devoid of originality and credibility, and one must
look for these spiritual doctrines in the Islamic theology and not in those of
Christianity and others.

Islamic theology is nourished by two sources, viz. reason (‘agl) and
revelation (wahyi). Firstly, by citing axiomatic and definitive principles,
reason proves the existence, knowledge, power, and wisdom of God, and on
the basis of these rational theological doctrines, it also establishes the
necessity for revelation and the infallibility of the prophets. And through
revelation and prophethood (nubuwwah), it recognizes anew all the spiritual
doctrines.

Once again, by utilizing logical thinking, it embarks on elucidating and
reinforcing those doctrines. On this basis, although Islamic theology is also
anchored in revealed (wahyani) texts and facts, it utilizes the method of
reflection and intellection in all cases, because through a certain medium
revealed facts are also traceable to rational principles and foundations.

Of course, the method of rational thinking can be demonstrative,
falsification-oriented or dialectical. This is a sort of mission which is
shouldered by the Muslim theologian and to which his endeavor and
rhetoric is related. Since he aims at acquiring formal and real knowledge of
the spiritual beliefs, nothing will be acceptable except demonstrative proof,
but if he aims at the enlightenment and teaching of the truth-seekers or the
commitment and failure of the obstinate truth-evaders, he will adopt the
methods of rhetoric and wholesome disputation. This is what God has
commanded the Holy Prophet (s) so as to invite mankind to the Divine
religion with wisdom and beautiful preaching and argue with them in the
best way.
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“Invite to the way of your Lord with wisdom and good advice and
dispute with them in a manner that is best.”®

Throughout the history of Islamic theology, various schools of theology
and tendencies which have different views and varied approaches in
ideological discourse have come into being. In citing outward meanings and
texts of revelation or relying on reason and rational analyses, most of these
schools of theology have gone into extremes.

The Ahl al-Hadith’ and Hanbalis from among the Sunnis and the
Akhbaris® have adopted extreme literalism, just as the Mu‘tazilis’ have
extremely kept aloof from the literal implications of revelation in their
rational analyses and interpretations. In their midst, there have been also
figures and schools (madhahib) that assumed the middle way, as Abi 'l-
Hasan al-Ash‘ari™® and Aba Mansiir al-Maturidi* had such an idea. As to
whether they achieved their aim or not, it is another thing which can be dealt
with elsewhere.

If we fairly and meticulously reflect on this, we will find out that out of
these scholastic tendencies and schools of Muslim theology, the only school
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(madhhab) which has correctly adopted the middle path is the school of the
Holy Prophet’s Ahl al-Bayt (‘a). They are the ones whom the Holy Prophet
()™ has called the Lesser of the Two Weighty Things (thigl al-asghar)
alongside the Qur’an which is the Greater of the Two Weighty Things (thiqgl
al-akbar), and clinging to them as well as to the Qur’an is the source of
salvation and freedom from deviation.*®

In another statement, the Prophet (s) has likened them to the Ark of
Noah'* and whoever embarks on it shall be saved from storm which does
not refer here to the storm of wind and drowning in the seas but the storm of
capricious and fallacious views and ideas. And anyone who turns away from
it will drown. Their approach - as Imam ‘Al1 (‘a) has stated - is to move
along the middle way, and not to deviate toward the left or right. It isin this
way that the Book (Qur’an) and the Sunnah will become immune from any
type of distortion and alteration.™

The Imamiyyah theologians - whether those who had engaged in verbal
jihad in the presence of the infalible Imams (‘a) or those who have
vigilantly defended the sanctity of the ideological beliefs during the Period
of Occultation (‘ast al-ghaybah)'® - have trodden the path of the infallible
Imams (‘a). Because of their being not immune from error, one cannot
approve of each and every theoretical view and practical approach that they
have.

What is important, however, is that their strategic policy has been
designed and organized according to the fundamentals and principles of the
school of the Ahl al-Bayt (‘a). In every period of time, they have played
their theological role according to the needs and circumstances and in the
arena of writing and compiling, they have been able to produce valuable
theological texts and now, Islamic thought and conceptual civilization exists
in a number of important sources.

It is evident that the precedence of change and development requires that
this approach must persist, and taking into account the changes and needs of
the time, the Mudim theologians must assume their theological
responsibility in the realm of speaking and writing.

The present book is a step toward this direction. It deals with a set of
ideological and scholastic questions based upon Islamic theology from the
perspective of Shi‘ah Imamiyyah school of thought. Reason and revelation
(the Qur'an and Sunnah) have been the final reference and arbiter in
decisions and evaluations.

Meanwhile, the ideas and opinions of Islamic thinkers, Shi‘ah
Imamiyyah scholarsin particular, have been amply utilized. With the aim of
knowing the truth and exemplifying honest scholarship, the sources and
references of the views and opinions of others have been cited and
sometimes, their names or titles are even mentioned in the text or footnote.
As pointed out, the citation of the views and opinions of others aims at
knowing the truth and exemplifying honest scholarship as well as to revive
the names and profiles of the thinkers who have suffered alot in the way of
religious pursuits and for whom blind following and imitation have no
meaning.
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Structurally, the sections of this book have been arranged in textbook
style, and at the end of every lesson, related questions have been selected,
thus providing for a summary of the discussion, on one hand, and an
opportunity for self-test, on the other hand. Since brevity and conciseness
can be regarded as a principle in any textbook, this approach has been taken
into account in writing this book. It has been tried, nevertheless, that the
passage of the book be clear and fluent and free from unfamiliar and
obscure terms and complex or difficult phrases. Be that as it may, the author
does not regard hiswork as free from any form of defect or error in terms of
content and structure, and he will most openly and sincerely welcome
constructive criticisms of the experts.

In closing, | deem it necessary to mention that in the cover of the
previous edition of this book, what was erroneously written as the title is
Tarjumeh-ye Kitab-e Muhadirat fr ’I-llahiyyat. This state of affairs had
created ambiguities and amphibol ogies to the dear students and seminarians.
Henceforth, this is to note that this book entitled ‘Aga’id-e Istidlal?
(Discursive Theology) is an independent work and it is neither a translation
nor exposition of Mukadirat fr ' I-l1lahiyyat.

Of course, since both books are written by the same author and, on the
other hand, the present book has been written with the aim of replacing the
book Mukadirat fr ’I-llahiyyat for the Islamic seminaries for the respected
ladies, the discussions in the present work will have a central role in
understanding the subjects of the book Talkhis al-11ahiyyat as many sections
and topics of both books are similar or the same. As such, it can be claimed
that studying the book 1‘tigadat-e Islani is a means of understanding the
subjects of the book Mukadirat fr al-1lahiyyat.

It is hoped that this work could strengthen and defend the Islamic
doctrines and elucidate them to the students of the genuine Islamic beliefs.

‘Al1 Rabbani Gulpaygant

Thelslamic Seminary - Qum

Farvardin 21, 1384 AHS

Rabt' al-Awwal 1, 1426 AH
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L esson 1: Why Should We Know God?

The question being posed in the context of the ideological discussions
about God is this: why should we know God? What is the factor that
prompts man to delve into the existence of God? What is the benefit of
doing so? What is the harm of not paying attention to it? Two questions,
therefore, must be examined here:

1. What is the factor or factors that prompt man to delve into the
existence of God?

2. What is the benefit he may get in knowing God and having faith in
Him?

In reply to the first question, Muslim theologians have given answers
which we shall examine here.

1. The Need for Preventing Serious L osses

No intelligent person will ever doubt the necessity for preventing serious
harms. The rule of “the necessity for preventing harm” is considered one of
the most enduring principles in human life, and centuries of experience in
human life affirm its endurance. Whenever the loss or harm is more serious,
the said principle becomes more decisive and conspicuous. In this case, the
probability of harm is already enough for man to think of ways to prevent
loss.

On the other hand, throughout history, there had been outstanding
personalities called prophets and Divine leaders who have emerged, talked
about the existence of God, the Divine laws and decrees, and rewards and
punishments in the Hereafter, and called upon the people to believe in those
doctrines and they themselves were sincerely devoted to the religion while
faithfully abiding by their words. If ever from their words and actions there
is no certainty about the existence of God, religion and Divine order, the
probability of their existence becomes stronger.

It is evident that if such probability is correct, not paying attention to it
means incurring extremely great and miserable loss. As such, reason dictates
and instinct decrees that one must not be indifferent toward this probability
but rather one must discuss and investigate it. On this basis, discussion and
study about the existence of God and the heavenly religion becomes
essential and definite. As a marginal note to this reason, Muhaqqiq Bahrani
writes:
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“To avoid probable harm as a result of not having knowledge of God is

compulsory according to the dictate of reason, and the compulsoriness of
avoiding this harm necessitates the compul soriness of knowing God.”*

2. The Need for Gratefulnessto the Benefactor
According to reason, thanking one's benefactor is a desirable and
essential act, and refusing to do so is undesirable and abominable. On the
other hand, man enjoys enormous bounties in his worldly life. Although the
non-existence of the Bestower or Giver of these bountiesis possible, His
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existence is also possible. The second possibility, therefore, must be taken
serioudy and one must discuss about the existence or non-existence of a
Benefactor, so that if ever He exists, gratitude must be expressed to Him.

In this regard, Muhaqgiq Bahrani said:
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“If a wise man reflects on His creation, he will find in himself signs of
bounty, and the compulsoriness of thanking the Benefactor is consistent
with the dictate of his reason and so he must thank the Benefactor.
Therefore, knowing Him is obligatory.”?

3. Sense of Curiosity

Sense of curiosity is one of the powerful human senses. Searching and
discussing about the cause [or causes] of events and phenomena are among
the clear manifestations of this innate feeling. According to the dictate of
this innate tendency, man asks about the causes and reasons for every
happening he witnesses.

This innate feeling stimulates him to search for the cause or causes of the
totality of happenings in the universe. Just as each of the natura or
unnatural events and phenomena has a cause or causes, does the totality of
the events and phenomena in the universe have also a metaphysical cause or
causes? From this perspective, delving into the existence of a Creator of the
universe is a response to an innate need and feeling, i.e. the nature of
knowing the cause.

In thisregard, ‘Allamah Tabataba'1 said:

“If we do not regard the affirmation of this subject as innate in man
(although it is), the essence of the discussion of the Creator of the universe
is innate in man because he sees the universe as a whole, observing it as a
single unit. And he wants to understand whether or not the cause which can
be affirmed through his natural instinct about every phenomenon in the
universe can also be affirmed about the universe as awhole.”*

The Benefits of Knowing God

In reply to the second question, it is worthwhile to note the following
points:

Firstly, once the discussion is about rational and instinctive
investigations, to ask about its benefit is not allowed because such a
discussion is the benefit itself. The human being lives in a world whose
beginning, end and origin he is not aware of. Naturally, he likes to know its
beginning, end and origin. This knowledge in itself, apart from any other
benefit it has, is desirable for him. It is not necessary for every scientific or
theoretical issue to have definitely scientific benefit.

Secondly, belief and faith is God is one of the most useful and essential
beliefs of the human being in life. From the individual perspective, belief
and faith in God gives peace of mind and tranquility of the heart as well as
nourishes moral virtues, and collectively, it guarantees the implementation
of law and justice and the observance of the rights of one another.*
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Knowledge of God asthe Fountainhead of All Knowledge

At the conclusion of this lesson, we shall quote some sayings of the
infallible Imams (‘a) in which knowing God has been regarded as the
fountainhead of all knowledge:

1. One day, a man came to the Holy Prophet (s), requesting for the most
astonishing of knowledge (ghara’ib al-‘ilm). The Holy Prophet (s) asked
him, “What do you think is the fountainhead of all knowledge (ra’s al-‘ilm)
such that you are asking for the most astonishing of them?’ The man
replied, “What is the fountainhead of knowledge [by the way]?’ The Holy
Prophet (s) said, “ That is to know God as He deserves it.””

2. Imam *Ali (‘a) said about the station of knowing God:
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“Knowledge of Allah is the highest level of knowledge.”®
3. Imam al-Sadiq (‘a) said:
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“The most superior of all obligations and commandments is to know
God and acknowledge Him through servitude [to Him].”

Review Questions

1. Write the first factor that prompts man to delve into the existence of
God.

2. State the relationship between the need for being grateful to the
Beneficent God and the obligation of knowing Him.

3. State the role of the human nature (fizrah) in knowing God.

4. Enumerate the benefits of knowing God.

5. Write the saying of the Prophet (s) about knowledge as the
fountainhead of all knowledge.
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L esson 2: The Ways of Knowing God

Before embarking on the discussion about the proofs of the existence of
God and an examination of the Divine Attributes, it is necessary to answer
this important and key question: can the human being know God or not?
And in case he can, what is the way of doing so? This is because if the
answer to this question is negative, any sort of discussion and discourse
about theology is vain and useless.

Here, two general outlooks have been put forth, i.e. those of the
affirmatives and the negatives. The rationalists and intuitionists regard God
as knowable and the way of knowing Him as open to mankind. The
sensationalists and literalists give a negative reply, however, to the above
question and consider mankind incapable of knowing God. Now, we shall
examine and elucidate these outlooks.

The Rationalists

The rationalists refer to the group of thinkers who have accepted the
authority and credibility of reason or intellect (‘agl) in knowledge [or the
process of knowing], regarding the rational principles and fundamentals as
the foundations of knowledge. They are of the opinion that without formally
acknowledging the intellect and rational principles, no knowledge can be
attained about the human being and even sensory and external pieces of
knowledge are based on rational foundations, let alone empirical scientific
pieces of knowledge and those pieces of information which are substantiated
by the text and outward meanings of the revelation (wahy).

Aristotle’ and his followers in Ancient Greece, Descartes” and his
followersin the West, Farabi,® Ibn Sina,* and all Imamiyyah and Mu'tazilite
theologians (mutakallimin) have been proponents of this outlook. Reason
also occupies a high position in Maturidiyyah theology. For the Ash' arites,
however, reason (‘aql) is theoretically valid to some extent but not so in
practice.’

At any rate, the philosophers and theologians in the Mudim world
believe that God can be known through rational thinking, although thereisa
difference of opinions on the limit of the intellect’s capability. For example,
the proofs presented to prove the existence of God and the methods adopted
to discuss the Attributes of God are not the same.

The proponents of this viewpoint have emphasized that adopting the
rational way of attaining knowledge about God and understanding
metaphysical truthsis not an easy job and it requires special skill, talent and
ability; otherwise, the desirable result will not be obtained and in many
instances, it may even lead to deviation.

In this regard, Shahid Mutahhari’ has said:

“The limitedness of the meanings of words and expressions, on one hand,
and the minds' familiarity with tangible and physical concepts, on the other
hand, make it difficult to think and reflect on metahphysical issues. In order
to be prepared for metaphysical reflections, the mind gradually undergoes
certain processes... No doubt, when the meanings and concepts of the
Divine wisdom want to manifest in the realm of philosophical intellects, it
requires a particular mental acumen and intellectual capacity which istotally
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different from literary, technological, natural or mathematical acumen. The
mind must develop in a particular dimension or aspect so as to acquire
acumen for such ideas.”®

The Holy Qur’an and traditions (akadith) endorse this method, and the
proofs and pieces of evidence in criticizing the viewpoint of the literalists
will be stated. Here, we suffice ourselves with quoting the following verse
which regards reflection (tafakkur) on the system of creation as one of the
characteristics of those who possess intellects (ali’l-albab) for which they
are praised:
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“Indeed in the creation of the heavens and the earth and the
alternation of night and day, there are signs for those who possess
intellects. Those who remember Allah standing, sitting, and lying on their
sides, and reflect on the creation of the heavens and the earth [and say]
‘Our Lord, You have not created thisin vain! Immaculate are You. Save
us from the punishment of the Fire.”®

The Intuitionists

The intuitionists are of the opinion that the existence of God and
metaphysical realities are knowable by the human being, but not through the
agency of reason and the method of reflection (tafakkur) and intellection
(ta'aqqul); rather, through the agency of the heart and the method of
illumination (ishraq) and inner intuition or witnessing (shuhizd-e durani).

Some intuitionists have regarded reason as totally incapable of knowing
God, but other intuitionists do not consider it sufficient although they have
stressed its being essential and they have also acknowledged its ability to
some extent. Muslim and non-Muslim mystics advocate the method of
mystical intuition (shuhizd-e ‘irfani) in knowing God. Some modern
Western philosophers and religious psychologists and psychoanalysts have
also opted for this method.

Assessment

Although it is acceptable in knowing God and has an important function,
this method still needs the rational method. Firstly, in intuitive perceptions,
there is aways the possibility of satanic tricks and insinuations, and to
detect them would require rational principles and rules. Secondly, intuitive
method is personal in nature and incapable of being proved to others, except
through rational method and philosophical principles.

For this reason, great mystics and philosophers have highlighted the
mystical method’s need for rational and philosophical method which has a
higher and more perfect state. Regarding mysticism’s need for intellection
(ta'aqqul) and reasoning (istidlal), Hakim LahijT has said:

“The human being has two ways to [know] God, the Exalted. One is the
outward way and the other is inward. The outward way is the path of
reasoning (istidlal) while the inward way is the path of spiritual wayfaring
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(sulizk). The path of reasoning takes precedence over the path of spiritual
wayfaring, for as long as one does not know what spiritual station (manzl)
is, he will not be able to seek the way leading to the spiritual station.”*°

Elsewhere, he has also said, “Prior to the stabilization of theosophy
(hikmah) and scholastic theology (‘ilm al-kalam), Sufi claims are [nothing
but] demagoguery and fraud.”**

The Sensualists

The sensualists are those who regard the way of knowing realities as
limited to sensory observation and experiment. Sensualism has a long
precedence in the history of human thought. The Skeptics of Ancient Greece
upheld the primacy of experience and opposed rational philosophy. The new
form of empiricism can be traced to the 17th century.

Scholars and philosophers such as Thomas Hobbes,'? Pierre Gassendi™
and David Hume™ were among the prominent proponents of sensualism.
The notion that sensory perception is the fountainhead and criterion for
knowledge has been the ultimate product of their intellectual activity.™

Since perception and sensory experience are only through the five senses,
the existence and Attributes of God cannot be proved or disproved on the
basis of the foundations of sensualism. As such, they oppose both the theists
and materialists, because according to them, there is no way of proving or
disproving for mankind the metaphysical world.

Assessment

Sensory empiricism (primacy of the sensory perception) is unacceptable
because there is a set of epistemological concepts and principles which
cannot be understood by sensory perception and at the same time, they
cannot be denied; that is, without them, sensory perceptions are also
impossible. Of the concepts used in scientific and non-scientific discourses,
the concepts of necessity or essential (darzrah), refusal or abstention
(imting*) and probable (istimal) play a vital role, and none of them can be
perceived by the senses.

The law of causation (causality) is another principle which the sensualists
have regarded as definite. Thisis so while the cause-and-effect relationship -
as Hume has also acknowledged - is not something tangible or sensible.
Causation means an existent's dependence on another existent, and not
succession (tawal ) or symmetry (tagarun) of phenomena

The principle of non-contradiction™ is one of the most fundamental
intellectual principles of man, and no idea or opinion, no matter how likely
it may be, cannot be formulated without this principle. The said principle
can never be perceived by the senses. Felicien Robert Challaye,'’ who is
himself a prominent empiricist, has regarded two principles as the basis of
inducement of empirical sciences:

1. Nature has order and law, and accident or chance does not happen in
them (law of causation), and

2. Every cause always brings about the same effect given a unified set of
conditions (the principle of harmony in nature or harmony between the
cause and the effect).”®
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Moreover, it is true that every experiment depends on the observation of
particular steps, which is discussed by the likes of Francis Bacon'® and
Stuart Mill? in a bid to know the real cause of every happening, but the
element of experiment has not guaranteed the correctness or validity of
those steps (methods). They thus have no option but to establish the
correctness or validity of those steps through a sort of rational proof which
they deny.”

ThelLiteralists

A group of Muslim traditionists (mukaddithizn) does not regard reason
and rational thinking as authoritative and permissible bases in knowing the
religion, and they are of the opinion that the only means of knowing
religious facts - whether pertaining to the roots or branches of religion - are
the scriptural texts.

The Hanbalis and Ahl al-Hadith from among the Sunnis and the Akhbar s
from among the Shi‘ah have subscribed to this idea, vehemently opposing
rational (philosophical and theological) discussions of the issues on beliefs.

Thereis awell known story that someone asked Malik ibn Anas (93-179
AH) about the meaning of “Allah’s settlement on the Throne” as mentioned
in this verse:
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“The All-beneficent, settled on the Throne.” %

Inreply, Ibn Anas said:
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“The settlement is known; how God settles on the Throne is unknown; to
believe in it is obligatory and to ask about it is bid'ah (innovation in
religion).”*

Sufyan ibn ‘Uyaynah® (died 198 AH) is reported to have said that the
Attributes of God mentioned in the Qur’an must not be interpreted and a
study about their meanings must not be done. Instead, they must be recited
and one must keep silent about their meanings.

A group of the Akhbaris from among the Shi‘ah who lived during the
10th and 11th centuries AH were aso of the same belief. In his introduction
to Al-Asfar al-Arba‘ah, Sadr a-Muta'alihin (Mulla Sadra)®® expressed
extreme regret for the way of thinking of these people, saying:

“Indeed we are afflicted by a group whose viewpoint fails to perceive the
lights and secrets of wisdom. They have regarded as heresy to reflect on
celestial matters, divine knowledge and the glorious verses [of the Qur’ an].
They treat as deviation any opposition to common beliefs. It is as if they
were traditionalist Hanbalis for whom the questions of obligatory (wajib)
and possible (mumkin), eternal (gadim) and contingent (kadith) are dubious.
Their thinking does not go beyond what is tangible.”*°

After stating the beliefs of the Ahl al-Hadith and Hanbalis, Professor
Mutahhar1 has said:

“The view of Hanbalt and the Ahl al-Hadith has still gained following,
and some Shi'ah hadith scholars in the latter periods have explicitly stated
that even the question of the Oneness of God is totally a heavenly
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(devotional) issue and intellectually, there is no sufficient proof for it, and it
is only through obedience to the dictate of religion that we are bound to
believe that God is One.”?’

Assessment

Firstly, even assuming that heavenly truths must be known through
“heavenly means and power”, this principle has no contradiction with
knowing these truths by means of reason because it (reason) is also a
“heavenly element”. As mentioned in traditions (akadith), reason or intellect
(‘aql) is inward proof (hujjat-e batini) of God for mankind while the
prophets are His outward proofs (hujaj-e zahiri).?®

It istrue that reason cannot discern all religious truths, but it is not totally
incapable of knowing religious truths. In thisregard, Imam ‘Al1 (‘a) says:
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“He has not informed (human) wit about the limits of His qualities.
Neverthelzgss, He has not prevented it from securing essential knowledge
of Him.”

Secondly, by denying rational knowledge and its validity, there is no way
of proving the [reality of] shari*ah. In such a case, there is no room for the
Qur'an and Sunnah through which we could know the principles and
branches of religion.

Thirdly, rational thinking has been encouraged and emphasized in the
Holy Qur’an. The Qur’an has described those who do not use their minds as
the worst of beasts:
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“Indeed the worst of beasts in Allah’s sight are the deaf and the dumb
who do not apply reason.” *°
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“ And He lays defilement on those who do not apply reason.” **

In many instances, the Holy Qur’an has made use of rational thinking,
engaging in intellectual discussion and argumentation. For example, by
means of two rational arguments, it has proved the Oneness of God, saying:
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“Had there been godsin them other than Allah, they would surely have

fallen apart.”*
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“Neither is there any god besides Him, for then each god would take

away what he created, and some of them would surely rise up against
others.”*

In refuting the notion of those who think that God has a son, it is thus
stated:
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“And they say, ‘Allah has taken a son.” Immaculate is He! Rather to
Him belongs whatever isin the heavens and the earth. All are obedient to
Him, the Originator of the heavens and the earth; and when He decides
on a matter, He just saystoit, ‘Be!’ and it is.” **

These two verses speak about two rational proofsin refuting the belief in
God having an offspring. One is based on the essence of taw/id and God's
immunity from any similitude or partner, and the other is based on God's
immunity from change (taghyir) and quantization (tadrj).*

Fourthly, in the Sunnah of the Holy Prophet (s) and the sayings and
conduct of the Ahl al-Bayt (‘a), the credibility and authority of reason has
been emphasized and actually utilized by them. By taking a glance at Nahj
al-Balaghah,®® Usul al-Kafi,*” Al-Tawhid by Shaykh al-Sadig,® Al-14tijaj
by Tabarsi,* and other Shiah sources, one will clearly find out this fact. As
we have said earlier, in the school of the Ahl al-Bayt (‘a) reason has been
recognized as the inward proof of God. Imam al-Sadiq (‘a) has regarded
reason as the human being’'s guide in knowing God as well as in knowing
the principles of what is good and what is evil:
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“By means of reason, the servantsrecognize their Creator and that they
are creatures and that He is their Governor and that they are governed...
and they distinguished the good from the evil ...” *°

According to Imam ‘Ali (‘a), one of the goals of the mission of the
gophets is “to unveil before them (people) the hidden virtues of wisdom”:
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Fifthly, the Holy Qur’an and traditions (akadith) have a set of sublime
knowledge which is beyond sensory perception and common understanding
and comprehension. For example, God is the Dominant One (al-Ghalib). He
is the First and the Last (al-Awwal wa 'I-4khir). He is the Inward and the
Outward (al-Barin wa ' z-Zahir).

He encompasses everything (al-Mukiz). His Unity is not numerical
oneness. He is with everything without being parallel with it in time and
space. He is outside everything but not in the sense of detachment and
separation (infisal). Everything comes from Him and shall return to Him.
His Word isidentical with His Action, and so on and so forth.

Now, this question is raised: what is the reason behind mentioning these
factsin the Book (Qur’an) and the Sunnah? Isit to lay down a set of lessons
for reflection, intellection, understanding, and inspiration and to guide the
minds while swimming in the boundless ocean of divine knowledge? Or, is
it to present issues and problems without solution and beyond
comprehension so as to persuade the minds to submission, silence and blind
following?!

These pieces of knowledge are not instructions, commands or orders.
There is no point in reasoning out, therefore, that “Our duty is to obey what
is commanded and nothing else!” They are a set of theoretical issues. If they
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are beyond comprehension and understanding, what is the benefit in
mentioning them? It is a like a Grade One teacher who teaches a college
level subject [such as calculus or statistics] to his pupils and tells them to
accept whatever she tells them athough they could not comprehend it!

God could be known, therefore, and at the same time, man can know
Him through reason and reflection on the signs in the horizon and in
himself, although

(2) his knowledge of the Divine Essence and Attributes is limited and his
understanding of the Divine Essence and Attributes (as they are) is beyond
the power of the human mind or intellect - “He has not informed (human)
wit about the limits of His qualities’* - and

(2) to follow this path is not that easy and simple as it needs special
intellectual agility and efforts.

This is not to suggest, however, that it is possible for everybody to
understand al levels of rational and philosophical discussions about all
issues related to theology. Definitely, this is not so. And there are many
limitations, prerequisites and impediments along the way. The point is that
this way is open for the human being, and there have always been people
who have been able to examine metaphysical issues pertaining to theology
through the correct use of reason and rational thinking.

In conclusion, let us state once again that the point is not to limit the way
of knowing God to the rational means and method, because one can also
know God through mystical intuition (shuhizd). And after proving [the
genuineness of] revelation (wahyi), one can also know issues pertaining to
the Unseen through revelation. But even these two are based on rational
knowledge, and denial of reason and rational knowledge is tantamount to
the denial of both intuition and revelation.

Review Questions

1. Who are the rationalists? Write their viewpoint about knowing God.

2. Write the statement of Professor Mutahhari about knowing God
through the intellect.

3. As far as knowing God through the intellect is concerned, state the
pieces of evidence about this from the Holy Qur’ an.

4. Write the view of the intuitionists about knowing God and the
objection to it.

5. Write the view of the sensualists about knowing God and the objection
toit.

6. Write the summary of the sensualists view about knowing God and
the objection to it.
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L esson 3: Natural Disposition (Fitrah) and Knowing

God

One of the ways of knowing God being always given attention by
thinkers and scholars and also given importance by the prophets through
whom they have guided the people to the true religion and the worship of
God is the human being’s natural disposition (fitrah).

Definition of Fitrah

Fitrah is defined in the Qur’an and traditions as “new and unprecedented
creation.” The originality of the creation of the universe has two
dimensions. Oneisthat God Himself has created the primary components of
the universe and brought the universe into existence through their
composition, and the other is that God Himself has also conceived of the
design of creation without copying it from anything or anybody.

Fitrah is a type of intrinsic guidance for the human being in the realm of
knowledge and sensory perception. It is identical with instinct (gharizah) in
the sense that each of them is a sort of “intrinsic guidance” (hidayat-e
takwini). But their difference lies in the fact that fitrah pertains to rational
types of guidance while instinct pertains to non-rational types of guidance.
Hence, fitrah is regarded as one of the salient features of the human being
while instinct is one of the characteristics of [lower] animal life.

The Distinctive Features of Fitrah

Human fitrah can be identified with the following salient features:

1. Since it is an integral part of human creation, it is not outside the
framework of cause and effect, although external factors have contributed in
its growth and development;

2. Man has intuitive knowledge of it but it can also be known through
acquisitive knowledge;

3. It is inseparable with rational perception and knowledge; that is, it is
crystallized in the realm of rational human life and it is regarded as the
criterion for man’s humanity;

4. It is the touchstone and standard of human exaltation because it has a
sense of sanctity (tagaddus);

5. It isgenera and universal; and

6. It is permanent and inalterable.

Some of the abovementioned features can also be found in instinct, such
as the first, second, fifth, and sixth features while two features - the third
and the fourth - are exclusive to figrah.

Given these salient features, one can aso distinguish fizrah from habit
(“adat), for habit is not innate but rather a product and outcome of external
factors. Moreover, it is not universal and permanent.l

It must be noted that these salient features can be inferred by anayzing
firrah, and thus, they are essential and definite. That is, in view of the
definition given to fifrah, negation of the said features is tantamount to
contradiction. For example, notwithstanding the assumption that an object is
square, the identical size of its sides is denied. Notwithstanding the
assumption that a substance is water, its being liquid is denied. In the words
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of the Muslim philosophers, such predicates (mazmilat)® are called
“predicates about the core” (maimilat ‘an samimah) and Emmanuel Kant®
has called such predicates “analytic propositions.”

Therefore, there is no need to cite proofs and evidence to establish the
abovementioned features.

Fitrah in the Domain of Knowledge and Sensory Per ception
As we have stated, fitrah is one of the characteristics of rational human
life, and human life has two domains of manifestations, viz. knowledge and
feeling. In other words, they are perception (idrak) and inclination
(girayesh). That is to say that on account of fitrah, man perceives the truths
and tends to incline to them.

Intrinsic (fitr1) Knowledge

Intrinsic (fitr1) knowledge refers to the things which the human reason
(*agl) axiomatically knows and accepts, without need for any learning
(ta'ltim) and inculcation (talgin) and they are known in logic as “rational
axioms’ (badihiyyat-e ‘agli), which, in turn, are divided into two, viz.
theoretical rational axioms (badihiyyat-e ‘agli-ye nazari) and practical
rational axioms (badihiyyat-e ‘agli ‘amali):

1. Theoretical rational axioms, such as the law of non-contradiction,
circular argument, the rule that qualities of the same weight are equal, the
rule that awhole is bigger than its part, and so forth, and

2. The rule on the goodness of justice and honesty, and the evil of
injustice and telling a lie, and the like.

Ibn Sina has defined intrinsic perceptions (idrakat-e figr7) with two
characterigtics. First is that they emanate from human nature and not a
product of teaching (ta‘'lim) and inculcation (talgin), and the other is that
they are definite and undeniable:

“Fifrah means that granted that man is suddenly created mature and
intelligent and has so far not heard of any belief or view from anyone and
has not been able to interact with anyone, he would entertain an ideain his
mind and doubt about it. So, if he was able to doubt it, fizfrah does not testify
to it and if he was not able to doubt it, it is the dictate of hisfisrah.”*

I nstinctive I nclinations

As we have stated earlier, intrinsic inclinations are rational and have a
sense of sanctity or sacredness (gidasah). This type of inclinationsis called
“sublime inclinations” in psychology, in contradistinction to “personal
inclinations’” such as love of oneself, and “socia inclinations’ such as
tribalism and patriotism.

According to psychologists, “sublime inclinations” have four types:

1. Search for the truth. It is also called sense of curiosity and honesty;
that is, man intrinsically accepts, searches for the truth and inclinesto it.

2. Love of beauty (aesthetics). Man is naturally inclined to goodness and
beauty, and his emotions are stimulated in perceiving whatever is beautiful,
and thus bringing particular pleasure to himself. Archeological evidence
testifies that aesthetic values have been in existence since pre-historic times.

32



3. Love of good or moral inclination. It is one of man’s intrinsic and
sublime inclinations; one of the most important points of his distinction to
the animals

4. Religious feeling. It is an intrinsic inclination to a metaphysical and
sublime truth; according to psychologists, it is one of the primary and
permanent elements of the human soul; it is as fundamental as the sense of
beauty, good and right.”

Fitrah and Search for God
As stated earlier, the sense of curiosity and truthfulness is one of the
intrinsic inclinations of the human being, and because of this intrinsic
guidance, he wants to know the secrets and causes of phenomena. Just as
this intrinsic inclination prompts him to search for the cause of each of the
phenomena, it also stimulates him to search for the cause of the totality of
phenomena in the universe regarded as a single unit.®

Fitrah and Inclination to God
The human being's intrinsic inclination to God can be proved in two
ways. One is to study one’s psyche and the behavioral and verbal reactions
of others and thereby to identify such inclination and the other is to refer to
the views and opinions of scholars, particularly the psychologists. We shall
first deal with the first way and explain it in two presentations, viz. love for
absol ute perfection and hope for a superior power in moments of danger.

a. Lovefor Absolute Perfection

The human being will find out in himself that he loves perfection; nay, he
wants perfection in the absolute sense. By referring to the actions and
sayings of others, he will also discover the same feeling in others. (It must
be noted that we do not talk here about attainment of absolute perfection but
rather about love for absolute perfection.)

We hereby state that the existence of such afeeling in the human beingis
a proof of the reality of absolute perfection, and what is meant by “God” is
nothing but Absolute Perfection and Beauty, and Infinity.

The conclusion of these two preliminary points is that man innately loves
God, although there might be mistakes in practice by loving what is not
really absolutely perfect. For example, an infant’s sense of hunger inspires
her that there is food or something to eat in the world, but in many
instances, she commits a mistake in identifying what can really be eaten but
proceeds to putting an insect into her mouth, for example.

The question is, what is the proof that love for the absolute perfection
necessitates its being real? Is it not possible that this feeling is incorrect and
basel ess?

Reply: The reality of love for absolute perfection can be proved in two
ways:

The first way is that instinctive and intrinsic inclinations, without any
reality in the outside world, are incompatible with the order governing the
universe because a study on the existing human and animal instincts
(gharayiz) shows that they pay attention and are attached to real things, and
if ever there is any mistake, it isin identifying the manifestations, and not in
the essence of the thing.
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The second way is that the realization of matters whose reality pertains to
nothing is impossible without the realization of the mudafun ‘ilayh (noun in
the genitive case) and their adjunct (muta‘allig).” For example, knowledge
(‘ilm) or awareness necessitates object of knowledge (ma'lam) and to
suppose knowledge without its adjunct is something impossible. The will
(iradah), therefore, needs a purpose (murad) [for itself to function]. Love
(hubb) necessitates an object of love (makbib). Affection demands an
object of affection, and so on and so forth.

If these stated things potentially (bi’[-quwwah) exist, then their adjuncts
(muta‘alligat) must also exist potentialy, and if the stated things actually
(bi’l-fi‘l) exist, then their adjuncts (muta'alligat) must also exist actually.
Since our assumption is that inclination to the absolute perfection actually
exists, it follows that the Absolute Perfection also actually exists.

b. Hopefor a Superior Power in M oments of Danger

In moments of danger and crisisin life when the human being loses hope
in al natural means and causes, deep inside him he feels that there is a
Power over al physical powers and if It wills, It can rescue him. As such,
the hope to live gets stronger in him and he strives harder in order to
survive. And this in itself is a testimony to the instinctiveness of theism
deep within the human being. Yet, the amusements of material life make
him heedless of the existence of that Superior Power under common
conditions. In reality, the amusements of life are like dust to the mirror of
fitrah and because of which the human being cannot see the face of truth in
it. The many crises in life remove all those dust, thereby making clear the
mirror of fitrah.

In thisregard, Sadr al-Mu’ allihin said:

“The existence of God, as stated, is something innate as testified by the
fact that when the human being is situated in horrible conditions, he would
intrinsically repose his trust in God and turn toward the Cause of causes
(musabbab al-asbab) and the One who turns difficulties into ease, although
he gives no attention to this intrinsic inclination of his.”®

‘Allamah Tabataba’1 has also said in this regard:

“No one - believer or unbeliever - has any doubt that in moments of
danger when there is no hope for any means and way of rescue, the human
being turns his attention toward, and seeks the assistance of, a Superior
Power which is above all means and isimmune from any defect, negligence,
oblivion, and the like. Meanwhile, hope and expectation, just like love,
hatred, will, aversion, attraction, and the like are qualities that depend on
others and they will not be materialized without the existence of their
dependents (muta’ alliq) in the outside world.

Therefore, the actual hope in one's self for a Powerful Being is a
testimony to the actual existence of It. The human fifrah can clearly discern
the existence of such a Power although in many cases, because of the
amusements [in life] he is so overly heedless of Its outward elements and
manifestations. Y et, with the emergence of perils and difficultiesin life, this
veil of heedlessness will be removed and fifrah will play its role of
guidance.”®
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In numerous verses, the Holy Qur’ an has also stated the fact that in times
of danger and crisis, the human being seeks refuge in One God. One can
point to the following verse:
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“When they board the ship, they invoke Allah putting exclusive faith in

Him, but when He delivers them to land, behold, they ascribe partners [to
Him], being ungrateful for what We have given them!” *°

Reply to Two Objections

First Objection:

Hope for a superior power in moments of danger and lose of hope for
natural means do not provide a logical proof for the existence of that
superior power because it is possible that the cause of this hope is man’s
love for life and subsistence. Although he knows for a fact that there is no
rescuing power, hislove for life generates this imagination in him. Someone
who is drowning knows that there is no one who can rescue him, yet he still
shouts and calls for help.

Reply:

Like love, affection, will, hatred, and the like, sense of hope is a reality
adjunct to something else (“added essence”). If it is realized actually, its
adjunct must also exist actually. In the case of the drowning person, even
granted that there is no human rescuer out there, this call for help shows that
there is really a Rescuer. His shout reflects his inner feelings on the
existence of a Power that can rescue him if It wills so.

Objection 2:

If search for God and belief in Him are intrinsic human inclinations, how
comes not al people believe in, and worship God, and not al those who
worship God express interest on issues pertaining to the task of knowing
God?

Reply:

The innateness (fisriyyah) of a human inclination does not necessarily
mean that it is uniformly active in all people and in all conditions, yielding
the same result. Therole of fisrah isin terms of the order of succession of its
practical effect within the appropriate limit, and not in being the total cause.
For this reason, external conditions and factors have their contribution in its
emergence. This point is not limited to the human being's inclination to
God. For instance, love of knowledge is one of the intrinsic inclinations of
the human being, but it is actualy expressed in different ways under
different conditions. Sometimes, it is so extreme that it prevails over all
physical instincts and inclinations and there are also times when it is very
low. Yet, in any case, knowledge is something lovable and desirable, and
the human being acceptsit deep inside him.

What Scholars Say
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That faith in God stems from man’s inner being is acceptable to many
scholars and some of them have even regarded the heart as the best locus for
knowing God. We have stated earlier that religious feeling is one of the
primordial dimensions of the human soul. Here, we shall quote the
statements of some scholars:

1. Blaise Pascal (1623-1662), a renowned French [physicist, religious
philosopher and] mathematician, has said, “ The heart, and not the intellect,
bears witness to the existence of God, and faith is attained through this way.
The heart has proofs which are inaccessible to the intellect.” ™

2. Nicolas Malebranche (1638-1715), a French philosopher, says:

“Although the human soul is connected to the body, its real and original
link is to God. But since the human being becomes sinful, his attention is
drawn to the body and his link to the Origin becomes weaker. He must
strive hard to strengthen that link...

“The human soul cannot perceive anything except that which is
connected and linked to it and since it has no real connection to the body
anditslink isto God, it can only perceive the existence of God...

“Given this, it becomes clear that the Essence of God needs no proof. His
existence is axiomatic and the human knowledge of His Being is essential,
and the human soul can directly perceive God without any intermediary.”*

3. William James (1842-1910), the famous American psychologist, has
made an extensive study of religion and faith in God through psychology
and written a book entitled The Varieties of Religious Experience in this
regard. Some parts of the said book have been translated into Persian under
the title Din wa Rawan (Religion and Psyche).™® He says:

“The primordial source of religious concepts emanates from the beliefs
of the heart, and then philosophy and intellectual arguments put those
concepts in a system or formula. Disposition and the heart come forward
and the intellect follows suit, guiding it.”**

He also says:

“We fedl that we have a defect and flaw in our being which is the source
of our restlessness, and we also feel that whenever we establish connection
with a power superior to us, we can rescue ourselves from this restlessness
and inquietude. This is already enough for the human being to resort to a
higher truth. He will thus realize that within him there is something beyond
these restlessness and inquietude and that he is linked to a higher truth
which is not separated from him and which can help him. And when his
being of descent and lower position is in a whirlpool and deep waters, it
(higher truth) will become his refuge and ark of salvation.*

4. Christoph Meiners (1747-1810), a German researcher who has written
valuable works of criticism on the general history of religions, is one of the
pioneering modern scholars who confirmed that there is no community or
nation without religion and that religion has emanated from the human
being’ s innermost self.*°

5. Although Sigmund Freud'’ regards religion as a product of human
imagination, he has a somehow moderate stance on intrinsic knowledge. For
example, he has then said:
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“It cannot be denied that some persons feel something from within which
cannot be explained well. This subjective assumption is a perpetual feeling
which is reflected in the great mystics as well as in Indian religious
thinking. It is possible that it constitutes the source or essence of religious
feelings which are the manifestations of various religions.”

He has doubt on this subject and acknowledges that by his
psychoanalysis, he has not been able to find any trace of such feelings in
himself, but he adds that this fact does not allow him to deny the existence
of the said feeling in others."®

6. Max Muller™ says, “ Feelings of infinity give rise to the birth of belief
and religion.”

7. Jean-Jacques Rousseau™ said, “Common sense is the best way to
prove the existence of God.”

8. Albert Einstein® said, “My religion consists of inadequate and
insignificant veneration of a Superior Spirit.” He also said, “The most
beautiful experience is to experience secrets and mysteries - the same
experience that has brought religion (religiosity) into existence... the same
feeling which is the quintessence of real religiosity.”

Fitrah and Religion from the Per spective of Revelation
The innateness of religion has been categorically put forth in the Qur’an
and traditions. The most explicit verse in this regard is verse 30 of Sirat al-
Ram which has become known as the Verse of Human Nature (ayat al-
fitrah):
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“So set your heart on the religion as a people of pure faith, the
origination of Allah according to which He originated mankind. There is
no altering Allah’s creation; that is the upright religion, but most people
do not know.”

The Holy Prophet (s) is reported to have said:
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“ Everyone begotten is born in the state of figrah.”

According to Imam al-Sadiq (‘a), this means that the gnosis (ma'rifah)
that God is the Creator of man and the universe isingrained in every human
being.”*

Imam ‘Ali (*a) has regarded “the renewal of the intrinsic covenant
between God and mankind” as one of the goals of the prophets bi‘thah
(mission):
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The Imam (‘a) has also said that al-tawiid which is called “the word of
purity” (kalimat al-ikhlas) is rooted in man’s being.”> And there are many
traditions (akadith) regarding the intrinsic nature of religion and to quote
them is beyond the scope of the discussion.

It is appropriate for us to end this discourse with some couplets from
Nazirt Nayshabart:
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Review Questions

State the definition of figrah.

Write down the salient features of human fifrah.

Explain the theoretical rational axioms and practical rational axioms.

State what Ibn Sina said about the salient features of fitrah.

Write down the types of sublime inclinations according to the
psychol ogists.

Explain briefly the first way of the human being’ s inclination to God.

Write down Sadr a-Muta alihin’s proof of the intrinsic nature of
inclination to God.

State ‘ Allamah al-Tabataba'1 s proof on the intrinsic nature of inclination
to God.

Write down the objection to the intrinsic nature of theism and the reply to
it.

Explain the intrinsic nature of religion in the Qur'an and traditions
(ahadith).
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Lesson 4: Order in the Universe and Knowing God

One of the rational - and at the same time, simple and universal - ways of
knowing God is to reflect on the order or design in the creation. This way
has been given much importance in the Qur’an and the Sunnah, as this has
also been continuously the focus of attention of the theologians
(mutakalliman), and in the contemporary period, it has also acquired more
significance.*

The Definition and Types of Order

Nazm (order or design) is a kind of relationship between two or more
things. In nazm, a relationship or interdependence is established among the
parts of a phenomenon or among the members of an entity. As such, nazmis
inseparable with the principle of causation (‘illiyyah). That is, whenever
there is nazm, the cause-and-effect relationship governs.

The cause-and-effect relationship that existsin nazmis sometimes agent-
based and outcome-based at other times. In the first case, the nazmis called
“cause-and-effect order” (nazm-e ‘illi wa ma‘lali) or “agent-based cause’
(illat-e fa'il7) [where the emphasis is on the agent] while in the second case,
the nazm is called “outcome order” (nazm-e gha’'i) or “outcome-based
cause” (‘illat-e gha'i).

The relationship between the clouds, wind, and rain, the fineness of air,
and the order that exists between them are examples of the first case while
the relationship between the cornea, retina, iris and other parts of the eye
which are essential for vision is an example of the second case. That is, the
organic relationship or order of these partsin a given condition brings about
vison or the power of sight. And seeing is the outcome (ghayah) of this
special relationship.

There is another type of nazmwhich is called nazm-e istizsani (formal or
structural order). This order is caused by a particular composition of the
components of a phenomenon or an aggregate and since aesthetic value
influences the human being and provides him with a pleasant portrait, it is
called formal or approbational (istizsani) order.

The difference between the abovementioned types of order isthat what is
taken into account in the agent-based order (nazm-e fa'ili) is that every
effect or happening depends on a cause which precedes it and brings it into
existence. Whether that cause has self-awareness and willpower or not is
inconsequential in the said order.

In the outcome-based order (nazm-e gha'i), however, not only the
existence of the cause or causes of a phenomenon but also the element of
self-awareness and willpower are taken into consideration, because among
the hundreds or thousands of probable relations among the components of a
phenomenon, only one of them can lead to a certain outcome determined for
it. Therefore, the agent-based cause of such order must be self-conscious
and has willpower.

In the formal or structural order (nazm-e istizsani), meanwhile, the focus
isonly the external or structural elegance of a phenomenon irrespective of it
having a cause or none, and if it is has, whether it is self-conscious and goal-
oriented, or not.
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The Order of Outcome and the Argument of Design

From what has been said, it became clear that the existing order or design
in the Argument of Design is the Order of Outcome (nazm-e gha’1), because
only the existence of such order which can lead man to the existence of the
All-wise and All-powerful Creator, and not the other two types of order
(agent-based and structural orders), because in these two types of order, as
stated, the elements of self-consciousness and willpower are not requisites.

The order of outcome, however, necessitates consciousness and
willpower. The fact that out of thousands of probable relationships, only one
relationship can lead to a specific outcome or goal, and such an outcome or
goal is materialized, leaves no room for any doubt that the existing
relationship or order has a wise, powerful and independent Agent.

In this regard, Professor Mutahhari (r)? has said, thus:

“The meaning of order applied in knowing God is the order caused by an
Ultimate Cause and not the order attributable to an agent-based cause. The
order attributable to an agent-based cause is nothing but to say that every
effect or consequence necessitates a cause or agent. Naturally, if it is also
the effect of another cause and the said cause is also the effect of yet another
cause - and so on and so forth - inevitably, there exists an order among them
- achain-like order. This order cannot be a proof of the existence of God.

But the order caused by an Ultimate Cause means that the effect has a
condition or state which bespeaks of the existence of freewill in the cause.
That is, it has a condition or state which can bring about the effect into
existence in other forms but it has brought it into existence in a specific
form for a particular purpose it has. So, in the case of the Cause, it must
have consciousness, perception and willpower so as to identify the objective
and to discern the function of a given structure or condition for the said
objective, and finally, to bring the said effect into existence for the said
objective.

The principle of the ultimate cause is only possible when the cause that
brings the effect into existence has consciousness, perception and
willpower, or if the agent itself has no consciousness, perception and
willpower, it is under the control and supervision of a Superior Agent that
manages it and leads it toward the objective intended for it. The order which
existsi Q the universe and is the proof of the existence of God is exactly this
order.”

It is Design and Not Accident!

One cannot deny the existence of order or design in the universe. All
branches of science testify to the existence of this order or design in the
universe. Scientists have different definitions of “the scientific method” but
most of them accept that science is meant to discover the universal rules and
laws of nature. Obviously, the hierarchy of laws discovered earlier by
sciences ascertains the existence of these laws. Now, our freedom to
conduct research allows us to ask why these laws exist. That is, how can we
explain the existence of this order, hierarchy and usefulness of the laws of
nature? In this regard, there are only two possibilities:
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1. This order or design is the product of expansion and continuity of the
universe which incidentally came into existence at the beginning, and

2. The order or system in nature is the product of an accurate design
which has created it.

The first assumption is unbelievable. Therefore, the second assumption
must be accepted and the existence of a powerful and all-wise Creator be
acknowledged.”

The primary components of living bodies are three elements, viz.
hydrogen, oxygen and carbon, and some amount of nitrogen and very small
quantities of other elements that are combined with them. In simple and
small organisms, millions of atoms of such elements exist and are combined
together in specific proportions and forms.

In terms of probability, the chance or accident of having a given outcome
is so insignificant and as good as zero. Now, let us consider the most
complex of organisms, i.e. the human being, who wants to discover or
manipulate the laws of nature. Is it possible for this being to have
accidentally come into existence through a spontaneous combination of
those elements?!°

Imam al-Sadiq (‘a) and the Proof of Order

As part of his detailed discourse with Mufaddal ibn ‘Umar about the
existence of God and its proofs, Imam al-Sadiq (‘@) has mentioned the order
and perfection in the universe, saying thus:

“The structure of the universe is the foremost directive and argument for
the existence of Almighty Allah - how the parts thereof have been set
together and have been possessed of elegant workmanship and design. An
appropriate mood of contemplation with reason focused on individual parts
will disclose that this universe is comparable to a house furnished with all
articles necessary for human beings. The sky is like a canopy; the earth is
spread like a carpet, while the stars set in stratum upon stratum, appear as
lamps alight in their places. The gems are treasured as if the house has lots
of collections [of beautiful things]. Besides these, everything is readily
available to meet individual needs.

Man, in thisworld, islike the masterful owner of the house, having in his
possession everything therein. And there exist the different plant species
available for meeting individual needs... Different species of animals have
been allotted functions for particular exigencies and interest... This order
and arrangement is a clear proof that the universe has been designed and
created on the basis of decree, wisdom, order, and harmony.”®

Review Questions
1. Write down the definition of order and its types.
2. Explain the intended order in the argument of design.
3. How do we prove that the existing order in the universe is a design and
not an accident?
4. Write down Imam al-Sadiq’'s (‘@) discourse about the argument of
design.
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L esson 5: Assessment of Hume's Objectionsto the

Argument of Design

David Hume (1711-1776) of Scotland was one of the empiricist and
skeptic philosophers of the West. He opposed many metaphysical
foundations such that he had also disputed the proofs of the existence of
God. In view of the fact that during his time the most popular proof ever
presented for the existence of God in the Western world was the argument
of design or teleological argument, he had also posed a serious challenge to
it, raising some objectionsto it.

Many Western theologians and philosophers have considered his
objections justifiable, thus treating the argument of design untenable. In
their philosophical and theological discourses, the Muslim theol ogians have
also paid attention to Hume's misgivings with the argument of design,
thereby replying to each of them. In this lesson, we shall examine Hume's
objections to the argument of design.

First Objection

The argument of design is founded on comparison and similitude. That
is, the phenomena in the universe are likened to human artifacts such as a
house or a machine. If we see a house, we immediately conclude with
utmost certainty about the existence of an intelligent, powerful and astute
architect. By witnessing the existing order in the world' s phenomena, we
will aso realize the existence of a wise and powerful creator, but this
comparison can be disputed, for if ever we conclude about the existence of
its buil 9er by merely seeing a house, it is because we have experienced it
before.

So is the case with other human artifacts. But we have observed such an
experience regarding the phenomena of the world with a particular order
and arrangement, and we have never experienced its emergence by means of
a wise and intelligent creator, in that we would also regard the existing
world and the order governing it as a product of a wise and intelligent
creator on the basis of previous experiences.

Reply

The argument of design is not an empirical proof. A proof is empirical
when the middle limit (major syllogism) of a ruling or proposition is
empirical, but the middie limit in the argument of design is arational ruling
or case, as stated in the previous lesson.

Rationally, ultimate order necessitates consciousness and willpower. If
ever there is ultimate order in the world of nature, its rational interpretation
is not possible without the acceptance of a wise, powerful and independent
creator. In the exposition of the argument of design, if ever the method of
comparison is used and human artifacts (house, machine and the like) are
cited as examples, the intention is not to make similitudes and comparisons
as the foundation of the argument of design, but rather to cite examples
from arational and axiomatic perspective.

In other words, the human side and empiricalness of human artifacts are
not exclusive to the argument of design. The criterion and focus of this
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proof is the rational outcome of the ultimate order and the interference and
knowledge and willpower. The ultimate order may be a human artifact or a
natural phenomenon. The manner of its emergence may be witnessed and
experienced by the senses, or not. Whenever the ultimate order is the
criterion for judging itself, comparing the natural order to the human order
does not undermine the argument; in fact, this even strengthens the
argument because the natural order is a manifestation of the powers and
perfections of the ultimate order.

As a result, the rule (dependence of the order on knowledge and
willpower) will become more decisive and clearer. This method of
argumentation is that which is called “the analogy of precedence” and it
means that a rule applies to an individual and lower manifestations of an
entity, it will also be applied to the individual and higher manifestations by
precedence. If annoying the parents by utterance of the word “Fie’? and the
like were faulty, annoying them by abusive language and beating by
precedence shall also be faulty. In the words of Claude M. Hazwey (?), an
electronic machine designer, “If a design is necessary for a calculator, how
is it possible for the human body - given al its physical, chemical and
biological peculiarities - to be needless of adesign?!”®

Second Objection

Perhaps, it can be accepted that through the argument of design, a
supermanager of the universe can be proved, but in this way we will never
be able to prove the existence of a creator as described in the heavenly
religions; that is, a God that has no defect at all in His attributes of glory and
beauty.

From a particular effect, we can only infer a cause which is capable of
bringing the said effect into existence. From a limited and finite universe,
therefore, we can never arrive at alimitless and infinite creator.*

Reply

Every proof or argument has an intended purpose, and the argument of
design is intended for nothing but to refute the materialists view and prove
that the world of nature is an effect and is created, and has come into being
according to a conscious and wise design and plan. But as to whether the
Creator of the universeisfinite or infinite in terms of existential perfections,
whether He is indivisible or composite, whether He has essence or not,
whether His Attributes are identical with His Essence or extraneous to it,
and the like are beyond the scope of the argument of design.

[As Professor Mutahhart says,]
“The value of the argument of design is solely limited to the extent of
elevating us to the frontiers of the supranatural. This argument only proves
that nature has something beyond itself to which it is subject and that
Beyond is conscious of Itself and Its acts. As to whether this transcendent is
necessary or contingent, eternal or emergent (kadith), one or multiple, finite
or infinite, omniscient and omnipotent or not, this lies outside the limits of
this argument. These are issues which wholly and solely belong to the
domain of metaphysics, and metaphysics proves them with the help of other
arguments.””
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Third Objection

From the order and stability of the world of nature, one cannot conclude
about the perfection of knowledge and wisdom of its creator because it is
possible that the present order might have come into being after a series of
trial and error “acts’ by its creator for along period of time. If we see aship,
initially we conclude about the intelligence and excellence of its builder, but
after knowing that he copied its design from others and that the said design
has undergone a series of trial and error designings for the past centuries,
our amazement for the ship’s builder will soon vanish.®

Reply

The said objection - as in the case of the previous one - stems from a
mistaken understanding of the function of the argument of design. Once we
accept that the argument of design indicates the world of nature’s
connection to the supranatural world and testify to the involvement of
knowledge and willpower in the emergence of the order of nature, we have
confirmed the correctness of the argument of design. Whether the Creator of
the universe has acquired His perfections or essentially possesses them is
beyond the scope or function of the argument of design and it must be
examined through other ways.

Fourth Objection

The bedrock of the argument of design is that the similarity of the effects
isaproof of the smilarity of the causes, and since the human effects imply
intelligent and independent agents, natural effects which in terms of order
have also similarity with human effects are indicative of an agent or agents
that are similar to human agents.

The outcome of this argument is proving the creator of the universal that
is similar to human agents. Now, if one considers God to be free from any
sort of similarity or comparison, he cannot accept the conclusion of the
argument of design. The argument of design, therefore, is a rational
argument and not an all-encompassing one.’

Reply

First of all, the argument of design is not anchored in similitude and
comparison. Secondly, comparing or likening two things to each other does
not imply their similarity in all aspects. In fact, only the common feature of
the two things being compared is the criterion or standard [for comparison].
For instance, the human being’'s comparison to the lion is from the
perspective of bravery and not in other aspects of the lion.

Therefore, if, by comparing the natural effects to the human effects, the
universe’s need for an intelligent and independent Creator is inferred, what
is intended is only the aspect of intelligence and willpower, and not other
human characteristics and traits. Even the level of the human being's
intelligence and willpower is not the point, but only the essence of
intelligence and willpower. In this case, the argument of design has no
conflict at all with the Creator of the universe being free from any similitude
or comparison.

Fifth Objection
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The world of nature, more than being similar to a ship, house or any
other human artifact, is more similar to aliving being such as an animal or a
plant. Therefore, instead of supposing an external cause or origin of the
universe, we can consider an internal cause or origin of it, as in the case of
the origin of animal or plant life. In this case, the argument of design cannot
prove [the actuality or the reality of] a metaphysical existence.

“1 confirm that the world has other parts which have closer smilarity to a
house. These parts refer to the animals and plants. It is clear that the
universe is more similar to an animal or a plant than to a watch or a sewing
machine. Therefore, most probably its cause is similar to the primary cause;
hence, we can infer that the cause of the universeis similar or comparable to
the animal birth or plant growth.”®

Reply

Firstly, comparing the world of nature to the animal and plant islogically
problematic, because both animal and plant are an integral part of the world
of nature. Now, we must either compare the entire universe to its part, a part
of the universe to another similar part, or a part of the universe to itself.
None of the stated propositions is logically acceptable, but comparing the
universe to human artifacts does not have such things to be avoided.

Secondly, for us to regard the system of the universe as a dynamic and
self-evolving system (and not a mechanical system) neither contradicts the
theistic belief on the relationship between God and the universe, nor
provides the rational interpretation to the system of the universe. Thisis so
because concomitance is established between the ultimate order and the
involvement of knowledge and willpower in the emergence and regulation
of that order.

If such knowledge and willpower cannot be found within the universe, as
the animals and plants do not have such traits, then we must believe in a
metaphysical, intelligent and independent Origin of the universe, and thisis
exactly the conclusion which the argument of design is supposed to prove.

Sixth Objection

There are happenings in the world of nature which are unfavorable to
other creatures. These happenings are the same natural disasters such as
earthquakes and typhoons. Given the existence of undesirable phenomena,
how can one consider the design of the universe as originating from a sound
and good-intentioned Intellect?

“When one studies nature - given al its unwanted descriptions, i.e.
typhoons, earthquakes and the conflict of one component of nature with
another component - can it be concluded that the planning is made by sound
and good intellect?”?

Reply
Firstly, proving all the Divine Attributes of Perfection is beyond the
ambit of the argument of design, and they must be proved through other
ways.
The existence of natural disasters is in no way incompatible with the
Divine Attributes of Perfection, with the Divine Unity, with the Divine
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justice and wisdom, and with the other Divine Attributes of Beauty and
Glory. This subject will be treated in detail in the future discussion.

Review Questions

1. State and assess David Hume's first objection to the argument of
design.

2. Write down Hume' s second objection along with its refutation.

3. Write down Hume' s third objection along with its refutation.

4. Write down Hume' s fourth objection along with its refutation.

5. Write down Hume' s fifth objection along with its refutation.

6. Write down and assess Hume's sixth objection to the argument of
design.
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L esson 6: The Argument of Contingency

In Islamic theology, the argument of contingency (kudith) is of special
importance in that it is called the “special way” of the theologians. The
argument of contingency has been described in various ways in the books of
scholastic theology,* and explicitly discussed in traditions (akadith).?

This argument consists of two premises and a conclusion:

Premise 1. The universe is contingent (kadith).

Premise 2: Anything contingent isin need of a Maker.

Conclusion: The universeisin need of a Maker.

The second premise of thisargument is rational and axiomatic, and those
who deny the existence of God also accept it as it is a corollary of the
principle of causation. And the proof of itsfirst premiseis as follows:

1. The universe is changeable and aterable.

2. Anything which is changeable and alterable is contingent.

Therefore, the universe is contingent.

The second premise of this reasoning is also axiomatic and its being so
can be known by reflecting upon the reality of change, for ‘contingency’
(hudizth) means coming into existence after being non-existent; furthermore,
anything which is changeabl e and alterable has no permanence and stability,
and any state of it is preceded by non-existence, and since this peculiarity is
universal, contingency is also universal and all-encompassing.

The first premise of this argument can be attained through sensory
observation, because both outward observation and scientific discovery
testify to the motion (karikah) and evolution in the universe, as also
confirmed by philosophical argument.®

In asserting the argument of contingency, ‘Allamah al-Tabataba't has
said:

“Basic observation proves, as can aso be found out through scientific
curiosity, that the components of the universe have existential connection to
one another, and this connection or interrelatedness is not only true to a
particular set of components of the universe; in fact, wherever we focus our
attention and examine thoroughly, we will discover better the root of this
relationship.”*

In its own existence, the universe is changeable and alterable; that is, it
comes into existence after being non-existent, for once we assess the
happenings in the universe in whatever way, we will finally arrive at the
universal motion (positional-spatial motion or substantial motion). Motionis
existence after non-existence and being mixed with non-being, and as the
law of cause and effect demands, any contingent being needs a cause in
order to exist.

Objection
It is true that matter (maddah) is in constant motion and change, and
motion and change, in turn, necessitate renewal (tajaddud) and contingency,
but the same concomitance makes renewal and contingency perpetual and
permanent for matter. That is, matter's nature of being alterable and in
constant motion shall be perpetual and permanent and anything which is
perpetual and permanent is not in need of any cause.
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Reply

Motion and change are characteristics of matter, and matter is qualified
(mawsif) as ‘object in motion’. As such, in relation to motion matter serves
as recipient or object. For this reason, it makes no difference whether
motion can be distinguished from matter or not, and as reason dictates and
experience testifies to the emergence of a phenomenon, the existence of the
recipient is not sufficient because the existence of the agent is also
necessary. It is thus impossible for the mover (mukarrak) to be identical
with the moved (mutakarrik) object. As the law of causation dictates,
therefore, motion is in need of a cause other than than its recipient matter,
wgether the motion is essentially inseparable to the matter or separable to
it.

This discourse does not also contradict the law of inertia in physics
because the substance of the said law is that in preserving the motion it has,
a physical body is in need of an external factor and it is in need of the
external factor only in terms of changing the position or speed of the
motion. And the substance of the rational principleisthat the contingency of
the motion necessitates an external cause although it is possible that the said
cause considers the motion essential and inseparable to the body such that
for the continuity of the motion, it may not be in need of an external cause.

Given this, the incorrectness of the assumption of the perpetual and
moving matter in interpreting the emergence of the phenomenain the world
of nature becomes clear, because the sole perpetuity of their existence is not
sufficient to explain their motion. Motion needs not only a recipient
(mutakarrik or the moving object) but also an agent (mutakarrak or mover).
In thisregard, ‘Allamah al-Tabataba’1 has said:

“Matter which can only possibly have components, forms and properties
and nothing else cannot create their activity, just like cotton which has the
capacity to become clothes. This capability alone cannot make it become
clothes and the cotton cannot be worn; rather, other factors such as spinning,
weaving and sewing machines must get involved... Regarding influence
(ta'thir), the effector (mu’aththar) must create the effect (athar) and
regarding the state of being impressed (ta’aththur), the impressed one
(muta’ aththar) must be devoid of effect, and of course, lackness (wijdan)
cannot be created, and for this reason, matter which is the bearer of
possibility and potentiality of athing cannot by itself have the capability of
the said thing which it does not have.

“It istrue that the actualities which matter bring into existence come into
existence through analysis and synthesis and the emergence of suitable
conditions, but it must be seen whether or not only the possibility of
analysis and synthesis in matter can bring the actuality of analysis and
synthesis into existence, and whether or not the possibility of conditions is
identical with the actuality of the conditions.”®

The Second Principle of Thermodynamics and the Universe's
Contingency
The second principle of thermodynamics which is alaw in physics states
the fact that if two bodies - warm and cold - are beside each other, the heat
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of the first body will transfer to the second body and this transfer of heat
will continue until an equilibrium of heat between the two bodies is attained
and it is not possible for the contrary to spontaneously happen. This process
is aso caled “entropy or tendency to equilibrium”; that is, if we leave the
bodies by themselves, they will incline to equilibrium. Mechanical and heat
equilibrium is the natural state of bodies.

Sometimes this law is also called “tendency to disorder” and the reason
for this is that the state of disorder of the energy molecules is their most
improbabl e state, and their state of disorder istheir most probable state. For
example, for all the air molecules of a room where we are situated to be
located in a particular corner is rationally possible but it is so improbable.
On the other hand, their being dispersed in the different parts of the room is
so probable and possible.

Therefore, the dispersion of energy and its synthesis is more probable
and more natural than its concentration in one location. For this reason, the
tendency to attain equilibrium (natural state) is equal to the tendency to end
up with disorder in the abovementioned meaning.’

Of course, it must be noted that the state of equilibrium does not mean
internal stability. Inside every system, there is a strong heat motion. Every
physical body at every moment, therefore, is subject to transformation. That
is, the mutual formation of its molecules differs from moment to moment.®

Frank Allen,’ abiological physics professor, says:

“The second law of thermodynamics has proved that the universe is
constantly moving toward the state in which all bodies reach an equally low
degree of heat and there will be no more consumable energy. In that state,
life will no longer be possible. If the universe had no beginning and has
always existed ever since, it must have come into existence from such state
of inactivity and stagnation.”*°

Bertrand Russell’s Objection

Although Bertrand Russell™* accepts the argument of the said law of
physics on the contingency of the universe, he regards as incorrect to cite it
as proof of the existence of God. [He says:]

“Can we draw a conclusion here that the universe has been created by a
creator - whereas by resorting to the laws derived from the method of
drawing acceptable scientific conclusion, the answer is definitely negative?
There is no existing proof that the universe has not come into existence
spontaneously, except that this matter seems strange. In nature, however,
there is no existing law which shows that the things which seem strange to
us must not come into being.

Drawing a conclusion on the existence of God is synonymous with
drawing a conclusion on the existence of a cause, and causative conclusions
are only permissible in the realm of science when they begin with causal
laws. Creating [something] out of nothing is something which is impossible
in practice. As such, to suppose that the universe has been created by a
creator is in no way more logica than the premise that the universe has
come into being without any cause, because both the two violate the causal
laws which we can observe with a single power (uniformly).”*?
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Reply

Russell’s objection is derived from his positivist foundation of
epistemology. That is based on the principle of sensory acceptance of reality
in the sense that any idea which cannot be tested through sensory
experiment has no scientific value and is unacceptable. Yet, this foundation
is also rejected by contemporary philosophers of science and its most
manifest flaw is that this very claim of the positivists is also a piece of
information which is not also a product of the senses and cannot be tested
and experienced by the senses.

In principle, as stated in the fifth lesson, without relying on a series of
rational principles, no empirical law - including the principle of non-
contradiction, the law of causation and the principle of uniformity of nature
- can be proven [to be true].

Human knowledge, therefore, can be classified into two, viz. rational and
non-rational. Some components of the rational knowledge are so crucial and
fundamental that denial of them necessitates denial of the human knowledge
as awhole. On this basis, we maintain that the need of the phenomenon for
a phenomenon-maker and of the originated for an originator is one of the
rational axioms, and confirming it does not change anything but the correct
conception of its components (originated, originator, need).

In thisway, it is true that none of the two assumptions - the spontaneous
coming into existence of the universe and the creation of the universe by an
Intelligent Creator - can be tested and experimented by the senses and for
this reason, they have equal position, but it is not so from the rational
perspective. Reason regards the first assumption as unacceptable and the
second assumption as acceptable. Likewise, thisjudgment of reason actually
follows its judgment regarding the principle of causation.

Review Questions

1. Explain the premises of the argument of contingency.

2. Write down the argument of contingency in the words of the late
‘Allamah al-Tabataba'1.

3. Write down the necessary concomitance of matter and change
regarding the argument of contingency along with its refutation.

4. How can the argument of contingency be proved to be true by
applying the second law of thermodynamics?

5. State the objection of Bertrand Russell to the argument of contingency
along with its refutation.
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Lesson 7: The Argument of Possibility and Necessity

The argument of possibility (imkan) and necessity (wujizb) which is
sometimes briefly described as the argument of possibility is one of the
most solid rational arguments to prove the existence of God. This argument
occupies a sublime station among the Muslim philosophers, being
mentioned as the way of the philosophers in proving the existence of God.
The lucid assertion of this argument is traceable to Ibn Sina (died 437 AH)
and through him it has also found its way into the Christian theology.

One of the arguments of Thomas Aquinas (died 1274), the famous
Christian theologian, is the argument of possibility and necessity. He has
learned this argument from Miisa ibn Maymian® (died 1204), the Jewish
theologian, who, in turn, has learned it from Ibn Sina. The firmness of this
argument has led Muhaqgqiq al-Tast to rely on it mostly in his book Tajrid
al-Aga’id in proving the existence of God. In hiswords,
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That is to say, “If the existent (to whose existence there is no doubt) is
the Necessary Being (wajib al-wujizd) by essence, our object of desire
(marlizb) is proved to bereal. And if it is not so, it necessitates the existence
of the Necessary Being by essence so as not to require a vicious cycle of
definitions or arguments.

The Argument’s Premises

1. That there is a redlity out there is not something imaginary or
illusionary. There is no doubt about it. Denial of this fact will be nothing
except sophistry, and by accepting sophistry, there will be no way for any
discussion or discourse and there will be no room for proving or negating
the existence of God.

2. That which has reality and existence is rationally either of the two
possihilities. Oneisthat itsreality and existence is identical with its essence
and in its redlity, it does not depend or need anybody or anything else (the
Necessary Being by essence). Another possibility is that in its reality and
existence, it isin need of another existent (Possible Being by essence). The
first possibility is what is claimed by the theists who regard God, the
Exalted, as its manifestation, and this is what the argument of possibility
and necessity seeks to prove.

3. An existent which is in need of another existent in its reality and
existence is an effect and the existence of an effect without the existence of
its cause is impossible. Therefore, the existence of effect necessitates the
existence of its cause.

4. The existence of cause is either the Necessary Being by essence or the
Possible Being by essence. In the first case, it is sought after, proved and
attained, and in the second case, the existence of a cause is an effect of
another existent.

5. If an existent whose cause is its effect is the very effect, a vicious
cycle of argumentsis inevitable. That is, athing is the cause as well as the
effect of another thing. There is no doubt that the cause comes first before
the effect. A thing thus comes before (for being the cause) as well as after
(for being an effect) another thing. This coming before (tagaddum) and after
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(ta’akhkhar) also exists in a thing; that is its very existence. As a result,
there arises a contradiction which is essentially and axiomatically
impossible.

In other words, the effect of the effect of a thing is its effect, just as the
cause of the cause of athing isits cause. Here, A isthe effect of B and B is
the effect of A. Therefore, A is the effect of A; that is, the existence of A
comes before (for being the cause) as well as after (for being an effect) its
essence, and it isaclear contradiction [of thinking].

6. If an existent whose cause is another existent other than the effect and
this existent is an effect of yet another existent, and this process continues
ad infinitum such that it does not end in the Existent that is not an effect,
this necessitates the existence of an unbroken chain of cause and effect
which is rationally impossible likewise.

7. Thisis because in this case, all existents are possible beings and are in
need [of causes prior to their existence], and on the other hand, the existent
in need [of aprior cause] will not exist without another existent which gives
existencetoit.

8. Therefore, the concomitance of circular argument is that no existent
will come into being and this is false and contrary to the first premise. And
if we consider their existence incontrovertible and at the same time deny the
existence of their cause, we have actually denied the principle of causation.

The assumption of an unbroken chain of cause and effect is like the case
of infinite lamps that have spontaneously acquired light from nowhere; that
is an effect without a cause.

From the above assertion, it becomes clear that the argument of
possibility and necessity is a rational analysis and synthesis about reality
and existence, and its point of beginning is the acceptance of the principle
that reality (wadgi‘iyyah) can be divided into two, viz. necessary (wajib) and
possible (mumkin). And in both cases, the object of desire (wajib al-wujizd
bi 'dh-dhat or the Necessary Being by essence) can be proved [to be
logically true].

In the first argument, therefore, the states and attributes of the existents,
through whose contingency, order and movement the existence of God is
asserted, are not examined. It is true that the attribute of ‘possibility’
(imkan) is also mentioned in this argument, but this attribute, like the
attribute of ‘necessity’ (wujib), is attained through rational analysis and not
through sensory observation and pondering over natural creatures. For this
reason, Sadr al-Mutd allihin has said:

“If the theosophers had not also observed the existence of the tangible
world, their belief concerning the existence of God, His Attributes and al
His Actions would have been different from their existing belief.”?

Bertrand Russell’s Misgiving

In his book Why Am | Not a Christian? Bertrand Russell says:

“The first rational argument in proving [the truth of] the existence of God
is that everything that we can see in the world has a cause, and no matter
how long this chain of causes takes, it must end up in the First Cause and
finally this First Cause shall be called ‘God'.”

In criticizing this argument, he then says:
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“If every thing must have a cause or reason, then the existence of God
must have also a cause or reason, and if there is a thing which can exist
without a cause or reason, disputing about the existence of God will be
usel ess because the existence of nature is also possible without a cause.”*

Reply

The reply to this misgiving is clear, provided that we acknowledge the
value of reason in judging theoretical disputes, because in its rulings and
judgments, reason follows fixed and categorical criteriaand standards, and it
will never issue a definite judgment unconscionably or on the basis of
untenable criteria. The criterion of the dictate of reason regarding causation
- that is, an existent’s need for a cause - is that the existent isin a situation
when existence and non-existence are equal in terms of its essence.

The assumption of the emergence of such an existent without the
existence of a cause is tantamount to contradiction; that is, it has both
existence and non-existence. If the negation and affirmation of both are
equal as far as its essence is concerned, then there is contradiction. The
solution to this contradiction is for us to say that it has existence on account
of something outside its essence; hence, it isin need of another (i.e. cause).

Any existent in which this criterion existsisin need of a cause - whether
it ismaterial or not material, essential or accidental, objective or subjective,
etc. On the contrary, any Existent in which this criterion cannot be found in
the sense that existence and non-existence are not the same as far as Its
essence is concerned, and in fact, existence and necessity are identical with
Its essence and reality, then any talk about causation with respect to It is
irrational and inconsequential.

Meanwhile, as to whether such a Reality exists or not, the answer is
affirmative, and the reason for this is the very argument of necessity and
possibility and the impossibility of circular proof. Without this Reality, the
world of being cannot be rationally explained and interpreted. That is,
negation of the Necessary Being by essence necessitates negation of the
principle of reality and existence (including the necessary and possible), and
in clearer terms, negation of the Necessary Being by essence is tantamount
to the negation of the existence of God.

It is necessary to point out here that what is meant by ‘explaining’ and
‘interpreting’ the world on the basis of the belief in the Necessary Being by
essence has nothing to do with the way these two words (‘explain’ and
‘interpret’) are construed in scientific hypotheses. Interpreting natural facts
and events on the basis of hypotheses will never arrive at the logical
certainty, because the correctness of hypothesis cannot be established by
logical analysis and rational argument; rather, the way of proving it is
sensory experimentation and experience, and in view of the limitations of
the empirical method, the possibility of contrary result cannot be totally
ruled out. However, explaining the world on the basis of the existence of the
Necessary Being by essence can be realized through logical analysis and
rational argument which are anchored in the principle of non-contradiction.

In clearer terms, by assuming that heat is not the cause of expansion of
metals, no contradiction necessarily arises, but to assume that there is no
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Necessary Being by essence in the chain of existence, thisis tantamount to
contradiction.

In principle, if everything is supposed to be in need of an explanation and
anything which has no explanation is not correct, then one can ask Mr.
Russell, for example, “Why did you pick up the book from the library’s
bookshelf?” One of his probable answers s this: “1 wanted to read it.” And
if he would be asked why he wanted to ready it, his answer might be: “ This
is because | consider reading useful and interesting.”

If he would be asked, “Why do you desire for anything which is useful
and interesting?’ most probably he could not give any answer to this
question. In this case, based on his notion that anything which cannot be
explained is not correct, it necessarily follows that he must deny himself
because he cannot explain the fact that he wants to do anything which is
useful and good.”

Review Questions

1. Briefly state the argument of possibility and necessity along with its
SiX premises.

2. State and refute Bertrand Russell’s objection to the argument of
possibility and necessity.

3. Write briefly the historical background of the argument of possibility
and necessity.

4. State briefly the assertion of the argument of possibility and necessity.

5. What conclusion can be drawn from the argument of possibility and
necessity?
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2. Sadr al-Mutd allihin, Sharh al-Hidayat al-Athiriyyah, p. 283.

3. Bertrand Russell, Why Am | Not a Christian, trans. S.A.S. Tahir1, p. 19.

4. This argument is made by ‘ Allamah Muhammad Tagi Ja fari in his book Barguzideh-
ye Afkar-e Russell (A Selection of Russell’s Ideas), p. 71.
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Lesson 8: The Unity of God’s Essence and Attributes

Tawhid or the Oneness of God is one of the most important dimensions

of the propagation and teaching of the prophets of God (‘a). Whenever the

Holy Qur’an gives the account of the propagation activity of such prophets

as Nuh (Noah), Had, Salih and Shu‘ayb (Jethro) (‘a), it mentions that the
first message they conveyed to their respective communities is this:
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“Worship Allah! You have no other god besides Him.”*

It aso regards the call to monotheism as one of the objectives of the
mission (bi‘thah) of the prophets (‘a):
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“Certainly We raised an apostle in every nation [to preach:] ‘Worship
Allah, and keep away from the Rebel’.”?

The special importance of this issue has prompted the scholastic
theologians (mutakallimizn) to occasionally deal with the subject separate
from other Attributes of God. For this reason, before embarking on the
discussion about the Positive and Negative Attributes of God, we shall
touch on the question of tawhid after the discussion on the Essence and
Existence of God. Since the Unity of the Divine Essence (dhat) is so closely
related to the Unity of the Divine Attributes (sifat), we shall examine the
two subj ects together.

1. The Unity of the Divine Essence

The Unity of the Divine Essence (tawhid-e dhatr) means that the Essence
of God is One or Unique. The Oneness or Unity of the Divine Essence has
two meanings:

1. The Essence which in Itself is not in need of any cause is only God.
Therefore, al essences (dhawat) and existents (mawjidat) - whether they
are physical or non-physical, essential (jawhari) or accidental (‘ardi),
animate or inanimate - are possible beings, needy and effects [of a prior
cause]. Hence, the Essence of God is not in need of any cause [for Itself to
exist] and has utter absence of necessity for any partner or similarity.

2. The Essence of God is not constituted by parts, and there is no sort of
multiplicity and plurality in the Divine Essence.

Types of Compositeness

1. Rational compositeness (tarkib) by parts, such as the composition of
quiddity (mahiyyah) by genus (jins) and differentia (fasl), and the
composition of possible being (mawjizd-e mumkin) by existence (wuj:xd) and
quiddity (mahiyyah). This type of compositeness is derived from existential
limitation, and since the existence of God is infinite and limitless, such
compositeness with respect to God isimpossible [to happen].

2. Compositeness by physical and elemental parts, such as the natural
creatures which are composed of different elements, and the elements which
are composed of atoms. This type of compositeness is one of the properties
(lawazm) of a physica being and since God is not physical,® such
compositeness with respect to God is impossible.
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3. Compositeness by matter (maddah) and form (szrah), such as the body
being composed of matter* and form. This compositeness is also impossible
with respect to God, because compositeness is one of the characteristics of a
physical being, and God is not a body [or corporeal being].

Since compositeness is impossible with respect to the Necessary Being
by essence, the existence of two necessary beings is also impossible because
their existence necessitates that each of them is composed of their
commonalities (ma bihi ’l-istirak) and their particularities (ma bihi ’l-
imtiyaz) and the existence of two beings with the same essence is only
possible when although they are common in essence, each of them must
have its/his own peculiarity. As a result, each of them is composed of two
things, viz. their commonalities and their particularities.

And compositeness (tarkib), as stated above, is concomitant with
limitation and neediness which are contradictory to the absolute
independence of the Necessary Being by essence.

The two stated meanings have been mentioned in a tradition (kadith)
from Imam *Al1 (‘a). Someone asked the Imam (‘@) concerning the Oneness
of God. The Imam (‘a) replied, “Oneness has four meanings; two of them
can be applied to God while the other two cannot be applied to Him. The
two inapplicable meanings are as follows:

1. Numerical oneness because in numerical oneness, any notion of two,
three, etc. isimpossible; and

2. Oneness of genus, such as the human beings that belong to the same
species; such oneness does not also hinder multiplicity and plurality.

And the two applicable meanings [of oneness] are as follows:

1. God' s uniqueness in Essence and Attributes, and

2. The indivisibility and inseparability of the Essence of God.

Trinity or Polytheism in the Essence of God

One of the well-known doctrines in Christianity is the doctrine of the
Trinity. While regarding themselves as monotheists, Trinitarian Christians
believe in three Persons (or Essences) which are as follows:

1. The Person of the Essence (God the Father);

2. The Person of the Word (God the Son); and

3. The Person of Life (God the Holy Spirit).

According to them, each of these Persons completely possesses the truth
of Godhood and all of these Persons are the same in the truth of Godhood.
Thus, the truth of Godhood is one thing and for this reason, while God is
One, He has three Persons.

In other words, the Essence of God (God the Father) has been
reincarnated in the Person of the Word (Jesus Christ) through the Person of
Life (God the Holy Spirit) and manifested in the image of Jesus Christ. For
example, the Gospel According to St. John begins with this passage: “In the
beginning was the Word, and the Word was with God, and the Word was
God... And the Word was made flesh, and dwelt among us.”®

And it is thus stated in the Epistle of Paul the Apostle which was written
about ten years prior to the Gospel of John:

“God who, in numerous Persons and different channels of the prophets,
had talked with our fathersin the past, now talked with us these days
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through His Son. He took him as the inheritor of all creatures and created
the worlds through him.”’

In this regard, therefore, Trinitarian Christians believe in three things,
thus:

1. Christ isthe Son of God,;

2. Christ is God (God the Reincarnate); and

3. There are three Divine Essences and God is the third of them.

Thee are doctrines which the Holy Qur'an has also mentioned and
proscribed all of them as polytheistic beliefs. It states, thus:
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hey are certainly faithless who say, *Allah is the Messiah, son of
Mary!.”
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“They are certainly faithless who say, ‘Allah is the third [person] of a
trinity,” while there is no god except the One God.”°
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“And the Christians say, ‘ Christ is the son of Allah.” That isan opinion
that they mouth, imitating the opinions of the faithless of former times.”*°

It can be inferred from the last verse that belief in the divinity of the
Messiah (‘a) and that he is the Son of God was that of the unbelievers of the
past and has crept into the religion associated with him, and it is not
something which the Holy Messiah (‘&) has ever taught to his followers. As
Gustave Le Bon*! who was himself a French Christian, has said,

“Throughout the first five centuries of its existence, by absorbing Greco-
Roman and Oriental philosophical and religious ideas, Christianity
gradually evolved and turned into an amalgamation of religious beliefs, and
the new Trinity (Father, Son and the Holy Spirit) became the replacement of
the former trinity, and the worship of God in the Trinity replaced the gods of
the olden days.”

2. The Unity of the Divine Attributes

The Unity of the Divine Attributes has two meanings:

1. God has no equal in His Attributes, because:

Firstly, the Attributes of God are of Him and no one has bestowed them
upon Him.

Secondly, His Attributes of Perfection are infinite and limitless, and these
two characteristics are concomitant with God being the Necessary Being by
essence as well as His absolute self-sufficiency and independence.

2. The Attributes of Perfection of God are identical with His Essence.
That is, athough they differ in terms of meaning (mafhazm), in terms of
applicability (misdaq) they are in unison. In other words, it is not the case
that the Essence of God, on one hand, is All-knowing, and on the other
hand, All-powerful and Sovereign; rather, His knowledge, power and will
are His very Essence, because if the Attributes of God were extraneous to
His Essence and distinct from each other, thisimplies a sort of multiplicity
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(kathrah), compositeness (tarkib) and limitation (maididiyyah) in the
Divine Essence, and all these characteristics cannot be applied to God.

Moreover, in originating the creatures and bestowing knowledge and
power to them, He would be in need of His Attributes (Knowledge and
Power) which are assumed to be distinct from His Essence, and neediness is
contradictory to God as the Necessary Being and Self-sufficient.

We shall explain the Unity of the Divine Essence and Attributesin terms
of applicability, and their multiplicity and variance in terms of meaning by
citing two examples:

1. The human being is knowledgeable of himself; that is, he has
knowledge by presence or intuitive knowledge (‘ilm-e sudiirz). Here, we can
infer three concepts, viz. the knowledge (‘ilm), the knower (‘alim) and the
known (ma’‘lzm). This is while the applicability of all is something other
than his person; that is, his person is the applicability of the knowledge, the
knower as well as the known.

2. In comparison to God, every creature is the created (makhliq), the
known (ma‘lzm) as well as the possible (maqgdir). So, while reality is one
thing, different meanings of it can be abstracted. Of course, in abstracting
different meanings from areality, different signifiers can be considered, but
these signifiers have subjective multiplicity and not objective.

The same is true with the abstraction of the different meanings and
attributes of the Indivisible Essence of God. The notion of the
extraneousness of the Attributes from the Essence and their distinction from
the Essence as propounded by the Sunni Ash'aris is thus incorrect, and the
doctrine of the identicalness of the Attributes with the Essence as
maintained by the Imamiyyah and Mu‘tazilis is correct and firm.

The Unity of the Divine Attributesin the Traditions

In the traditions reported from the Imams of the Ahl al-Bayt (‘a), the
Unity of the Divine Attributes has been much emphasized, and the belief in
the Essential Attributes of God as separate from His Essence has been
considered unacceptable. Imam ‘Al1 (‘a) has regarded purging the Essence
of extraneous attributes as the perfection of purity in the Divine Unity
(tawhid), saying:
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“And the perfection of believing in His Onenessisto regard Him as Pure,
and the perfection of His purity is to deny Him attributes.” "

The Imam (‘a) has then said that the corollary of belief in attributes
which are separate from the Essence is belief in a kind of polytheism and
divisibility of the Divine Essence, which is a product of ignorance of the
Divine Station:

“Thus, whoever attaches attributes to Allah recognizes His like, and
whoever recognizes His like regards Him as two, and whoever regards Him
as two recognizes parts for Him, and whoever recognizes parts for Him
mistook Him.”*3

It is evident that what is meant by the negation of the Attributes of God is
the negation of attributes which are separate from His Essence and not the
real Attributes, because negation of the Attributes of Perfection of God is
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impossible. Moreover, in many of his statements, Imam ‘Ali (‘a) has
described the Divine Attributes of Perfection (knowledge, power, will, etc.).

Imam Hasan a-Muijtaba (‘a) has said: “In redlity, the Attributes of God
are not different from each other, because if they were so, in terms of
existential perfection the Essence of God would become finite and limited.*

Imam Muhammad al-Jawad (‘a) has said that God is One in inward
reality, and diverse multiple meanings and attributes have no way to His
Essence.™

It can be deduced from some traditions that belief in attributes separate
from the Divine Essence was prevalent during the time of the pure Imams
(*a) such that some Shi‘ ah were also inclined to it and the Imams of the Ahl
al-Bayt (‘a) have explicitly declared it to be incorrect. The reasons for the
incorrectness of this belief as mentioned in the traditions are as follows:

1. Belief in attributes separate from the Divine Essence is a kind of
polytheism (implicit polytheism);

2. This belief necessitates anthromopomorphism; and

3. It is in conflict with the Indivisibility and Oneness of the Sacred
Divine Essence.*®

Insufficient Formula

The forerunners of Asha‘irah and Maturdiyyah schools of theology who
have subscribed to the Attributes as distinct from the Essence of God have
adopted a formula in a bid to refute the criticisms (especially about the
multiplicity of the eternals) made against their notion. It is as follows: *’
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That is to say that although the Essential Attributes of God are distinct
from His Essence, it cannot be said that they are identical with His Essence
or they are other than His Essence. That is, identicalness and distinctness are
both negated.

Yet, apart from containing contradiction, this formula cannot solve the
problem, because once the attributes distinct from the Divine Essence have
their own reality, they are either possible beings or necessary beings. The
second assumption is in conflict with the Essential Oneness of God, and in
the first assumption, the reality of the attributesis an effect.

If it is an effect of something other than God, it is concomitant with
God’s need for other than Him, which isimpossible. And if it is an effect of
the Essence of God, the assumption is that the Essence lacks those attributes
and that which is devoid of perfection cannot bestow perfection.
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The Essence that cannot be found from the existence-bestower,
Who can become the existence-bestower ?

Review Questions
1. Write down the meaning of the Unity of the Divine Essence.
2. For what reason is God not composed of parts?
3. Write down the statement of the Commander of the Faithful (Imam
‘Al7) (‘a) about the meaning of the Divine Unity (tawhid).
4. Describe the doctrine of Trinity and prove its falsity.
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5. Write down the meaning of the Unity of the Divine Attributes.

6. Explain aong with examples the Unity of the Divine Essence and
Attributes in terms of their applicability and their difference in terms of
meaning.

7. What is the problem of the multiplicity of the eternals? State and
assess the way of solving it.
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Lesson 9: The Unity of God in Creation
To create or originate is one of the attributes of God. This attribute
necessitates arguments to prove the existence of God, for the purport of
those arguments is that God is the Origin and Cause of causes of al
creatures. All beings, therefore, are His creation and construction. Now, the
discussion is that God has no partner in the act of creation and there is no
Creator of the universe other than Him.

Reason and the Divine Unity in Creation

Reason clearly testifies to the Oneness of the Creator and Originator of
the universe, for as dictated by the arguments proving the existence of God -
particularly the argument of possibility and necessity - al beings are
contingents, effects and creatures of the Necessary Being (God) and as
demanded by the arguments of the Essential Unity of God, the Necessary
Being by essence is One, and thus, the Creator and Originator of the
universe is no other than God.

The Qur’an and the Divine Unity in Creation
In many verses, the Holy Qur’an has emphasized the Oneness of God in
creating the universe. For example, it has stated:
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“Say, ‘Allah is the creator of all things, and He is the One, the All-
paramount’.” !
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“ Allah is creator of all things, and He watches over all things.”*
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“That is Allah, your Lord, the creator of all things, there is no god
except Him.”*
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“|sthere any creator other than Allah?"*
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“Qur Lord is He who gave everything its creation and then guided it.”°

Traditions and the Divine Unity in Creation
The traditions (akadith) also stipulate and emphasize the Divine Unity in
creation. In thisregard, Imam ‘Al1 (‘a) has said [about the creation of ant]:
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“No other originator took part with Him in its origination and no one
having power assisted Him in its creation.”®
The Imam (‘a) has also said:
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“And He is without any partner who might have assisted Him in creating

wonderful things.”’
Similar points are also mentioned in many other traditions.
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The Interpretation of the Divine Unity in Creation
Muslims schools of thought have consensus of opinion on the Divine
Unity in creation, but in interpreting it three viewpoints have been put forth.

1. Imamiyyah Theologians and M uslims Theosopher s

According to them, what is meant by the exclusiveness of God in
creating is that there is no essential and independent Creator or Originator
except God, but they do not deny natural and supranatural causes and
factors. In their view, the angels perform specific activities just as the
human being is the performer of his own activities, and natural causes have
also their own particular effects but none of them is an essentialy
independent agent or cause.

This theory - apart from being concomitant with rational laws and
affirmed by the senses and experience - can clearly be deduced from verses
of the Qur'an, for in many verses the Quran has pointed out the
contribution of supernatural causes in the emergence of some natural events
aswell as the human agency.

2. 'Asha‘irah

According to them, the act of creation is directly or indirectly exclusive
to God, and in the world of creation, there is no agent or cause except God
and those regarded as natural causes or factors are called “God's practice’
(adat Allah).

That is, it has been God's precedent (sunnat Allzh) that, for instance,
there is heat following the existence of fire and following the rising of the
sun, the horizon becomes bright. Yet, there is no real or cosmic relationship
between the causes and the originators of existence. Even the human being
is not the agent of his actions; the human actions are also part of the Action
of God.

3. Mu‘tazilah
They have acknowledged natural causes and factors but they do not
regard the human being's voluntary actions as God's creation (makhliq);
they rather consider them as solely human actions. For this reason, they are
called mufawwidah; that is, those who believe that the human being's
actions have been delegated (tafwid) to him.

Examination and Criticism

None of the last two theoriesis correct. Apart from being in conflict with
rational (‘agli) and textual (naqgli) proofs regarding the natural causes and
factors as well as the human agency (fa'iliyyah), the first view necessitates
human compulsion (jabr), and compulsion in actions are inconsistent with
the concepts of duty, retribution and reward.

The theory of mufawwidah is also at loggerheads with the Divine Unity
in creation and the universality of the Divine Power. The source of mistake
of both groups is in supposing that the natural causes or human actions are
within the level of God’s agency and causality (sababiyyah).

This is so while such an interpretation of the natural and supernatural
causes and factors is not correct. Their relationship with the agency and
causality of God isavertical one; that is, God is the Independent (mustaqil)
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and Essential (bi ’dh-dhat) Agent while they are agents and causes that are
dependent (ghayr mustaqil) and subordinated (musakhkhar) by God.

For this reason, in the Holy Qur'an an action may sometimes be
attributed to God and at other times the attribution is to natural and
supernatural causes. For instance, it says regarding the following verse:
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“ God takes the souls at the time of their death.”®
It also says.
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“Say, ‘You will be taken away by the angel of death, who has been

charged with you. Then you will be brought back to your Lord.””?
And it thus says regarding the movement of clouds:
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“Have you not regarded that Allah drives the clouds, then He omposes

them?” 1°
And the Qur’ an also says:

& G 5 200 st 0 D1
“It is Allah who sends the winds. Then they raise a cloud.”

The Dualistsand the Misgiving of Evils

In the history of religions and sects, there is mention about the dualists
who believe in two creators, viz. the creator of good and the creator of evils.
The creator of good is caled Yazdan (Light) and the creator of evils
Ahriman (Darkness).

The source of thisincorrect doctrine istheir assumption that evils are part
of the reality of existence and against good, and since God (Yazdan) is Pure
Good, it is impossible for Him to be the origin of evils. For this reason,
there must be another source and originator of evils.

In reply to them, the theosophers have argued that evil (sharr) is a matter
of absence (‘adam) and its relation to good (khayr) is that of possession and
non-possession, and not that of contradiction and contrast. Ignorance which
is regarded as evil, for example, is not an existential matter; it is rather the
absence of knowledge in something which is knowable; so is the case of
poverty, illness, death and other things considered evils.

Thisis also the case of evil in relation to undesirable natural happenings,
fierce animals and biting creatures, for the existence of these things for
themselves is not evil or undesirable; it is rather in comparison to other
creatures that they are treated as harmful. For instance, the snake or scorpion
is not evil or undesirable by itself; it is rather evil for the human beings and
the like.

That is, its poison may lead to human illness or death and it is this illness
or death which isevil, and death and ilIness have the nature of non-existence
or absence. |lIness means the absence of wellbeing while death means the
absence of life. In the words of Mawlana [Rami],**
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Shake-poison is life to the snake,

(But) it is death in relation to man.™

It is evident that what isin need of the Creator or Originator is existence
and not non-existence. Therefore, the world of creation is not in need of a
creator other than God, and that which He creates is good and evils emanate
from absences and non-existences, and they are not realities alongside the
good.

Reply to a Question

If evil has the nature of absence, how come that it becomes a source of
suffering and trouble for the human being considering the fact that absence
cannot be the origin of any effect?

The reply is that evil is the absence of possession and absolute absence;
that is, the absence of a trait on something which it can ably and duly
possess. For this reason, the human being suffers from lack of knowledge or
sight but does not suffer from lacking a horn.™

The Divine Unity in Creation and the Problem of Ascribing

Evilsto God

The problem which is put forth here is that based on the principle of the
Divine Unity in creation, it necessitates that undesirable things that happen
to the human beings (and others) are attributed to God and this matter isin
contradiction to the principle that God is free from undesirable acts. This
problem leads to the Mu'tazilis' belief in the notion of tafwid,'® and on the
Asha‘irah’s side, no acceptable way of solving this problem has also been
presented.

In the school of the Ahl al-Bayt (‘a), this problem has been solved by
arguing that human actions can be studied from three perspectives:

1. From the perspective that these actions are part of the events and
happenings of the world of creation, they are ascribed to God and no evil or
wickedness finds its way into them, for reality or existence vis-&-vis absence
or non-existence possesses the attribute of goodness and beauty. The Holy
Qur’ an thus says:
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“[It is He] who perfected everything that He created.”*’

From the perspective of reality and existence, human actions are aso a
creation of God (and what is meant by ‘good’ here is cosmic (takwinz) and
not moral goodness.)

2. From the perspective that they emanate from the human being's
freewill and volition and are ascribed to him, they shall be described as
morally good or bad. Honesty is good while lying is evil. Justiceis desirable
while injustice is undesirable.

This kind of good and evil stems from conformity or non-conformity of
his actions to the rational laws and the religious commandments and
prohibitions, and since the human willpower and resolution determines the
said conformity or non-conformity, the said good and evil shall also be
ascribed to the human being.
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3. It istrue that God has endowed the human being with the power and
will to do good or bad, but on the other hand, through commandments and
prohibitions, promises and threats, good tidings and warnings, He has
encouraged him toward what is good and dissuaded him from what is evil.
As such, it is more appropriate to ascribe the human being’s good deeds to
God and his wicked acts to himself.

Review Questions

1. What is the argument to prove the Oneness of God in creation?

2. Write down two Qur’anic verses and a tradition (kadith) about the
Divine Unity (taw/id) in creation.

3. State the three theories presented about the Divine Unity in creation.

4. Write down the Asha‘irah and Mu'‘tazili theories about the Divine
Unity in creation and state the proof of error of each of them.

5. Write down the problem of the dualists regarding evils along with the
refutation to this notion.

6. State the problem and refutation to the non-existence of evil.

7. Write down the principle of Divine Unity in creation and the problem
of ascribing evils to God aong with arefutation to this notion.
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L esson 10: The Divine Unity in Lordship

Rubibiyyah or Lordship is one of the Attributes of Perfection of God.
Rubizbiyyah is derived from the word rabb and lexicographically an infinite
(masdar) which means tarbiyyah (nurture) but it is most frequently used in
the sense of the doer of action (ism fa'il) meaning ‘nurturer’. This word, in
the latter sense, is exclusively and absolutely applied to God, but it is also
applied sometimes to other than God, as in the words rabb al-dar (head of
the house), rabb al-firdaws (doyen of the paradise), etc.

The word tadbir (management) in the sense of rubzizbiyyah (lordship) has
been used alot in Qur’ anic verses and traditions (akzadith). Tadbir means to
put a thing next to another thing in a particular order and arrangement in
such away that the intended purpose of each of them could be attained.

For example, managing (tadbir) home affairs is to put each thing in its
suitable place so that it could be used in the most appropriate manner
without wasting anything. Managing the affairs of the universe means to
create a particular order among the creatures in such a way that every
creature could attain its desired perfection.

This kind of management is a specific management which pertains to
every phenomenon but the general management in relation to the entire
universe is to let such an order govern the universe so that the world of
creation could reach its ultimate goal which is the return to God and the
emergence of the hereafter.?

Cosmic and L egislative Lordship

What has been discussed so far pertains to the cosmic (takwini) Lordship
and management of the universe, but with respect to some creatures,
legislative (tashri'7) lordship and management are also raised, and this
pertains to the creatures which, in addition to the instinctive guidance, also
possess rational guidance.

For this reason, they have also rational responsibility but since their
reason is not that perfect and that capable in every aspect, they are also in
need of legislative guidance which has been provided by the prophets of
God (‘a) and the heavenly religion. This subject constitutes the foundation
of prophethood (nubuwwah) and heavenly codes of law. Therefore, one of
the manifestations of Lordship isthe legislative one.

Lordship in ThisWorld and the Her eafter

The scope of Lordship (rubibiyyah) is not limited to thisworld as it also
extends to the Hereafter, and the issues such as forgiveness and expiation of
sins, permission to intercede (shafa‘ah) and granting it and others related to
the Hereafter are also among the myriad manifestations of Lordship.

Hence, Lordship or Management (tadbir) has numerous manifestations
and expressions, some of which are related to this world while others pertain
to the next world. Some concern the cosmic realm while others are relevant
to the legidative domain, and the concomitance of the principle of the
Divine Unity in Lordship isthat all these manifestations and expressions [of
Lordship] emanate from Him and Him alone. Of course, this exclusivity is
related to the Independent and Essential Lordship and not to lordship per se,
for the Holy Qur’an has also acknowledged indirect |ordships emanating
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from God and and affirmed the causes and intermediaries in the
management of the universe. It has even sworn by the managers of the
affairs of the universe:

§ ot p
“ By those who direct the affairs [ of creatures]!”®

The Proofs of the Divine Unity in Lordship

1. The concomitance between management (tadbir) and creation
(khalgiyyah)

In terms of meaning and implication, management and creation are two
different things, just as in terms of applicability regarding the human
artifacts they can aso be distinguished from each other. That is, it is
possible for a person to cause something to exist and for another person to
manage it, but this state of affairs isimpossible with respect to the creation
and management of the universe, for management of all phenomena in the
universe cannot persist and be sustained except through creation.

For instance, managing the plant is done in such a way that it is
constantly provided with air, heat and other elements of subsistence and the
process of life's growth continues. In reality, they are manifestations of the
Divine creation which is reflected in the law of nature. As such, the Holy
Qur’ an has mentioned creation and management together. We shall mention
here some examples of such verses:
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“Look! All creation and command belong to Him. Blessed is Allah, the
Lord of all theworlds.”*
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“Our Lord is He who gave everything its creation and then guided it.””
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“Celebrate the Name of your Lord, the Most Exalted, who created and

proportioned, who determined and guided.” 6

2. Harmony and concordance in the creation and management

Harmony and concordance in the natural phenomena is something

indisputable from the perspective of casual observations and scientific

studies. On the other hand, the involvement of two independent entities in

the creation and management of the universe necessitates chaos and disorder

in the order of nature. In view of these two premises, it can be proved that

the manager and controller of the universe is One. The following holy verse
supports this argument:
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“Had there been godsin them other than Allah, they would surely have
fallen apart.”’

Hisham ibn al-Hakam asked Imam al-Sadiq (‘a) about the proof of the
Oneness of God. The Imam (‘a) replied, thus:

cijai\ éij ﬁj\;j\ JLaéj:l
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“The cohesion of the management and the harmony of creation [is the
proof of the Oneness of God].”®
The Imam (‘a) then recited the holy verse quoted above.

Human Being's Deviation Relative to the Divine Unity in Lordship

It can be inferred from a study of the history of religions that many
deviations have been made relative to the Divine Unity (tawhid) in Lordship
(rubzbiyyah) - be it cosmic or legidative Lordship. The Holy Qur’an which
is the most reliable source in this regard has mentioned examples of
polytheism in Lordship. Among them are the verses which give the account
of Prophet Ibrahim’s (Abraham) (‘a) debate with the polytheists of histime.
It can be deduced from the said verses that they believed in the lordship of
the sun and the moon.’

Prophet Yasuf (Joseph) (‘a) is also quoted in the Qur’an, addressing his
two companions in prison, thus:
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“O my prison mates! Are different masters better, or Allah, the One,

the All-paramount?” *°
And Pharaoh is also quoted to have said, thus:

§ LS5 p
“1 am your exalted lord

It also says about the polytheists during the time of the Holy Prophet (s):
§ e LSS T 093 e iy

“They have taken gods besides Allah that they may be a [source of]
might to them.” *2

Based on historical accounts, the polytheists used to regard their idols as
different manifestations of the natural forces, worshipping them in a bid to
benefit from these forces or to be immune from the threat and danger they
brought. For instance, Ba'l was supposed to be the embodiment of soul,
fountains and underground water sources. Worship of the jinn was also
prevalent among them and they usually took refuge in the goddess of the
jinnin horrifying deserts.™

The same point can also be deduced from an account of the beginning of
idol-worship in the Arabian Peninsula, for in one of his travels to Sham,**
‘Amr ibn Lahi observed that the people there used to worship idols. He
asked them about their motive in worshipping idols. They told him that they
were doing so with the aim of seeking the idols help in solving their
problems. ‘ Amr was convinced of their practice and brought idols with him
upon his return to Makkah. He then named one of these idols as Hubal and
put it on top of the Ka' bah and called upon the people to worship it.*

It is worth mentioning that it is pointed out in some verses of the Qur’an
that the polytheists during the time of the Prophet (s) only believed in God’s
Lordship and Management of the universe,’® but in view of the earlier
guoted verses and historical evidences, it must be said that the management
of the entire universe and the important and basic issues of Lordship was
considered exclusive to God. On issues, however, like victory, success and
warding off undesirable things related to the individual and social life, they

" 11
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only believed in the lordship of gods and goddesses, and thus, they were
polytheists.’

The Divine Unity in Legislation

One of the manifestations and expressions of the Divine Unity in

Lordship is Onenessin legislation and law-making. The Holy Qur’ an says:
L RSP

“ Sovereignty belongs only to Allah. He has commanded you to worship
none except Him.” *®

Since legidation and determining the duties of individuals is a kind of
guardianship (wil@yah) on them and interference in their affairs and that the
guardianship and involvement in the affairs of the universe (including the
human beings and others) is exclusive to God on the basis of the Divine
Unity in Lordship, no one except Him has the right of legislation and
determining the rights and duties of others. One the other hand, what shall
be enacted as laws in the legidative houses are actually declarations of the
practical and executive ways of realizing the Divine laws and decrees.

For this reason, these laws must be harmonious with the Islamic laws and
decrees without any conflict with them; otherwise, they shall be devoid of
legitimacy.

The Divine Unity in Sovereignty

The right of sovereignty is primarily and essentially exclusive to God, for
sovereignty is a kind of guardianship and management which is peculiar to
God alone. On the other hand, governance is one of the social needs of the
human being and its realization depends on his sovereignty and domination.

The outcome of these two principles is that some individuals are granted
the right of sovereignty by God so as to assume the leadership in society and
exercise the right of sovereignty by observing the rational and legidative
principles and rules. There is no dispute that the prophets of God (‘a), in
general, and the Holy Prophet (s), in particular, have enjoyed such a station.

From the Shi'ah point of view, after the Holy Prophet (s) this station has
been entrusted to his infallible successors, viz. the Imams from the Ahl al-
Bayt (‘a), just as it was during the Period of Occultation (ghaybah), the just,
pious and competent jurists (fugaha) also have such aright. In other words,
the system of government in Islam is founded on the concept of
guardianship (wilayah) and the guardianship of the prophets, the Imams and
the jurists is a manifestation and expression of it.*

We will deal again with this issue in the discussions on Imamate.

The Divine Unity in Obedience

The right to earn obedience (iza'ah) is primarily and essentially exclusive
to God, for He is the Creator and Master of the universe and the human
beings. For this reason, obedience to God - so is servitude (' ubzdiyyah) to
Him - is necessary for all beings. Meanwhile, God' s bestowal of the right of
sovereignty and leadership on specific individuas (the prophets and the
like) necessitates that obedience to them is also essential for others,
otherwise, their guardianship and leadership shall be void and useless in
practice.
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The way of reconciling the two is to argue that obedience to other than
God per se is not obligatory on anyone, but obedience to those who are
granted guardianship by God on the human beingsis obligatory on others by
the decree and commandment of God, asit is thus said:

2% AU Gl Jo Tadls Tl 14T o0 Wy
“O you who have faith! Obey Allah and obey the Apostle and those

vested with authority among you.”
And it is also stated, thus:
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“We did not send any apostle but to be obeyed by Allah’s leave.” **
It is worth mentioning that the manifestations and expressions of the
Divine Unity in Lordship and Management are not limited to the

abovementioned cases, and they are only mentioned because of their
particular importance in the social life of the human beings.

Review Questions

1. State the meanings and types of lordship (rubizbiyyah).

2. Isthe Lordship of God limited only to this world? Explain why.

3. State the proofs of the Divine Unity in Lordship while taking into
account the verses of the Holy Qur’ an.

4. By taking into account the verses of the Holy Qur’an, explain human
beings deviation relative to the Divine Unity in Lordship.

5. Explain the Divine Unity in legislation.

6. Explain the Divine Unity in sovereignty.

7. Explain the Divine Unity in obedience while keeping in view of the
verses of the Holy Qur’ an.
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L esson 11: The Divine Unity in Worship

Cdlling to the worship (‘ibadah) of One and Only God and abandoning
the worship of false deities is one of the most important objectives of all the
prophets of God (‘a), as the Holy Qur’ an thus says.

§ Sl Tl TA of 25 a8l 487 g 3dg

“Certainly We raised an apostle in every nation [to preach:] ‘Worship
Allah, and keep away from the Rebel’.”*

The Muslim schools of thought have a consensus of opinion on worship
as exclusive to God aone, but some sects (such as the Wahhabis) have
committed mistakes in interpreting worship. As a result, they mistakenly
regard many practices of Muslim as a gesture of honor and respect to the
prophets and righteous people as worshipping them and polytheism in
worship (shirk f7 ’l-‘ibadah).

So, by referring to the Holy Qur’an, it is necessary for us to know the
true meaning of worship. Regarding the issue of the Divine Unity (taw/hid)
in worship, the Holy Qur’an has focused on the following concepts:

1. Godhood or Divinity (ulzhiyyah);

2. Mastership or Ownership (malikiyyah);

3. Creatorship (khaligiyyah); and

4. Lordship (rubzbiyyah).

That is, only the Being who possesses the abovementioned Attributes is
worthy of worship, and since the said Attributes can only be found in God,
it follows that worship is due to Him alone, and now we shall quote
examples of Qur’anic versesin this regard:

1. Sirat al-Fatikah first mentions the Lordship and Mastership of God
and then declares that worship is exclusive to God alone:
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“All praise belongs to Allah, the Lord of the Worlds, the All-beneficent,
the All-merciful, Master of the Day of Retribution. You [alone] do we
worship, and to You [alone] do we turn for help.”?

2. In auniversal invitation, the human beings have been summoned to the
worship of God who has created all the human beings:
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“O mankind! Worship your Lord, who created you and those who were
before you.”*

3. The apostles and prophets of God (‘a) are reminded that Godhood
(ulzhiyyah) is exclusive to God aone. For this reason, they must worship
Him alone:
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“We did not send any apostle before you but We revealed to him that
‘Thereisno god except Me; so worship Me”*

4. In another place, by citing that the Lordship (rub:abiyyah), Godhood

(ulzhiyyah) and Creatorship (khaligiyyah) exclusively belong to God, all the
human beings are invited to worship Him [alone]:
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“That is Allah, your Lord, thereisno god except Him, the creator of all
things; so worship Him.”®
5. Addressing the Holy Prophet (s), it is thus stated in another verse:
356 S Y s oy 25V el G ol b
“To Allah belongs the Unseen of the heavens and the earth, and to
Him all matters are returned. So worship Him.”®

6. In many verses, the idol-worshippers have been reproached for
worshipping objects which cannot give them neither harm nor benefit:
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“Say, ‘Do you worship, besides Allah, what has no power to bring you
any benefit or harm?”’
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“They wor ship besides Allah that which neither causes them any harm,
not brings them any benefit.”®
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“They worship besides Allah what has no power to provide them.”®
§ 8 200,80 Y 0 03 2 80455 20 By
“Indeed those whom you worship besides Allah have no control over
your provision.”*°

What isWorship?

By studying the totality of the quoted verses, the meaning of worship
(‘ibadah) can be inferred; that worship means any word or gesture of
humility and humbleness before a being that is believed to have possessed
all or some of the following characteristics:

1. He is Independent and Self-sufficient in His existence and existential
perfections;

2. Heis the Creator and Originator of all human beings and the universe,
and all other creatures,

3. He controls anything and anyone what or who brings benefit and harm
to the human beings and other creatures; and

4. He has direct and total involvement or interference in the destiny of
the human being and the universe, and He occupies the station of
[Exclusive] Lordship [over the entire Creation].

Therefore, the meaning of worship is constituted by two elements, viz.
belief and action.

Belief is related to one of the abovementioned characteristics while
action refers to any gesture coupled with humility and humbleness, but mere
belief or action cannot constitute what is called ‘worship’.

In addition to the fact that this point can clearly be established by
studying the verses quoted above, other proofs and pieces of evidence also
indicate the same:
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1. If we say that every gesture of humility before others - though not
coupled with the belief in their Creatorship or Lordship - is considered
‘worship’, we must declare that the child’s meekness in front of her parents,
the student’s humility before his teacher, the young's show of respect to an
elder, the ignorant’s humbleness toward the learned, and the like are all
examples of worship. As a result, doing these gestures is an act of
polytheism in worship although all these actions are encouraged and
appreciated by the religious law and reason. Meanwhile, polytheism is
essentially evil and knows no exception. For instance, the Qur'an has
described it as a great injustice (zulmun ‘azim),** and injustice is essentially
evil.

2. Prostration (sajdah) in front of othersis regarded as the ultimate stage
of actual humility, yet as stated in the Qur’an the angels were ordered to
prostrate before Prophet Adam (‘a),** and Prophet Ya qib (Jacob) (‘a) and
his wife and children prostrated before Prophet Yusuf (Joseph) (‘a).® If
humility without the belief in Godhood is an act of worship, it follows that
the action of the angels, Prophet Ya qab (‘a) and his children are clear
manifestations of polytheism in worship.

3. In principle, it must be stated that humility of an imperfect being in
front of a perfect being is one of the universal precedents (sunan) governing
the creation. Whenever an entity feels a sense of weakness and inferiority
toward another entity that is considered stronger and more perfect, helit
impulsively feels a sense of humbleness and humility toward the other
entity.

4. Then, in order to benefit from the said perfection and power or to be
immune from any harm to be brought by the other entity, through a suitable
gesture, he/it would express hig/its humility and humbleness. The humility
and modesty of an ignorant person in front of a learned person, a learned
person in front of a more learned person is among the many manifestations
of the said innate humility, and as such, reason (‘aqgl) and natural disposition
(fizrah) regard it as something laudable, although the agent may be totally
unaware of whether or not this action earns the approval and pleasure of the
Law-giver.

Therefore, once humility and lowliness is expressed on account of a
perfection which existsin another entity, we cannot consider it blameworthy
and objectionable; in fact, such an action is rationally and religiously
laudable.

It is very well acknowledged that expressing humility in front of another
person is not permissible in two instances:

1. The person to whom humility is expressed is devoid of the perceived
perfection for which humility is expressed. It is like the case of someone
who expresses humility in front of another person, thinking that the latter
person is learned or more learned than the former. In this case, what may be
inadmissible would be the action and not the agent, because the motive of
the agent in doing so is desirable. Similar is the case of someone who fasts
on the day of ‘Id al-Fizr,* thinking that it is the last day of the month of
Ramadan. Although fasting on that day is blameworthy and prohibited from
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the perspective of religious law, this kind of undue expression of obedience
cannot be treated as ‘worship’.

2. The said being possesses the intended existential perfection but not as
independent and intrinsic in nature, as in the case of al beings in the
universe. Now, if someone regards that existential perfection asinherentin a
being and independently hig/its own and in spite of knowing that such being
is created by God and is in need of his Creator in many of his existential
perfections, he still believes that some of the existential attributes and
effects are delegated to that being, and therefore, that being acts
independently of those aspects. In this case that person worships that being
in view such belief he holds and expresses humility and lowlinessin front of
that being. This kind of humility or worship is not only inappropriate and
blameworthy but also an act of polytheism.

At any rate, this conceptual analysis arrives at the same conclusion from
a study of Qur’anic verses, and thus, the essence of worship is constituted
by two elements. One is belief and intention while the other is actual
humility and lowliness (belief and action).

The Wahhabis and Polytheism in Wor ship

It becomes clear from the abovementioned points that the scope of
polytheism in worship (manifest polytheism and not the other levels of
polytheism) is so restricted and it has two types: one is the practical aspect
while the other is the ideological aspect. That is, the expression of humility
and lowliness in front of any being other than God - in whatever manner -
coupled with the belief in his/its Godhood and Lordship.

The Wahhabis® have taken a very broad scope of polytheism,
particularly in worship. According to them, any kind of humility or
humbleness expressed in front of any being other than God is considered
polytheism, particularly in worship. They cite two sets of Qur’anic versesto
support this point. One set refers to the verses that refer to the polytheism,
particularly in worship, committed by the polytheists during the time of
Prophet Muhammad (s).

In these verses, actions such as supplication, seeking intercession
(shafa' ah) and worshipping the idols with the intention of seeking nearness
(qurb) to God have been regarded by them, the Wahhabis, as examples of
polytheism in worship. Another set refers to the verses which indicate that
the polytheists during the time of Prophet Muhammad (s) had
acknowledged the Divine Unity in Creatorship and Lordship. From this
perspective, therefore, they were monotheists and not polytheists.

What can be concluded from these two sets of verses is that polytheism
in worship has nothing to do with the belief in the Lordship and Mastership
of the Object of Worship (ma‘'bid); it is rather concerned with the
performance of actions which are themselves considered acts of worship,
and since worship is exclusive to God, performing those practices toward
any being other than God constitutes polytheism in worship. This is the
most important basis of the Wahhabis in regarding as polytheists al other
Muslims and recognizing themselves as monotheists (muwa/kkid) with
respect to worship.
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Considering what we have stated in the discussion related to the Divine
Unity in Lordship, the incorrectness of this basis is manifest, for the
polytheists during the time of Prophet Muhammad (s) used to worship idols
and other deities and their motive behind those acts of worship was to seek
proximity to God and winning the intercession of the deities before God, as
declared by the Qur’ an, thus:
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“They wor ship besides Allah that which neither causes them any harm,
not bri nclys them any benefit, and they say, ‘ These are our intercessorswith

Allah.” ™

And it also says, thus:
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“...and those who take guardians besides Him [claiming,] ‘We only
worship them so that they may bring us near to Allah’.”*’

The polytheists (during the Age of Ignorance) supposed that since the
Divine Essence is unfathomable and one cannot comprehend the truth of His
Essence, worshipping Him directly without any intermediary is not possible.
For this reason, they used to worship other beings such as angels, deceased
pious people and other creatures whom and which they believed to have
some influence on the destiny of man and the universe. By doing so, they
were expecting to gain the intercession of their objects of worship and thus
attaining comfort in life, and to get nearness to the Lord of lords (rabb al-
arbab).

Accordingly, the idols made of wood or stone were in reality
representations of those deities and objects of worship, although those
deities and objects of worship were gradually forgotten in the public
memory and the idols became the real deities and objects of worship.

In any case, they used to worship their idols and objectes of worship, and
as declared in the previous discussion, belief in the Lordship and Mastership
of the Object of Worship is implied in the meaning of worship. Thisis so
while none of the Muslims observes the rites and ceremonies which are
performed for the sake of saints (awliya’) with the intention of worshipping
them. They recognize God alone as the only One worthy of worship and
they worship Him alone.

They observe these rites and ceremonies with the intention of honor and
reverence to the sublime station of the saints who enjoy the special favor of
God, and in reality, this in itself is a sort of worship to God, just as some
Wahhabi scholars have interpreted worship (‘ibadah) to mean the
performance of any action (verbal or bodily) which earns the good pleasure
of God and has been enjoined by the Qur’an and the Prophet (s): *®
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There is no doubt that showing honor and respect to the prophets and
saints of God (‘a) by means of any action which is permissible and not
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prohibited by the religious law earns the pleasure of God, and it is one of the
manifestations of honoring the Divine sacraments (sha'a’ir Allah), and the
Qur’'an regards it as an indication of the purity of hearts, saying thus:
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“And whoever venerates the sacraments of Allah—indeed that arises
from God-wariness of hearts.” *°

Therefore, comparing the practices of Muslims with respect to the
practices which are observed for the sake of honoring the sublime station of
the holy saints (awliya’) with the intention of worshipping God and not
worshipping the saints, with the practices of the polytheists with respect to
their idols and objects of worship which are done with the intention of
worshipping them is totally incorrect and basel ess.

If we are supposed to compare the Muslims' visitation to the graves of
pious people to something else, we must do so with the rites pertaining to
the visitation to the House of God (Ka'bah), in general, and the kissing of
the Black Stone (kajar al-aswad), in particular, which are done with no
intention other than worshipping God and honoring the Divine sacraments.

At this juncture, one can know the refutation to all the Wahhabi
objections to the other Muslim schools of thought with respect to the Divine
Unity in worship. They regard as manifestations of polytheism in worship
such practices as entreating (tabarruk) and imploring (istighathah) the saints
of God (awliya"), seeking their intercession (tawassul), swearing to God by
their right, seeking blessings (tabarruk) from their remnants, making a vow
(nadhr) for the buried ones (ahl al-qubzr), and the like.

And their basis is nothing but comparison of these practices to the
practices of the polytheists during the time of Prophet Muhammad (s) which
are outwardly similar to each other. This is exactly their error because
outward similarity of two actions can never be the basis of uniformity of
religious ruling for both actions; otherwise, fighting and struggle in the way
of God and in the way of raghit®® must have the same religious ruling, for
they are the same outwardly and their only difference isin the intention or
motive, as the Qur’ an testifies, thus:
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“Those who have faith fight in the way of Allah, and those who are
faithless fight in the way of the Rebel”**

The practices of the polytheists with respect to their objects of worship
are coupled with the belief in the Lordship and Mastership of their objects
of worship and the intention of worshipping them, while the practices of the
Muslims in relation to the saints of God and their graves are in no way
coupled with the belief in their Lordship and Mastership and the motive isto
worship God through giving respect and honor to them as Divine
sacraments - something which is acceptable and pleasing to God.

Review Questions
1. Concerning the issue of the Divine Unity (taw/kid) in worship, what are
the points emphasized by the Holy Qur’an?
2. Elucidate the two elements that constitute the essence of worship.
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3. In what way will humility and lowliness in front of any being other
than God become laudable and in what way will the same become
blameworthy and unacceptable?

4. Why do the Wahhabis regard any gesture of humility and humbleness
in front of any being other than God as polytheism?

5. Write down the invalidity of the Wahhabi view on the Divine Unity in
worship.

6. Are entreating (tawassul) and imploring (istighathah) the saints of
God (awliya’) in conflict with the Divine Unity (tawhid)? Why?
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21. Surat al-Nisa’ 4:76.
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Lesson 12: The Attributes of God

Name (ism) and Attribute (sifah)

The word ism has different applications. In its broadest function, it means
any word which implies certain meanings. In this application, ism is
synonymous with kalimah (word) and it aso includes harf (particle) and fil
(verb) in the parlance of the Arabic grammarians.

The second application of ismis that which is used in Arabic syntax, and
itisone of the types of kalimah, farf and fi'l being the other types.

Its third application is that which is intended in the parlance of the
theologians (mutakal limizn) and it means any word which indicates the very
quiddity (mahiyyah) or essence (dhat) of an attribute (sifah) without
considering its qualification (ittisaf); examples are the words sama’
(heaven), ard (earth), rajul (man), and jidar (wall).

The word sifah has also different applications. The theosophers
(hukama’) call the origins of derivatives (mushtaqgat) as sifah and the
derivatives as ism. According to them, ‘ilm (knowledge) and qudrah
(power) are sifah while ‘alim or ‘alim (knowledgeable) and qgadir or gadir
(powerful) are ism. Meanwhile, the theologians call the derivatives as sifat
(sifahs or attributes) and the origins of derivatives as ma‘na (concepts). For
this matter, ‘ilm and qudrah are ma‘'na while ‘alim or ‘alim and gadir or
gadir are sifat. In other words, whenever we take into consideration the
essence or quiddity in the sense that it is qualified by a specific quality
(wasf) or meaning, the word sifah is used.*

e R N N e
e
“Sifah (attribute) is an ism (noun) which indicates some states of the dhat

(essence), in the case of rawil (long), gasir (short), ‘aqil (intelligent), and
the like.”?
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“In reality, sifah refers to the meaning which is exclusive to the qualified
(mawsaf) and what shares with it [in the said description (wasf)].”*

It must be noted that such technicalities are not much observed in
practice, and they (ism and sifah) are used interchangeably.

The only word which has no descriptive meaning and is known as the
exclusive Name of God is His Name of Glory (ism jalaluh), i.e. Allah,
whereas other words such as Al-‘alim (the All-learned), Al-gadir (the All-
powerful), Al-hayy (the Ever-living), Al-raziq (the Sustainer), Al-baqgi (the
Everlasting), and the like are used both as Names and Attributes of God. For
instance, in well-known traditions (akadith), it is said that God has Ninety-
nine Names. With the exception of His Name of Glory, al are derivatives
and attributes.

Classifications of the Divine Attributes
The Attributes (sifat) of Allah are classified in various ways.

1. The Attributes of Beauty and the Attributes of Glory
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The Attributes of Beauty (sifat al-jamaliyyah) or the Positive Attributes
(sifat al-thubzztiyyah) are attributes which indicate the Perfect Being of God,;
examples are ‘ilm (knowledge) and Al-‘alim (the All-knowing), qudrah
(power) and Al-gadir (the All-powerful), khalq (creation) and Al-khaliq (the
Creator), rizq (sustenance) and Al-raziq (the Sustainer), and the like. The
Attributes of Glory (sifat al-jalaliyyah) or the Negative Attributes (sifat al-
salabiyyah) are attributes which indicate deficiency and lack of perfection
and are thus negated from God. Examples are compositeness (tarkib),
corporedlity (jasmaniyyah), space (makan), direction (jahat), oppression
(zulm), absurdity (‘abath), and the like. In this regard, Sadr al-Muta’ allihin
comments:

“These two terms (the Attributes of Beauty and Glory) are consistent
with the expression dhi ’l-jalali wa ’l-ikram (the Majestic and the
Munificent) in the holy verse, “Blessed is the Name of your Lord, the
Majestic and the Munificent!” * for the Attributes of Glory (sifat al-jalal) are
those attributes which make the Essence of God immune from similarities
with others. And the Attributes of Munificence (sifat al-akram) are those
with which the Essence of God is adorned. Thus, God is described with the
Attributses of Perfection, and immune from deficiency with the Attributes of
Glory.”

The Negative Attributes have another function, and that is, they are
attributes which indicate God's negation of deficiency; for example, Al-
ghani (the Self-sufficient), Al-wahid (the One), Al-quddis (the All-holy),
Al-hamid (the Praiseworthy), and the like.®

2. The Attributes of Essence and the Attributes of Action

In dividing the Divine Attributes into the Attributes of Essence and the
Attributes of Action, there are two terminologies and two views involved:

1. In abstracting an attribute from the Divine Essence or describing the
Divine Essence with that attribute, whenever conception (tasawwur) of the
Essence is sufficient and there is no need for any conception of God's
agency (fa'iliyyah), the said attribute is an Attribute of Essence or Essential
Attribute; examples are hayah (life) and Al-hayy (the Ever-living), iradah
(will) and murzd (the Willing), ‘ilm (knowledge) and Al-‘alim (the All-
knowing), qudrah (Power) and Al-gadir (the All-powerful). And whenever
conception of God's agency is needed [in abstracting an attribute], that
attribute is called an Attribute of Action or Agency Attribute; examples are
khalq (creation) and Al-khaliq (the Creator), rizq (sustenance) and Al-raziq
(the Sustenainer), amatah (death) and Al-mumayyit (the Life-taker), ahya’
(living) and Al-mukayyr (the Life-giver), maghfirah (forgiveness) and Al-
ghafir (the Forgiver), intigam (vengeance) and Al-muntagim (the Avenger),
and the like.

2. Whenever the opposite or reverse of an attribute can be attributed to
God, it is called an Attribute of Action and whenever the opposite or reverse
of an attribute cannot be attributed to God, it is caled an Attribute of
Essence. Therefore, power, knowledge and life are among the Attributes of
the Divine Essence, because God cannot be described with the opposites of
these attributes as their opposites denote existential deficiency. But will
(iradah) is not one of the Attributes of Essence because describing God with
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its opposite is not possible. For instance, it can be said that God does not
will any form of injustice toward His servants:
§ sl ulh A s %

“ And Allah does not desire any wrong for (His) servants.”’

Onthisbasis, justice (‘adl) is one of the Attributes of the Divine Essence
but according to the first terminology, it is one of the Attributes of Action.

Of the two stated terminologies, the first is more popular and prevalent in
the books of philosophy and theology. In his Al-Kafz, Muhaddith al-Kulayni
has adopted the second terminology.®

The traditions which have regarded iradah (will or willpower) as one of
the Attributes of the Divine Action have been interpreted on this basis.
Sayyid 9Sharif al-Gurgani has aso adopted this terminology in his Al-
Ta'rifat.

3. The Real and the Relative Attributes

The Attributes of Essence have been divided into Real (kagigr) and
Relative (idafi) Attributes. A Real Essentia Attribute is that which can
really be ascribed to the Divine Essence; for example, knowledge and
power. A Relative Essential Attribute is that which can be abstracted from
the Rea Attributes, but it is in itself not really one of the Attributes of
Essence; for example, the attributes of ‘ alimiyyah (the state of being the All-
knowing) and gadiriyyah (the state of being the All-powerful) which can be
abstracted by taking into account the relation of knowledge and power to the
Essence, and they have no reality beyond the Essence and the attributes of
knowledge and power.

The Real Essential Attributes are divided into the Purely Rea (hagiqi-ye
mahd) and the Relationally Essential Real (haqigi-ye dhat al-idafah). The
Purely Real is that which pertains to no other than God; for example, the
attribute of life. The Relationally Essential Real is that which can also be
applied to other than God; for example, knowledge and power.

4. The Transmitted Attributes

Some attributes are caled the Transmitted Attributes (sifat al-
khabariyyah).'® They are the attributes which have been transmitted in the
Heavenly Account (the Qur'an and the Sunnah), and if they were not
mentioned in the Heavenly Account, they could not have been established
for God in arational discourse. Meanwhile, if we subscribe to their outward
meaning, it will be tantamount to [the belief in] anthropomorphism
(tashbiyyah) and incarnation (tajassum).

In other words, such attributes are Attributes which are mentioned in
allegorical Qur’anic verses and traditions about the Divine Attributes; for
example, wajh (face), yadd (hand), istiwa’ (to settle) and muji’ (advent)
which are mentioned in the following verses:

“Everything is to perish except His Face.” **

& reeil 333 D Jo
“The hand of Allah is above their hands.” *?

90



§ s o Jo 12y
“The All-beneficent settled on the Throne.” **
%wwmb_@»j%
“ And your Lord and the angels arrive in ranks.” *

Arethe Names of Allah Tawqifi?

The Names of Allah are said to be tawgifi when we apply to God the
Names and Attributes which are mentioned in the religious sources (the
Qur’'an and the Sunnah) and we do not apply other names and attributes.
Most Sunni theologians and some of their Shi‘ah counterparts subscribe to
this view, but others do not believe in the Names and Attributes of God to
be tawqifi, considering it permissible to apply any name or attribute which
denotes God's existential perfection and does not ascribe any deficiency or
fault to God.

Even in cases, therefore, where a name or attribute is mentioned in the
Qur’an or traditions, yet its application to God without any qualification or
indication bespeaks defect or fault, these are not permissible. For example,
God iscalled zari‘ (planter or grower) in this noble verse:

& O o2 G 15

“Isit you who makeit grow, or are We the grower?” *°

This indicates God as the Originator of plantation and not its
conventional meaning in human usage. However, since the use of this term
without any qualification or indication suggests its conventional meaning
which is not suitable to God, it is not permissible to apply it to Him. On the
other hand, the use of such terms as ‘the Necessary Being by essence’
(wajib al-wujid bi *dh-dhat), ‘the Cause of causes (‘illat al-‘ilal) and the
like which are terms in theosophy, is permissible as they indicate the sense
of God's perfection and negate any defect or fault in Him.

Here, one may demand for elaboration, and that is, if the application of a
name or attribute to God is in the context of an intellectual discussion or
discourse and not in supplication or any act of worship, the contention of
those who deny God's Names and Attributes as being tawqifr is valid. In the
context of supplication and any similar act of worship, it is safer to use the
Names and Attributes mentioned in the Qur’an, traditions and transmitted
supplications. In this regard, the late ‘Allamah al-Tabataba’'t has some
remarks which include the said elaboration:
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“Precaution in religion necessitates restriction in caling [God] to that
which is received through transmission. However, if a name is applied to
God without calling Him by it, making decisionin it is easy.”*°

In another place, the ‘Allamah has regarded naming (tasmiyah) and
calling (nida’) as among the supplements of worship (‘ibadah): *’

I PERIN RPN TR S}
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At any rate, areliable proof on the Names of Allah being tawqifi has not
been established. The main argument put forth by those who support that
view is the noble verse 180 of Sirat al-A'raf:
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“To Allah belong the Best Names, so supplicate Him by them, and
abandon those who commit sacrilege in His names. Soon they shall be
requited for what they used to do.” *®

That the noble verse implies how the Names of Allah are tawqifi depends
on two things. One is that the letter [amin the phrase al-asma’ al-husna (the
Best Names) is lam *ahad; these are the Names which are mentioned in the
Qur’an and the Prophetic traditions (akadith). Another is that ilzad means
violation of those Names and applying other names to God athough those
names or attributes denote perfection and do not imply any defect or fault.

Y et, none of these two points has been proved because the function of the
[definite article] al in the first case is absorption (istighraqg) and not ‘ahad.
And its purport in the holy verse is that all the names known to be the Best
Names exclusively belong to God because there is no being more perfect
and superior to Him.

In every sort of perfection, therefore, its highest level belongs to God and
ilhad (violation) here may possibly mean that the polytheists have
committed sacrilege with regards to the Names of God and through a slight
change of terminology, they would apply those Names to the idols. For
example, they would change the word Allah into Al-lat and name one of
their idols with it. They would alter the word Al-*aziz (the Most High) into
Al-*uzz and call another of their idols with it."

Another possibility of committing sacrilege against the Names of Allahis
that some ignorant individuals would call God with names which are below
His Sublime Stations; for example, invocative phrases such as Ya aba ’l-
makarim (O father of generosities!) and Ya abyad al-wajh (O white-
faced!).”’

Review Questions

1. Write down the meanings and applications of ism and sifah.

2. Elucidate the Attributes of Beauty and Glory of God.

3. Write down the remarks of Sadr al-Muta allihin regarding the
Attributes of Beauty and Glory of God.

4. Explain the two views regarding the division of the Divine Attributes
into the Attributes of Essence and the Attributes of Action.

5. State the Real and Relative Attributes of God.

6. What is meant by the Declarative Attributes (sifat al-khabariyyah)?

7. Explain how the Divine Names are being tawqifr.
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L esson 13: The Knowledge of God

Knowledge is one of the attributes of beauty and perfection, and there is
no doubt at all that this attribute is confirmed for God. Muslim philosophers
and theologians (nay, all theists) have a consensus of opinions on this issue,
although there is a difference of views and opinions on the quality and limits
of the knowledge of God.

The knowledge of God can be discussed in three levels, viz.

(1) God's knowledge of His Essence,

(2) God's knowledge of the creatures prior to their creation (knowledge
about the things in the realm of essence, or essential knowledge), and

(3) God's knowledge of the creatures after their being created
(knowledge about the things in the realm of action, or active knowledge).

1. God’'s Knowledge of His Essence

God' s knowledge of His Essence is an intuitive knowledge or knowledge
by presence (‘ilm-e hudiiri); so is the human being’'s knowledge of himself.
Basically, knowledge means the presence of the known (ma‘lizm) before the
knower (‘alim).

If the creature is devoid of corporedlity, the reality of that creature is
undoubtedly present to himself, for that which hinders the presence of such
athing to himself isits corporeality and changeability, and since God is free
from corporeality and changeability, His Essence is present in Himself and
He has knowledge of His Essence.

2. God’s Essential Knowledge of the Creatures

As to the nature of God’s Essential knowledge of the creatures, different
views have been transmitted. These views are related to three issues. Oneis
whether God's Essential and prior knowledge of the creatures is intuitive
(hudiri) or acquired (husali). Another [issue] is whether God's prior
knowledge of the thingsis general (ijmali) or detailed (tafsilz). And the third
[issue] is whether God's prior knowledge pertains to the existence (wujizd)
or the quiddity (mahiyyah) of things.

2.1. Shaykh al-Ishraq’s View

God's prior knowledge of the creatures is intuitive (hudiiri) and general
(ijmali) and pertains to their existence (wujizd). This view has been adopted
by Shaykh al-Ishrag* and his followers. According to this view, since God is
knowledgeable of His Essence, and on the other hand, the Essence of God is
the Cause behind the coming into existence of the creatures and knowledge
of the Cause leads to the knowledge of the effect in general, it follows that
God is essentially knowledgeable of all the things in the universe and His
knowledge is intuitive and general.

The problem with this view is that detailed knowledge is superior to
general knowledge. In this case, based on the said view, God's Essential
knowledge of the creatures cannot be the most perfect knowledge. Thisis so
while the Essence of God possesses all perfections in the highest degree
possible:

§ zadie AL b
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“To Allah belong the Best Names.” 2

2.2. Mu‘tazilah View

God's prior knowledge of the creatures is acquired (husuli) and detailed
(tafsil7) and pertains to their quiddity, because prior to being created, their
quiddity possesses a sort of subsistence (thubit) (mahiyyat-e ma‘dzmah or
non-existential quiddities) and subsistence includes existence (wujid). This
view has been ascribed to the Mu' tazilah who subscribe to the notion of pre-
eternity subsistents (thabitat-e azaliyyah).

In addition to the fact that as will be proved later, there is no place for
acquired knowledge in God, the problem with this view is that subsistence
(thubazt) is equal to existence (wujizd) and anything which does not exist has
no objective subsistence. Therefore, belief in the pre-eternity subsistents is
basically incorrect.

2.3. Ibn Sina’s View

God's prior knowledge of the creatures is a detailed and acquired
knowledge which pertains to the mental existence of the quiddities. For
instance, when a person wants to do certain things, prior to their realization,
he has detailed knowledge of them and this knowledge pertains to the
mental existence of the quiddities of his actions. Ibn Sina and his followers
have adopted this view.

The problem with this view is that acquired knowledge is related to the
creatures which are in contact with matter in their essences or actions. By
means of their faculties of sensory perception, they develop perception of
the corporeal beings and present in themselves the quiddities of those beings
and have knowledge of them. And through those mental quiddities, they
also become knowledgeable of the actual existence of the things.® And since
God is immune from corporeality in terms of both Essence and Action,
acquired knowledge has no place in him. God’s knowledge of His Essence
or His Actionsis an intuitive knowledge.

2.4. Sadr al-Muta’allihin’s View

God's prior knowledge of the creatures is an intuitive knowledge and as
to whether it is general or detailed, it is general as well as detailed, because
in Essence, God is straightforwardly entitled to the existentia perfections of
al the creatures. Since existence is a single reality and has different levels,
the highest level of existence is no other than God's Being. It is evident that
every perfect [being] has deficient existential levels in addition to a level of
perfection which has no deficiency.

Due to the fact, therefore, that God is not devoid of any of the levels of
existential perfection, He automatically and solely possesses al the
existential perfections which diversely and pluralistically exist in the
creatures. From this perspective, therefore, God's Essential knowledge of
the creaturesis agenera (ijmal7) knowledge (ijmal in the sense of simplicity
and oneness in contrast to tafsil in the sense of multiplicity and plurality).

Meanwhile, after the coming into existence of the things, nothing shall be
added to the knowledge of God, because no change takes place in the Divine
Essence. From this perspective, God's eternal knowledge of the creaturesis
genera aswell as detailed.
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If we assume that a person is knowledgeable of all the issues within a
field of science in the sense that he has mastery of that field in that he has
prior knowledge and answer to any question within that field and that the
answers he gives do not add anything to his knowledge, in this case the
existence of multiplicity with respect to the answers he gives does not cause
any change in his knowledge. He has knowledge of all the issues before and
after giving his answers.

That which changes is the existence of answers which have general
existence (ssmple and identical) in the essence of the knower, while having
detailed existence (multiple and diverse) in his action. Yet, no change has
found its way in the essence of the knower and his knowledge. Once it
occurs that such an assumption is possible in the case of the human being,
why is it not acceptable with respect to God who is the Necessary Being in
essence?

This view has been put forth by Sadr al-Muta’ allihin and accepted by all
followers of the Transcendental School of Philosophy (kikmat al-
muta’ aliyah), and it is the best interpretation ever presented to explain
God’s eternal knowledge of the creatures. Traditions (akadith) also confirm
this view. For instance, it is thus stated in some traditions:

“His knowledge of it prior to its existence is like His knowledge of it
after its existence.”*

Ayyib ibn Nah asked Imam al-Hadi (‘a) in a letter, thus: “Was God
knowledgeable of the creatures prior to their creation, or not?”

The Imam (‘a) thus wrote in reply to him: “God was knowledgeable of
the creatures before creating them, just as He has knowledge of them after
their creation.””

As such, God’'s knowledge of the creatures in the realm of essence prior
to their creation necessitates God's knowledge of His Essence, just as the
existence of the creatures depends on the existence of the Divine Essence:®
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God’s Present Knowledge of the Creaturesin the Present

God's knowledge of the creatures after creating them - or, God's
knowledge of the creatures in the realm of action - is a detailed intuitive
knowledge, but it is not identica with God's Essence because the
assumption is that this knowledge is in the ream of action and action is
outside the essence. Here, the redlity of the creatures is that they are God's
action and His knowledge as well.

As an analogy, it can be likened to the human being' s knowledge of the
mental forms he creates. The reality of these formsis also his action as well
as his knowledge. That is, the said mental forms by themselves are present
in him, and at the same time, they are his action and effect. Interpreting
God's present knowledge of the creaturesin thisway isone of the initiatives
of Shaykh al-Ishrag. On this basis, there is no difference between the
immaterial and material beings, for al of them are an effect and action of
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God, and their redlity is the link itself to the Divine Being, and they are all
in the presence of God.’

The Divine Proofs

From the explanation of the three levels of God’s knowledge, the proofs
of God's knowledge can also be inferred. The proof of God’s knowledge of
His Essence is indeed the immunity of the Sacred Divine Essence from
materiality and physical properties. Since the immaterial being is the very
presence (hudur), whenever that Being is self-existent and does not depend
on other beings, His existence is present for Himself. The reality of
knowledge is also nothing except presence (hudiir) and exposure (inkishaf).

The proof of God's knowledge of the creatures in the realm of essence
(prior to their creation) is that the Essence of God is the Cause of the
creatures and He has knowledge also of His Essence. Therefore, He has
knowledge of the creatures and knowledge of the cause necessitates
knowledge of the effect; hence, God has knowledge of the creatures.

Moreover, the creatures are actions of God, the Exalted, and at the same
time, they have rules and stability, order and harmony, and once an action
has such characteristics, it is a proof of its agent’s knowledge and
awareness. The rules and stability of the universe, therefore, is a proof of
God' s prior knowledge of it [and its components].

The proof of God's knowledge of the creatures in the realm of action
(knowledge after creating them) is that the creatures are actions and effects
of God, and the essence of action is nothing but the link and attachment to
the essence of its agent (fa'il), and as a result, it is present before its agent
and cause. The reality of the universe, therefore, is present before God and
He has intuitive knowledge of it.

In his Tajrid al-1‘tigad, Muhagqiq al-Tasi has expressed the said
argument in these words:
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That is to say that the laws and stability of the universe, the immateriality

of the Divine Essence and emanation of the existence of all beings from
God are proofs of God's knowledge [of His Essence and the creatures].’

The All-hearing, the All-seeing and the Per ceiver

In many verses of the Qur'an, God is described as the All-hearing (al-
sami*) and the All-seeing (al—basz'r).9 These descriptions have aso been
mentioned in the traditions as God's Attributes of Beauty. There are two
views concerning the the meaning of al-sami* and al-basir. One is that they
refer to God’ s knowledge of audible and visible things, and the other is that
they are separate Attributes.™

The first view which is adopted by the philosophers and erudite
theologians is acceptable. And perhaps the reason why al-sami* and al-basir
have been specifically mentioned in the Qur’an and traditions is that these
two faculties of sensory perception have more prominent role in the
knowledge of human being and he who usually expresses his knowledge by
seeing and hearing. For this reason, onceit is said that God is All-seeing and
All-hearing, one can imagine better the all-pervasive knowledge of God in
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relation to himself and his actions, and as a result, this will contribute much
in his further training.

The attribute of idrak (apprehension) or al-mudrik (the Perceiver) has not
been mentioned in verses of the Qur’an as an Attribute of God, but in view
of the holy verse, “Yet He apprehends the sights,” ** which ascribes the
action of apprehension to God,™ theologians have abstracted from it the
attribute al-mudrik. There is also a difference of opinions on the meaning of
idrak. Some have considered it an attribute distinct from ‘ilm (knowledge)
while others have interpreted it to mean knowledge of the details. And the
|atter opinion is acceptable.*®

Review Questions

1. Write down the three levels of God’ s knowledge.

2. Is God's knowledge of His Essence intuitive (hudiri) or acquired
(husuli)? Why?

3. Write down the view of Shaykh a-lshraq about God's prior
knowledge along with the criticism to it.

4. Write down the view attributed to the Mu‘tazilah about God's prior
knowledge along with the criticism to it.

5. What is Ibn Sina’s view about God's prior knowledge? And what is
the problem with it?

6. Write down Sadr al-Muta allihin’s view about God'’ s prior knowledge.

7. Explain God's eternal knowledge of the creatures by citing a tradition
(hadith).

8. What type of knowledge is God's knowledge of the creatures after
creating them?

9. Write down two proofs of God’s knowledge.

10. What is the meaning of God's being the All-hearing (al-sami‘) and
the All-seeing (al-basir)?
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L esson 14: God’s Power and Will
Power and ability are among the attributes of existential perfections, and
God who possesses all existential perfections has also the attribute of power
(qudrah). God, therefore, is All-powerful and All-mighty. There is no
dispute that God possesses this attribute, but there are different views on the
essence of power and the extent of God's power.

The Essence of Power

There are two views about the definition of power and who the powerful
(qadir) is:

1. Qadir is He who has an attribute through which it is possible for Him
to do or not to do a certain thing." This definition is acceptable to a group of
the theologians.

2. Qadir is He who does something if He wants to and refrains from
doing something if He wants to.? This definition is acceptable to the
philosophers and another group of the theologians.

The meaning of both definitions is that the powerful is not concomitant
with an action or abandonment of an action. In other words, the powerful
agent (fa'il) ishe who is not compelled to do or not to do something; rather,
he is independent. Power, therefore, is equal to or a concomitant of free-will
(ikhtiyar). The opposite of the powerful and independent agent is the
compelled and unfree agent who has no ability not to do something and
whose action is certain and determined. The differences between free and
unfree agent are the following:

1. The free agent is aware of his action as making a choice necessitates
awareness, but the unfree agent is not aware of his action.

2. It is possible to separate action, in terms of the essence of the agent,
from the agent, but it isimpossible to distinguish the action from the unfree
agent.

3. Since power is the same with respect to doing or not doing something,
the powerful and free agent wills for his action. Hence, free action is
tantamount to willpower (iradah), but the action of the unfree agent is not
tantamount to willpower (asit is an involuntary action).

It becomes clear from what has been said that after the materialization of
willpower, free action becomes incumbent and definite, but this incumbency
is subsequent to willpower and free-will, and it has no contradiction with the
independence of the agent.

It is to be noted that in philosophical parlance, God has eternal will and
providence in creating every being with total ability and since they are
creatures devoid of materiality - such as the intellects (‘ugal) - the essential
possibility of their ability is absolute and not restricted by specific potential
possibility, time, place, and relationship. Such beings are not temporally
contingent and they constantly receive the grace of existence from God. As
a result, this belief has no contradiction with the independence of God, for
according to their belief, God constantly bestows existence to them by His
eternal will. On account of this belief, therefore, the philosophers must not
be thought to be against the independence of God, as this attribution can be
seen in the remarks of many theologians.®
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The Proof of God’s Power and Will

Agitation or compulsion in action can be imagined when the agent is
overtaken and compelled by a superior being. In this case, the agent can be
considered forced and agitated; that is, the superior being imposes the action
to the agent and influences him to do so contrary to his desire.

In view of the fact that God is the most Superior Being and He is not
compelled and overpowered by any being, agitation and compulsion in
action cannot be imagined concerning Him. Therefore, He has created the
universe with power and will.

In other words, power and will are among the attributes of existential
perfection, and the human nature or disposition (fisrah) which leads to the
existence of God makes him recognize the Perfect and Supreme Being who
possesses all existential perfections.

In addition, the order and stability of the universe are a clear tertimony to
the power and will of a Creator, just as they indicate His knowledge and
cognizance. As such, whenever referring to the creation of the heavens and
the earth the Holy Qur’an calls to mind that their creation guides the human
being to the power and knowledge of the Creator, as it has been stated, thus:

ol Bt ald pa Y 05 il 55 s o g 3l @ D g

§ Ule oo 18 DT 35l O 26 s o
“It is Allah who has created seven heavens, and of the earth [a number]
similar to them. The command gradually descends through them, that you
may know that Allah has power over all things, and that Allah comprehends
all things in knowledge.” *
This argument has al so been pointed out in the sayings of Imam ‘Al (‘a):
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“He showed us the realm of His Might, and such wonders which speak of
His Wisdom.”®
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“And He has established such clear proofs for His delicate creative power
and great might.”®

The Extent of God’s Power

The proofs of God's power indicate the vast expanse of His power. The
vast expanse of power has two meanings. One is that God is capable of
creating any essence (dhat) or quiddity (mahiyyah) which is a possible being
(mumkin al-wujizd) although He has not created every possible being
according to His wisdom, knowledge and will.

Instead, He has created that which is necessitated by the system of what
is best and most wholesome. Another meaning isthat all creatures are linked
with the power of God. From this perspective, there is no difference
between the physical and non-physical beings, human and non-human. As a
result, the human actions are also within the realm of the vast expanse of
God’s power.

The term “universality of God's power” contained in books of theology
refers to the second meaning. This point is raised here because some
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theologians have set limits on the scope of God’s power. For instance, some
of them have said that the power of God has nothing to do with the
undesirable actions done by human beings because they believe that such a
link between God’s power and those actions necessitates attributing them to
Him which isin conflict with the principle that God is free from evil acts.’

The reply to this is that the criterion for linking power to the creatures
also exists in the human actions, and that is their being possible beings
(mumkin al-wujizd). No possible being could exist without the power of
God. As Muhaqqiq al-Tast has said,

“And the universality of the Cause necessitates the universality of the
Attribute [of Power].”®

That is to say that the cause and criterion for linking God's power to the
creatures (their essential contingence) is general. Thelink of God’ s power to
the creatures, therefore, is aso general and universal.

Meanwhile, an abominable act - on account of its being abominable -
cannot be ascribed to God, but rather from the perspective of its existence
and reality that it is encompassed by the power of God and in this
perspective, it is not abominable.

From the cosmic point of view, for example, honesty and lying are the
same and in this perspective, they are both ontologically ‘good’ but moral
goodness and evil are derived after the materialization of speech (takallum)
and judging them with the dictates of reason and religious laws.

That which conforms to the laws of reason and religion is good,
otherwise it is bad. And the basis of this conformity or non-conformity is
indeed the freewill and desire of the human being; hence, moral goodness or
evil can be traced back to his action.

Power and Potentiality

Power (qudrah) is a characteristic of the agent (fa‘il) while potentiality
(imkan) is a characteristic of action (fi‘l). In other words, power is the
attribute of the powerful (gadir) while potentiality is the attribute of the
possible (maqdir). There is a talk, therefore, about the link of power to
action; potentiality (as opposed to obligatoriness (wujizb) and refusal
(imtina*)) has been given as presumption on the issue or linkage of power,
because the obligatory (wajib) and impossible (imtina') - on account of
concomitance with necessity (darirah) - cannot be subjected to or bound by
power.

Necessity in the Necessary by Essence (wajib bi ' dh-dhat) means that the
Wajib is not in need of the link of an external power to His existence. And
necessity in the impossible by essence (mumtani* bi ' dh-dhat) means that its
absence it definite and its existence is impossible. As such, it iswill not be
bound by power because the role of power is to exert influence and bestow
existence.

Reply to Some Misgivings
At this juncture, one can easily reply to some misgivings in relation to
the universality of God's power:
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1. Can God create a being which He cannot annihilate after creating it? If
He cannat, it follows that His power is limited and if He can, it follows that
after creating it, His power is limited with respect to the continuity of its
existence.

The reply is that such a being is impossible by essence, because the
hypothetical being is possible by essence (mumkin bi ’dh-dhat) and
necessary by essence (wajib bi *dh-dhat) at the same time. Being a created
one (makhliq) it is possible by essence and being perishable, it isimpossible
by essence. And thisis contradiction in essence and essential impossibility.

2. Can God create something similar to Himself? If He can, it follows
that the principle of His uniquenessis void and if He cannot, it follows that
His power is limited.

The reply to thisis that such a being isimpossible by essence, because if
he is similar to God, it follows that he is the Necessary Being by essence,
but since he is created, he is tantamount to non-being and possible being by
essence, and to be possible by essence and necessary by essence at the same
time is contradiction in essence, and it isimpossible.

3. Can God put the universe inside a chicken egg without making the
universe become smaller or the egg becoming bigger? If He can, it follows
that the law of proportionality of the container (zarf) and the contained
(mazrif) isinvalid and if He cannot, it follows that His power is limited.

The reply is that this assumption necessitates impossibility because as
hinted in the misgiving itself, the proportionality of the container and the
contained is a rational principle and denial of it necessitates contradiction.
That is, the contained is proportional and at the same time not proportional
to its container, and thus, not bound by power.

In reply to this question, Imam ‘Al1 (‘a) has said:
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That isto say that impotence or inability has no place in God, the Blessed
and Exalted, and that which is raised in the question isimpossible.’

Review Questions

1. State the concept of power and write down the two views in this
regard.

2. State the difference between the free (mukhtar) and unfree (mawjib)
agent.

3. State the proof of God's power while considering His being the
absolutely perfect.

4. Explain the proof of God's power while considering the stable system
of the universe.

5. Write down the reason for the vast expanse of God’s power along with
its meaning.

6. What is the meaning of the term “universality of God’s power”?

7. Can the power of God be bound by things which are existentially
impossible by essence? Why?

8. Can God create a being which He cannot extinguish after creating it?

9. Can God create a being like Himself? Why?
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Lesson 15: Life, Pre-existence and Eternity

DivineLife
One of the Attributes of Perfection of God isthat of Life (kayah), as the
name Al-hayy (the Ever-living) is one of the Most Beautiful Names of God.
The name Al-hayy has been applied to God in verses of the Holy Qur’an,
and in most cases, it is accompanied by the name or attribute Al-gayyazm (the
Self-existing). For example, it is thus said:
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“Allah—there is no god except Him—is the Living One, the All-
sustainer.”*

In one verse, God has been described as the Living One who does not
die:
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“Put your trust in the Living One who does not die.”
In averse quoted earlier, the expression of praise (kalimah al-tahlil) - La
ilahaillallah (There is no god but Allah) - comes before the Name Al-4ayy,

but in other verses, the said Divine Name comes before the expression of
praise:
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“Heisthe Living One, there is no god except Him. So supplicate Him,
putting exclusive faith in Him.”*

This verse points to Eternal Life as exclusive for God, showing that
except Him, no one is ever-living, just as Godhood (ulizhiyyah) is exclusive
to God. What is meant, therefore, by Al-kayy in the verse “ He is the Living
One” and the like is “the Living One by essence” (al-kayy bi ’dh-dhat). 1t
means that there is no Living One by essence except God and other beings
receive the bounty of life from Him.

As such, God is the Living One by essence and the Origin of the lives of
other beings, and this is the meaning of His Self-existence (gayyzmiyyah).
Al-gayyam (the Self-existing) means that God is the Ever-standing and the
Subsistence-bestower to the creatures, and since His Life is essential and
necessary, He knows no death and annihilation.

The Essence and Classifications of Life

Hayah (life) has various functions:

1. It means existence and being. It isin view of this meaning of life that
the absolute existence is called ‘ ever-flowing life’ (hayat al-sariyah).” In the
Holy Qur’an, akya’ (to give life) is applied to creation and origination. For
instance, it is thus stated:
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“It is He who gave life then He makes you die, then He brings you to
life. Indeed man is very ungrateful .”®

The phrase ahyakum (He gave you life) is synonymous with the phrase

khalgakum (He created you) in this verse in which the opposite of hayah
(life) is non-existence:
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“It is Allah who created you and then provided for you, then He makes
you die.”®

2. Hayah means derivation of the desirable effects from every thing, and
the opposite of hayah in this function is non-derivation of the desirable
effects from every thing. For example, the revival of the earth means the
growing of plantsin it and its fertility and productivity, and the opposite is
the ‘death of the earth’. The life of the human being lies in taking a step
toward innate guidance and thus he must be a reasonable and religious
person. For this reason, the Holy Qur’an has considered religion the human
being's life, for the true religion which is Islam is concomitant with the
Divine disposition (fizrah).’

3. Hayah means a salient feature of the existent which is the source of
performance of volitional acts. This kind of life can be found in the various
types of animals and through scientific studies, it has been discovered that it
also exists in plants (or at least some of them). This kind of life has some
salient features such as self-protection, environmental adaptation, habit and
disposition, nourishment, growth, reproduction, objective-setting and
selection, awareness and potentiality. The last two features (awareness and
potentiality) are the most important and they manifest more in the human
being. For this reason, philosophers have defined life with these two salient
features:
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That is to say that life means the existence of a thing in the form of
actions that emanate from living creatures - conscious actions on the basis
of power and freewill that emanate from them.®

Let us elaborate [this aforesaid ided].. In studying the creatures, the
human being has found them to be of two types. One type consists of the
creatures which have only one state as long as they exist in terms of sensory
observation. Stones and similar objects belong to this type. The second type
consists of creatures whose powers and actions stop in many cases although
they exist and in terms of sensory observation, no defect can be found in
them. Examples of this type are the human beings and various types of
animals and plants.

In many instances, although their physical faculties and senses are sound,
they cannot make certain moves and turns. At this point, the human being
has arrived at the conclusion that this kind of creatures - in addition to the
sensory and physical faculties and powers - has a distinctive feature which
is the very source of feelings, mental perceptions and actions anchored in
knowledge and free-will. That featureis called ‘life’. Therefore, life meansa
kind of existence from which knowledge and power emanate: °
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The Essence of Lifewith Respect to God
From the previous analysis, it becomes clear that zayah (life) - especially
initslast meaning - is a degree of existential perfection whichisrealized in
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every creature according to its capacity and level. Knowledge, power and
will can be regarded as among its properties and effects. The essence of life
with respect to God, therefore, is an attribute which is concomitant with the
said features and effects.

Of course, these features and effects are proportionate to the existential
level of God which is the very Necessity (wujizb) and Pure Existence (sirf
al-wujizd). Hence, although the meanings of the Attributes and Names with
respect to God - as well as to others - vary, their manifestations point to an
Indivisible (basi) and Pure (sirf) Being who is the very Life, Knowledge
and Will, [and the ultimate source of all who have life, knowledge and will].

The Proof of DivineLife

Given the previous discussions, the proof of Divine Life also becomes
clear, for once an attribute is from the existential perfections in the sense
that it exists from the perfections of the Existent by Himself (and not from
the perfections of a specific natural, partial or similar existent), no doubt,
God is entitled to that perfection, for in the Necessary Being by essence,
there is no room for deficiency and contingence. Any attribute which can be
conceived for Him by general possibility (in the sense that its
materialization for Him is not impossible), definitely existsin Him.*°

In his Tajrid al-1‘tigad, after proving [the existence of] power and
knowledge in God, Muhaqqiq al-Tast has said:
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“Every powerful [and] knowledgeable [being] is necessarily living.
That is, every powerful and knowledgeable creature is definitely alive,
and since God is Powerful and Knowledgeable, it follows that He has the
Attribute of Life.

nll

Pre-existence and Eternity

All religious and theist personalities recognize God as Pre-existent
(azali), Eternal (abadi), Everlasting (qadim), Abiding (baqz), and Immortal
(sarmadi). There are two viewpoints on the interpretation of these attributes:

The first viewpoint which is popular and acceptable within the circle of
philosophersis that these attributes have been interpreted in relation to time.
On this basis, pre-existence (azaliyyah) and pre-eternity (qadam) means that
God has existed in all the past periods, nay even before any earliest period
that could be conceived, while eternity (abadiyyah) and subsistence (baga)
means that God will exist at al times to come. And immortality
(sarmadiyyah) means that God’s Being will exist at all times - both past and
present. It is worth mentioning that the scholastic theologians
(mutakallimizn) have divided time (zaman) into implied (mugaddar) and
ascertained (mukaqgaq) [of the real and hypothetical time], and what they
mean by time in interpreting the abovementioned attributes is its general
meaning.

This viewpoint is not free from controversy, for it is true that no time
does God not exist can be assumed but measuring pre-existence and eternity
on the basis of time necessitates treating God as a temporal being. Thisisso
while God is behind time as commonly acknowledged by the theologians
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and theosophers. In redlity, this interpretation stems from a superficial and
ordinary understanding of the existence of God.

The second viewpoint which is adopted by the theosophers maintains that
pre-existence and pre-eternity means that God’s Being is not preceded by
non-existence - whether non-existence by separation (mafarig) or non-
existence by combination (majami‘) - as He is the Necessary Being by
essence, and eternity and subsistence imply that there will be no non-
existence (‘adam), posterior (lakiq) and accidental states (‘arid) in God's
existence as He is the Necessary Being by essence. In other words, since
God is the Necessary Being by essence, non-existence or non-being - prior
or posterior - has no placein Him.

Whenever we refer to prior non-existence, it is called pre-existence
(azaliyyah) and pre-eternity (gadam). Whenever we mean posterior non-
existence, it is named eternity (abadiyyah) and subsistence (baga). And
whenever we imply both aspects, it is described as immortality
(sarmadiyyah). Sometimes sarmadiyyah is used as synonym of abadiyyah
and baqa, asin the following expressi on}of Muhaqqiq a-Tusr:
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“And being the Necessary Being implies immortality and the negation of
added qualities.”*

That is, being the Necessary Being proves that God is immortal and that
His immortality and subsistence are identical with His Essence and not
through the medium of a quality separate from His Essence (in contrast to
Abi ’'I-Hasan a-Ash‘arT’ s notion of God's subsistence as separate from His
Essence).

The expression quoted above shows that the late Tasi has measured
immortality on the basis of God's being the Necessary Being by essence and
not on the scale of lack of temporal beginning and end.

Review Questions

1. State God's Attribute of Life while keeping in view verses of the
Qur’an.

2. Explain briefly the different usages of hayah (life).

3. Write down the definition of hayah by the philosophers with
elaboration.

4. Explain the essence of life with respect to God.

5. Write down the proof of God's life.

6. State the theologians' viewpoint on pre-existence and eternity.

7. Write down the pre-existence and eternity of God from the viewpoint
of the theosophers.
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L esson 16: The Divine Will and Decree

One of the Attributes of Perfection of God is that of will (iradah) and
decree (mashiyyah), as Al-murid (the Desirous or Willing) is considered one
of the Divine Names. In the Holy Qur’an, the words mashiyyah, iradah and
al-murid have not been used for God, but in many verses the phrases sha’
Allah, yasha’ Allah, arad Allah, aradna, yurid Allah, and nurid have been
used.

In view of these action words, the attributes of mashiyyah and iradah and
the nouns sha' 7 (decree-giver) and murid can be abstracted and used as the
Attributes and Names of God. In addition, the usage of the said Attributes
and Names can also be found in Prophetic traditions.*

Some theologians have regarded will and decree as an attribute while
others have treated them as two separate attributes, and something has been
transmitted regarding the dimensions of the difference between the two.?
What can be inferred from the Qur’ anic usages of these two words is that
mashiyyah is only used in cosmic (takwinz) matters while iradah is used in
cosmic as well as legidative (tashri*7) matters. Keeping in view the totally
of [relevant] verses of the Qur’an and traditions, it can be argued that with
respect to God, iradah and mashiyyah refer to an attribute.

Some Views on the Essence of Will

Different views have been expressed by philosophers and theologians on
the essence of will (ir@dah) with respect to God and whether it is one of the
Attributes of Essence or one of the Attributes of Action:

1. God'swill in relation to His Actions (cosmic will) isidentical with the
origination of actions and His will in relation to human actions (legislative
will) is the command to execute the actions.

Shaykh al-Mufid® has subscribed to this view.*

‘Allamah al-Tabataba’1 who has aso regarded the cosmic will of God as
one of His Attributes of Action has said, “The will which is attributed to
God is abstracted from His Action or from the Action itself which is
realized outwardly, or from the total realization of the Action.””

2. The cosmic will of God means His knowledge that the action which is
consistent with order is the best. This view is popular among the Muslim
philosophers.®

3. The cosmic will of God means His knowledge that an action
encompasses what is good for the human beings and all other creatures. The
Mu‘tazilah and Imamiyyah theologians who advocate this view call this
knowledge as da' 7 (motive).’

4. The will of God is an attribute separate from His knowledge, power,
and Attributes of Essence, and it is among the Essential and Eternal
Attributes of God. This view is acceptable to the Asha‘irah.’”

5. The will of God is an Essential Attribute distinct from other Essential
Attributes, and at the same time, it is contingent (kadith). Its state is either
contingent in essence as claimed by the Karramiyyah group,” or contingent
neither in essence nor other than essence (kadith Ia fi majkall) as described
by Abi ‘Alf and Aba Hashim.™
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6. Iradah is one of the Attributes of the Divine Essence, but it has
negative sense; that is, the agency (fa'iliyyah) of God is not based on
compulsion or forgetfulness (conscious and volitional ).

This view has been adopted by Husayn a-Najjar, a Mu'tazili
theologian.™

7. The essence of iradah is exaltation (ibtihaj) and contentment (rida’),
and it is divided into two, viz. essential (dhatr) and active (fi‘l7) iradah:

The essential exaltation and contentment is the essential will while the
active exaltation and contentment is the active will (iradah-ye fi‘l7). Since
God is Pure (sirf) and Absolute (makd) Being, He is essentialy elated
(mubtahij bi ’dh-dhat), and His Essence is being Self-contented (essential
contentment (rida’ bi *dh-dhat equals essential will (iradah-ye dhati)).

Meanwhile, essential exaltation and contentment necessitates exaltation
and contentment in the stage of action, for “Whoever loves something loves
its effects” (that is, exaltation and contentment in the stage of action equals
active will (iradah-ye fi‘l7)). Muhaqgiq al-lsfahani, better known as
Kampani,*? has subscribed to this view.™

Assessment of the Views

The first view which has regarded ir@dah as only an Attribute of Action
is consistent with some traditions transmitted from the pure Imams (‘a)
about the Divine will and decree. We shall elaborate later.

The second and third views have consensus in interpreting iradah to
mean the eternal knowledge of God. Yet, they also differ [in the detail]; in
the second view, iradah is interpreted to mean knowledge of the best order
while in the third view, it refers to knowledge of the exigency of the action.
The second view is compatible with the criteria of discursive intellect (‘agl-
e nazari) while the third view is harmonious with the standards of practical
intellect (‘agl-e ‘amali). The discussion on the excellence of order belongs
to the sphere of theoretical intellect while the discussion on the exigency of
an action pertains to the domain of practical intellect. We shall review these
two views later.

No explanation or justification of the fourth view has ever been
transmitted, and it has been put forth as a mere claim. A review of it shall be
made after the following examination.

While considering iradah an Essential Attribute of God, the fifth view
has treated it as contingent (hadith). It is evident that pre-existence
(azaliyyah) and contingency (#udizth) cannot go hand in hand.

The sixth view is also unacceptable because iradah is one of the Positive
Attributes (al-sifat al-thubzatiyyah) and not one of the Negative Attributes
(al-sifat al-salbiyyah). Therefore, it must be not identified as a Negative
Attribute.

The point of strength of the seventh view isin interpreting iradah in the
realms of Essence and Action. Y et, the problem with this view isin treating
the concepts of exaltation (ibtihaj) and contentment (rida’) as identical with
those of will (iradah) and decree (mashiyyah), and interchanging the two
concepts is similar to interchanging knowledge and power, which is
inadmissible. In addition, traditions stipulate that ir@dah is contingent and
one of the Attributes of Action, and not an Attribute of Essence.
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An Examination and Analysis

The criterion for proving the Positive Attributes with respect to God is
that an attribute which exists from the perfections of the Being by Himself
(the Absolute Being) exists in God in the most perfect and complete
manner, for it isimpossible for God who is the Necessary Being to have no
existential perfections.

However, some attributes are perfections of a particular being and not by
the Being that exists by Himself; for example, seeing by means of the
faculty of sight, ability to walk [by feet], and the like (from among the
perfections of the natural creatures). Such existential perfections cannot be
established for God because doing SO necessitates corporeality
(jasmaniyyah), movement, change and other attributes of deficiency which
are concomitant with contingency (imkan) and insufficiency.

Meanwhile, the way of knowing whether an attribute is one of the
perfections of the Self-existent or one of particular existential perfections
(natural creatures) isto take away contingent (imkani), physical (maddi) and
natural (rabr'7) traits from it. The concept which remains after the purging is
one of the Attributes of existential perfection [of the Absolute Being].

However, if the essence of the said attribute also ceases to exist after
purging those traits, it follows that the said attribute is one of the perfections
of a particular being and not the Self-existent. For example, knowledge in
the human being has some characteristics and after purging knowledge of
those characteristics, nothing remains except discovery (inkishaf) and
presence (hudir). That is, the reality of the known (ma‘lizm) before itself is
discovery and presence, and thisis the truth of knowledge. We can establish
this truth for God.

Now, if we apply this method to iradah, we will find out that no other
attribute will remain except free-will (ikhtiyar). The essence of iradah in the
human being is a mental (nafsani) state which is derived from knowledge
and desire (shawq). This mental state is only necessary in relation to the
actions of the limbs (af*al-e jawariki), and not necessary with respect to
inward actions (af*al-e jawanihi) which include iradah. That is, iradah is
one of the voluntary actions of the self (nafs) but it is not precedented by
itself. Meanwhile, once an action is materialized, iradah ceases to exist
whereas the attribute of free-will remains the same prior to, during, and
after, an action.

From the above analysis, it can be inferred that what is one of the
Attributes of Perfection for the Self-existent is the attribute of ikhtiyar and
not iradah, and that which is an Essential Attribute is ikhtiyar and not
iradah. It istrue that iradah can be abstracted from the stage of action, just
as the attributes of rizq (sustenance) and al-raziq (the Sustainer) are
abstracted from the stage of action.

The totality of the causes and preliminaries of the action are attributed to
God (relative to the agent or mover) as well as to action (cause and effect
relationship). In the context of the first relationship, God is called Al-murid
(the Willing and Desirous One) and the Divine Will is abstracted, while in
the context of the second relationship, the action is God's object of will
(murad).™
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It is worth mentioning that the present discourse pertains to the
derivation of the essence of iradah from knowledge or power, and not the
unity of its manifestations as the Divine Unity in the Attributes demands.
For example, the concept or essence of power is not identical with the
concept or essence of power, although they are the same for being among
the manifestations of the Divine Essence.

The Divine Will as Described in Traditions
As we have said earlier, iradah has been regarded in the traditions
(ahadith) as one of the Attributes of God’'s Action, thereby stipulating its
being contingent (kadith). Interpreting it to mean eternal knowledge is
equally negated [in the traditions]. Now, we shall quote below some
examples of pertinent traditions:
1. Muhammad ibn Muslim reported that Imam al-Sadiq (‘a) said:

“The will [of God] is contingent.”*®

2. In atradition transmitted by Safwan ibn Yahya from Imam al-Kazim
(‘a), after stating the characteristics of iradah in the human being and that
these characteristics are impossible with regards to God, the Imam (‘a) has
said:
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“The will of Allah isthe action itself and nothing else. He say, ‘Be’ and
itis”'°

3. ‘Asim ibn Hamid asked Imam al-Sadiq (‘a), thus: “Has God been the
Desirous (al-murid) from eternity?’” The Imam (*a) replied:
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“Indeed there cannot be the Desirous (al-murid) without the object of
desire (murad). Instead, He has been all-knowing and all-powerful from
eternity and then He willed.”*’

4. Bakir ibn A'yan asked Imam a-Sadiq (‘a), “Are the knowledge and
will of Allah identical or distinct from each other?” The Imam (‘a) replied:

“[His] knowledge is different from [His] will on account of which we
say, ‘I will do something if Allah wills’ and we do not say, ‘I will do
something if Allah knows.” Thus, that we say, “If Allah wills” shows that
He has not desired prior to this. Whenever He desires something to
materialize, it will materialize the way He wants it, and the knowledge of
Allah precedes His will.”*®

5. Imam al-Rida (‘a) isreported to have said:
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“The decree and will [of God] is among the Attributes of Actions.
6. In his debate with ‘ Imran the Sabian, Imam al-Rida (‘a) has said:
o5 Whlely Dot Wl 331,y ey gy & 215,
“And know that origination, decree and will have the same meaning and
they have three names.”

n19
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7. In along debate between Imam al-Rida (‘a) and Sulayman Marwazi,
the renowned Mu'tazili theologian of Khurasan, that took place in the court
of [the ‘Abbasid caliph] Ma man, one of the issues they disputed on was
whether the will of God is one of the Attributes of Essence or the Attributes
of Action and whether will is identical with knowledge or a distinct
attribute. Sulayman has considered will one of the Essential Attributes and
interpreted it as knowledge (as the Mu‘tazilah do subscribe) while Imam al-
Rida (‘a) has regarded it as contingent and an Attribute of Action.”

Review Questions

1. Write down the difference between the will and the decree of God by
considering their Qur’ anic usages.

2. State the views of philosophers and theol ogians about the Divine will.

3. Write down the correct view about the essence of will with respect to
God along with its proof.

4. What is the criterion for establishing the Positive Attributes in God?

5. What is the reply of Imam al-Sadiq (‘a) to the question of Bakir ibn
A'yan about God' s will?
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Lesson 17: The Divine Speech and Word
There is no dispute that speech (takallum) is one of the Positive
Attributes and Attributes of Perfection of God, as this point has been
mentioned in Qur’anic verses and traditions (akadith). However, different
views have been put forth on the meaning of God's word (kalam) and
whether God’s word is contingent or eternal, and whether speech is one of
the Attributes of Essence or Attributes of Action of God.

1. The Ahl al-Hadith and Hanbalis
The Ahl al-Hadith and Hanbalis consider the word of God (kalam Allah)
consisting of the letters and sounds (literal word). Yet, they are of the
opinion that kalam is eternal and an Attribute of God's Essence." There is
no doubt in the incorrectness of this view. If letters and sounds are physical
things and contingent in time, how can one consider kalam which is
composed by them to be eternal?

2. Justice-Oriented Theologians

The Mu‘tazilah and Imamiyyah theologians regard the word of God as
verbal (lafzi) and contingent (kadith). On this basis, attributing speech to
God is like ascribing an action to an agent (isnad-e sudiri or emanative
attribution) and not like attributing an accidental quality (‘ard) to an object
of accident (ma'rid) (isnad-e *aridr or accidental attribution). For example,
mun‘im (benefactor) means the provider of blessing (ni‘mah) to others;
raziq (sustainer) means the bestower of sustainance (rizg); in the same
manner, mutakallim (speaker) means the originator of speech (kalam).?

On this basis, the Holy Qur’an, as the word of God, is created and
contingent. Qur’ anic verses clearly indicate the word of God is contingent:
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“There does not come to them an3y new reminder from their Lord but
they listen to it as they play around.”

What is meant by ‘reminder’ (dhikr) in this verse is the Holy Qur’an, as
another verse has thus stated:
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‘;I ndeed We have sent down the Reminder and indeed We will preserve
it.”

The first verse implies that their Lord does not send for them a new
reminder (the Qur’an) except that they listen to it, but they do not take it
serioudy as they are busy in amusement and entertainment. Also, the second
verse talks about the revelation of the Qur'an and guarantees its
preservation. Anything which is pre-existent and eternal isindestructible, let

alone having in need of any protection.
And in another place, it is thus stated:
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“If any of the polytheists seeks asylum from you, grant him asylum
until he hears the Word of Allah.”®
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Characteristics such as “originated” (muidath), “listening to the
Reminder and Word of God,” “sending down” (nuzzl), and “protection”
(hifz) al point to the truth that the word of God consists of letters and
sounds; that is, it is a verbal speech which is created and contingent.®

3. The Ash*arisand Maturdis

The Ash'aris and Maturdis have classified word or speech (kalam) into
two, viz. verbal (lafzz) and intrinsic (nafsi).

[Accordingly,] the Qur'an and other heveanly books which have been
revealed to prophets of God are verbal word and contingent, but the verbal
word is not the essence of the word (or the real word). The essence of the
word or the real word is the intrinsic word (kalam-e nafsi); that is, the truth
in the self or essence of the speaker which is represented by the verbal word.
The intrinsic word with respect to God is the Attribute of Essence and is
Eternal.

The main disagreement with the Ash'aris and Marturdisis in proving the
intrinsic word. Once it is proven, there will be no dispute that it is essential
and eternal. Similarly, there will be no doubt that a verbal word cannot be
without any source and that there is something in the human being which
the verbal word represents. But the bone of contention is whether or not this
truth is distinct from knowledge, or free-will and compulsion.

The proponents of the intrinsic word maintain that sometimes a person
reports something which he knows to be the contrary or he doubts its
accuracy. Therefore, that which is the origin of the verbal word cannot be
knowledge.”

This argument is not complete because in the above assumption,
knowledge is not assented to (tasdiqi) yet there is conceptual (tasawwuri)
knowledge. That is, a person who knows the incorrectness of a subject
makes a conception of it and relays this conception. The same is true with
doubt.

Their other argument is that sometimes a person commands to do a
certain thing or forbids it without having the will or abhorrence, as the case
may be, to do so. Therefore, the verbal word in the form of command and
prohibition cannot be considered originating from will or abhorrence; rather,
there is something in the human being which is the intrinsic word.?

This argument is al'so incorrect because in the above assumption, there is
no absolute will and abhorrence in relation to the action - to bid or forbid.
Without any doubt, in such an assumption the Bidder or Forbidder has a
motive, such as giving trial to His servant and the like. Regardless of His
motive, it is His desire or abhorrence, and it is the origin of His command
and prohibition.

Y et another argument of the proponents of intrinsic word (kalam-e nafs:)
is that in terms of verbal derivation, the speaker (mutakallim) is the one
from who the word or speech (kalam) emanates and not the one who
originates the word or speech, for the agent of movement creates the
movement in someone than himself and yet he is not called the mover
(mutakarrik); rather mutasarrik is that which the movement emanates from.
Meanwhile, since the verbal word’'s emanation from God isimpossible, it
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must be said that beyond the verbal word is another word which is no other
than the intrinsic word.’

The criticism to the above argument is that in terms of derivatives, one
cannot make an analogy. For example, aperson is called “killer” who is the
agent of killing of another person; the beater is he who is the agent of
beating another person; the helper is he who is the agent of helping another
person. One can never consider killing, beating and hel ping accidental to the
agents of those actions. It is true that the said actions originate from their
respective agents, yet it is not accidental existence (giyam-e ‘aridi) but
rather emanative existence (giyam-e sudiri).

The existence of the origin of their derivatives, therefore, is sometimesin
the form of emanative existence as well as accidental existence at other
times. The existence of movement in the mover is an accidental existence
while the existence of beating in the beater is an emanative existence. The
existence of word or speech in the speaker is of the latter case.

The following holy verse is also quoted to substantiate of the “intrinsic
word”:
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“And they say to themselves, ‘Why does not Allah punish us for what

we say?!’" 1
In this regard, they have also cited the couplet of Al-Akhtal™* below **
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Y et, such usages are metaphorical and not real and their implication is
nothing except mental conceptions and psychic perceptions, and in ho way
do they prove the existence “intrinsic word” as a reality distinct from
conceptions and perceptions.

4. Muslim Philosophers

According to the Muslim philosophers, it is true that the word kalam has
been coined for words which denote particular meanings, but the motive or
purpose for which aword is coined includes a verba word asit conveys and
points to the motive behind coining the verbal word. This point is not
limited to verbal word. Sometimes, by means of signs and the like, one may
convey to others his or her message or point. In conventional practice, this
way of conveying message is called “ speech” or “speaking”.

Meanwhile, there is no doubt that in relation to its agent, an action
denotes two things. It denotes the existence of the agent as well as its
qualities. On this basis, it can be said that the universe which is an Action
and a creation of God expresses His existence and Attributes of Perfection.
Therefore, the universeis aWord of God.
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So everything essentially denotes Him,
Expressing His Beauty and Glory.*

TheWord of God in the Qur’an and the Traditions
In the Qur’an and traditions, the word of God has broad meanings. We
shall only limit to the verbal word, active word and other types of speech:
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1. Some verses about the verbal word have been quoted earlier. We shall
guote here a Qur’anic verse about God's interlocution with Prophet Miisa
(Moses) (‘a):
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“ And to Moses Allah spoke directly.”**

In other verses of the Qur'an, examples of God's interlocution with
Prophet Misa (‘a) have been mentioned. It is stated in those verses that in
the valley of Tuwa Prophet Musa (‘a) heard a voice from God, and in this
way, God imparted some truths to him.*®

2. The Holy Qur’an has named the Holy Messiah (‘a) “Word of Allah”
(kalimat Allah):
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“The Messiah, Jesus son of Mary, was only an apostle of Allah, and

His Word.” 16
3. The Divine decree is also another kind of God's word:

& oo Gt g Jo b GRS S b
“And your Lord’s best word [of pgomise] was fulfilled for the Children

of Israel because of their patience.”
4. lmam ‘Al1 (‘a) has regarded the word of God as His action, saying:
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“When He intends to create someone He says, ‘Be’ and there he is, but

not through a voice that strikes [the ears] is that call heard. His speech is an
act of His creation.”*®

The Contingency of God’sWord

The “word” (kalam) as God's action - verbal or non-verbal word - is
contingent. If one can conceive of aword or speaker in the Divine Essence
in such away that it is not traceable to the verbal and active word, that word
shall be deemed pre-existent (gqadim).

However, in view of the fact that the prevalent usage of “word” is the
verbal one and that the same meaning is intended whenever a word is used
without any exceptional context, it cannot be treated as uncreated. Be that as
it may, since the word makhlizq (creature or created being) is sometimes
used to mean artificial word or speech, some great religious personalities
have not permitted the application of the word makhlizq to the Qur’an. For
instance, Shaykh al-Mufid has said:
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“l say that the Qur'an is indeed the Word of Allah, and it is indeed

contingent as Allah, the Exalted, has described it, and | do not permit the
application of the word ‘ created’ toit.”*
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The Immaculate Imams (‘a) and the Issue of Contingency of

God’'sWord

In the history of Islam, especially during the ‘Abbasid period, the
discussion or dispute concerning the contingency (kudith) or pre-existence
(qadam) of the Word of God among the various currents had reached its
zenith, going beyond the level of a purely academic question and acquiring
a political undertone. During that time, some individuals would be severely
persecuted, imprisoned and tortured for ssimply believing that the Qur’an is
pre-existent. For this reason, this period is also named the “Period of
Inquisition” (dawrat al-maznah).

The wise stance of the Ahl al-Bayt Imams (‘a) on this issue was very
instructive. On one hand, they did not consider it permissible to enter into a
dispute which had political undertones and a source of discord and violence
against the Mudim ummah, urging their followers to refrain from it.
Notwithstanding this, they would subtly express their view about the
contingency of the Qur’an and the Word of God.

Rabban ibn Salt asked Imam a-Rida (‘a), “What do you say about the
Qur'an?” In reply, the Imam (‘a) said:
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“It isthe Word of Allah. Do not violate it and do not seek guidance from
other than it for you will be misguided.”*

Muhammad ibn ‘Tsa ibn ‘Ubayd has reported that in a letter about the

contingency of the Qur’an, Imam al-Jawad (‘a) thus wrote to some of his
followers in Baghdad:
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“There is no creator other than Allah, the Glorious and Exalted, and
anything other than Him is created, and the Qur’ an is the Word of Allah. Do
not coin by yourself any name for it lest you will become one of the
misguided ones.”

In this letter, the Imam (‘a) has expressed in a subtle manner the
contingency of the Qur’an while prohibiting the description of it with such
modifiers as “created” and the like.

The Absenceof Liein God’'sWord
Honesty in words and deeds is intrinsically good while telling a lie is
intrinsically evil. And God is immune from any undesirable quality. In other
words, honesty and truthfulness are among the Attributes of Perfection, and
God is entitled to all the existential perfections. As such, He is truthful. In
this regard, the Holy Qur’ an has thus stated:
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“ And who is more truthful in speech than Allah?” %

Review Questions
1. State the point of view of the justice-oriented theol ogians regarding the
word of God.
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2. Write down the view of the Ahl al-Hadith and Hanbalis concerning the
word of God along with the criticism to it.

3. State the basis of Qur’anic verses on the contingency of the word of
God.

4. Write down the opinion of the Ash*aris and Martudis about the word
of God along with the criticism to it.

5. The proponents of the “instrinsic word” argue that in terms of verbal
derivation, the speaker (mutakallim) is the one from who the word or speech
(kalam) emanates and not the one who originates the word or speech. Write
down the problem with this opinion.

6. State the manifestations of the word of God in the verses of the Qur’an
and traditions (akadith).

7. What is the basis of God's truthfulness?
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Lesson 18: The Attributes of Khabariyyah

In an earlier discussion, we have pointed out that some of the Divine
Attributes are called “Transmitted Attributes’ (sifat al-khabariyyah). These
are Attributes of God which are mentioned in verses of the Qur'an and
Prophetic traditions, and if we believe in their outward meaning and
implication, we will succumb to the notion of anthromorphism and
incarnation.

Examples are “ settling on the Throne” (istawa’ ‘ala’l-*arsh) in the verse
“ The All-beneficent settled on the Throne,” * “face” (wajh) in the verse “ Yet
lasting is the Face of your Lord, majestic and munificent,”* and “hand”
(yadd) in the verse “The hand of Allah is above their hands.”® In this
regard, Shahristani has said:

“A group of the predecessors (salaf) used to affirm Transmitted
Attributes such as yadayn (hands) and wajh (face) for God, without
interpreting (ta’wil) them, but they would say, ‘ Since these attributes have
been transmitted in religious texts, we shall call them ‘transmitted
attributes”.*

Regarding the semantics of these attributes, different viewpoints and
approaches have been advanced. In this lesson, we shall state and examine
them:

Literalism and Anthropomor phism

A group of the Ahl al-Hadith who are labeled Hashwiyyah® clings to the
outward meaning of such verses, and as a result, they likened God to His
creatures and believed in anthropomorphism and incarnation. Regarding
them, Shahristani has said:

“A number of the Ahl a-Hadith Hashwiyyah openly subscribed to
anthropomorphism and affirm limbs and dimensions, ascent and descent,
movement and transfer for God. Moreover, they attributed baseless
narrations to the Holy Prophet (‘a), most of which were taken from Jews,
and regarding the Qur’an, they believed that even its letters, sounds and
words are pre-existent and eternal.”®

Regarding the notion of anthropomorphism, Ibn Khaldan’ has also said:

“But there were afew innovators in their (sazabah and tabi‘ izn) time who
occupied themselves with the ambiguous verses and delved into
anthropomorphism. One group operated with the plain meaning of the
relevant verses. They assumed anthropomorphism for God' s essence, in that
they believed that He has hands, feet, and a face... Another group turned to
anthropomorphism with regard to the attributes of God. They assumed
direction, sitting, descending, voice, letter (sound), and similar things [for
God]... The [people who gave consideration to the anthropomorphic verses|
then tried to escape from the anthropomorphic abomination by stating that
[God has] ‘a body unlike [ordinary human] bodies’ and ‘a direction unlike
directions.’

By that, they meant: ‘[not as those things are used] in connection with
[human] bodies.” This is no defense for them, because it is a statement
contradictory in itself and a combination of negation and assertion, if both
(negation and assertion) are used here for one and the same concept of body.

123



But if the two differ among themselves and [thus] disavow the commonly
accepted concept of body, those [people] rather agree with us that God is
devoid [of human attributes]. They consider the word ‘body to be merely
one of His names (used in a peculiar sense in connection with Him). Things
like that depend on [religious] permission.”®

From the two statements above and similar views, it can be inferred that
those who believe in the outward meanings of the verses and traditions
related to the Transmitted Attributes are of two groups. One group is
concomitant with anthropomorphism and incarnation while another group is
not concomitant with the same and with such expressions as “a body unlike
[ordinary human] bodies,” they would declare themselves free from the
belief in anthropomorphism and incarnation although as Ibn Khaldin has
mentioned, their offered solution does not solve the problem at al. The
second approach is prevalent among the present-day Salafis (Wahhabis).’

Ta'wil Approach

In the area of Transmitted Attributes, many Muslim theologians and
exegetes (mufassirizn) have adopted the ta’ wil approach. Ta'wil with respect
to the verses of the Qur'an has diverse meanings, one of which is
synonymous with tafsir (exegesis). This meaning has been widely intended
among the earlier exegetes. For instance, ‘Abd Allah ibn *Abbasis reported
to have said, “1 am among those who are firmly grounded in knowledge (al-
rasikhan fi '1-ilm)™ and | know the interpretation (ta’wil) of the Qur’an.”

Another meaning of ta’wil is to interpret a word contrary to its outward
meaning. This term is prevalent among the contemporary exegetes and
whenever the word ta’wil is used without a particular context, this is the
intended meaning.

The third meaning for the term ta’wil is for a verse to have numerous
meanings some of which are within some others. And one of them is the
outward meaning of the verse as understood by the common people, but its
other meanings are only known to God and those who are grounded in
knowledge.

The fourth application of ta’wil regarding the Holy Qur’an isto trace the
roots or origins of words which do not belong in the category of word or
meaning but rather in the objective or external realities [of the word].
Therefore, ta'wil is not exclusive to the allegorical verses (mutashabihat)
and it is applicable to all verses of the Qur'an.™

Of the [different] meanings [of ta’ wil mentioned above], what is intended
or meant in theological discourses is the second meaning. Mu' tazili, Imami,
anumber of Ash*art and Maturdi theologicans and those of other schools of
theology have adopted this method. Contrary to what is sometimes thought
of, this method is not exclusive to the contemporary theologians. In fact, it
had aso proponents among the predecessors (salaf). As Shahristani has
said, “Some of the predecessors would interpret (ta'wil) such attributes by
taking into account the compatibility of a word with its meaning.”** Rashid
Rida has aso said, “The leading salaf scholars would sometimes interpret
the outward verses (zawzhir).”**

Theological Foundation of Ta'wil
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As amethod of exegesis, ta’wil has a special theological foundation, and
that is, in elucidating its sublime teachings, the Holy Qur’an uses parables
so as to make these teachings understandable to the common people. As the
Qur'an itself has stated,
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“Allah draws these parables for mankind so that they may take
admonition.” **

One of the main reasons behind the allegorical verses in the Qur'an is
this very principle.’® Yet, in order for the human mind not only to dwell on
the outward and metaphorical meanings and thus succumb to
anthropomorphism, there have been explicit and clear verses in the Holy

Qur’an that negate any kind of similitude between God and other beings. It
is thus stated,
fi5 ST b
“Nothing is like Him.” *°
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“Nor hasHe any equal.”*’

Whenever one duly pays attention to these two points, he will neither
succumb to anthropomorphism nor fall prey to intellectual suspension.

On the basis of thisrule, the correct method of ta’wil can be inferred, the
meanings of the Transmitted Attributes can be found out and it can be said
that the word wajh (face) in connection with God refers to the Divine
Essence. When it is said, “ Everything is to perish except His Face” *® it
means that all essences and things will perish except the Essence of God.
The reason for describing the Essence with the word wajh is that the face or
countenance of every entity symbolizes its essence or identity. For this
reason, description of their facesis used in order to determine the identity of
individuals.

The word yadd (hand) or yadayn refers to the Divine Power. The verse
“The hand of Allah is above their hands” ** means that the Power of God is
superior to all powers and it is the bedrock of all powers. And the verse “ |
have created with My [own] two hands’ *° means that “I have created Adam
with My special power and Satan must not compare the origin of creation of
the human being which is earth (soil) with the origin of his own creation
which is fire and think of the superiority of the fire to the earth as an
obstacle to his prostrating before Adam. Instead, he must take into account
the superior power of the Creator of Adam and show humility to that
Infinite Power.

The word istiwa implies domination (istila) while “arsh (throne) denotes
the Station of Control of the universe. Therefore, the verse “The All-
beneficent, settled on the Throne” ** implies domination and supremacy of
God in controlling the universe, just as the ‘throne’ in the human context is
related to the position of authority and administering a country.

Singular and Synthetic Appearance
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Concerning ta’'wil, this important point must be borne in mind that
whenever it is said that ta’ wil means giving meaning to aword in contrast to
to its outward meaning, this is true as long as this meaning is intended in
isolation and in a sentence or phrase. In the same manner, a word is
mentioned in isolation in dictionaries and its meanings are stated.

But if we consider that word in a phrase or sentence, the metaphorical or
figurative meaning is not only not contrary to the apparent meaning of the
word but the same meaning can also be understood from the said word, and
conveying the real meaning needs a context; otherwise, it will sometimes
give the wrong meaning.

For example, whenever it is said that “The city is in the hand of a
mayor,” the word ‘hand’ is never understood to mean one of the bodily
limbs. In fact, anyone who can hear it will understand that it refers to
administering the city. Even if the mayor has no physical hands, the same
understanding will remain, and in principle, giving literal meaning to the
word is incorrect in such application.?

Postponement (Tawaqquf) and Delegation (Tafwid)

Another method which is used in connection with the allegorical verses
(mutashabihat) and the Transmitted Attributes (sifat al-khabariyyah) is
tafwid (delegation). The outcome of this method is that one can neither
choose the outward meanings of the Transmitted Attributes as the
mujassamah and mushabbahah do nor can one apply the method of ta’wil as
the mu’awwalah do. Some have claimed that the Companions (sakabah)
and the Followers (tabi‘iZn), nay the Muslims of the first three centuries had
adopted such method but historical evidence proves otherwise.

No doubt, it could never be the method of the Imams from the Ahl al-
Bayt (‘a) and a number of the great Companions and Followers to keep
silence regarding the allegorical verses and to refrain from expressing any
opinion or view. In fact, they used to interpret and give commentary on
them through a different method.

We will explain this method of the Ahl al-Bayt (‘a) afterward.
Shahristant has pointed out that a number of the predecessors (salaf) used to
interpret the allegorical verses.® Yes, it can be said that most of the
predecessors had adopted the method of delegation (tafwid).* Shahristanis
have mentioned Malik ibn Anas (died 179 AH), Sufyan al-Thawrt (died 161
AH), Ahmad ibn Hanbal (died 240 AH), and Dawud ibn ‘Al1 al-Isfahant
(died 22750 AH) as among the leading predecessors who were proponents of
tafwid.

Bases of the Proponents of Tafwid
1. The Holy Qur’an has prohibited ta’wil and considered pursuance of
the allegorical verses as a product of sedition-mongering and ta’wil-
orientedness:
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“As for those in whose hearts is deviance, they pursue what is
metaphorical in it, courting temptation and courting its interpretation.” *°
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And on the other hand, [belief in] anthropomorphism and incarnation is
also invalid. Therefore, the path of moderation is indeed that of suspension
(tawaqquf) and delegation (tafwid).?’

This argument is incorrect because pursuance of the allegorical verses
can only be considered a sign of sickness of the heart and sedition-
mongering when it is in pursuance of the allegorica as it is, but if the
allegorical is correctly referred back to the definitive (mukzkam) and
interpreted in the light of the definitive, in this case it cannot be
blameworthy. In fact, it can be inferred from the sayings and actions of the
Prophet (s), the Imams from the Ahl al-Bayt (*a) and a number of leading
Companions that such an action is acceptable and permissible.

2. Useful ta'wil is a conjecture and speculation, and not knowledge and
certainty, and concerning the Divine Attributes, one cannot rely on
conjecture and speculation:
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“ And indeed conjecture is no substitute for the truth.”*®

This argument is also baseless because cases differ with each other.
Sometimes through discussion and determining the context, one can attain
knowledge and certainty. At other times, one cannot obtain anything except
conjecture and hypothesis. In the first case, we tend to believe in the purport
of a given verse with certainty, and as hypothetical in the second case and
this hypothetical belief is not legally (shar‘7) shunned because the said
meaning - as stated in the discussion of ta’wil - is understood from the
apparent meaning of the Word of God.

Furthermore, belief in the denotation of the apparent meaning of the
Word of God is necessary when the proof contrary to it is not obtained
because rejecting the outward aspects of the Religion without a reliable
context is not permissible. In other words, concerning the allegorical verses,
the preferable conjecture is alegal proof.?

3. If the scope of ta’wil is extended with respect to the allegorical verses,
the scope of ta’wil will also be extended in al religious laws and it will end
up in esoteric interpretation (ta’wil bariniyyah) which necessitates rejection
of some religious laws.*

It is evident that treating as one the esoteric interpretation and the ta’ wil
meant with respect to the allegorical verses has no logical basis. On account
of avoiding the esoteric (batini), one is not supposed to deny the truth.
Instead, by believing and acting upon the truth, the esoteric must also be
avoided.

Transmitted Attributesin the School of the Ahl al-Bayt (‘a)

In the school of the Ahl al-Bayt (‘a), anthropomorphism (tashbiyyah) and
incarnation (tajsim) are vehemently considered unacceptable, and at the
same time, the method of delegation (tafwid) in the sense of keeping silence
and not using the intellect in discussing and scrutinizing the interpretation of
the Attributes is not approved also. Their method with respect to the Divine
Attributes is based upon negation and affirmation; that is, the salient
features related to the creatures (makhlizgat) and contingent beings
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(mumkinat) are negated from the Divine Attributes and their meanings
which are appropriate to the Divine Station.

Be that asit may, tafwid in the sense that the human being is incapable of
comprehending the nature of the Essence and Attributes of God and that he
must make a pause at this point is affirmed and regarded as one of the
characteristics of those well grounded in knowledge (rasikhin bi ’I-*ilm).*

In the school of the Ahl al-Bayt (‘a), ta'wil is also a special method and
that isto determine the allegorical versesin the light of the definitive verses,
and to determine the use of every kind of rational (‘aqgli) or textua (nagli)
hypothesis for elucidating the definitive verses, and the use of every kind of
rational or textual hypothesis for elucidating the allegorical verses is not
acceptable. The acceptable ta'wil is that which is done by referring to the
definitive verses of the Qur’'an, authentic traditions or absolute rational
principles. Someone asked Imam al-Sadiq (*a) concerning the meaning of
“God’s settlement on the Throne”. The Imam thus replied:

“This meaning cannot be denied because Allah has stipulated it.
However, it must not be imagined that the Throne of Allah is settled in a
particular place, on which He leans and sits. As a matter of fact, it is Allah
who looks after the Throne. His Throne is not located in a particular place
but rather encompasses the heavens and the earth. As He said,
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“His seat embraces the heavens and the earth.” *

“Therefore, we affirm the Throne or Seat which Allah affirms and we
reject that which He negates. That is, we never regard the Throne or Seat as
encompassing Allah and He as having in need of a place or another being,
but rather it is these creatures which are in need of Him.”**

Malik ibn Anas (founder of the Maliki school of jurisprudence) was also
asked with the same question, but instead of explaining “God's settlement
on the Throne,” he declared posing such questions as innovation in religion

(bid‘ah) - “And to ask about it is bid*ah (:&ub i 3\5&5\3).” Meanwhile, by
giving accurate answer, Imam al-Sadiq (‘a) practicaly proved that to ask
questions in order to understand religious teachingsis a natural and religious

right of individuals. What is important is that the motive behind asking is to
know what is unknown and not to engage in fruitless acrimonious disputes.

Review Questions

1. Define the Transmitted Attributes (sifat al-khabariyyah).

2. Who are these hashwiyyah?

3. Asfar as the Transmitted Attributes are concerned, which method has
been adopted by the majority of Muslim theologians (mutakallimizn) and
exegetes (mufassirin)?

4. What are the meanings of ta’wil? In theological discussions, which
meaning of it isintended?

5. What is meant by the theological basis of ta’ wil?

6. State the method of suspension (tawaqquf) and delegation (tafwid)
with respect to the allegorical verses of the Qur'an and the Transmitted
Attributes (sifat al-khabariyyah).
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7. Write down two bases of argument for those who subscribe to tafwid
along with the refutation to them.

8. What is the Ahl al-Bayt’s (‘@) approach to the Transmitted Attributes?

9. Write down the specia approach of the Ahl al-Bayt (‘a) concerning
ta’wil.
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L esson 19: Negative Attributes (Al-Sifat al-Salbiyyah)

In view of the fact that God is the Necessary Being by essence, the
Indivisible Existent and the Pure Perfection, He does not lack any attribute
of perfection. On this basis, the Negative Attributes with respect to God
does not mean negation of perfection.

In fact, the Negative Attributes of God denote negation of defect and
deficiency [in Him] and since defect and deficiency have a negative
connotation, negation of defect and deficiency is tantamount to the negation
of negation (or double negation) which end result is positive. That is, in
reality, the Negative Attributes of God express the affirmation of existential
perfections [in Him].

Meanwhile, all defects and deficiencies are derived from contingence
(imkan) and indigence (fagr). For this reason, it can be said that the
Negative Attributes originate from a single negation and that is the negation
of contingence and indigence. As Hakim Sabziwari has said, *
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On this basis, when we negate some attributes from God, the point is
their defect and deficiency, and not their perfection and excellence. For
example, when we say that God is not a substance (jawhar), it is because to
be a substance implies three things. One is that it does not depend on others
[for its existence] in contrast to an ontic quality (‘ard) and another is that it
has quiddity (mahiyyah). The third implication is that its existence is limited
(mahdad). That which can be negated from God are the last two
implications, while the fact that God does not depend on others [in His
existence] is in itself one of the Attributes of Perfection, and it cannot be
negated.

In books of theology, some Negative Attributes which are the point of
disputes, believed by some individuals, or considered an integral part of
beliefs of some sects and religions have been discussed. Among them is [the
belief in] a partner, similarity and composition in the Divine Essence. These
attributes have been mentioned in the discussion concerning the Divine
Unity (tawhid) and there is no need to deal with them again. We shall
examine here other Negative Attributes:

1. Corporeality (jasmaniyyah). God is not corporeal because in addition
to being a compound (murakkab), a corporeal beingisin need of a physical
place or locus, and this quality isinconsistent with God as the Self-sufficient
and Necessary Being.

2. Incarnation (kulal). Incarnation necessitates that a being depends on
the existence of its locus (makall) and is subject to it, and this is
concomitant with the need for others. Whatever has been transmitted,
therefore, from the Christians and some Sufis that God incarnated in the
body of Jesus Christ (‘a) or a certain mystic is unacceptable.

3. Union (ittizad). Real union means that two things merge together and
forms another thing and the earlier two things ceases to exist. There is no
doubt in the incorrectness of this notion with respect to God. Yes, union is
sometimes used in another sense and that is, two things have some
similarities, as in the case of two persons who are the same in humanity, or
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two essences which are one in denotation (misdaq), as in the case of body
and heat. This kind of union is impossible with respect to God because the
Necessary Being and the contingent being are in unison in existence.

It must be borne in mind that in the sayings of mystics (‘urafa’)
expressions such as “There is nothing except God,” “Whatever exists is
God,” and the like can sometimes be observed. These expressions must not
be understood in their apparent meaning; rather, they imply that everything
isamanifestation of the Essence and Action of God, or there is no Essential
and Independent Being except God, or the said mystic person reaches a state
of gnosis where he cannot see anything except the aspect of unity (wa/idah)
and reality (hagigah) of existence and he pays no more attention to the
aspect of multiplicity (kathrah), and in the words of Sa'di,’
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4. Direction (jahat). Direction refers to a point which can be physically
indicated, and a being which has direction has a body or is corporeal.

5. Infusion of temporal thingsin God. This necessitates that God must be
the locus of temporal things which is concomitant with change, receptivity
and contingence of the Divine Essence which all necessitate limitation and
indigence.

6. Pain and displeasure. Pain and displeasure exist in two living beings
with conflicting features. One dominates the other and arbitrarily affects its
structure, as in the case of viruses which are a source of pain in the body of
a person or animal. Since a rival or opposite being to God does not exist,
pain and displeasure in the above sense is inconceivable with respect to
Him. Furthermore, what is meant by abhorrence and displeasure which are
applied to God is that since He is the Absolute Goodness and Perfection, He
loves goodness and perfection and He dislikes the opposite. Liking and
didiking is something distinct from the sense of displeasure and pain.

7. Physical pleasure. Physical pleasure necessitates corporeality which is
impossible to God, but rational pleasure with respect to God is not rationally
shunned because its essence is the perception of existential perfection, and
since God is the Absolute Perfection and is aware of His Essence, the
assumption of rational pleasure in the above sense with respect to Him is
permissible although some theologians have regarded it as impermissible to
apply to God on the ground that such an attribute or name has not been
mentioned in the Qur’an and traditions (akadith). It is worth mentioning that
in the jargon of the philosophers and theologians, rational pleasure is called
ibtihaj (bliss or ecstasy).”

8. Attributes apart from the Essence. This has been dealt with in detail in
the discussion on the Divine Unity (taw/id) in Attributes, and its end result
is that the assumption of attributes apart from the Essence presupposes that
the Essence of God isin need of those attributes and since the assumption is
that these attributes are distinct from the Essence, it follows that the Divine
Essence is in need of other than Itself, and thisisin contradiction with the
Essential Existence and Self-suffiency of God.

9. Visihility (ru’yah). The possibility or impossibility of seeing God is a
source of contention and dispute among the Muslim schools of thought. The
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Ahl a-Hadith, Asha‘irah and Maturdiyyah have considered it possible while
the other schools of thought deemed it impossible. Of course, that which is
disputed is seeing God with the eyes, but there is no dispute about the
possibility of seeing God by the heart which are mentioned in the traditions
of the Imams from the Ahl al-Bayt (‘a) as well as about a priori knowledge
or total disclosure which isindicated in the sayings of mystics (‘urafa’). For
example, when Imam *Ali (‘a) was asked whether he has seen God, he
replied, “How can | worship God whom | have not seen?” Then, in
explaining what he meant by seeing, the Imam (‘a) said:
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That is to say that He cannot be comprehended by the eyes by seeing
Him but through the hearts by the truths of faith.”

The Proofs of Impossibility of Physically Seeing God

To support their claim, those who believe in the impossibility of
physically seeing God have cited rational and textual proofs, some of which
are asfollows:

First proof: Seeing with the eyes is only possible under the following
conditions:

1. Thevisible (mar’7) must be a corporeal being.

2. The visible being must be at a particular place in front of the seer.

3. There must be a specific spatia distance between the visible being and
the seer.

4. There must be sufficient light for vision to function.

Since these conditions are impossible for God, the Exalted, who is
immune from corporeality, direction and place, seeing God will also be
impossible.

Second proof: That which can be seen has one of these two states. It can
either totally or partially be seen, whereas whole or partial are properties of
a body.

Third proof: The Holy Qur'an has also regardred seeing God as
impossible, saying thus:
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“The sights do not comprehend Him, yet He apprehends the sights, and
Heisthe All-attentive, the All-aware.”®

The statement “He is the All-attentive, the All-aware” is in readlity the
reason behind the two earlier rulings; that is, since God is the All-attentive

(al-larif), the seers cannot see Him and since He is the All-aware (al-
khabir), He is aware of the seers.

Proof of the Proponents of Ru’yah
The proponents of ru’yah or physically seeing God have two claims. One
is that it is possible to see God and that it will take place on the Day of
Resurrection. In order to establish the possibility of ru’yah, they have cited
two points from verse 143 of Sirat al-A'raf:
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“When Moses arrived at Our tryst and his Lord spoke to him, he said,
“‘My Lord, show [ Yourself] to me, that | may look at You.” ’

The mode of argument is that if it were impossible to see God, Prophet
Miasa (Moses) (‘a) would not have requested for it because requesting for
something which isimpossible is futile and senseless.

This argument is complete if Prophet Masa’s (‘a) request for seeing God
were serious and that he really wanted to see God. This is while a study of
the totality of verses related to Prophet Musa’s (‘a) tryst along with a
number of the prominent figures of his community and the request for
seeing God on their behalf will make it clear that this request by Prophet
Misa (‘a) was done in order for his community to understand that such a
thing is impossible and that their insistence not to have faith in God unless
seeing Him talking to Prophet Msi (‘a) was futile.®

The following expression by Khwajah Nasir a-Din al-Tasi® represents
the same answer:
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“And the question of Moses was meant for his community.” '
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“He said, ‘ You shall not see Me. But |ook at the mountain: if it abidesin
its place, then you will see Me.’” **

The mode of argument is that the mountain’s abiding in its place is
something possible and since seeing God is conditional to something which
ispossible, it follows that seeing Him is also possible.

This argument is correct provided that what is meant by the mountain’s
abiding in its place is absolute abiding. However, what be can inferred from
the outward meaning of the verse is that it means the mountain’s abiding in
its place at the time when Prophet Miisa (‘@) was looking at it. Instead, what
happened was that because of God’'s manifestation in it, it leveled off and
Prophet Musa (‘a) fell down swooning, as the continuation of the verse thus
reveals:
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“ So when his Lord disclosed Himself to the mountain, He leveled it, and
Moses fell down swooning.” *?

The following expression by Khwajah Nasir al-Din a-Tasi represents the
said answer:
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“And attaching ru'yah (seeing God) to the abiding of something that

moves (in that state) does not imply the possibility of ru’'yah.”**

Argument on the Occurrence of Ru’yah and the Objection to It
Those who subscribe to the possibility of the faithful to see God on the
Day of Judgment have cited this verse:
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“ Some faces will be fresh on that day, looking at their Lord.” **
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Thereply to thisisthat since seeing God in the sense of seeing Him with
the eyes is impossible, one cannot interpret the word nazar (to look or see)
to mean seeing with the eyes, just as the word yadd (hand) in the verse “ The
hand of Allah is above their hands’™ cannot be construed to mean a
particular bodily limb; rather, its appropriate meaning must be sought and in
the verse under discussion, it means one of these two things:

1. Nazar meansintizar (to wait or expect) as the use of the word nazar in
the sense of intizar is prevaent. For instance, when it is said that “ So-and-so
islooking for the hand of so-and-so” it means that he is expecting help or a
reward from him.

2. A word such as thawab (reward) isimplied in the verse. That is, they
expect for the reward and recompense from their Lord, just as the word ahl
(people) isimplied in this verse:

€ g Jl ¢
“ Ask [the people of] the town.” *°

The following expression by Muhagqiq al-Tasi represents the said
reply:*’ )
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On this basis, the traditions which the Ahl a-Sunnah have narrated from
the prophets (‘a) concerning the possibility of the faithful seeing God on the
Day of Resurrection, just as the moon can be seen on the fourteenth night of
the lunar month, must be interpreted in a different way because seeing with
the eyes in its real sense is impossible with respect to God and in this
connection, there is no difference between this world and the Hereafter.

And that sometimes it is said that not seeing God in this world is due to
the weakness of the human being’'s sense of sight and that their sense of
sight will get stronger on the Day of Resurrection will only solve the
problem on the side of the seers and not about the visible or object of sight
(mar’7). In any case, seeing is possible provided that the visible is located in
a particular place and direction in front of the seer, and this is impossible
with respect to God.

Review Questions

1. What is the meaning of the Negative Attributes of God?

2. State the incorrectness of corporeality and incarnation about God.

3. Why is the notion of union (ittizad) and direction (jahat) about God
impossible?

4. Prove that God cannot be a locus (ma/all) of temporal things, pain and
displeasure.

5. Why isthe physical pleasure with respect to God impossible?

6. Can the Attributes of God be considered apart from His Essence?
Why?

7. Write down the first reason for the impossibility of seeing God?

8. What is the second reason for the impossibility of seeing God?

9. Considering the verse “When Moses arrived at Our tryst and his
Lord spoke to him, he said, ‘My Lord, show [Yourself] to me, that | may
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look at You,” *® if seeing God were impossible, then why did Prophet Muisa
(‘a) requested for it?
10. Write down the second basis of those who believe that God can be

seen along with the refutation to it.
11. Write down the basis of those who believe in the possibility of seeing
God on the Day of Resurrection along with the refutation to it.
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Lesson 20: The Divine Justice and Wisdom

TheLiteral and Technical Meanings of Justice

In Arabic lexicons, various meanings or usages of ‘adl (justice) are
mentioned, and the most important of them are equilibrium and
proportionality, equality and fairness, balance or observance of moderation
in the affairs, equality and constancy." In any case, the totality of the said
meanings or usages is that every thing must be located in its proper place
such that it acquires its due and suitable share from the universe and its
excellences and it does not infringe upon the right and share of others.

It can be said, therefore, that the statement of Imam ‘Al1 (‘a) in defining
justice - “Justice puts things in their places’ - is the most accurate
expression in this regard. The expression “to put al things in their proper
places and to grant rights to their owners’ which the philosophers have used
in defining justice® expresses the said point.

Mawlawi [Rami] has expressed the above meaning in the following
parable:
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What isjustice? To put [a thing] inits[right] place.

What isinjustice? To put it in its wrong place.

What isjustice? Giving water to trees.

What isinjustice? To give water to thorns.”

In analyzing the essence of justice, ‘Allamah al-Tabataba'1 has said:
“The essence of justiceis asfollows:
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‘[ The essence of Justlce |s] to stri ke a baI ance and equnibri um among the
things in such a way that the rightful share of each of them is given. As a
result, %n account of being placed in their right places, all of them are
equal.’”

The * Allamah has also added, thus:

“It becomes clear from what has been said that justice is concomitant
with goodness because goodness and beauty in the things mean that every
thing is such that a person is desirous of, and attracted to it. It is evident that
putting every thing in its proper place necessitates such beauty.””

Justice in the Parlance of Theologians
The concept of justice in the parlance of theology is that it is God's
Action, and its essence is goodness. That is, the actions of God are all good
and desirable, and He will never do anything wicked and undesirable, and
He will not abandon that which is necessary and good.
Qadi ‘Abd al-Jabbar Mu'‘tazil1 (died 415 AH) has said:
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“Whenever we describe the Eternal and Exalted as just and wise, we
mean that He does not do anything abominable. He does not abandon
(through bias and prejudice) that which is necessary for Him, and
everything He does is good.”®

In this regard, Shaykh Sayyid al-Din al-Hamasi (died 6th century AH)
has said:
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“The statement about justice is a statement about the actions of the
Exalted, and all of them are good and immune from the abominable things,
and He does not abandon that which is considered necessary by His
wisdom.”?

Hakim Lahij1 has also said:

“What is meant by justice is to describe the Essence of the Necessary
Being with the good and beautiful action and to free Him from an act of
injustice and abomination. In sum, just as the Divine Unity (tawhid) is the
necessary perfection in the Divine Essence and Attributes, the Divine
Justice (‘adl) is the necessary perfection in the Divine Actions.”*°

Other justice-oriented (‘adliyyah) theologians have also used similar
expressions in defining justice.

The justice-oriented theologians (Shi‘ah and Mu'tazilah) acknowledge
that in matters related to the Divine Unity (tawhid) and justice (‘adl), they
are all indebted to Imam ‘Al1 (‘a). The definition they have given for the
Divine justice is actually taken from the statement of the Imam (‘a) in this
regard. When the Imam (‘a) was asked about the Divine Unity and justice,
he replied:

Lag VT 3Ty gz VT gl

“Unity means that you do not subject Him to the limitations of your

imagination and justice means that you do not lay any blame on Him.”**

Similar to this statement has been reported from Imam al-Sadiq (‘a). For
example, he has said:
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“Unity means that you do not attribute to Him attributes of defect and

deficiency which are applicable to you and justice means that you do not
attribute to Him anything which is unacceptable for Him to do to you.”*?

TheLiteral and Technical Meaning of Wisdom
In lexical usages, hikmah (wisdom) is understood to mean firmness and
prevention of defect, damage and destruction. For instance, the rein of the
horse is called hakamah because it prevents the horse from insubordination
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and inharmonious acts. The lawyer is called mawla and kakim because he
prevents the legally responsible adult (mukallaf) from doing unlawful acts.
The judge is called hakim because he prevents the abuse and violation of the
rights of individuals. Theoretical affirmation is called hukm because it
removes doubt and skepticism in the mind.

Whenever athing has firmness and stability, it isimmune from damage.
The word hikmah (wisdom), therefore, is concomitant with constancy,
firmness and strength - be it theoretically or practically.™

Wisdom in the Parlance of Theologians
The word hikmah in theological discourses is used to mean both
theoretical and practical wisdom.

1. Theoretical Wisdom
Theoretical wisdom means the highest degree of knowledge about the
most sublime subject whose manifestation is the knowledge of God
concerning His Essence and Actions.
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“Wisdom is indeed to know the best of things to be known by the best of
knowledge. So, the wise (hakim) means the knowledgeable (‘alim).”**

2. Practical Wisdom
Wisdom in this sense has the following usages:
(1) Firmnessin action. For instance, Al-Razi has said:
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“And the meaning of izkam with respect to Allah, the Exalted, in the
creation of the thingsis the firmness of control over it and the excellence of

decreefor it.”*®
This holy verse provides this meaning of sikmah:

“[Itis He] who perfected everything that He created.” *°
(2) The Agent's immunity from abominable and undue acts. In this
regard, Fakhr al-Din al-Razi has said:
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“The third meaning of Aikmah is to consider Him immune from any

undue act.”
He has then cited the following verses as his basis:
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“Did you suppose that We created you aimlessly, and that you will not
be brought back to Us?" '

Sl L s ooV szl Gl G b
“We dl|8d not create the sky and the earth and whatever is between them
invain.”
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(3) The actions of God as having purposes. Hakim Lahiji has allocated
the fifth chapter of the discourses on the Divine justice to the discussion on
the Divine wisdom, saying thus:

“Know that if the actions of God, the Exalted, were without any purpose,
they must be futile and for anything futile to emanate from the Necessary
Being isimpossible.”

Conclusion

From what has been said about the essence of justice and wisdom in the
parlance of the theologians, we arrive at the conclusion that in theology, the
usages of wisdom (kikmah) are more common than the usages of justice
(“adl) because wisdom also encompasses knowledge while justice pertains
to the actions of God.

Meanwhile, the third usage of wisdom in theology is equal to the
meaning of justice in theology because the implication of both is that the
actions of God are immune from any form of abomination and
repulsiveness. In other words, both meanings are related to the realm of
practical reason; that is, they encompass the realm of the do’sand don’ts. As
such, the usages of wisdom in the realm of the actions of God are more
common than the usages of justice in theology.

Yes, wisdom in the sense of firmness and constancy in action can
somehow be traced back to wisdom in the sense of immunity of action from
whatever is impermissible. This is because the lack of firmness and
constancy of action is also unacceptable to a knowledgeable, capable and
wise agent. For instance, wisdom in the sense of existence of purpose in an
action is also a manifestation of the third meaning (immunity from any
abominable action).

This relationship and attachment between justice and wisdom in theol ogy
has prompted the theologians to usually use the two terms interchangeably
and to mention them together in the discourse on the Divine justice. The
expression al-*adl (justice) is common and prevalent among the theologians.

M anifestations of the Divine Justice and Wisdom

The general manifestations of the Divine justice and wisdom are as
follows:

1. Justice and wisdom in the creation and management [of the universe]

This means that God has created every being by considering its essential
potential and capability, and according to the intended goal of each creature,
He has provided it with the necessary means and conditions to attain that
goal. This holy verse speaks of this point:
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“Qur Lord is He who gave everything its creation and then guided it.” *°
So isthis holy verse:
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“[It is He] who created and proportioned, who determined and
guidedanO
It is thus stated in a famous Prophetic tradition:
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“The heavens and the earth were established by justice.”

2. Justice and wisdom in legislation

God has provided the creatures which are capable of receiving rational
and spiritual perfections with religious forms of guidance and taught them
the religious precepts, laws and teachings which guarantee their needs and
nourish their aptitudes through reason and revelation. Another point is that
legislation and lawmaking, the capability and potential of the human being
is taken into account and no obligation beyond the human capability is
imposed. These two points are also declared in Qur’ anic verses.

3. Justice and wisdom in giving recompense and penalty

That is, on the basis of justice and wisdom, God gives punishment and
He does not aso deprive the good goers of their rewards in the least. He
bestows them whatever is due to them and He has promised to them:
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“We shall set up the scale of justice on the Day of Resurrection, and no
soul will be wronged in the least.” **

The word qist (justice) in this holy verse encompasses all the
manifestations and expressions of ‘adl and qist:
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“Allah bears witness that there is no god but Him—and [so do] the
angels and those who possess knowledge—maintainer of justice.” %

For instance, one of the statements made by ‘Allamah Tabarsi® in
interpreting the said verse is that God takes control of the creation
(cosmically and legislatively) and gives reward for the deeds done on the
basis of justice.?*

What have been said are the general manifestations and expressions of
the Divine justice and in other perspectives such as that of the Holy Qur’an
on the concept of justice. Other cases which are within the functions of the
abovementioned manifestations can also be enumerated. After quoting the
verses of the Holy Qur’'an pertaining to justice in the different fields,
Professor Mutahhari has said:

“In the Qur'an, from the Divine Unity (tawhid) to the Resurrection
(ma‘'ad); from prophethood (nubuwwah) to Imamate (imamah) and
leadership; from personal ideals to social goals, all of these are founded
upon and revolve around the principle of justice. The Qur’anic justice is the
counterpart of tawhid, the cornerstone of ma'ad, the objective of the
legislation of the prophets, the philosophy behind leadership and Imamate,
the criterion for individual perfection, and the barometer of social
wellbeing.”®

The History and Motive for Discussing Justice
In Islamic theology, the issue of the Divine justice has an ancient history
and it can be said that it has been discussed from the earliest days of the
Prophetic mission. In the traditions (akadith) and conduct (sirah) of the
Holy Prophet (s), it has been given considerable attention. Even dialogues
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about it between followers of other religions and the Holy Prophet (s) had
even taken place.

For instance, Shaykh al-Sadiiq has narrated® that one day a Jewish man
came to the Prophet (s) and they discussed many things including the justice
of God. He asked the Prophet (s), thus: “Does your God commit injustice?’
The Prophet (s) replied, “No.” The Jew asked, “What is the reason?’ The
Prophet (s) retorted,
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“It is because He knows the repulsiveness of injustice and He has no
need for it.”

The Jew asked again, “Has God revealed anything [to you] in this
regard?’ The Prophet (s) answered, “Yes.” He then recited the following
Qur’anic verses.
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“ And your Lord is not tyrannical to the servants.”?’
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“Indeed Allah does not wrong people in the least; rather it is people
who wrong themselves.”
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“ And Allah does not desire any wrong for the creatures.” *
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“ And Allah does not desire any wrong for (His) servants.” *

After the time of the Prophet (s) (i.e. during the time of the caliphs), the
issue of the justice of God was aso a subject of discussions and discourses,
and as the highest intellectual and theological personality [during his time],
Imam *AlT (‘a) used to reply to the questions in this regard and through his
close supervision and astute guidance, he would try to prevent any form of
deviation from this principle. His discourses on the questions of
pretermination and free-will are a testimony to these assertions.

After this period, a new chapter in the history of Isamic theology was
opened. The proliferation of different thoughts and ideas as a result of the
geographical expansion of the Mudim domain and their interaction with
different cultures, on one hand, and the atmosphere of political strangulation
during the Umayyad period which led to the severance of communication
between the people at large and the Household of Revelation and
Apostleship, on the other hand, resulted in the emergence of various sects
and the presentation of diverse viewpoints on ideological issues including
the justice of God. Hasan al-Basri (died 110 AH), who at that time was
known as one of the leading thinkers in the Muslim world, was inclined
toward the notion of jabr (fatalism or compulsion) (in contrast to the notion
of tafwid),** in a bid to defend the justice of God. He said, “Everything is
subject to the Divine decree and predestination except sins.” *

Qadariyyah (fatalists) also subscribed to this belief. After the Qadariyyah
it was the Mu'‘tazilah’s turn. With the aim also of defending the justice and
wisdom of God, the Mu‘talizah advocated the notion of tafwid.
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During this period, the Imams from the Ahl al-Bayt (‘a) -
notwithstanding the restrictions imposed upon them by the Umayyad
political establishment - embarked on correctly explaining the justice of
God, thereby refuting the notion of tafwid as well as that of jabr. Their
outstanding students such as Hisham ibn al-Hakam™ and others had also left
no stone unturned in propagating the views of the Ahl al-Bayt (‘ a).

In accordance with the approach and bases they had adopted the Sunni
Ahl al-Hadith would also avoid entering in theological disputes, sufficing
themselves with criticism and indeterminism. In any case, they had no
specific theological position on the Divine justice, but after Abi ’I-Hasan al-
Ash‘ari embarked on defending their beliefs, they adopted certain
theological approaches, and this led to a new development in theological
discussionsincluding the issue of the justice of God.

In sum, the issue of the Divine justice has been aways a focus of
attention and a subject of discussion, and the theological debates in this
regard has an ancient history, and the motive behind these discussions is to
purge the actions of God from abominable and undue things.

The Position of Justicein ‘Adliyyah Theology

Although all Muslims believe in the justice of God and regard this issue
as one of the essentials of Islam, the rationalists as well as the literalists
would interpret the justice of God in their own particular way. The
rationalists who have interpreted it on the basis of rationa good and evil
would regard themselves as the real proponents and defenders of the Divine
justice and treat those who deny rational good and evil as genuine deniers of
justice. As such, they have set justice as one of the principles of their
respective schools of thought. Justice is also considered one of the basic
principles of the Religion by both the Mu'tazilah and the Imamiyyah. For
this reason, these two schools of theology are called ‘adliyyah (justice-
oriented).

Regarding the importance of the principle of justice, ‘Allamah al-Hill?
has said:
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“Know that this principle is an important principle on which the Islamic
rules as well as the religious laws absolutely stand.”*

In this regard, Professor Mutahhari has also said, thus:

“Although the principle of justiceis part of the principles of beliefs as it
isone of the accepted concepts and essentials of religion, in the sense that in
the Mu'‘tazilah and Shi' ah schools of thought it is considered part and parcel
of their five principles, it is regarded as the hallmark of their schools of
thought.”

Review Questions
1. State the literal and technical meanings of ‘adl (justice).
2. State the meaning of ‘adl in the parlance of the theologians.
3. Explain Aikmah (wisdom) from the literal and technical perspective.
4. For the theologians, what is the meaning of sikmah?
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5. Briefly state the general manifestations of the Divine justice and
wisdom.

6. State the motive for discussing the justice of God.

7. Write down the status of justice in the justice-oriented (‘adliyyah)
theology.
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L esson 21: Rational Goodness and Evil
The principle of rational goodness and evil has a prominent position in
the justice-oriented (‘adliyyah) theology and is regarded as the foundation
and bedrock of the discussions on justice in Islamic theology. For this
reason, at the beginning of their discussion on the justice of God, the justice-
oriented theologians would deal first with this principle.

An Elucidation of the Rule of Rational Goodness and Evil

The rule of rational good and evil has two connotations:

1. The actions done by conscious and independent agents have one of the
two states. either they have the quality of good or evil (state of affirmation).

2. The human intellect can independently discern the goodness or
wickedness of some actions (state of demonstration).

Let us explain the first connotation. Two types of labels can be given to
human actions, viz. primary and secondary labels. The primary labels
differentiate actions from one another in the creational perspective; for
example, labels such as eating, drinking, standing sitting, speaking, moving,
pausing, and the like do not describe actions as good or bad, and they only
have creational goodness. Secondary labels are labels which are derived
from the primary labels and on the basis of which, actions are described as
good or bad; for example, labels such as justice, injustice, honesty, lying,
word of honor, breaking of promise, loyalty to one's oath, disloyalty, and
the like.

On account of being the origin of the actions descriptions as good or
bad, these labels are also called mukassin (bestower of goodness) and
mugabbi’ (evil-generator), and the intrinsic goodness and evil are related to
these label's, and not to the primary labels.

Therefore, rational good and evil implies that firstly, in terms of reason,
the actions of conscious and independent agents have the quality of
goodness or evil while considering their secondary labels. Secondly, the
human intellect can independently discern some of these good and wicked
acts while others can be known through revelation and religion.

Theoretical Reason and Practical Intellect

‘Agl (reason or intellect) is derived from ‘aqgal al-ba‘ir. ‘Agal al-ba'ir is
the camel’s shackle or the rope tied to the camel’s front legsto keep it in its
place. Headband is called ‘aqgal. Therefore, intellect is the faculty which
prevents the human being from digressing from the path of moderation. Of
course, the intellect’s deterrence function is only to the extent of
discernment and judgment and not in actual prevention. What the intellect
discerns are of two types:

1. It is beyond the domain of the human want and ability, such as rational
pieces of knowledge and perceptions related to the world of nature or the
metaphysical world. This type of knowledge which is related to worldview
is called “theoretical wisdom” and whenever it is attributed to the intellect,
itiscalled “theoretical intellect”.

2. It is within the domain of the human liberty and free-will; that is, the
voluntary actions of the human being. Thistype of knowledge which is
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related to ideology is called “practica wisdom”, and whenever it is
attributed to the intellect, it is called “practical intellect”.

The intellectual faculty, therefore, is one thing and its role isto know and
perceive, but its perceptual data are of two types. Some are related to
worldview, and knowledge and discernment by themselves are desirable
(theoretical perceptions). On this basis, the intellect is called “theoretical
intellect”. Others are related to ideology, and knowledge and gnosis are a
prelude to action (practical perceptions). On this basis, the intellect is called
“practical intellect”. In the discussion on the rational good and evil, what is
meant is the practical intellect.*

The Affirmers and Negationists

The Imamiyyah and Mu'tazilah theologians are among the strong
supporters of rational good and evil. They are of the opinion that the Divine
justice cannot be interpreted except on the basis of this principle, and denial
of this principleis considered tantamount to the denial of the justice of God.

As such, they have taken the Divine justice as one of the principles of
their respective schools of thought through which they convey to others that
they are the only ones who recognize the justice of God. As we have
mentioned earlier, the justice-oriented theol ogians have engaged in proving
rational good and evil at the beginning of the discussion on the Divine
justice.

‘Allamah al-Hill1 (died 726 AH) says, “The Imamiyyah and Mu'tazilah
are of the opinion that the goodness and wickedness of some actions can be
clearly and axiomatically discerned by the intellect.”?

Ahmad Amin a-Misrt writes, “ Since the Mu‘tazilah have regarded God
as just and wise, they have put forth the issue of the goodness and evil of
actions.”®

Apart from the Imamiyyah and Mu‘tazilah, the Maturdiyyah have also
acknowledged [rational] goodness or evil [of actions]. For instance,
Taftazani (died 793 AH) has said:

“Some Sunnis, that is, the Hanafis, are of the opinion that the goodness
and evil of some actions can be perceived by the intellect; for example, the
obligatoriness of the first obligation, the mandatoriness of affirming the
Prophet (s) and the unlawfulness of rejecting him.”*

The Asha‘irah are among the main regjectors of the principle of rational
goodness and evil. In principle, all those who do not accept and give
importance to reason and rational knowledge also do not believe in rational
goodness and evil.

On this basis, the Ahl al-Hadith from among the Sunnis and the Akhbaris
from among the Shi'ah also reject rational goodness and evil. Of course,
some Akhbaris have acknowledged decrees of the intellect in self-evident
premises (badrhiyat), and in other than the self-evident premises, they have
recognized the sacred law (shar’) as the way of perceiving the truths (both
theoretical and practical).’

Appreciation and Condemnation, Reward and Punishment

148



The concepts of appreciation and condemnation, reward and punishment
are among the concepts discussed in the issue of rational goodness or evil.
In this regard, the Ash'aris have said:

“What we regject in thisissue is for us to regard as good action the action
which deserves appreciation in this world and reward in the Hereafter and
for us to consider evil action the action which deserves condemnation in this
world and punishment in the Hereafter. However, we do not deny the fact
that on account of being a quality of perfection or defect, an action is
rational, appreciated, or condemned. We are aso of the opinion that
knowledge is a perfection of the self and a knowledgeable person is worthy
of praise while ignorance is a defect and an ignorant person is blameworthy.
Yet, that being deserves reward in the Hereafter while ignorance warrants
punishment in the Hereafter cannot be known except through the sacred
law.”

On the contrary, the justice-oriented schools of theology are of the
opinion that the nature of appreciation and reward, and that of condemnation
and punishment is the same. Appreciation and reward pertain to the
recompense of good while condemnation and chastisement pertain to the
recompense of evil. But whenever the recompense of good or evil comes
from a person, it is caled appreciation or condemnation, and whenever it
emanates from God, it is called reward or punishment. Shaykh Muhammad
Taqi al-1sfahant has said, “ Appreciation, reward and desirability of an action
are synomous, just as condemnation, punishment and undesirability of an
action also give a common meaning.”®

Hakim Lahij1 also writes, thus:

“Know that a voluntary action is to be described as good or bad, such as
justice and kindness, or injustice and hostility, and there is no doubt that the
meaning of the goodness of justice, for instance, is that its doer merits
appreciation and acknowledgment and deserves good recompense. Since the
good recompense comes from God, the Exalted, it is called reward
(thawab). In the same manner, the meaning of the evil of injustice, for
instance, is that its doer is worthy of condemnation and blame and incurs
evil recompense. And since evil recompense emanates from God, the
Exalted, it is called punishment (‘igab).”’

It is noteworthy that as far as the actions of God are concerned,
appreciation and condemnation can be assumed but reward and punishment
cannot be. Of course, regarding appreciation and condemnation, what can be
materialized with respect to the actions of God are indeed appreciation and
praise, because an evil act does not emanate from Him. As a matter of fact,
al His actions are good, and thisis the very implication of justice.’

Incumbent upon Allah
One of the concepts dealt with in the discussion on rational goodness and
evil is the concept of wujizb ‘ala ’llah (incumbent upon Allah), because
those who affirm rational goodness and evil consider it incumbent upon
Allah to do good, and they say, for example, that commissioning of the
prophets is incumbent upon Him, or to fulfill what He has promised to His
servants is incumbent upon Him.
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The rejectors of rational goodness and evil strongly opposed this
terminology, saying that this necessitates the human being’s authority over
God so that he could impose certain things to Him, and if this premise is
invalid, it follows that rational goodness and evil isalso invalid.”

In reply, the justice-oriented theol ogians have said:

“[The concept of] ‘incumbent upon Allah’ on the issue of rational
goodness and evil does not mean ‘incumbency’ (wujizb) in the parlance of
jurisprudence so as to entail such an incorrect premise. Instead, this wujib
means that since God is free from any form of flaw and defect in His
Essence and Attributes, the concomitance to the perfection of His Essence
and Attributes is that His action is also free from any form of flaw and
defect.

Wujizb *ala 'llah means the concomitance of perfection in the Essence
and Attributes to the perfection in action, and the role of the intellect in this
issue is to know and perceive and not to reward and validate. The intellect
does not impose the performance of something on God but rather perceives
its being incumbent. The source of error of the Ash'aris, therefore, is that
they have regarded theological incumbency as identical with juristic
incumbency, and have been negligent of their literal commonality.”*°

Shaykh Muhammad ‘Abduh (died 1323 AH) has also paid attention to
the incorrectness of this Ash'art view, saying thus:

The Salaf al-Saliz (Pious Predecessors) School is of the opinion that
nothing is incumbent upon God except that which He Himself has made
incumbent, and that which He Himself has made incumbent is that which is
demanded by His Attributes of Perfection. Just as reason dictates that it is
essential for God to be described with the Attributes of Perfection, for Him
to be described with the concepts attached to those Attributes such as
justice, wisdom and mercy is also incumbent. But this incumbency does not
emanate from anybody other than God because there is no sovereign above
His sovereignty. However, the Ash'aris would gquote the Mu‘tazilisin such a
way that it is as if they have regarded God as duty-bound and obliged,
whereas they do not hold such a belief.”**

The Proofs Substantiating Rational Goodness and Evil

The justice-oriented theologians have put forth many proofs to prove
rational goodness and evil,** but we shall only suffice ourselves with the
following three proofs:

1. Those who do not believe in the heavenly laws also acknowledge
rational goodness and evil such as justice and injustice, beneficence and
enmity, honesty and dishonesty. If the source of belief in the goodness and
evil of actions were only limited to the Sacred Law (shar‘), belief in the
goodness and evil of actions would have been limited only to the followers
of religious laws. Moreover, customs and traditions of nations and
communities also differ from one another.

2. Their acknowledgment of the goodness and evil of the said actions,
therefore, originates from their nature or disposition, and since nature or
disposition is universal, the goodness and evil of actions are also universal.
Of course, considering that the intellect’ s perception and power of judgment
are limited, the goodness and evil of so many actions become clear through
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the Sacred Law, and those things are not acknowledged by all nations and
communities.™

3. Rejection of rational goodness and evil also necessitates rejection of
religiously-recognized goodness and evil. As aresult, the goodness and evil
of actions will be totally rejected as well because religiously-recognized
goodness and evil are based upon the principle that we are assured of the
certainty of the Prophet’s saying as God-inspired and there is no possibility
of being a lie, whereas in such rejection, the possibility of being a lie is
entertained. In order to disprove this possibility, one cannot cite any saying
of the Prophet (s) as a lie because it will amount to vicious cycle of
arguments; hence, the goodness or evil of no action can ever be proved
although the existence of goodness and evil is acknowledged by everybody.

4. Since rejection of rational goodness and evil, therefore, necessitates
impossibility (total rejection of what is good and evil), it follows that it is
invalid. As such, rational goodness and evil are hereby established.
Muhagqig a-Tast has expressed this argument in the following words:

That is, if the proof of goodness and evil is only religious (shar'i),
goodness and evil will totally be extinguished.'*

By rejecting rational goodness and evil, the way to determine the
truthfulness of a claim to prophethood (nubuwwah) will be closed, and thus
the sending of prophets for the guidance of humanity will be futile, because
the way of determining the truthfulness of the claimant to prophethood is
the presentation of a Divine miracle (mu'jizah).

Citing mu‘jizah to substantiate the truthfulness of one's clam to
prophethood depends on the principle that bestowing mu‘jizah to a liar is
evil, and on the basis of the principle that God is immune from any form of
undue acts, it is hereby established that the presenter of mu‘jizah in claiming
prophethood is truthful .*°

In rejecting this argument, some Ash‘aris have said: “Entrusting mu' jizah
to liars, though rationally not impossible, is contrary to God's way (‘adat
Allah), for Hisway and style is not to entrust mu‘jizah to the liars.” *°

It must be asked, “How do we identify ‘adat Allah and on which basis
can one acquire such knowledge?’ If it means induction (istigra’) and study
of the biography of the prophets, firstly, useful induction is not certainty
(yagin) so as for it to be cited on the issue of prophethood which is based
upon certainty; secondly, it cannot be implemented with respect to the
pioneering prophets. In this case, the rejectors of the pioneering prophets
would have been excused because they would still have not known through
induction the ‘ adat Allah regarding the sending of the prophets!

Rational Goodness and Evil in the Qur’an and the Traditions
Many proofs and pieces of evidence of rational goodness and evil can be
found in the Holy Qur’an and traditions (akzadith), some of which we shall
mention bel ow:
1. The Holy Qur'an has explicitly stated that although they did not
believe in the law of 1slam, the polytheists during the time of the Prophet (s)
would acknowledge the wickedness of their practices, and whenever they
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would be subject to complaint, they would justify these as practices of their
forefathers and these were consistent with the Divine command. In refuting
their notion, the Qur’an says, “God does not order anything indecent; so,
why do you attribute to Him something which you do not know?’ For
instance, it thus states:
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“When they commit an indecency, they say, ‘We found our fathers
practicing it, and Allah has enjoined it upon us.’ Say, ‘Indeed Allah does
not enjoin indecencies. Do you attribute to Allah what you do not
know?” *’

The implication of this verse that some actions are inherently deemed
evil, and the human intellect can discern their evil and wickedness is clear.
Apart from the justice-oriented theol ogians who have such understanding of
the verse, the author of Al-Manar has also said:

“This verse is against those who, with the motive of opposing those who
have gone to extremes with respect to the dictate of the intellect in what is
good and evil, have totally rejected goodness and evil in religious laws.”*®

2. In condemning polyhtheism (shirk), the Holy Qur’an considers it a
great injustice (zulm); that is, it explains the evil of polytheism as a great
injustice:
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“When Lugman said to his son, as he advised him: ‘O my son! Do not
ascribe any partnersto Allah. Polytheism isindeed a great injustice.”” *°

3. The Holy Qur’ an calls to mind that the Holy Prophet (s) is commanded
to enjoin the people to do what is good and to forbid what is evil; that is,
actions are either inherently good or evil, and the Divine command or
prohibition depend on their nature:
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“[It is he] who bids them to do what is right and forbids them from
what is wrong, makes lawful to them all the good things and forbids them
from all vicious things.”

4. For this reason, the Holy Qur’'an regards the Day of Judgment as
necessary and negation of it is tantamount to the futility of the [entire
process of] creation. That is, it considers self-evident the ugliness of afutile
act, and on the basis that God is free from any futile act, it argues for the
need for the Day of Judgment:
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“Did you suppose that We created you aimlessly, and that you will not
be brought back to Us?” %
Apart from these verses that indicate rational goodness and evil, many
verses which express the purpose and philosophy behind the Divine laws
and actions also prove this point.

An explanation of the laws and the philosophy behind them makes it
crystal clear that the Divine laws follow a set of real and innate criteria, and

152



this is the basic foundation of the “rational goodness and evil” rule
(ga‘idah).

The purposes and philosophy behind the Divine laws are also mentioned
in traditions. The book ‘Ilal al-Sharayi* (Reasons behind the Divine Laws)
by Shaykh al-Sadiiq contains some of these traditions.”*

Review Questions

1. State the meaning of the “rational goodness and evil” rule (ga‘idah).

2. Explain the theoretical and practical intellect.

3. State the viewpoint of the Imami and Mu'tazilT theologians regarding
rational goodness and evil.

4. Explain the concepts of appreciation and condemnation as well as
reward and punishment according to the justice-oriented (‘adliyyah)
theologians.

5. State the opinion of those who affirm goodness and evil concerning
“incumbency upon Allah” (wujzb ‘ala’llah).

6. Write down the first proof of rational goodness and evil.

7. State the second proof of rational goodness and evil.

8. Explain the third proof of rational goodness and evil.

9. Keeping in view a Qur’ anic verse, explain rational goodness and evil.
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L esson 22: The Proofs of Divine Justice and Wisdom
Philosophers and theologians have presented numerous proofs for the
Divine justice and wisdom, and we shall deal with them in this lesson.

1. The Proof of Essential Necessity

Some theologians have explained the Divine Attributes on the basis of
“essential necessity” (wujib bi ’dh-dhat) and the first theological text in
which this method has been used for the first time was the book Al-Yaqut fr
‘IIm al-Kalam written by Abt Ishag Nawbakhti (a theologian of the fourth
century AH).* After him, this method has been used in a more lucid and
extensive manner in the treatise Tajrid al-1‘tigad by Khwajah Nasir a-Din
al-Tust (died 672 AH). One of the Attributes which he has derived from the
principle of “essential necessity” iswisdom (hikmah).?

In light of this proof, the Necessary Being in essence has all the
existential perfections, and justice and wisdom are among these existential
perfections. God, therefore, is All-just and All-wise. This proof establishes
all the manifestations and expressions of the Divine justice and wisdom.

2. The Proof of Special Attention (‘inayah)

In the jargon of Muslim philosophers, ‘inayah (specia attention) means
God' s foreknowledge of the best order and that essential knowledge is the
source of materialization of the beings, and this system is consistent with the
pleasure (rida)® of God. The ‘inayah of God, therefore, includes three
things:

1. The Divine Essence’s knowledge of the system of being which is the
best and complete system;

2. The Divine Essence as the cause (‘illah) of materialization of the best
system of existence; and

3. The Divine Essence's pleasure for the materialization of the best
system.

These three things refer to the very Essence of God. As a result, the
system of being has been realized on the basis of knowledge of the Divine
Essence and His eternal specia attention (‘inayah). Since the conceptual
system of the universe is the best system and its objective system is also the
manifestion and expression of the same conceptua system, its objective
system must also be the best system, and this is the justice and wisdom in
the Divine Action.*
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Although this proof has been presented by philosophersin a bid to prove
justice and wisdom in the cosmic actions of God, its criterion or foundation
also includes legislative and retributory justice. This is because legislation
and retribution are also an Action of God and will be materialized on the
basis of God's essential and eternal knowledge. The proof of specia

attention, therefore, encompasses al kinds and manifestations of the Divine
justice and wisdom.

3. The Omniscience and Sdf-sufficiency of God
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The most popular proof for the Divine justice and wisdom presented by
the theologians is based upon the absolute knowledge and self-sufficiency
of God. In thisregard, Qadi ‘Abd al-Jabbar al-Mu'tazilt has said:
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That isto say, “God, the Exalted, knows the evil of the evil [act] and He
has no need of doing it, and He is also aware of His needleessnessto it. And
anyone who has such atrait will never commit an evil act.”®

The following words of Khwajah Nasir a-Din al-Tasi are aso an
expression of this proof:
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“And His self-sufficiency and knowledge show the absence of evil in the
actions of the Exalted One.”’

The initial point of this proof, which is God's knowledge and self-
sufficiency, has been established in our previous discussions and its second
initial point is also one of the rationally self-evident facts, as testified by
experiences concerning human activities.

Criminological studies show that unwarranted acts usually originate from
emotional, economic, social, and similar needs, just as in other cases also,
unawareness of the evil and unwarranted acts is the cause of commiting
such acts. It may possibly be said that in any condition that the human being
is assumed to be in need, even the most learned of people and the most
pious of them such that he would never commit any indecent act, it is not
because he is aware of the indecency of the act or he isnot in need of it, but
rather it is because he is in need of abstaining from it; that is, abstaining
from indecency is a source of his spiritual perfection and earns the good
pleasure of God.

In other words, need in the human being is something relative whereas
God is absolutely self-sufficient. Therefore, one cannot confirm the above
argument for the human being on the discourses related to criminology.

In principle, the abovementioned argument cannot serve as a proof
because there is no way of proving that knowledge and self-sufficiency are
the sole cause of refraining from indecency, and to claim that this point is
rationally self-evident is also doubtful.

The reply to thisis that even if there is only one instance when a person
does something good only for the sake of its being good and refrains from
going bad solely because of its evil, it is sufficient as evidence and such an
assumption regarding the human being is not an impossible assumption. It is
because although he is essentially needy and perfection-seeker, no one can
imagine that without paying attention to the material or non-material
benefits of a good deed, he would do it simply because it is desirable, and
without paying attention to the material or non-material harm of a bad deed,
he would refrain from doing it ssimply because it is undesirable.

Such an assumption is not essentially impossible. Whenever such an
assumption regarding the human being is accepted, it will be accepted
through the primary way regarding God.
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Qadi ‘Abd a-Jabbar has mentioned this objection in this way: this
argument is based upon the notion that the human being is absolutely self-
sufficient such that he could make a judgment about God on the same basis.
This is while the human being can never be absolutely sufficient. Instead,
the truth of the matter is that whenever he is situated between telling the
truth or alie while having equal benefit to him, undoubtedly he will not tell
alie.

This point shows that refraining from telling alie in the said example has
no reason except that once a person knows the evil of an act and he isnot in
need of doing it, he will not commit it, because in the said example, his need
can also be served by telling the truth. And whenever relative self-
sufficiency in a person hinders him from commiting indecency, the absolute
self-sufficiency in God through the primary way will hinder the commission
of indecency.’

4. The Lack of Claimant and the Existence of Sarif

The origination of an action from a free agent depends on the existence
of amotive (da'7) and the absence of dissuasion (sarif). Meanwhile, there is
no motive in God to do indecency, because He knows its evil and is also
needless of it. In other words, God's self-sufficiency and knowledge hinder
and hold back the materialization of the motive for the commission of an act
of indecency, and the commission of an action by afree agent is impossible
without a motive. As such, origination of indecency from God is
impossible.”

This proof is actually a paraphrase of the third proof and its keystone is
that since God is aware of the evil of an indecent act and He is not in need
of doing so, the motive for doing so will not be materialized in God, and as
aresult, for an indecent act to originate from God will be impossible.™

Objection:

This explanation is based on the assumption that God is an Agent by
intention (fa'il bi 'l-gasd or fa'il bi 'd-da'i), as the theologians so believe.
As proved in Islamic philosophy, however, God is not an Agent by intention
because this means that the essence of the agent and his knowledge of the
action are not enough for the materialization of the action; it rather depends
on a motive which is apart from the essence and any motive apart from the
essence is not applicable to God. God is the Agent by attention (fa‘il bi 'l-
‘inayah) or manifestation (fa'il bi 't-tajallz), and not agent by intention.™*

Reply:

The above evidence can also be expressed on the basis of the Agent by
attention or manifestation in this manner: God is neither in need of a motive,
nor ignorance has any place in Him. He is not an agent by intention as such
a motive does not exist in Him. In fact, since God is not an agent by
intention, and at the same time, He is immune from ignorance and need.
Therefore, God isimmune from any indecent act.

5. Signs of the Divine Justice and Wisdom in Nature

The ontological justice and wisdom of God can also be proved by means

of studying the world of nature, for the signs of stability and firmness, as
well as innate goodness and beauty are evident in the system of nature.
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Since this method is based upon sensory perception and experience,
understanding it is easier is for the human being. For this reason, this has
been emphasized in the Holy Qur’an and traditions. Now, we will mention
some examples of pertinent verses and traditions. Then we will also quote
the statements of some scholars.
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“He created seven heavensin layers. You do not see any discordancein
the creation of the All-beneficent. Look again! Do you see any flaw? L ook
again, once more. Your look will return to you humbled and weary.” *?
Raghib al-Isfahani has said:
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Exegetes (mufassirzn) have interpreted this absence of discordance in the

verse to mean harmony and concordance of the creatures in accord and
13
order.
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“Indeed in the creation of the heavens and the earth, and the
alternation of night and day, and the ships that sail at sea with profit to
men, and the water that Allah sends down from the sky—with which He
revives the earth after its death, and scatters therein every kind of
animal—and the changing of the winds, and the clouds disposed between
the sky and the earth, are surely signsfor a people who apply reason. n 14
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“It is He who has spread out the earth and set in it firm mountains and
streams, and of every fruit He has made in it two kinds. He draws the
night’s cover over the day. There are indeed signs in that for a people who
reflect.”
There are many such verses, and those cited above are sufficient for our
purpose. Now, we will also cite some examples of pertinent traditions:
Imam *Al1 has said:
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“Do they not see the small things He has created, how He strengthened
their system and opened for them hearing and sight and made for them
bones and skins? Look at the ant with its small body and delicate form. It
can hardly be seen in the corner of the eye, nor by the perception of the
imagination - how it moves on the earth and leaps at its livelihood. It carries
the grain to its hole and deposits it in its place of stay. It collects during the
summer for its winter, and during strength for the period of its weakness.”*°

Elsewhere, the Imam (*a) has said:
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“So He straightened the curves of the things and fixed their limits. With
His power He created coherence in their contradictory parts and joined
together the factors of similarity... All thisis new creation. He made them
firm and shaped them accordingly as He wished and invented them.”*’
In the same sermon, the Imam (*a) has also said:
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“He showed us the realm of His Might, and such wonders which speak of
His Wisdom.”*®

In other places, Imam ‘Ali (‘a) has pointed out the signs of God's
wisdom in the creation of the bat, sayl ng thus:
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“An example of His dellcate production, wonderful creation and deep
sagacity which He has shown us is found in these bats.” **

Design and Perfection as Viewed by Scientistsand Scholars

Through scientific studies and investigations, mankind has been able
today to obtain considerable amount of information about the world of
nature and to reveal many instances of spectacular perfection and design in
the book of nature. For this reason, it can be said that “Science is the
harbinger of faith and the vanguard of the faithful.” Lord Kelvin,® a great
physicist in the world, has left these immortal words: “If you consider
science very well, it will give you no option but to have faith in God.”**

Max Planck,” a scientist who had knowledge of some secrets of the
atom, said, “Religion and natural sciences jointly fight against doubt,
atheism and superstition, and their stimulator has been always God.”**

Design in the Plant Kingdom

The materials used for growing plants are taken from the air and soil, and
fertile soil is composed of mineral substances which have great amount of
organiz materials which come from the remnants of the primary plants and
animals... The existence of water, air, light, and chemica elements
contributes as a whole in the growth of a plant, but this is not enough. In
fact, that which makes the growth of plant possible is a mysterious energy
which is hidden in the seed and begins to act at the appropriate time. This
energy’s action begins with a somehow complex yet harmonious
interaction.
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At the initial stage, two tiny cells of seed, each of which consisting of
different elements and having diverse functions, jointly begin to work but
afterward, each of them will take its own way to growth and devel opment.
The fruit of every seed which falls onto the ground and grows is exactly
similar to that of the plant from which the seed originates. If a clear-sighted
eye takes a look at these functions and processes of growth and
development of the seed, aworld of beauty, harmony, design, and order can
be observed.

This design and order can also be observed in tall plants and giant trees,
and all plants - regardless of difference in outward forms - have common
functions. For example, one of them is that of a combination of light
through whose radiance the plants acquire food for themselves from
carbonic acid light and water. Another is the structure and function of the
root, stem, leaf, and flower. A third example is the reaction of plants in
facing external instigations. For instance, they will become soft when
exposed to light, or they will fade and become dry when they are deprived
of light and oxygen. These are laws which regulate the plant kingdom.**

Factorsthat Contributeto the Suitability of the Earth for
Living

By enumerating the factors that contribute to the suitability of the earth
for living, Frank Allen,”® a bio-physicist professor, has proved the
basel essness of the notion of accident in the emergence of the universe. The
said conditions are as follows:

1. The earth is a planet which is freely in equilibrium in the outerspace
and rotates daily in its own orbit, thereby giving rise to the day and night. At
the same time, it revolves around the sun annually. These movements cause
the maintenance of equilibrium and stability in the earth’s axis in the
outerspace. ..

2. The atmosphere which consists of gases that protect the earth’ s surface
is so thick and dense (approximately 800 kilometers) that it could keep the
earth safe from the deadly falling of twenty million meteorites daily with a
speed of approximately fifty kilometers per second.

3. Moreover, the atmosphere keeps the temperature of the earth’s surface
suitable for life, and it also transfers very essential amount of water and
water vapor from the oceans to the arid parts of the earth. Without this, al
the continents would have turned into deserts not suitable for living. As
such, it must be said that the oceans and the atmosphere are considered
flywheels for the earth.

4. The remarkable properties of water have a significant role in making
life possible in oceans, seas and rivers during long winters. One of these
properties is the ability to draw large amounts of oxygen in low temperature
degrees. Another isthat its density in four degrees of temperature is freezing
point, and for this reason, the water at the bottom of the oceans and rivers
remains liquid. The third [property] is that the density of snow is less than
that of water and thus it remains on the surface of the water and does not
sink. The fourth [property] is that once the water becomes solid, it emits a
large amount of heat.
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5. The soil in itself has special mineral elements which are absorbed by
the plants and turn into edible materials needed by the animals.

6. The existence of metals just beneath the earth’s surface has made
possible the various arts which are products of human civilizations.

7. Regarding the size of the earth, if it were as big as the moon and its
diameter were only one-fourth of its present diameter, the gravitational force
would have been sufficient to keep its waters and air on it and its
temperature would have fatally done up. If our planet were only as big as
the sun while it could have still kept its density, the gravitational force
would have been 150 times stronger, the atmosphere’s altitude would have
been ten kilometers lower, boiling of water would have been impossible, the
air pressure would have reached approximately 150 kilograms per sguare
centimeter, a kilogram of worms would have weighed 150 kilograms, and
the human organ would have become as small of that of a squirrel.

8. Concerning the distance of the earth from the sun, if the earth’s
distance from the sun were two times its present distance, its heat that
reaches the earth would have tremendously decreased, the speed of the earth
movement along its orbit would have been half, the length of winter would
have doubled, and therefore, all living creatures would have been frozen.

If the earth’s distance from the sun were half [the present distance], the
temperature would have been four times, the speed of movement along its
orbit would have been doubled, and the length of seasons would have been
half [if ever it were possible to have any change in season] and the earth
would have been in burning temperature in which life will be impossible.?®

These are examples of spectacular greatness, wonderful design and exact
laws that govern the world of nature. Many things have been said about
these and many examples of them have been presented in the book Ithbat-e
Wujizd-e Khuda (The Evidence of God in an Expanding Universe). In order
to make the discussion brief, we will refrain from mentioning those
examples here. For the fair-minded and wise person, what have been said so
far, nay even less than these, are enough for him to congtitute a book of
knowledge about the Origin of creation.
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For the conscious, each leaf of the green trees
Is a book of knowledge about the Creator.

Review Questions

1. State the first proof of the justice of God.

2. State the proof of specia attention (‘inayah) about the justice of God.

3. State the third proof of the justice of God.

4. Write down the fourth proof of the justice of God.

5. Write down the objection to the third proof of the justice of God, and
the refutation to it.

6. Write down the objection to the fourth proof and the refutation to it.

7. How can the cosmic justice and wisdom of God be proved?

161



References

1. Al-Yaqat f1 ‘llm a-Kaam, p. 43.

2. Kashf al-Murad, station (maggsad) 3, chap. 2.

3. What is meant by the pleasure of the Essence of God toward the best system of
existence is that the system of being is the Divine Action (fi‘l-e ilahi), and the Action has
the perfection of amenity and harmony with its Agent (fa‘il). Al-Asfar a-Arba‘ah, vol. 7,
pp. 56-57, footnote provided by ‘ Allamah al-Tabataba'1.

4. |bn Sina, Sharh Isharat, vol. 3, p. 318; Sadr al-Mutd allihin, Al-Asfar al-Arba‘ ah, vol.
7, pp. 56-57.

5. Hakim Sabziwari, Sharh-e Manzamah, “Ghurar fi Maratib ‘lImahu Ta'ala.”

6. Sharh a-Usil a-Khamsah, p. 203.

7. Kashf al-Murad, station (magsad) 3, chap. 3.

8. Sharh a-Usiil a-Khamsah, pp. 205-206.

9. Qawa'id a-Murad fi ‘[Im al-Kalam, pp. 111-112.

10. ‘Allamah a-Hilli has also considered it as distinct from the previous proof. See
Nahj al-Hagq wa Kashf al-Sidg, p. 85.

11. Al-llahiyyat ‘ala Hada ' I-Kitab wa’s-Sunnah wa’l-' Aql, val. 1, p. 288.

12. Sarat al-Mulk 67:3-4.

13. Al-Mizan fi Tafsir a-Qur’an, vol. 19, p. 350.

14. Surat al-Bagarah 2:164. For the interpretation of this verse, see Al-Mizan fi Tafsir
a-Qur’an, val. 1, pp. 3, 6.

15. Sirat al-Ra'd 13:3.

16. Nahj al-Balaghah, Sermon 185.

17. Nahj a-Balaghah, Sermon 91.

18. Ibid.

19. Ibid., Sermon 155.

20. Lord Kelvin, more fully William Thomson, 1st Baron Kelvin (1824 - 1907): a
Belfast-born British mathematical physicist and engineer who is widely known for
determining the correct value of absolute zero as approx. -273 Celsius. [Trans]

21. John Clove Monsma (ed.), Ithbat-e Wujad-e Khuda (The Evidence of God in an
Expanding Universe), trans. Ahmad Aram, 4th ed., p. 39.

22. Max Karl Ernst Ludwig Planck (1858-1947): a German physicist, father of quantum
physics, and winner of the 1918 Nobel Prize for physics. [Trans]

23. Ithbat-e Wujad-e Khuda (The Evidence of God in an Expanding Universe), p. 286.

24. 1bid., pp. 228-230.

25. John “Jack” Frank Allen (1908-2001): a Canadian-born physicist who discovered,
aong with Pyotr Leonidovich Kapitsa and Don Misener, the superfluid phase of matter in
1937 using liquid helium in the Royal Society Mond Laboratory in Cambridge, England.
[Trans]

26. Ithbat-e Wujud-e Khuda (The Evidence of God in an Expanding Universe), pp. 19-
22.

162



L esson 23: The Creation as Goal-oriented

We have said earlier that one of the meanings of zikmah (wisdom) is the
goal-orientedness of an action. The goal-orientedness of an action is one of
the characteristics of a wise agent (fa‘il). Those theologians who believe in
the principle of rational goodness and evil and have interpreted the Divine
justice and wisdom on the basis of this principle have emphasized the goal-
orientedness of creation, maintaining that the actions of God are based upon
a purpose. Those who reject the [principle of] rational goodness and evil,
however, do not believe in the actions of God as being based upon a
purpose.

The Justice-oriented Argument

The basis of the justice-oriented (‘ adliyyah) theologians in saying that the
actions of God have a purpose is that an action which is devoid of any
purpose’ and motive is futile and abominable, and God isimmune from any
abominable action. As Muhaqqiq al-Tasi has said,
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“ And the negation of motive necessitates futility.””

This is countered by the argument that the agent that pursues a purpose
or motive in his action has a defect and through this purpose or motive, he
tries to recompensate for this defect, because purpose or motive connotes
that its existence is preferable to its non-existence for the agent, and this
signifies the agent’s desire for perfection (istikmal).

The justice-oriented [theologians] have given their reply by saying that
the existence of purpose in an action connotes the agent’s compensation for
his defect and desire for perfection when the purpose of action is traceable
to the agent. But if the purpose is not traceable to the agent, this does not
connote the agent’s compensation for his defect and desire for perfection.
As Muhaqgiq al-Tasi has said in continuation to his earlier expression,
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That is to say that the motive for the actions of God is not necessarily

traceable to Him. In fact, the motive for His actions is related to the
creatures.”

The Ash*art' s Objection

The Ash‘aris have not accepted this reply, saying that tracing the benefit
and purpose behind an action to other than God is either of the two cases.
First is that for the action to benefit or not benefit others is the same for
God, and the other is that these two differ from each other, and benefiting
others takes precedence and more suitable to God. The first assumption is
invalid and giving preference to the less preferable while the second
assumption necessitates desire for perfection (istikmal) because for God to
give priority to benefiting othersisaform of desire for perfection and desire
for perfection, in whatever form it takes, isimpossible for God.”

Reply
Giving priority or preference does not necessitate desire for perfection
(istikmal) but it is rather more general than that because the meaning of the
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agent’s giving of preference to an action is that the action is consistent with
the traits and characteristics of the agent. Now, if the Agent is the Self-
sufficient by essence (al-ghani bi ’dh-dhat) and All-wise (al-hakim), what is
priority for Him is that His action must have a purpose and this purpose is
meant for other than Him. And if the agent is inherently indigent (fagir bi
'dh-dhat), what is priority for him in his action is that which could
compensate for his defect and address his desire for perfection.

Another Objection

For an action to have a purpose necessitates that apart from the agent and
his action, there must be another entity whichisto be called “purpose’. That
is, the action is the medium for the materialization of the purpose. This
assumption cannot be applied to God and His actions because al creatures
are His actions, and for this reason, there is no difference between them in
that some are to be regarded as the medium and others as the purpose. In
fact, without any intermediary, they are all creatures of God.°

Reply

First of al, this notion that without any intermediary all beings are
created by God, is not consistent with reason and experience, or clear
religious texts. The principle of causation or cause-and-effect relationship
which is one of the self-evident rational principles is confirmed by both
revelation and experience. Some creatures are means for the emergence of
other creatures, therefore, albeit the Creator by essence is no other than God
and the chain of causes and effects finally ends up with Him.

Secondly, even if we do not accept the causality of some creatures for
others, that all beings are created by God is in no way contradictory to the
assumption that some of them serve as the purpose or motive of others or
some are in the service of others. It istrue that from a general perspective of
the world that the universe is created by God, there is no agent and goal in
the universe except Him, but from a specific or micro-level perspective, we
can obvioudly find out that some creatures or phenomena are the service of
some others while some serve as the goal of some others.

For instance, we can clearly see this reality by comparing the mother and
the child. Some emotionally and physicaly traits of the mother are totally
compatible with the needs of the child so much so that the child’'s survival
depends on the existence of these traits. We can also observe and discern
such relationship between natural phenomena and human life, and in
essence, the ultimate design which governs the world of nature has no other
purpose except this.

The Goal of Action and the Goal of Agent

A point which may possibly be the source of mistake by the rejectors of
the goal-orientedness of the universe is to consider identical the goal of
action and the goal of the agent, treating them as concomitant to each other,
whereas this is not so. The goal-orientedness of an action is more general
than that of an agent.

That is, whenever the agent is goal-oriented, his action will also be goal-
oriented, but the opposite is not necessarily true. It can be assumed that the
Agent is the Self-sufficient by essence and His Being has no goal beyond

164



Himself but His action is goal-oriented. That is, some of His actions serve as
the goal of another set of His actions. Although there may be no goal
beyond Him for the totality of His actions, the action is goal-oriented
whether this goal isthe Agent Himself or something else.

TheThird View

One of the Ash'art theologians has adopted a third view on this issue.
That is, he has accepted partly that the actions of God are caused by certain
goals but reected the same in totality. In this regard, Sa'd a-Din al-
Taftazani has thus said that the truth is that explaining some actions,
particularly religious laws, through the lens of expediencies and wisdom is
something self-evident; for instance, the incumbency of prescribed
punishments (zudizd) and retributions (kaffarat), and the unlawfulness of
intoxicants and the like, as also testified by religious texts. The Holy Qur’an
has stated, thus:
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“I7did not create the jinn and humans except that they may worship
Me.”
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“So when Zayd had got through with her, We wedded her to you, so
that there may be no blame on the faithful.”°
Continuing further, to make generalizations and establish the view that
none of the actions of God is devoid of a goal and motive is worthy of
discussion and reflection.™
It is to be noted that the question of goal-orientedness of the actions of
God is not an issue pertaining to the acts of worship such that it is sufficient
that instances of it are mentioned in religious texts. It is rather a rational
guestion, and rational laws cannot be specified.

The View of Theosophers

The commentator of Al-Mawaqif has regarded the view of Musliim
theosophers as compatible with the Ash'art viewpoint on the question of
goal-orientedness of the actions of God, and thus said after quoting the
Ash‘ari viewpoint: ™
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This understanding of the words of theosophers is not correct. For
instance, Sadr al-Muta allihin has said:

“The theosophers have not generally negated a goal or motive from the
actions of God. What they have rejected is the existence of goa or motive
apart from the Divine Essence for the Absolute Being and for His first
action. They have affirmed special goals, however, for special or particular
actions. For instance, their books are replete with discourses about the utility
and purpose behind the creatures.” *?
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Motive and Exigency

Concerning this issue, some researchers have made distinction between
motive (gharad) and exigency (maslakah), saying that what can be said
about the actions of God is that they have benefits (masalik) and wisdom
(hikmah) but these are not caused by motives.

The difference between motive and exigency is that motive is traceable
to the agent while exigency pertains to others. It is said, therefore, that the
actions of God are caused by motives; it is a kind of figurative speech,
likening the actions of God to those of humans. That is, benefits and
wisdom result from the actions of God and if they result from the actions of
man, they will be considered the motive and goal of his actions.™

It is to be noted that the result of this examination can be traced back to
the distinction between the goal-orientedness of the action and the goal-
orientedness of the agent which we have mentioned earlier. That is, the
actions of God - both cosmic and legislative - have certain benefits,
exigencies and wisdom for the creatures and not for God.

For this reason, God is not an agent by motive or goal (fa'il bi 'd-da‘r wa
bi 'lI-gasd) but rather the Agent by satisfaction (bi 'r-rida’) or special
attention (bi ’I-‘ingyah), as has been proved in philosophy. And God's
agency (fa'iliyyah) is not dependent on a motive or intention which is
separate from the Essence because if it is so, His Agency will not be
essential (bi "dh-dhat) and whatever pertains to the essential knowledge of
God is not an absolute action but rather an action characterized by wisdom
and expediency. In conclusion, while it is not an action by motive, His
action is goal-oriented.

The Qur’an and the Goal-orientedness of the Univer se
Verses of the Qur'an explicitly support the goal-orientedness of the
universe, asit has thus stated:
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“We did not create the heavens and the earth and whatever is between
them except with reason.” **
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“We did not create the heavens and the earth and whatever is between
them for play.” ™
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“We did not create the heavens and the earth and whatever is between
them except with reason and for a specified term.” *°
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“We d1|7d not create the sky and the earth and whatever is between them
invain.”

The implication of these verses is that the world of nature has been

created with reason and vainness has no place in it, and its creation has not
been for play and futility. And this fact dictates that the movement in the
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universe will one day come to an end and attain its desired end or goal. That
goal will be reflected in the other world.*®

Apart from these quoted verses which signify the goal-orientedness of
the entire universe, other verses speak about the goal-orientedness of the life
of human being and other creatures. In many verses of the Qur'an, man's
life and his culmination are regarded as the motive or goal behind the
creation of the earth and the bounties of nature. It thus says for instance:
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“Itis He who created for you all that isin the earth.”*°
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“It is Allah who has made for you shade from what He created, and
made for you retreats in the mountains, and made for you garments that
protect you from heat and garments that protect you from your [mutual]
violence. That is how He completes His blessing upon you so that you may
submit [to Him].” %
Regarding the fact that the creation of man is not in vain and the purpose
behind his creation will be realized in the other world, it thus says.
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“Did you suppose that We created you aimlessly, and that you will not
be brought back to Us?” %

Man'’s attainment of the said ultimate goal depends on the realization of

other goals which include trial and test, worship and devotion to God,
submission and obedience to Him. The following verses express these goals:
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“Indeed We have made whatever is on the earth an adornment for it
that We may test them [to see] which of them is best in conduct.” %
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“That is how He completes His blessing upon you so that you may
submit [to Him].”**

The Perfect Man asthe Philosophy behind Creation

It can be deduced from the above verses that the human being is the
motive or goal behind the creation of the universe but not on the basis of his
material or physical life. That may be so for in this perspective, it has no
superiority to other creatures in that it is the goal behind their creation. It is
rather from the perspective of spiritual life and special perfection which can
be obtained through devotion and servitude to God.

This point can be clearly inferred from the expression “ that We may test
them[to see] which of themis best in conduct” for the implication of this
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statement is that the purpose behind the creation of the universe is through
the excellence and superiority of action. For instance, this Sacred Tradition
(hadith al-quds?)® which is addressed to the Holy Prophet (s) speaks about
this fact:
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“Had it not been for you, | would not have created the heavenly
firmaments.”

Review Questions

1. Write down the argument of the justice-oriented (‘adliyyah)
theologians on the goal-orientedness of the actions of God.

2. Write down the first objection of the Ash’aris on the goal-orientedness
of the actions of God aong with the refutation to it.

3. Write down the second objection of the Ash'aris on the goal-
orientedness of the actions of God aong with the refutation to it.

4. What does it mean by the goal of the action and the goa of the agent?
Which one is meant by the goal-orientedness of the actions of God?

5. What is the Muslim theosophers' view on the goal-orientedness of the
actions of God?

6. Cite two verses of the Qur’an to substantiate the goal-orientedness of
the actions of God.

7. Write down three verses of the Qur’an about the goal-orientedness of
human life.
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L esson 24: Evil and the Best Order

One of the perennial central discussions in theology is the question of
evil which istalked about in different topics. One of the topicsin whichitis
discussed is the Divine Unity (taw/id) in creatorship (khaligiyyah) because
the dualists believe in two creators, viz. the creator of good and the creator
of evil, and we have examined this matter in our discourses on the Divine
Unity.

Another topic in which it is discussed is the question of the Divine justice
which is approached from diverse perspectives. Sometimes it is through the
angle of the cosmic justice and the best order of existence and at times
through the outlook of the goal-orientedness of the universe and that the
philosophy behind the world of nature is that the human being benefits from
it while natural evils also inflict him.

Sometimes it is through the viewpoint that in the theistic worldview,
some of the undesirable happenings are aresult of man’s actions while these
consequences usually affect not only the wrongdoers but the others as well.
These are various cases in which ‘evil’ is mentioned as something in
conflict with the justice of God (cosmic as well as retributory justice), and
the Muslim philosophers and theologians have examined and resolved it
through their respective ways.

In view of the broadness of the scope of this topic, we shall examine and
anayzeit in two lessons.

The Skepticism on Evil and the Best Order
We have mentioned in an earlier lesson the proof of the best order. The
skepticism on evil in this regard holds that evil - natural, moral or human
evil - isin conflict with the excellence of the order of nature and that the
best order demands that the universe must be free from evil.

Reply [to the Skepticism]

In reply to this skepticism on evil in relation to the best and most perfect
order, the theosophers have embarked on the examination of the
hypothetical kinds of the possible being (mawjizd al-mumkin) from the
perspective of good and evil, and on the basis of the Divine providence
(‘inayah) and wisdom (hikmah), they have concluded that only two kinds of
it can be materialized; one is pure good while the other is the dominant and
much good, but the materialization of other assumptions such as equal good
and evil, dominant and much evil and pure evil isimpossible.

Meanwhile, since pure evil means pure non-existence and sheer nullity
and that the assumption of existence in this case is to assume two
contradictory things, the equality of its evil with its goodness or its evil as
more dominant than its goodness is in conflict with the Divine providence
which necessitates the best order. This is incompatible with a being whose
goodness is more dominant than its evil, for the non-existence of more
dominant goodness due to some evil is in itself a manifestation of more
dominant evil, and this is incompatible with the Divine providence and
wisdom.*

The Non-discernment of Evil in the Realm of Nature
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Apart from the Necessary Being by essence (wajib al-wujizd bi ’dh-dhat)
what possess reality or existence are the two realms; one is the realm of non-
material (mufarig) and incorporeal (mujarrad) beings, and the other is the
realm of nature and material beings. Manifestations of evil (shurir) surface
in the realm of nature and material beings only because the nature of evil is
absence or non-existence (‘adam) - the absence or non-existence of what is
desirable and contingent for a thing - and it is either the absence of the
primary perfection (the archetype) or that of the secondary perfection. In
any case, non-existence is a characteristic of a material thing and it pertains
to matter and possibility (dispositional possibility or imkan-eisti‘ dad).

Therefore, such non-existence which is the origin and source of evil has
no place except in the physical realm. In thisregard, ‘ Allamah al-Tabataba’1
has said:

“Evil, corruption and their likes are all undesirable and unwanted things
which can be found in the physical realm; likewise, the concept of “bad” or
“undesirable’ is a concept which arises in contrast to the “good” or
“desirable’. Had there been no wellbeing or good health which our physical
beings desire, we would have never regarded illness as bad, and had there
been no comfort and security and any of the carnal or sensual pleasures,
losing any of them would have never been painful for us or be considered a
misfortune, just as we never regard the evenness of the number “four” or the
oddness of the number “three” as good or bad, good luck or bad luck
because there is no point of comparison.

It thus becomes clear that “evil” is an analogica matter and a non-
existential concept in contrast to an attainable existential matter. That is,
regarding evil, there must be a subject with an existential quality such that
its desirability must be assumed and the absence of this quality of
desirability from it would be regarded as “evil”. For instance, the human
being's possession of eyesis good. (Naturaly, he wants to have eyes and it
is also possible for him not to have them.) On the contrary, blindness is
treated as “evil” for him.

And as a conclusion of this examination, we arrive at the point that “evil”
- wherever it is - first and foremost, is a non-existential (‘adami), and
secondly, a potential (imkanz) matter.?

To elaborate, physical existents are constituted by [certain] abilities and
potentials, and they gradually acquire the existential perfections which may
be possible for them. This gradual development depends on the mutual
interaction among the physical existents, for each of the natural species has
peculiar defects and perfections which are acquired through many other
natural phenomena, and it is here that a sort of clash or conflict arises, and
as aresult, relative or subjective evil comes into being.

In other words, the ability of matter to assume various forms, on one
hand, and the contradiction of one form with another, on the other hand, are
an element of destruction as well as construction, an agency for both
extinction and origination, [an instrument of] wiping out the past as well as
building the future, [a means of] taking out old forms and images and
bringing out new portraits. As long as the members and elements do not
clash with each other and do not influence each other, no average
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disposition or new combination will emerge. Thus, it is correct for us to say
that “Contradiction is the source of good and the balancer of the universe,
and the order in the universe is based on it.”*

In a discussion on the manner of involvement of evil in the Divine
decree, Sadr al-Muta allihin has thus said:

“The materialization of non-finite beings or existents which necessitates
the Divine providence necessitates the existence of transubstantiation
(istikalah) and contradiction (tadad) in the world of generation and
corruption (‘alam-e kawn wa fasad or the realm of nature), for without
contradiction, generation and corruption will not be materialized, and
without generation and corruption, in turn, non-finite animal and human
existents and beings would not have existed. Meanwhile, the contradiction
of qualities and forms is one of the properties of physical beings and is
expedient for their interaction and not the independent action of the agent
(naturally and accidentally made and not originally made). It is thus correct
to say, thus:

“Had there been no contradiction, the emanation of existence would not
have continued from the Origin of existence; the Divine existence and
bestowal would have been suspended; the realm of nature would have been
in a standstill from possessing life through which it attains its goal; and most
of the existents which could possibly emerge in the ulterior of possibility
and non-existence would have remained.”*

In Imam ‘AlT’s (‘a) sermon on the Divine Unity (khutbat al-tawhid), he
has also mentioned the principle of contradiction governing the realm of
nature:
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“He has made light the contrary of darkness, brightness that of gloom,
dryness that of moisture and heat that of cold. He produces affection among
inimical things. He fuses together diverse things, brings near remote things
and separates things which are joined together.””
In his Mathnawi-ye Ma' nawz, Mawlana Rimi has mentioned the issue of
subsistence of natural life on the basis of contradiction, saying:
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When you consider, thisworld isall at strife,
Mote with mote, as religion with infidelity.
One mote is flying to the left,
And another to theright in search.®
Thisworld is maintained by means of this war:
Consider the elements, in order that it may be solved.’
Hence the edifice of creation is upon contraries;
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Consequently we are at war for well-being and woe.®
And Rami has also said:
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Life is the peace of contraries,

Death is the fact that war arose between them.”

Thus far, the conclusion of the discussion is that relative evil is
indispensable to the physical beings and caused by the contradiction
governing the realm of nature, and this contradiction is also a necessary or
essential requisite of development and required by the Divine justice,
wisdom and providence: *°
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The Beauty of the Totality or the Perfect System

Another point which must be given attention in reply to the misgiving on
evil from the perspective of excellence of the natural order is the principle
of the realm of nature’'s organicness which has been given attention by the
theosophers since the ancient history of philosophy. According to this
[principle], the universe is an indivisible unit whose components have
ontological and real relationship with one another.

As a result, correct judgment on its excellence depends on the
examination of al beings and the whole system, and in the whole system
and overall equilibrium, the existence of inferior and superior, ups and
downs, darkness and light, suffering and pleasureis essential, and it must be
said that
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And it isalso right to say that
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If your eyebrows were straight, you were defective.
And
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What was pleasant in the lion was its attack and in the gazelle its being
scared.™

Objection

In the physical beings, it is not correct to say that goodness dominates
over evil, for on top of them are the human beings, and on account of
committing undesirable acts and being afflicted with moral vices and
crooked beliefs, most of them are manifestations of severe wickedness.

Since the worldly life is temporary and the Hereafter is an eternal abode
and that the said individuals deserve to incur the Divine wrath and be
deprived of the everlasting felicity, the otherworldly outcome of their lives
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is chastisement and evil. Though they may have lives of animalistic pleasure
in this world, they will become insignificant compared to the punishment in
the Hereafter.

Reply
In terms of theoretical and practical perfections, the human beings are of
three types:
(1) those who have attained the highest level of perfection in both
aspects,

(2) those who are in the lowest level and lack any kind of theoretical or
practical perfection, and

(3) those who are situated between these two extremes and diverse levels
in both aspects.

It is obvious that most people belong to the third group. Relative to the
total number of people, the second group is lesser in number and the eternal
damnation in the final abode belongs to the second group, and the rest, even
if they incur punishment, will finally be admitted to the vast door of the
Divine mercy."

Second Objection
Why did God not create the world of nature in such a way that there is
not even a speck of atominit and it is purely good?

Reply

The said assumption is rationally impossible because its implication is
that the material being is both material and immaterial at the same time for
in terms of materialization of existential perfections possible for it, there are
only two possibilities for it. One [possibility] is that the said perfections are
acquired by it actually (bi ’I-fi‘l). This refers to the absolutely immaterial
being (such as non-material intellect (‘agl-e mafarig)). The other
[possibility] is that its perfections are not acquired actually. This type is
either material being or non-absolute non-material being (such as the spirit
(nafs)).

The state of these two types of contingent being, therefore, is an open
circuit of creation and non-creation. But to assume that the second type
would exist while being gradually evolving (tadrzj al-wujizd) and actually
deserving its perfections - like the assumption that the first type is gradually
evolving and actually not deserving its perfections - necessitates
contradictions, and it isimpossible.

Moreover, since non-creation of the second type which is the
manifestation of the dominant good necessitates dominant evil and giving
preference to dominant evil over dominant good is unthinkable for the Wise
Agent, creation of the realm of nature which necessitates less evil isinitself
concomitant to the Divine justice and wisdom.*®

Evil and the All-encompassing Power of God
A Western philosopher™ regards the existence of evil in the realm of
nature as incompatible with the all-encompassing power of God and His
absolute goodness and graciousness, saying that the question of evil in its
simplest form is asfollows: (1) God is the Omnipotent; (2) God is
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absolutely gracious; and (3) yet, evil exists. These three cases are in conflict
with the main components of most theological views. For instance, if two of
these cases are true, the third will be definitely false. Then, in explaining the
contradiction among them, he has thus stated:

a. Good is the opposite of evil such that a well-wisher tries to remove
evil as much as he can, and

b. The powers of the Omnipotent Being know no bounds and limits.

These two premises necessitate that if one is absolutely gracious as well
as omnipotent, he will totally get rid of evil. As such, the two cases - “ There
is the omnipotent” and “Evil exists’ - are contradictory.

Thismisgiving is caused by the failure to consider arational and intrinsic
principle, and that is the discussion about the ability or inability of the agent
and his being good or evil depends on whether the subject is essentially and
practically possible or essentially and practically impossible; otherwise, the
problem is with the other party and not with the agent.

If we would not take this rational principle into consideration, the
misgiving cannot be confined on the question of evil as it will also be
applied to all cases of impossibility such as bringing two contradictories
together, law of non-contradiction, negation of athing by itself, the circle’'s
possession of four sides, etc. These will be raised in comparison to the
principle of God’s absolute power or omnipotence.

Meanwhile the solution to the misgiving on contradictions in all these
cases is to pay attention to the said rational and intrinsic principle.
Definitely, Mr. Mackie does not consider the impossibility of a drawing to
be sguare and circle at the same time as the reason for his ability to do so,
and he will argue that he can draw both shapes. However, the
materialization of the said two shapes by means of asingle agent at the same
time is essentially impossible, and impossibility is beyond the sphere of
ability.

Such is the discussion on the question of evil in the realm of nature. A
material being that is associated with contingence (imkan), capacity
(isti‘dad) and gradation (tadrij) cannot be devoid of evil. As explained
earlier, the state of such a being is an open circuit of existence and non-
existence, and to assume an existence without evil is tantamount to
assuming two contradictory matters. ‘Allamah al-Tabataba’t has expressed
this subject in this way:

“When analyzed, this notion is like asking, ‘Why did the God of matter
and nature not set matter and nature asimmaterial? Any existent that has no
possibility of having or not having perfection cannot be a material being. If
this universe does not have the quality that each of its components can
transform into something else and under certain conditions it can find its
existential interests and without which it would be miserable and static, it
follows that this universe is not material.”*

It is appropriate here to cite Imam *AlT’'s (‘a) statement in reply to this
guestion: “Can God who, according to the monotheists, is capable of doing
everything, place the world without making it small inside a chicken egg
without making it bigger?’

In reply to the said question, the Imam (‘a) said: *°

175



55y Al ol ral ) La Y s B A 3y,

It must be noted that the phrase “as much as he can” in Mackie's first
premise is not correct. What is correct is*“as much as possible” which means
that the Agent who is absolutely gracious will remove evil as much as
possible which is not tantamount to impossibility. It is clear that no
objection can be raised against this proposition.

Review Questions

1. Prove that evil has no contradiction with the excellence of the order of
nature.

2. Write down the reason why good is inseparable with evil in the realm
of nature.

3. Write down Sadr al-Muta allihin’s statement concerning the nature of
evil’s place in the Divine decree.

4. Write down the statement of the Commander of the Faithful (Imam
‘Al1) (*a) regarding the principle of contradiction governing the realm of
nature.

5. Write down along with its refutation the objection on the inability of
good to dominate evil in the world of creation.

6. Why did God not create the realm of nature in such a way that there is
not the least evil and there would be absolute goodness?

7. Write down along with its refutation the notion of incompatibility of
the existence of evil in the realm of nature with the all-encompassing power
of God.
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L esson 25: Evil and the Justice of God

In religious texts, it is asserted that God has created the realm of nature
for the benefits of humanity, as God says in the Holy Qur’ an, thus:
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“It isHe who created for you all that isin the earth.”*

In this regard, this objection is put forth: natural evils, i.e. undesirable
events such as earthquake, flood, typhoon, volcanic eruption, and the like;
predator and biting animals; plagues,; and viruses go against man’s interests
and bring harm to him. If man’s exploitation of nature were concomitant
with the justice and wisdom of God, why did He create nature as associated
with evils? If nature’s association with evils is inevitable, it follows that
serving the interests of man should be considered the philosophy behind the
creation of nature.

General Welfareand Public Good

This objection is caused by a partial outlook on events, observation of
limited individual losses, and overlooking of the general welfare and public
good although rationally public interests and benefits prevail over personal
and particular interests. On this bas's, gains and losses in the realm of nature
must be considered as a whole and the general objectives and interests must
be gauged. With this outlook, the problem will be solved.

Regarding death which can be regarded as the most painful occurrence
and the most prominent manifestation of evil, Sadr al-Muta allihin said:

“If we reflect well on this undesirable phenomenon, it will become clear
that it is beneficial to the person who dies as well asto the others. Its benefit
for the one who dies is that he will become free from the life in this world
which is replete with miseries and afflictions, and its benefit for the othersis
that had there been no death; uncontrollable population explosion would
have made life's arena narrow and human living impossible.

“In a tradition (kadth) reported from Imam al-Sadiq (‘a), it is said that
some of the previous communities asked their prophet to petition to God the
removal of death from them.? The said prophet petitioned so and God
granted it and took death away from them. As a result, their generations
multiplied and the usual flow of their lives was suspended because each
person had to attend only to the needs of their ageing parents and
grandparents and had no opportunity to perform any constructive work. For
this reason, they asked their prophet to petition God for the return of the
attribute of death to them.”®

Unpleasant Things and Under standing the Sweetness of

Doing Good

One of the utilities of the undesirable [things and happenings] is that it
makes a person perceive and enjoy the good and pleasant things. Had it not
been for illness, man would have never found out the blessing of good
health and felt its pleasure. Had there been no hunger, being full would not
have been understandable and satisfying. Without darkness, light could not
have been appreciated. Of course, this does not mean that without
considering individual capacities and potentials, God would originate
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painful happenings and creatures that bring about evil so as to teach the
value of good and goodness.

This rather means that one of the benefits of what is called ‘evil’ is to
identify and perceive the pleasantness of good. In view of the fact that God
creates the creatures while considering their inherent potentials, and the
reply to the objection on why the [Arabic] letter alif is a straight line while
the letter dal is a curve is that these traits are part of the corollaries of their
nature. Each of them is demanded by this type of existential designation and
realization and nothing else; all these differences are based upon the
principle of cosmic justice of God - “giving every right to its owner”: *
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Undesirables and the Blossoming of Talents

A study of human history and great personalities clearly shows that
undesirable events have a crucial role in the blossoming and coming to
fruition of talents, and the secret behind this is that as necessitated by his
instinctive desire to prevail over the undesirable things. In order to emerge
victorious in this confrontation, one would have to strive hard to make use
of al his natural talents and capabilities, and this state of affairsleadsto his
personal growth and maturity.

Resistance against undesirable things strengthens and fortifies man’'s
will-power and resolve, and causes the gem of his personality and manliness
to appear.” One must endure all difficulties and afflictions in order to
discover what is due to him. The Holy Qur’an says:
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“ Certainly We created man in travail.” ®
It also says, thus:
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“Indeed ease accompanies hardship. Indeed ease accompanies
hardship.””’

What is interesting is that these two verses come after certain verses

which God has revealed as a consolation for the Holy Prophet (s) in facing
undesirable events. It thus states:
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“Did We not open your breast for you and relieve you of your burden
which [almost] broke your back? Did We not exalt your name? Indeed
ease accompanies hardship. I ndeed ease accompanies hardship.”®
The verse “Indeed ease accompanies hardship” shows that the said
blessings bestowed by God upon the Prophet (s) is the outcome of his
efforts and persistence in the way of playing his crucia sacred role as well
as his patience and fortitude in facing adverse conditions. It is this ‘usr
(difficulty) which brings about the yusr (ease). Given this, one must not
remain passive for even a moment; rather, after getting relief from every
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endeavour or pursuit, one must embark on another struggle and turn his
attention to his Lord by constantly striving hard. Asit is thus stated,
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“So when you are done, appoint, and turn eagerly to your Lord.”®
In this regard, Mawlawi [Rami] has thus said:
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Painisatreasure, for there are merciesinit:

the kernel becomes fresh when you scrape off the rind.

O brother, a dark and cold place,

to endure patiently sorrow and weakness and pain,

Is the Fountain of Life and the cup of intoxication,

for those heights are all in lowliness.

That spring isimplied in autumn, and that autumn is in the spring:

do not flee fromit

Be a fellow-traveller with grief, agree with desolation,

and seek long life in your death.'

Finding the way to paradise without enduring hardships and afflictions
while undertaking the humane-sacred mission is impossible. The Holy
Qur'an has emphatically and categorically mentioned this subject in this
manner:
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“Do you suppose that you shall enter paradise though there has not yet
come to you the like of [what befell]] those who went before you? Stress
and distress befell them and they were convulsed until the apostle and the
faithful who were with him said, ‘“When will Allah’s help [come]?" Look!
Allah’s help isindeed near!” '

Painful Incidentsor Warning Signs

From the perspective of man’s spiritual life, undesirable natural events
have also significant and considerable benefits on top of which isto reprove
and wake him up. Entertainment and attachment to the outward
manifestations of the corporeal world cause negligence of the spiritual
values, and as this attachment increases, his distance from spirituality and
real happiness also increases. In waking up man from the sumber of
negligence and drawing his attention to lofty values, God, the All-merciful,
has used many ways, among the most important of which are painful and
undesirable happenings. In this regard, the Holy Qur’ an has thus stated:
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“We did not send a prophet to any town without visiting its people with
stress and distress so that they might entreat [for Allah’s forgiveness].” **
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“Certainly We afflicted Pharaoh’s clan with droughts and loss of
produce, so that they may take admonition.” **

Istidraj and Ibtila

Istidraj and ibtila are two Qur’anic concepts which refer to material
blessings and undesirable natural events. Whenever a person sinks in the
abyss of sins and disobedience to God while not facing painful happenings
and always living in comfort and material blessings, he is afflicted with the
punishment of istidraj.

However, whenever he would experience difficulties and adversities after
committing sin and this would prompt him to repent for his sins and return
to the service of God, he is a recipient of God's mercy and through which
the jewel of his faith will be purged of the dirts of sins.

In his compiled book Al-Kafi, the traditionist (mu/kaddith) al-Kulayni has
recorded Imam al-Sadiq (‘a) as saying:

“Whenever God desires for the wellbeing of His servant who commits a
sin, He would put him in difficulty, and whenever He desires evil for His
servant who commits a sin [as he himself chooses|, He would give a bounty
to him so he will forget to seek forgiveness and will be amused by the said
bounty. Thisiswhat God refers to when He says:
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“As for those who deny Our signs, We will draw them imperceptibly

[into ruin], whence they do not know.” **, *°

It is thus stated in the pithy aphorisms of Imam ‘Al1 (‘a):
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“There are many persons for whom constant grants of His Bounties turn
them wicked and stand fit for His punishment and there are many more who
have become vain and self-deceptive because the Merciful Allah has not
exposed their weaknesses and vices to the world and other people speak
highly about them. All this is an opportunity. No trial of the Lord is more
severe than the time He alows (in which either you may repent or get
deeper into vices).”*°

For those who take admonition and do reflect, therefore, difficulties and
undesirable things are manifestations of goodness and reflection of God's
grace and mercy. For these individuals, painful happenings are like bitter
pills that the doctor or guardians of the patient - out of sympathy and
compassion - would ask him to take these pills to save hislife. Now, if these
individuals do not refrain from harmful foods and because of their failure to
observe the doctor’s instructions on taking medicine, the bitter medicine
fails to bring about the sweetness of good health, the doctor can in no way
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be blameworthy and be at fault. The undesirable thing is an outcome of the
misuse of the patient’s will power, and nothing el se.

The Role of Sinsin the Occurrence of Painful Incidents
From the perspective of Qur anic worldview, good and bad deeds of the
human beings have an influence on some of the natural pleasant and painful
happenings. In connection with the role of good deeds in the multiplication
of bounties, the Qur’ an thus says:
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“If the people of the towns had been faithful and God-wary, We would
have opened to them blessings from the heaven and the earth.”

And it also says:
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“|f you are grateful, | will surely enhance you [in blessing].” *®
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“Plead to your Lord for forgiveness. Indeed He is all-forgiver. He will
send for you abundant rains from the sky, and aid you with wealth and
sons, and provide you with gardens and provide you with streams. ”

Regardl ng the eV|I deeds contribution to undesirable events, it thus says:
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“Corruption has appeared in land and sea because of the doings of the

peopl€’ s hands, that He may make them taste something of what they have
done, so that they may come back.”?
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“Whatever affliction that may visit you is because of what your hands
have earned, and He excuses many [an offense].”?
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“Were Allah to take mankind to task for their wrongdoing, He would
not leave any living being upon it.”
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“That is because Allah never changes a blessing that He has bestowed
on a people unless they change what is in their own souls, and Allah is
all-hearing, all-knowing.”

Onthisbasis, in interpreting evils, one must not overlook the role of man
in his undesirable actions. In fact, fairness in giving judgment and
conducting research dictates that instead of putting into question the justice
of God, one must first examine the ideological and practical equilibrium
(faith and good deeds) of the human beings. Y et, what can be done when the
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egoistic man has no concern for exonerating himself even from entertaining
doubt and skepticism on the justice of wisdom of the One who created
him?!

The Saints of God’s Account as Separ ate

The principle is exclusive to those who do not have total protection from
sins as they are prone to commit sins and wrongdoings, and the selected
saints (awliya’) of God and genuine believers are excluded from this
principle. The undesirable things that happen in their lives have a different
interpretation, and that is promotion of status, elevation of perfection and
getting closer to the Station of Divine Proximity. For instance, Imam al-
Sadiq (‘a) was reported to have said:

“In the sight of God, man has a station which he cannot reach through
[his] own good deeds. God will afflict him with misfortune in body, wealth
or offspring. Whenever he demonstrates patience, he attains such station.”**

The Imam (‘a) also said to Ishaq ibn ‘ Ammar:
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“O Ishaq! Do not regard as misfortune the undesirable happening which
you endure and for which you earn [spiritual] reward from Allah.
Misfortune is the undesirable happening which one cannot endure and from
whose reward one cannot earn.”

From here, one can realize the incorrectness of the notion of those who
think that the undesirable eventsin the lives of the saints of God are covered
by this verse:
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“Whatever affliction that may visit you is because of what your hands
have earned, and He excuses many [an offense].” *

For instance, after the attainment of martyrdom of Imam al-Husayn (‘a)
and his companions, the criminal Yazid cited the said verse in a bid to
manipulate public opinion with respect to his responsibility in what had
transpired in Karbala. Yet, Imam al-Sajjad immediately confronted him and
gave his decisive reply:

“This verse of the Qur’ an does not apply to us; what apply to us are these
verses.
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“No affliction visits the earth or yourselves but it isin a Book before

We bring it about - that is indeed easy for Allah - so that you may not
grieve for what escapes you, nor exult for what comes your way.” %°

What can be inferred from an examination of these two verses which

were cited by Imam al-Sgjjad (‘a) in reply to Yazid is that without

committing any sin or disobedience, some individuals will have painful

experiences so as to attain [the state of] submission and contentment on
account of their patience and endurance.

183



As aresult, they would not accept anything except that which the souls
accept; neither do they get sad for losing worldly things nor do they rush to
acquire them. Imam al-Husayn (‘a) and his companions were an illustrious
example of such personalities.

Evil and Retributory Justice

Out of this point, one can reply to the misgiving about evil in the context
of retributory justice. The misgiving is that the painful experiences that
serve as a retribution or punishment for the sinners bring about disturbance,
loss and harm to the innocent and righteous and as a result, they are unjustly
victimized.

The reply is that the misfortunes and painful experiences serve as means
of perfection and elevation for them, and although they have to suffer and
lose materially, they will earn great rewards in terms of the life in the
Hereafter. In order to attain these, every reasonable person should
wholeheartedly endure material afflictions, and in principle, with this
outlook, painful happenings turn sweet and desirable, and in the words of
Mawlawi [Rami],
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‘Abd Allah ibn Mas'td is reported to have said: “One day we were in the
company of the Prophet (s) who was then smiling and we asked him the
reason for his smile. He (s) said, ‘| was surprised at the believer's
impatience for illness. If he only knows the extent of rewards given to him
for experiencing pain and illness, he would desire to be constantly sick.’”?’

Pains and Rewards

In their theological texts, the justice-oriented (‘adliyyah) theologians
have some discussions about suffering and recompense. First, they have
divided suffering into two groups, viz. preliminary (ibtida’7) and meritorious
(istikgaqi). They have then dealt with the positive form of preliminary
suffering and thereafter they have mentioned that the justice of God
necessitates that recompense must be given to those who endure suffering.
In this regard, Ibn Maytham al-Bahrani has said:

“The positive form of preliminary suffering consists of two things. Oneis
that in exchange for it, God bestows ample rewards in such away that if one
could choose between accepting the suffering and rewards, and the absence
of suffering and to be deprived of those rewards, he will choose the former.
Another is that the said suffering or undesirable thing includes bounties due
to him or others. The reason for the first case is that the preliminary
suffering without recompense is injustice, and the reason for the second case
is that suffering with recompense and without motive is futile, and injustice
and futility are impossible to apply to God.”*®

The current theological discourse is the answer to all the misgivings
being raised in relation to the retributory justice of God and from the
perspective of non-meritorious sufferings and afflictions. And its outcome is
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that such sufferings and afflictions, on one hand, are manifestations and
expressions of the Divine grace for humanity, and on the other hand, God
bestows so much reward to those who endure sufferings and afflictions that
any forethoughtful and realistic person would voluntarily endure those
sufferings and afflictions.

Concluding Points

At the end of this lesson, we deem it necessary to mention the following
points:

1. The [existence of] influence of man’s good and bad deeds in natural
occurrences is one of the precepts, revelation and teachings of the Qur’an,
and rationally, the existence of such a relationship between man and nature
is possible, and since the authority of revelation is affirmed by reason, it
follows that reason dictates that it must be accepted.

2. It istrue that this relationship can be interpreted as natural and on the
basis of conventional cause-and-effect relationship, and it can be said that
what is meant by the effect of the good deeds of the human beings - in the
sending down of blessings, for instance - is that whenever faith (fman) and
God-wariness (taqwa) are prevalent in human society, the individual
members are hopeful and optimistic, and eagerly help one another in
exploring and unraveling the secrets of nature; unity and solidarity reign in
society; and laws and regulations are totally observed. On this basis, the
causes and factors for advancement will be provided, and thus, the bounties
of life will increase and thereafter the blessings of the Heaven and the earth
will descend upon them.

What can be understood, however, from the apparent meanings of the
Qur’anic verses and traditions (akadith) is that in addition to the natural
effects of faith, God-wariness and repentance (tawbah) in the sending down
of the Divine blessings, there is also a sort of metaphysical effect,
particularly the sins of those who are responsible for some undesirable
events, and this effect is beyond a sort of natural effect.

3. The abovementioned subject is one of the universal principles and
laws of human life, and one must not pass judgment on it by merely
studying the personal lives of individuals. In many instances, in a corrupt
and wicked society there may be pious and impious individuals who enjoy
or are deprived of material bounties. There are reasons and causes for it
which are not hidden to the people of insight.

4. That some painful natural events are caused by the undue attitudes of
some individuals can in no way be a justification for a person not to do
something to stop them and to make use of his intellectual, theoretical and
physical ability to prevent the occurrence of undesirable events such as
earthquakes and floods. In fact, from the religious perspective, saving alife
is obligatory and laxity in facing critical events is not permissible. This
point is exactly true with regards to another religious principle, i.e.
admonition to patience and fortitude in facing adversities and undesirable
things.

5. Regarding painful states such as poverty, insecurity, illness, and war
which are caused by the egoism of the oppressors and criminas, the
following points must also be borne in mind. Firstly, committing sin and
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disobeying God have a role in the occurrence of these conditions. For
instance, it is stated in a tradition (kadith) that whenever the members of
society abandon the duty of enjoining what is good and forbidding what is
wrong (amr bi ’I-ma‘raf wa 'n-nahyi ‘ani ’l-munkar), wickedness will
prevail.

6. Secondly, after the occurrence of these events, the members of society
are duty-bound to stop and finally uproot the traces of these events. Thirdly,
those who are responsible for these undesirable states shall be held
responsible and condemned from the perspective of reason, conscience and
religion, and they must be punished accordingly.

Review Questions

1. Write down one of the benefits of undesirable things.

2. How can undesirabl e things cause the blossoming of talents?

3. What is meant by istidraj and ibtila?

4. Write down the role of sinsin the occurrence of painful happenings.

5. What is the explanation for undesirable things that happen to the saints
(awliya’), God' s elect and the faithful ?

6. Write down the misgiving on the existence of evil in the context of
retributory justice along with the refutation to it.

7. What is meant by ‘suffering’ (alam) and ‘recompense’ (a‘wad)?
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L esson 26: Man and Freewill

One of the controversial issues in the justice and wisdom of God is the
guestion of man’s freewill (ikhtiyar) in actions which are within the domain
of obligation (taklif) and for which he is either praised or condemned. This
is because obliging a person under compulsion, and praising or condemning
him for an action he does under such condition is evil and incorrect, and as
dictated by the principle of justice and wisdom, God is immune from evil
deeds.

In refuting the notion of those who regard the Divine decree and
providence as tantamount to the absence of freewill in the human being,
Imam *Ali (*a) has said:
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“If it was such, reward and punishment, command and prohibition and
chastisement were false, and promise and warning baseless, and the
wrongdoer would not be condemned and the doer of good be praised.”*

Muhammad ibn ‘Ajlan asked Imam a-Sadiq (‘a), “Had God compelled
[His] servantsin their actlons’7’ The Imam (‘a) replled thus
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“Allah is more just than that He would compel a servant to do something
and thereafter punish him.”?

Hasan ibn ‘AlT Washsha' asked Imam al-Rida (‘a), “Does Allah compel
[His] servants to commit sins?” The Imam (‘a) replied:
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“Allah is more just and wise than that (compelling His servants to
commit sins).”*

In the said traditions (akadith), predetermination’s inconsistency with the
justice and wisdom of God as well as with [the implication of] duty,
promise, warning, reward, and punishment has been pointed out and
emphasized.

The justice-oriented theologians have also regarded the notion of
predetermination (jabr) as contrary to the Divine justice, and by citing the
justice and wisdom of God, they have argued for the freewill of man. For
instance, Wasil ibn *Ata has said:
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“Indeed God, the Exalted, isjust and wise... It is not inconceivable [for
Him] to desire for [His] servants that which is contrary to what He
commands, and to compel them to do something and punish them afterward
[for doing so].”*

After pointing out that the existence of freewill in man is something

axiomatic in that it requires no more proof, Ibn Maytham al-Bahrani has
mentioned forms of warning two of which are as follows:
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1. Every reasonable person considers good to praise what is good and to
condemn what is evil, and this point depends on the fact that the doer of
good and the evildoer are the agents of their respective actions.

2. Our conscience can discern that our actions depend on our motives and
freewill has no meaning other than this.”

Muhaqgqiq al-Ttsi has aso considered self-evident the agency (fa'iliyyah)
and freewill of man, saying thus:
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“ Axiomatic perception testifies that our actions are traceable to us.”®

The Theologians Opinions on the Inter pretation of Freewill
The abovementioned rational and textual proofs affirm the principle of
freewill for man. On this basis, belief in predeterminism in actions is
invalid. Now, let us see how the Muslim theologians have interpreted
freewill. On the interpretation of freewill, three views have been advanced,
viz. (1) tafwid (total delegation), (2) kasb (acquisition), and (3) amr bayn al-
amrayn (position between two positions).
Now, we shall examine these three views:

1. The Theory of Tafwid

The outcome of the theory of tafwid is that the voluntary action of manis
brought into being by himself alone and it is not a creation (makhlizq) of
God. The attribution of man’s action to God isnot areal attribution. It rather
means that God had created man and has given him the ability to do an
action, but He has no involvement in the performance or non-performance
of any single human act. That is, his action is ontologically delegated to
him. The proofs presented by Qadi ‘Abd al-Jabbar al-Mu‘tazili for this
theory are asfollows:

1. Man’s actions depend on his motive and intention. He does whatever
he intends. He does not do whatever he does not intend. Therefore, man is
the creator of his own work, and God has not created it in him.’

2. God cannot be considered the creator of man’s actions because among
them are acts of injustice and oppression, and God is immune from injustice
and oppression.’

3. Verses of the Qur'an also show that God is not the creator of man’s
action because according to the following verse, that which God creates is
good:

“[Itis He] who perfected everything that He created.”®
And it isfree from blemish as well:

“[It is He] who has made everything faultless.” *°

Thisis while some of the human actions are unacceptable and faulty. So,
God can never be the agent and creator of these actions. The Holy Qur’an
has thus stated:
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“Let anyone who wishes believe it, and let anyone who wishes
disbelieveit.” ™

Examination and Criticism

1. From the proofs presented above, beyond the fact that man’s action is
truly traceable to him and he is real agent of his action and that he does it
out of his own freewill and volition cannot be inferred. But that hisaction is
not a creation of God cannot be inferred from the same because good and
evil are sometimes ontological and real, and at times, they are relative and
abstractive. Ontologically, whatever exists in the universe has the attribute
of goodness, and the verse “[It is He] who perfected everything that He
created” refersto thisfact.

2. Relatively, good and evil are abstracted after the materialization of
action and in confirmation with the rational and religious rules. It is this
good and evil attributed to man that makes his choice the basis of
conformity or non-coformity of the action to the rational and religious rules.
But that man’s intention or motive has arole in his action or that faith and
unbelief are entrusted to his choice and will do not suggest his independence
in doing his action and negating the action as being a creation of God.

3. Tafwid is a kind of dualism and it is in conflict with the principles of
the Divine Unity (tawhid) in creation (khaligiyyah) and management
(tadbir).

After citing the theory of tafwid and the motive behind it which is to
defend the justice of God and to declare His immunity [from any false
attribution], Sadr al-Muta’ allihin has criticized it and thus said:

“They have overlooked the fact that their view necessitates affirmation of
so many partners of God. There is no doubt that belief in the individuals as
the creators of [their own] actions is worse than the belief in the idols and
stars as intercessors before God.”

It is for this reason that in some traditions (akadith), Qadariyyah (those
who negate the Divine power in voluntary actions or those who subscribe to
tafwid) are described as the Magians (majis) of the Muslim community
(ummah). In Thawab al-A'mal, for instance, Shaykh al-Saduq recorded
Imam *Al1 (‘a) to have said:
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“There is a Magian for every community and the Magians of this
community are those who deny the Divine decree (gadr).”**

Another problem with this theory is that it goes against the universality
of the absolute power and sovereignty of God. In the traditions (akadith)
narrated from the pure Imams (‘a) about the refutation of the theory of
tafwid, this flaw has always been mentioned. For instance, it isthus stated in
atradition narrated by Imam al-Sadiq (‘a) from the Prophet (s):
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“Anyone who imagines that good and bad are outside the will of Allah

has thrown Allah out of His sovereignty.”**

In another hadrth, it is reported that Imam al-Baqir (‘a) addressed Hasan
al-Basri, thus:
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“Never say ‘delegation’ (tafwid) for Allah, the Blessed and Exalted, has
not delegated the affair of creation and control to His creatures out of
weakness and impotence.”*

And Imam al- Sad|q (‘fa)is reported to have said:
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“Qadariyyah are the Magians of this community. They are those who
want to describe God with justice but the consequence is that they got rid of
his sovereignty.”*°

2. The Theory of Kasb
The majority of Ash'art theologians are of the opinion that the human
actions are only realized through the power of God, and man’s ability and
freewill have no role at al in their realization. The author of Al-Mawaqif has
said:
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“Indeed the voluntary actions of the servants are solely realized by the
power of Allah, the Glorious and Exalted.”*’

Their most important motive in advancing this theory is to defend the
principle of the Divine Unity (tawhid) in Creatorship (khaligiyyah).

Now, this objection can be raised: if the voluntary actions of man are
solely creations and caused by the power of God and that the ability and
freewill of man has no role at al in their realization, it follows that he is an
agent under compulsion, and as the Ash‘aris have considered the theory of
jabr (compulsion) unacceptable, they regard the human being as free
(mukhtar).

In order to get out of thisimpasse and explain man’s freewill and that his
power and will have a sort of relationship with his voluntary actions, they
have put forth the theory of kasb (acquisition). As Taftazani has said,

“That man is a free agent has no meaning other than that he creates his
actions through [his] own motive and will, and on the other hand, God is the
free Agent of all things including man’s actions. And it is clear that two
independent powers cannot be associated with a single action. In order to
get free from thisimpasse, there is no escape except for usto say that God is
the creator of man’s action, and man is the one who acquiresit.” 18

The Interpretation of Kasb

In interpreting kasb, Ash'art theologians have expressed different views,
but the most popular of them is that the connection between God’s creation
of the human action and man’'s power and freewill - which are also God's
creations - is called kasb (acquisition), and the said connection is not that of
cause-and-effect.

That is, man’s ability and freewill have no role in the realization of its
action; it is rather that of the connection between the receptacle (zarf) and
the utensil (mazraf), the dwelling (kall) and the dwelling place (mazall). As
Mir Sayyid Sharif Gurgani and Fadil Qawshchi have said,
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“That man ‘acquires’ his own action means that his ability and will have
connection with the occurrence of the action without his ability having any
influence on the existence of the action except that man is the locus of the
action’s occurrence.”

A Criticism of the Theory of Kasb

The theory of kasb is criticized and refuted not only by those who oppose
the Ash'aris (i.e. the justice-oriented theologians). In fact, some Ash‘ari
scholars have also considered it not enough to solve the problem of
predestination. For instance, Ahmad Amin al-Misrt has regarded it as a new
terminology for the theory of predestination, saying thus:
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“And as you can see, it does not offer or suspend anything from the
subject asit is [just] anew form of the expression of ‘ predestination’.”

In criticizing the theory of kasb, Shaykh al-Shaltit has also said, thus:

“The interpretation of kasb as a common symmetry between man’'s
action and ability without his ability having any role in the realization of the
action - in addition to being inconsistent with its literal and Qur’anic
expression - is also beyond explanation of the question of duty and the
principle of Divine justice and man’s responsibility.

This is because the said connection is the outcome of the creation of
action by God within the receptacle of man’s ability, and not a creation or
affordable to man so as to be emender of the action’ s relation to man. Just as
action has connection with man’s ability, it has also connection with his
hearing, sight and knowledge. In this case, ability has such distinction that
action’s connection with it makes attribution of action to man be known!”

The Theory of the “Position between Two Positions’ (amr

bayn al-amrayn)

It becomes clear from the above point that none of the two theories -
tafwid and kasb - in relation to the interpretation and justification of the
principle of freewill can be accepted. The theory of tawfid is inconsistent
with the explanation on God's creatorship and universality of His absolute
power and sovereignty, and the theory of kasb is no different from
determinism except in expression or terminology, and as a result, it is
incompatible with the principle of the Divine justice, duty and its functions.

Here, there is another theory which is well known as the “position
between two positions’ (amr bayn al-amrayn). This theory was put forth by
the Imams from among the Ahl al-Bayt (‘&) and was accepted by the Imami
theologians and Muslim philosophers.

A Historical Survey of the* Position between Two Positions’
It can be inferred from the study of traditions (akadith) that this theory
was first advanced by Imam ‘Al (‘a). As narrated, Imam ‘Ali (‘a) was
talking about the wonders of the human soul and heart when someone stood
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up and asked him to talk about predestination (gadar). Because of the

intricacy and profundity of the issue, the Imam (‘a) considered it

inappropriate to talk about it under such circumstances and asked the person

to refrain from raising the question. However, he raised his question again

while the Imam (‘&) kept on refraining from dealing with the issue of gadar.

When he repeated his question for the fourth time, the Imam (*a) said:
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“Since you insist, [then be it known that] the position is between two
positions; there is neither predetermination (jabr) nor absolute freewill
(tafwid).” >

During the time of Imam al-Hasan, Imam al-Husayn and Imam Zayn al-
‘Abidin - on account of the exceptional political conditions created by the
Umayyad rulers throughout the Muslim world of that ear, the people’s link
with the People of Revelation was severed and they were not even referred
to in matters relating to the religious laws and ideological issues. For this
reason, the traditions (akadith) concerning them are very few and the
number of akadith regarding the “position between two positions” is also
very insignificant.

During the time of Imam al-Bagir and Imam al-Sadiq (‘a), however, the
atmosphere of suppression and persecution was somehow mitigated and the
people could then be able to refer to the Ahl al-Bayt (‘a) on matters
pertaining to religious questions and teachings. The Ahl al-Bayt (‘a), in turn,
were able to initiate and strengthen a profound and deep-rooted cultural
movement. As such, ample traditions (akadith) in various aspects of the
religious teachings have been narrated by them. Among these akadith are
about the incorrectness of predeterminism and absolute freewill, and the
correct position is the “position between two positions’. We shall now cite
examples of these traditions.

A Manifestation of the Divine Grace

Someone asked Imam al-Sadiq (‘a), thus: “Has God compelled [His]
servants to commit sins?’ The Imam (*a) said, “No.” The person asked,
“What is the truth then?” The Imam (‘a) said:

“The grace emanating from your Lord is between that.

[Regarding the word luf (grace), Raghib al-1sfahani thus writes:]

“In lexicon, the word lusf or lizafah means zirafah (elegance) which is
used for something abstract and subtle. Lutf is one of the Attributes of
Divine Beauty and one of the Best Names (asma’ al-husna) of God.
Sometimes, it is [meant as] an Attribute of the Divine Essence and refers to
His knowledge of the subtleties of things. At other times, it is[meant as] an
Attribute of the Divine Action and refers to the special and judicious
management on the basis of the Divine mercy.”**

Of the said two meanings, the second meaning is suitable to the Station,
and as a result, what is meant by wisdom of the Divine grace which is
between predetermination and absolute freewill is that each
predetermination or each absolute freewill isin conflict with the justice,

n23
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wisdom and mercy of God which are considered the foundations of God's
active grace. Between these two, therefore, there is a third way which is
based upon the Divine grace and reflects the wise, just and compassionate
management of God. This way which is the manifestation of the Divine
grace, and real at the same time, is elegant and subtle, and to grasp them is
beyond the common intellectual levels. And for this reason, the Imam (‘a)
would refrain from interpreting it to the one who asked.

Known Only to the True Men of Learning
Someone asked Imam al-Sadig (‘a) about predestination and absolute
freewill. The Imam (‘a) thus replied:
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“There is neither predestination nor absolute freewill, but between them
is a position in which is the truth, and no one knows it except the learned
person or one who is taught by a learned person.”

An [llustrious Example

It is recorded in another hadith that Imam al-Sadiq (‘a) was asked about
the truth of the “ position between two positions’ (amr bayn al-amrayn). The
Imam (‘a) said:

“Allegorically, the ‘position between two positions is like seeing
someone who is committing a sin. Y ou dissuade him from doing so but he
does not pay attention to you. So, you leave him alone. In this case, neither
did you command him to commit a sin nor did you persuade him to do so.”

In his commentary to this tradition, Sadr a-Muta alihin has some
interesting remarks. He says:

“The [level of] thinking or intellect of so many theosophers and scholars
has failed to understand and grasp the truth of the ‘position between two
positions’, let alone the common people with a superficial level of
understanding.

And the allegory chosen by the Imam (‘a) for the guidance of people
with such ideas and the protection of their beliefs from deviation toward
predeterminism or absolute freewill is illustrious and rational, because in
this allegory two points have been highlighted, viz. dissuading the sinner
and the absence of compulsion in committing sin.

“The first point stresses that he is not totally left to himself and thus the
notion of tafwid isinvalid. Similarly, the second point highlights someone’s
not being compelled with respect to the sin he commits.”

A Firm Principle
There was a discussion about predeterminism and absol ute freewill in the
presence of Imam al-Rida (‘a). The Imam (‘a) addressed those who were
present by saying, “Regarding this issue, do you want me to teach you a
principle with which you will prevail over your opponents in a debate?
Those who were present expressed interest and the Imam (‘&) thus said:
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“Indeed Allah, the Almighty and Glorious, is not obeyed by compulsion
and not disobeyed by dominance, and He has not abandoned [His] servants
in His dominion.”
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“He is the Master of the things to whom He is entitled, and He is
Omnipotent over the things on which He has power.”?’

These two statements speak of the truth of the “position between two
positions’ (amr bayn al-amrayn) which combines the sovereignty and
omnipotence of God and man; that is, man is the owner of his own action
and has power over it and also his action is within the dominion of God and
predestined by Him. These two are parallel to each other and not opposite to
each other, thus requiring contradiction and opposition.

Imam al-Hadi (‘a) and the Inter pretation of Amr Bayn al-

Amrayn

There is a reported epistle of Imam al-Hadi (*a) about predeterminism,
absolute freewill and amr bayn al-amrayn. This epistle has been quoted by
‘AlT ibn a-Husayn ibn Shu'bah al-Harrani (one of the Shi‘ah scholars
during the fourth century AH) Tukaf al-'Uqal and Ahmad ibn ‘Alt ibn Abt
Talib al-Tabarst (one of the Shi' ah during the sixth century AH), and except
in some expressions, there is no difference between these two quotations.

According to the narration of Tabarsi, the said epistle was a reply to the
|etter of the people of Ahwaz.®

It consists of an introduction and three general sections. One of these
sections is allocated to a commentary or interpretation of amr bayn al-
amrayn, and the axis of the discussion revolves around the sadith of Imam
al-Sadiq (‘a) when he said, “There is neither predeterminism nor absolute
freewill but rather the [correct] affair is between the two affairs.” >

The said epistle contains subtle points in exegesis (tafsir) and theology
(kalam), and to examine them requires a separate book and it is beyond the
scope of this discussion. It is sufficient for us to quote only part of that
section which isrelated to amr bayn al-amrayn:
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In the above line, by mentioning the essence of the Divine duty and test
Imam al-Hadi (‘a) has demonstrated the incorrectness of the notion of
predetermination (jabr), and by stating that the ability which man possesses
is aDivine grace which is bestowed upon him by God at every moment, the
Imam (*a) has pointed out the incorrectness of the notion of absolute
freewill (tafwid).

Then, in order to explain this subtle truth, the Imam (‘a) has cited a
parable which is as follows. someone has a servant and although he is aware
of his servant’s spiritual and mental condition, he wants to test him.
Accordingly, he gives him ownership of some of his properties and
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mentions some points related to them. He reminds him that this ownershipis
temporary and thereafter there shall be a longer life. If he (servant) will
utilize the properties in the way pleasing to him (master), he will enjoy
many rewards in the longer life. But if he will act contrary to that, he will
incur punishment.

During the time when the servant is the owner of the said properties, the
master always gives him advice and admonition. Then, after the end of the
term, he (master) takes absolute possession of the servant and properties
again (although during that term, he had not totally severed his sense of
ownership of them), acting upon his promises and threats. The said servant
is neither compelled by his master nor is he totally abandoned alone. Neither
predetermination nor absolute freewill is applicable to him.

The application of this parable to the subject of our discussion is to say
that God is the Great Master and the servants are the Children of Adam; the
properties refer to the all-encompassing power of God and the philosophy of
test is the expression of God’s wisdom and power. The temporary life refers
to the lifein thisworld.

Some of the properties whose ownership is given to the servant refer to
the ability endowed by God to His servants. The admonitions related to the
properties refer to the instructions of the prophets of God and the things they
prohibit are the ways of Satan. And the eternal life and Divine promises
refer to the abode in the Hereafter and the perpetual blessings therein.*

The Philosophical Interpretation of Amr Bayn al-Amrayn

The philosophical interpretation of amr bayn al-amrayn is based upon
two philosophical principles:

1. As dictated by the authenticity and unity of the essence of existence
(wijazd), existence in al its manifestations and levels has its special traces,
and as such, citation of the actions and effects of beings - be they material
and immaterial, animate or inanimate - is a rea citation. For instance, the
cause-and-effect relationship among the creatures can also be interpreted to
be based upon the same principle; that is, the existence of ontological
relationship and existential concomitance between the action and the agent,
the effect and the cause.

2. Contingent existence is a dependent and wanting identity, and this
dependence and indigence is its very essence and identity, and not
something added and accidental to it; otherwise, it would have acquired a
sort of independence and self-sufficiency and it would have been rival of
and equal to the Necessary Being, and thisis in conflict with the essence of
the Divine Unity (taw/id) in Essence of God. And since origination (ijad) is
different from existence (wujid), it follows that the contingent existences
have no independence in origination and action, as they do in their very
existence.

The clear outcome of these two principles is that man’'s actions have
ontological and real relationship with his ability and freewill and he is
indeed the agent of his actions [and therefore the notion of predeterminism
isinvalid]. However, since his existence is a creation and product of God,
his action - while having ontological and real emanation from Him - is also
connected to God.
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Hence, the notion of tafwid is also invalid, and since these two citations
are parallel to each other and not accidental, there will be no contradiction to
follow. This interpretation is one of the original ideas of Sadr al-
Muta'allihin and has been adopted by the followers of transcendental
wisdom (hikmat-e mutaaliyah) after him.*" Hakim Sabziwari has brought
out the said proof in this way:
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Yet, as the existence is attributed to us,

The action is hence the action of Allah and it is our action.*

Imam al-Khumayni (may his soul be sanctified) has also interpreted anr
bayn al-amrayn in the same way.*®

A Study of the Book of the Self

The best guide in discerning this profound subject and the manner of
attributing man’s actions to God as well as to himself is no other than the
book of the self which is a microcosm of the world of creation. For instance,
it has been emphasized in the Holy Qur'an and traditions to study and
reflect on it:
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“ And in your own souls [are signs]. Will you not then perceive?”*
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“Whoever knows his self knows hisLord.”

The actions done by the various bodily limbs and members of man -
while realy and ontologically attributed to those limbs and are truly
considered actions of those limbs - are also those of the self (soul). For
instance, seeing and hearing are undoubtedly actions of the eyes and ears
respectively and at the same time, they are actions of the soul.

Although the soul is a reality, therefore, since it is beyond matter or
materiality, it is not confined to a particular place or direction, and it
schematically encompasses human bodily limbs and parts and none of these
limbs could function without the control of the soul.

The identity and unicity of the soul is a spark of the Identity and Unicity
of God, and the type of attribution and citation all of contingent beings and
their actions and effects to the One God is the same with the attribution and
unici%/ of the action and effects of man’s bodily limbs and members to his
soul.

In conclusion, it must be noted that the Maturdi theologians have
interpreted the theory of kasb (acquisition) in such away that it is identical
to arrrl)r6 bayn al-amrayn. In fact, many of them have clearly stated this
point.

Review Questions
1. What is the statement of Imam ‘Al1 (‘a) regarding those who regard
the Divine decree and providence as concomitant to man being under
compulsion?
2. State the view of the justice-oriented (‘ adliyyah) theologians regarding
man’s freedom.
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3. How many views are put forth regarding the interpretation of ikhtiyar
(free-will)?

4. Write down and criticize the theory of tafwid (delegation) in brief.

5. Write down the theory of kasb (acquisition) along with the refutation
toit.

6. Explain concisely the theory of amr bayn al-amrayn (position between
two positions).

7. State the brief historical background of the theory of amr bayn al-
amrayn.

8. What did Imam al-Sadiq (‘a) said in reply to the question about the
Divine decree (gqadar) and predeterminism (jabr)? State it along with the
exposition of Sadr al-Muta alihin.

9. How did Imam al-Hadi (*a) interpret amr bayn al-amrayn?

10. Write down the philosophical interpretation of amr bayn al-amrayn.
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L esson 27: Misgivings of the Predeter minists

In theological books, some misgivings on the issue of man’'s free-will
have been mentioned and by citing them some individuals have been
inclined toward predeterminism (jabr). These misgivings have focused on
some theological and ideological teachings and principles. The theological
principles cited by the predeterminists are as follows:

1. The Divine decree and providence, or destiny;

2. The eterna knowledge and will of God;

3. The Divine Unity (taw#id) in Creatorship;

4. The universality of God's power; and

5. The Divine ways of guidance and misguidance.

Now, we shall scrutinize the predeterminists’ misgivings on the basis of
the said principles.

The Divine Decree, Predestination and the Eter nal

Knowledge of God

The common and deterministic interpretation of the Divine decree and
providence is that the web of destiny as an unseen or hidden factor which
puts under its sway every person, drawing him to whatever direction it
desires from the moment of birth up to the point of death. The proponents of
this theory would also cite reason and revelation to support their views,
saying thus:

Since al happenings are inevitable and predetermined prior to the
occurrence, their materialization is definite and unavoidable. The voluntary
actions of man are also not an exception to this general rule and their
materialization is definite and determined. The assumption of definiteness
and fixedness is in conflict with free-will. For instance, the Holy Qur’an
also explicitly declares, thus:
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“No affliction visits the earth or yourselves but it isin a Book before
We bring it about—that is indeed easy for Allah.”*

The Correct Interpretation of Qada and Qadr
The word gada literally means fasl (separation), gar' (rupture) and
dispeller of ambiguity and doubt. Sometimes, it takes the form of word
(gawl) and in the form of action (fi‘l) at other times. It is used to refer to
God as well asto the human being.
Qada in the following verse means the verbal gada of God:
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“Your Lord has decreed that you shall not worship anyone except

Him.”?
And in the following verse it refers to gada of God's action:

“Then He set them up as seven heavensin two days.”*
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Similarly, what is referred to in the expression “ The judge decrees (qada)
so-and-so” is the human verbal gada. And what is meant by the word
gadaytumin the following verse is the gada of a human action:
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“ And when you finish your rites...”*

And every definite utterance is also called gadiyyah.”

In al cases where the word gada is used, definiteness and certainty are
implied while ambiguity and doubt are dispelled. For instance, before the
judge issues his judgment, there is ambiguity and uncertainty with respect to
the guilt of the accused, but after the issuance of the said judgment, this
ambiguity and uncertainty disappear. In the same manner, before a person
decides to do something, its realization cannot be determined and unclear
but after he decides, it turns into something definite.

Given this, the essence of the cosmic gada of God can be inferred, for all
the contingent beings are created by God. On one hand, the wise will of God
is to create His creatures through specific causes and effects. Accordingly,
prior to the materialization of the complete cause of each of the phenomena,
it is vacillating between occurrence and non-occurrence, but after the
materialization of its complete cause, its occurrence is definite.

It is evident that as long as there is no Divine will or desire for the
materialization of a phenomenon, its complete cause will not be
materialized. In conclusion, the Divine decree (gada) is one of the
Attributes of God's Action which can be abstracted from the Station of
Action of God on the basis of its complete cause.’

Since God knows this certainty (gas‘iyyah) from the beginning, His
essential knowledge of the said certainty is His essential decree.

The word gadar or gadr literally means the measurement or magnitude
of athing, and with respect to the existing phenomena while considering the
principle of causation, it refers to the existential characteristics and
properties of each of the phenomena which are the effects of characteristics
and properties of its cause.”

In other words, each of the parts of the cause provides its own suitable
measurement and form to the effect, and the occurrence of the effect is
consistent and concordant with the totality of measurements determined for
it by the complete cause.’

What is meant by the Divine decree is that God has foreknowledge of the
limits and characteristics of each of the creatures and as such, they will be
materialized. For instance, the Holy Qur’ an states:
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“There is not a thing but that its sources are with Us, and We do not

send it down except in a known measure.”°
It isalso stated, thus:
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“Certainly Allah has set a measure for everything.” *°
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“I ndeed We have created everything in a measure.” **
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“ And everything is by [precise] measure with Him.”*

It can thus be inferred that gadar (decree) has two stage: (1) the stage
prior to the existence of the thing (mental decree) and (2) the stage parallel
to the existence of the thing (actual decree).™

In atradition narrated by Yanusibn ‘Abd al-Rahman from Imam a-Rida
(‘a), gada and gadar have been interpreted to mean the existential fixedness

and limits of the things. For instance, on the interpretation of gadar, it is
thus stated:
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“It is the geometry and determination of the limits [of athing] in terms of

subsistence and extinction.”
And on the interpretation of gada, it is thus stated:
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“It is to strengthen and build up areality.”**

Reinforcement of the Free-will on the Basis of the Principle
of Qada and Qadar

The above analysis and interpretation of gada and gadar is not only not
in conflict with man’s free-will but it even reinforcesit, for as stated earlier,
gada means qgar‘iyyah (finality or fixedness) of the occurrence of an action
which differs according to the realization of its complete cause. And since
the ontological peculiarity of human actions is their being adherents and
free, it follows that as demanded by the realness and conformity of the
Divine knowledge with the known thing (ma‘lzm) as well as the fixedness
and certainty of the Divine will, the actions of human agents are volitional
and voluntary and not fatalistic and involuntary.

In reply to the misgiving regarding predeterminism on the basis of the
eternal knowledge of God, Sadr al-Muta alihin has said:

“ Although the knowledge of God is a cause (sababiyyah) with respect to
the materialization of man’s action, its being a cause is through the agency
of man’s ability and freewill, for his ability and freewill are also among the
causes of the materialization of his action. The incumbency of the
materialization of the action thus emanates from man’s ability and free-will.
Incumbency emanates from free-will and it is not in conflict with it.”*

A refutation is also given to this misgiving that if the knowledge of the
past is the source of the action’s fatalistic nature, God cannot also be a free
agent. Sa'd a-Din al-Taftazani has also mentioned these two answers in
refuting the notion of predeterminism on the basis of the eternal knowledge
and will of God.

Moreover, man’s conscience differentiates his voluntary actions although
they may be the same from the perspective of the foreknowledge of God.

God’'sWill and Man’s Free-will
The notion of predeterminism on the basis of the will of God maintains
that as dictated by reason (‘aqgl) and revelation (naqgl), no phenomenon will
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come into existence without the will and decree of God, and on this basis,
man’s actions are also linked with the will of God. And since God's will
does not deviate from His purpose and that His purpose will definitely
happen, the materialization of man’s actions is something inevitable and
certain, and in this case, the human free-will and desire are nothing but
hypothetical and have no reality.

The reply to this objection becomes clear from the points stated above
and does not need further elaboration because God’'s will and desire are
expressed through man’s ability and free-will, and as a result, they are in no
conflict with the voluntary nature of his action. In fact, if man's actions
were not voluntary, these will become necessary for God's will to deviate
from His purpose.*®

IsWill aVoluntary Action?

Here, there is a popular misgiving being raised and that is, since the
chain of causes of the events ends up with the will of God, the emergence of
man’s will also emanates from God's will, and as dictated by the
inevitability of God's will, the materialization of the will in man is also a
fixed and predetermined matter, and as aresult, al his voluntary actions are
also predetermined.”’

The reply to this objection is that the criterion for man’s independence is
not that he is a free agent. Instead, the essence of free-will regarding man is
that he is naturally and innately a selector being, and this is his innate and
ontological nature. However, the essence of free-will isin the actions of his
bodily limbs and parts.

Awareness of the action is also regarded as one of the bases of voluntary
actions and it is said that voluntary action is that which is derived from
knowledge and will. That is, we become aware of man’s nature as free and
selector through the agency of knowledge and will, but with respect to his
internal or inward actions, knowledge (which is acquired and apart from
man’s essence) and will are not the key to free-will. For instance, whenever
numerous questions are posed on a person who acquires expertise in one
field of science, he would instantly construct various mental forms and infer
the suitable answers from the abstract and simple mental forms.

There is no doubt that the said action is one of the voluntary actions of
man although they are not derived from [acquired] knowledge or will. The
element of will and other inward actions of a person are also like that.
Therefore, will is a voluntary action of the ‘self’ and it is not derived from
another will. And in view of this peculiarity, it emanates from the will of
God and its outcome, as stated earlier, is the reinforcement of free-will.

This reply can be observed briefly in the words of Sadr a-Muta’ allihin®®
and can be found extensively and explicitly in the words of Imam al-
Khumayni (r).™

The Divine Unity in Creation and the | ssue of

Predeter mination
One of the stages of the Divine Unity (tawhid) is tawhid in Creatorship
(khaligiyyah) which is supported by rational and textual proofs. According
to thisrational and religious principle, human actions are a creation of God.
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According to the determinists, to suppose that man is the agent and
originator of hisvoluntary actionsisin conflict with the stated principle. As
such, defending the principle of the Divine Unity in Creatorship demands
that we must reject man’s agency and influence in his voluntary actions and
we must consider him compelled.

Reply

The attribution of Creatorship (khaligiyyah) to God has two meanings.
One is that in the world of being, there is no creator and effector - whether
independent or dependent - except God. This assumption necessitates
negation of the principle of cause and effect, and as a result, al created
beings are direct creations of God and He is the Direct Cause, as the
Ash‘aris do believe.”

The other meaning is that there is no independent and self-existing
Creator and Cause except God, and although the order of creation is that of
cause and effect and that some creatures are agents while others are actions
and some are causes while others are effects, the agents and causes - just as
they are intermediaries of and in need of God for their existence - they are
intermediaries and dependent to God. According to this assumption, man is
the agent of his own actions and his ability has an effect but not
independently; rather, it is dependent on the power of God and it is below it.

The Universality of the Divine Power and Man’s Freewill

Ancther principle cited by the determinists is the universality of God's
power athough believing that man’s ability is afactor in the materialization
of hisactionsisin conflict with the said principle, because since combining
two effective powers in the creation of a thing is impossible, whenever
man’s ability isinfluential in the existence of his action, the said action must
be outside the domain of God's power.”*

This misgiving is caused by the assumption of the human ability’s
independence in causing something, because with this assumption, his
ability isrivals and at logger-heads with the power of God. And it is evident
that combining two independent powers in the materialization of an actionis
impossible. As aresult, defending the principle of the universality of God's
power and its being effective in the materialization of man's action
necessitates that we must consider man’s ability devoid of any effect.

Such understanding or interpretation of man’s ability ignores man’s
innate indigence and dependence of his existence and attributes on God.
This error is exclusive to the Ash'art theologians. In fact, the Mu'‘tazilis
have also the same incorrect interpretation of man’s ability and with the
motive of defending the justice of God and proving the free-will of man,
they were thus inclined toward tafwid (absolute freewill) as stated earlier.

The fact of the matter is that man’s ability is below the power of God and
combining the two powers - one being independent and the other being
dependent - in the performance of an action is in no way impossible. In
other words, since the salient feature of power is to exert influence, one
must regard man’s ability as influential in his action (thereby refuting the
Ash'art view) and since man is dependent and not independent in his
existence and attributes, one must not suppose that his ability is independent
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in exerting influence (thereby refuting the Mu‘tazili notion), and this is the
position between two positions (amr bayn al-amrayn) which has been
explained earlier.

The Divine Guidance and Misguidance and Man’s Freewill
In some Qur’anic verses, it is clearly stated that God guides whoever He
wills and misguides whoever He wills. For instance, it is thus stated:

5 0 ooty 88 n 2D A 2 G B 0L Y] s e Wl U

& 5 38 5

“We did not send any apostle except with the language of his people, so
that he might make [Our messages] clear to them. Then Allah leads astray
whomever He wishes, and He guides whomsoever He wishes, and He is
the All-mighty, the All-wise.” %

In a bid to prove their claim, the determinists maintain that such verses
convey the basic meaning, but such an argument is utterly weak and
baseless because in order to obtain the real meaning of the verses of the
Qur’an, it is necessary to employ the method of interpreting the Qur’an by
the Qur’an, and one must study a set of verses through another set because
as Imam ‘Al (*a) said, some verses of the Qur'an are interpretations of
some other verses:

“Some speak about some others and some testify to some others.

While taking into account the said principle, we shall embark on
interpreting the verses quoted above so as to clarify the truth of the matter
concerning God's guidance and misguidance and their connection with the
issue of man’s free-will.

First of all, in some verses of the Qur’ an, guidance and misguidance have
been delegated to man’s free-will and desire, asit is thus stated:
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“And say, ‘[This ig] the truth from your Lord: let anyone Who wishes

believe it, and let anyone who wishes disbelieveit’.”
Itisalso said, thus:
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“This is indeed a reminder. So let anyone who wishes take the way
toward his Lord.”*
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“Itisjust a reminder for all the nations, for those of you who wish to
be steadfast.”

Of course, in order to avoid thinking that man’s free-will or will power
acts independently, and thus, he himself is the independent agent of his
voluntary actions, there is a reminder that man’s free-will cannot be formed
except through the will of God:
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“But you do not wish unless it is wished by Allah, the Lord of the
worlds.”*’

Secondly, in other verses of the Qur’an the guidance given to those who
are guided and the misguidance experienced by those who are misguided as
well as the reasons behind them which lie within man’s free-will and ability
have been stated.

Elements of Guidance
1. Faith and clinging to Allah
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“As for those who have faith in Allah, and hold fast to Him, He will
admit them to His mercy and grace, and He will guide them on a straight

path to Him.” %
2. Doing that which pleases Allah
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“Certainly there has come to you a light from Allah and a manifest
Book. With it Allah guides those who follow [the course of] His pleasure
to the ways of peace, and brings them out from darkness into light by His
will, and guides them to a straight path.” %

3. Struggle in the way of Allah
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“Asfor those who strive in Us, We shall surely guide them in Our ways,

and Allah isindeed with the virtuous.” *°
3. Repentance and humility to Allah
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“ Allah chooses for it whomever He wishes and He guides to it whoever
returns penitently.”

Elements of Misguidance
1. Friendship with the enemies of God
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“O you who have faith! Do not take My enemy and your enemy for
friends, [secretly] offering them affection (for they have certainly defied
whatever has come to you of the truth, expelling the Apostle and you,
because you have faith in Allah, your Lord)... and whoever among you
does that has certainly strayed from the right way.” *

2. Following the chiefs of corruption and arrogance
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“And they will say, ‘Our Lord! We obeyed our |eaders and elders, and
they led us astray from the way.” **
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3. Imaginary and delusive calculation
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“Look, how they coin epithets for you; so they go astray, and cannot

find away.”*
4, Attachment to materialistic life
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“[They are] those who prefer the life of thisworld to the Hereafter, and
bar [others] from the way of Allah, and seek to make it crooked. They are

in extreme error.” >
5. Association with the deviants
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“Woetome! | wish | had not taken so and so as a friend! Certainly he
led me astray from the Reminder after it had come to me, and Satan is a
deserter of man.”*

A study of the verses quoted above clearly shows that man’s guidance
and misguidance - though this cannot be materialized without the cosmic
will and decree of God and not in an involuntary and fatalistic way - happen
through specific causes and factors which are within man’s control. Given
this, one can discern the real meaning of the verses “He guides whomever
He wishes’ and “He leads astray whoever He wishes” and realize that God's

will to guide or misguide people is consistent with what each of them
deserves.

Review Questions

1. What is the correct interpretation of qada and qadar?

2. Are God' s decree and power in conflict with man’s free-will?

3. Write down the predeterminists' misgiving by citing the will of God
along with the refutation to it.

4. What is the criterion for man’s free-will?

5. Present and criticize the predeterminists misgiving by citing the
Creatorship (khaligiyyah) of God.

6. Present and criticize the predeterminists misgiving by citing the
universality of God’s power.

7. How are the Divine guidance and misguidance compatible with man’s
free-will?

8. Write down three examples of the elements of guidance and
misguidance while taking into account Qur’ anic verses.
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L esson 28: The Mandatoriness of Obligation
One of the issues put forth by theologians concerning the justice of God
is the issue of taklif (obligation or duty). The definition of takli#f and its
types, the philosophy of taklif and its mandatoriness, and the conditions and
salient features of taklif are among the topics discussed in this regard. This
guestion has direct connection to the doctrine called “ necessity of religion”.

Definition and Classification
In the lexicon, taklif is derived from kalafat which means to be in
hardship (mushaggah), and technically, it is defined in different ways, the
most comprehensive of which is as follows:

TP S <. s o 4o s
iakag aalSTas L e sl welb L4 s G 4l

That is to say that taklif means to dispatch and command someone who is
primarily obligatory to obey to do something coupled with heaviness and
hardship." Given the adverb ibtida’an (primarily), the dispatch and
command of a prophet, Imam or other individuals who are obligatory to
obey according to the command of God are not included. Taklif, then, is
exclusive only to the dispatch and command of God.

The attachment of taklif to hardship means that making it obligatory
according to a religious command is coupled with the said attribute
(hardship), athough the said action may be pleasant and desirable to the
person. One example is the eating of some meat of an offered sacrificial
animal by the one who performs hajj al-tamattu’.?

Taklif is attached sometimes to a belief and at other times to a practice,
and a belief may be purely rational, purely textual, or rational (‘aqgli) and
textual (naqgl7). Examples of purely rational belief are the beliefs in the
existence of God, His knowledge, power, and wisdom,; that is, beliefs on
which the religious proof depends. Such beliefs cannot be proved except
through the intellect and what exists in the religious texts concerning them
that are instructive (irshadi) and confirmatory (ta’yidi) in nature.

Purely textual beliefs are beliefs which cannot be proved by the intellect;
Examples are those pertaining to the questioning in the grave, the Scale
(mizan), the Path (sirar) and the like. Meanwhile, an example of the belief
which istextual aswell asrational is the belief in the Divine Unity (tawhid).

Sometimes, practical taklif is also purely rational; among them, for
instance, are the mandatoriness of discharging a trust, gratefulness to a
benefactor, kindness to parents, and renunciation of injustice and lying.
There are also times when practical taklif is textual; for instance, many of
the secondary laws concerning the ritual prayer, fasting (sawm), alms-tax
(zakat), and the like.

From another perspective, it can be said that all the religious laws are
rational as well as textual because since these laws follow a series of real
criteria, interests and noumenal corruption, they are called ‘rational’ because
the intellect declares the need for this criteria, interests and corruption. And
since thgy are declared through the revelation, they are called ‘religious
(shar‘q).
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Another classification of taklif is to identify it as obligatory (wajib),
prohibited (karam), recommendatory (mustazabb), abominable (makrizh), or
permissible (muba#h). In this regard, Hakim Lahijt has thus said:

Taklzf which means ‘command’ is a Divine address which pertains to the
actions of [God's] servants which are described as good or bad through
iqtida’ (requirement) or takhayyur (giving options). Iqtida’ means a demand
which pertains to an action or non-performance of it while takhayyur means
to settle down whether to do or not to do an act.

If the demand is thus related to an action, it is called good (kasan)
because demanding for something bad is bad according to any reasonable
person. And if the demand is related to relinquishing an action, the said
action is bad because to demand abandoning something good is bad, and to
demand an action - if it is not permissible to abandon - is called wajib
(obligatory), and if it is permissible to abandon, it is called mandizb, and if it
is required to abandon, it is called haram (prohibited). If the action is
permissible, it is called makrizh (abominable), and the action which pertains
to takhayyur is called mubah (permissible).”?

The Philosophy behind Obligation

There is no doubt that taklzf (obliging) is good but it is an action of God,
and His action is good. But as to what the form of goodness of taklif is, this
is something connected to the philosophy of taklzf and the motive behind it,
and the justice-oriented (‘ adliyyah) theologians have stated some aspects of
it.

1. One reason for the goodness of taklif is that it provides the ground for
a person’s receipt of great rewards in the Hereafter. According to the
theologians, the otherworldly rewards are not only the receipt of
otherworldly pleasures and enjoyments but rather they are accompanied by
God’s expression of special praise, honor, recognition and appreciation.

That is, on the Day of Resurrection God shall express His special praise,
honor, recognition and appreciation to the doers of good, and also give them
their otherworldly rewards. It is clear that special honor and praise are
unacceptable unless they are worthy of them, and it is like the case of an
ignorant person who is honored in the way the learned are honored.

The merit of receiving such special honor and praise depends on the
outcome of the test to be given to them. Religious obligation, in reality, is
the very scheme for this divine test. Taklif, therefore, provides the ground to
man to earn merit to receive otherworldly rewards, and there is no doubt
concerning the goodness of such important motive.”

2. The religious obligations are manifestations of grace in relation to the
rational obligations because whenever a person observes acts of worship and
religious commands such as the ritual prayer, fasting, zakat and the like, he
is more prepared to observe rational obligations such as acquisition of
knowledge, recognition of the rights of individuals, justice, avoidance of
injustice, and the like. Any manifestation of grace, for that purpose, is
acceptable, nay obligatory.°

3. The purpose behind the creation of the human being is for him to
attain proximity to God (qurb ilallah), thereby achieving his ideal
perfection. On one hand, the essence of man consists of two faculties —
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intellect or reason (‘agl) and carnal desire (shahwah) - which are somehow
opposite to each other, and the felicity of man lies in his ability to set the
faculty of shahwah under the control of ‘agl so asto address all his physical
needs and also to attain spiritual perfections.

The materialization of this purpose requires a precise and comprehensive
program through which extremes on any of the two faculties could be
prevented, and the principle of justice could prevail over the material and
spiritual life of man. On one hand, most people could not grasp such a
program. In fact, no one could know the most perfect form of this program.
The Divine wisdom, therefore, necessitates that a special program as
religious laws and duties be prescribed for the human beings.”

4. From the perspective of socia life, religious duties are also beneficial,
nay necessary, for the human beings because social life isin need of an all-
encompassing law that stipulates the rights and duties of individuals in
relation to one another. As the human laws lack comprehensiveness on
account of man’s intellectual limitations and do not include spiritual and
sacred dimensions, they do not have internal executive guarantee.

They are also incapable of purifying and refining the human souls,
because the most important element of self-purification and refinement are
faith and submission to the Perpetual Power. The religious duties, however,
incorporates al those qualities as they stem from eternal knowledge of God
and are based upon the belief in the Divine Unity (tawkid) and the
Resurrection (ma'’ ad).

As such, man accepts them with utmost confidence and acts upon them
from a perspective of sanctity [and spirituality]. In this case, they keep alive
the remembrance of God in the hearts as well as inform the people of the
life after death and otherworldly rewards and punishments. As aresult, apart
from spiritual benefits and social effects, they have also significant spiritual
and educational benefits.®

Obligation and Power

One of the important conditions of obligation is that the obliged person
(mukallaf) must have the ability to fulfill his obligation. For this reason, any
unbearable obligation is bad, and it is impossible to attribute it to God.
Unbearable obligation has two types. One is that the essence of the action is
one of the impossible things such as coincidence of opposites. Another is
that the action is possible but the one obliged is incapable of doing so, such
as flying on the air without the use of appropriate means and devises. The
Holy Qur’ an explicitly states that God does not oblige anyone with anything
which is beyond his ability to do:
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“ Allah does not task any soul beyond its capacity.”°
The Ash'aris and the Permissibility of Unbearable Obligation
The Ash'aris regard the unbearable obligation as permissible because
according to them, no action is intrinsically good or bad, and goodness and

evil originate from the Divine command and prohibition. Thereis no reason,
therefore, for the badness of an unbearable obligation, but on its occurrence
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there are two views being presented. Some of them who have considered it a
reality have mentioned God's knowledge of actions as the origin of the
fatalistic nature of actions.

For instance, Fakhr al-Din al-Razi was of the opinion that the obligation
of the unbelievers who have left this world in a state of unbelief is like the
unbearable obligations, because God has foreknowledge that they will not
have faith and God's knowledge is not violable. *° In the words of Taftazant,
however, they do not really believe in the occurrence of unbearable
obligation because God Himself has negated it.™*

The Ash'aris have cited some verses of the Qur'an in proving the
permissibility of unbearable obligation.*

A reflection on these verses makes it clear that they have no proof for
such a claim. One of these verses is about a group of the hell-dwellers in
which it is mentioned that in this world they have no ability of seeing and
hearing the truth:
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“For they could neither listen, nor did they used to see.” *®

A scrutiny of the verse shows that their lack of ability to hear and see the
truth does not mean that they were really incapable and that they were born
blind and deaf. It rather means that as a result of being engrossed in
corruption and disobedience, they used to abhor the truth and had no
perseverance for seeing or hearing it. In usual conversations, whenever a
person does not like to see another person or to hear his voice, he says, “I
have no patience to listen to his words’ or “I have no ability to hear his
voice.” ™

Thisis while his faculties of seeing and hearing are healthy and he is not
incapable of seeing or hearing anything. The ability which is a condition in
obligation (taklif) is understood in this sense. And it is not that all
individuals must have the spirit of submission and surrender so as to be
obliged.

A proof of this point is that in another verse it is stated that since they
have not listened to the words of truth, the inhabitants of hell express
remorse, saying that had they dealt with the truth reasonably (and not out of
prejudice and obstinacy), they would not have been among the hell-
dwellers:
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“They will further say, ‘Had we but listened or used our intelligence,
we should not (now) be among the Companions of the Blazing Fire!’” *°
Their regret and remorse show that they could have listened to the truth
and deal with it wisely.
Some have cited the following verse to support the permissibility, nay the
occurrence of unbearable obligation:
44080y vy
“Our Lord! Lay not upon us what we have no strength to bear!” *°
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If unbearable obligation were impossible for God [to command], there
would have been no need for such a request on the part of [His] servants. In
fact, the conventional style isto request for whatever isrealistic.’’

This argument, in the way Taftazani has expressed it - is incorrect,
because what man has no ability to bear in this verse refers to the
consequences and repercussions of his errors in relation to his Divine
obligations.'®

Another verse cited to support the notion of permissibility of unbearable
obligation isthis:
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“The day when the catastrophe occurs, and theg/ are summoned to
prostrate themselves, they will not be able [to do it].”

This argument is equally incorrect because the Day of Resurrection is not

the arena of obligation but rather the court of reckoning and accountability:
Jo V5 Sl 1385 Sl V3 21 25l

“Today is that of action and not reckoning while tomorrow is that of
reckoning and not action.”*

The call for prostration or the command to it, therefore, is not taklif; it is
rather meant to foster the feeling of regret and remorse; that is, on the Day
of Resurrection they will find out that human felicity depends on prostration
and humility to God and since they were among the arrogant in the world,
they will incur the Divine wrath.

It is here that in order for them to better discern the retribution for their
arrogance, they will be asked to prostrate but they will not be able to do so.
Or, since the Day of Resurrection is not the arena for action or since the
quality of arrogance has become deeply embedded in their nature, they will
not be able to express humility (prostration) even on the Day of
Resurrection.”

Review Questions

1. What is the meaning of taklif?

2. Write down the classification of taklif according to connections.

3. State the classifications of taklif according to its type.

4. What is the first proof of the good aspect of taklif?

5. State the second proof of the good aspect of takl.

6. Write down the third and fourth proofs of the good aspect of takif.

7. Write down the fifth proof of the good aspect of taklif.

8. What is the important condition of taklif?

9. Write down the reason for permissibility of unbearable obligation
according to the Ash‘aris and the refutation to it.
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L esson 29: The Necessity for Grace

One of the important principles and rules in the justice-oriented
(‘adliyyah) theology is that of luf (Divine grace) which is considered the
most important theological rule (qa’idah) after that of the rational goodness
and evil. The justice-oriented theologians have proved many of the religious
doctrines and beliefs on this basis.

The incumbency of religious obligations, the necessity for the mission
(bi‘thah) of the prophets, the incumbency of the infalibility of the prophets,
the Divine promises and warnings, the goodness of primary suffering, and
the incumbency of imamah (post-prophetic Divine leadership) are among
the issues which are founded on thisrule.

The overwhelming majority of the justice-oriented theologians have
supported this rule of luf. In this regard, none of the famous Imami
theologians has been reported to have any opposite view. Among the
Mu'‘tazilt theologians, however, Bashar ibn Mu‘tamar (died 210 AH) and
Ja'far ibn Harb have been reported to have opposed this rule of lusf!
although it is said that the said two personalities have made a recantation or
disavowal of their opposition to luf and accepted it later. The Ash'art
theologians who denied the principle of rational goodness and evil also
considered unacceptable the rule of lugf.

It can be inferred from various proofs and pieces of evidence that this
rule - like that of rational goodness and evil - is one of the earliest questions
in theology which had caught the attention of the justice-oriented
theologians. When dealing with the common Mu'tazilt beliefs, Shahristani
has made mention of the rule of lusf (grace) and aslak (most expedient). It is
also said that they have a consensus of opinion that taklif is a necessity of
the Divine grace.” In his book Al-Fihrist,® Shaykh al-Tast has mentioned the
book Al-Alzaf as one of the treatises of Hisham ibn al-Hakam (died 179 or
199 AH).

The Definition and Classification of L utf (Grace)

In the lexicon, the word luff is used to mean kindness and compassion,
closeness and proximity, intricacy and subtlety, secrecy and concealment,
softness and openness, and in the science of tajw;‘d,4 talasraf means
deflection (imalah).”

In the theological parlance, luff is one of the Attributes of Action of God;
that is, the Actions which are related to those who are obliged (mukallifin)
and it means that God does for those who are obliged whatever draws them
to obedience [to Him] and keeps them away from sin. And this matter is
concomitant with His justice and wisdom, as we will explain. The following
expression is the popular definition of the rule of lurf:
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“Grace is that which makes the servant closer to obedience [to God] and
keeps him away from commiting sin.”
The theologians have divided luf in two ways:
First is whether the one being obliged (mukallaf) benefits from the said

grace or not. Once he benefits from it and performs his obligation under the
auspices of the said grace, it iscalled ‘actualizing’ (mukassil) grace; that is,
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the grace which reaches the stage of materialization and actualization.
Whenever the obliged person does not make use of it, that grace is called
‘near-stationed’ (mugarrib) grace because itsroleis only to pave the ground
for guidance. In redlity, it brings the obliged person closer to obedience [to
God] although this may not be realized on account of a contrary choice of
action in the obliged person.

The sum of these two divisions is encouragement and motivation. As
Sayyid Murtada has said,

“Lugf has two types: one is that through its agency the obliged person
chooses to perform the act of obedience [to God] and without this lutf he
will not choose so. Another [type] is that through its agency the obliged
person gets closer to the performance of the act of obedience, and the sum
of these two is that they play the role of motivator.”®

Some have considered the difference between the mugarrib and mukassil
grace in that the latter is measured with the motive behind the obligation
while the former is measured with the motive behind the creation.’
However, first of al, this distinction cannot be found in the utterances of the
justice-oriented theologians. Secondly, the motive behind the obligation is
not the motive behind the creation by accident, but rather these two are
parallel to each other.

The second way of dividing lusf is according to its agent (fa'il) and in this
way there are three types of lurf:

1. Luff is a direct action of God without any mediation; for example,
stipulating the religious obligations, sending of the prophets, endowing them
with miracle (mu‘jizah), and presentation and setting up of ontological
proofs of the Divine Unity (taw/id).

2. Lurf is the direct action of the one who is the recipient; for example,
reflection and thinking on the proofs of the Divine Unity and the miracles of
the prophets, and abiding by the religious orders.

3. Lurf isthe action of other obliged persons. For instance, promotion of
the religious laws which is an action of the prophets is grace for those who
are obliged, and prohibition of whatever is evil, which is a collective action
of those who are obliged and whose outcome is grace for the other obliged
persons.

Regarding the first type, the action of grace isincumbent upon God, and
regarding the second type, it is incumbent upon God to oblige the action of
grace to the obliged person. Regarding the third type, it is necessary to make
it obligatory upon the other obliged persons. In this type, it is necessary for
the one upon whom grace is obligatory to benefit from it somehow and to be
agrace for himself, so that injustice would not be necessary for him.?

The Conditions of Grace

Some conditions have been mentioned for grace and they are as follows:

1. On the ability of the obliged person (mukallaf) to discharge the
obligation (taklif), grace (luff) must have no role to play; that is, the ability
to discharge the obligation cannot be regarded as grace, because grace
differs according to the obligations, and ability is one of the conditions of
obligation. Thus, as long as there is no ability, there is no obligation, and so
long as there is no obligation, grace has no meaning.
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2. Grace must not lead to coercing or compelling the obliged person,
because grace differs according to the obligations, and in the absence of
free-will, there is no obligation. The following passage indicates the said
two conditions: °
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3. There must be compatibility between grace and obligation, because
grace plays as a motivator and its being a motivator with respect to the
obligation depends on the existence of compatibility between them, and
there must be no disconnection [between them].

4. The obliged person must be aware of the grace because without such
awareness, grace cannot function as a motivator. Of course, in this regard,
synoptic knowledge is also enough. For example, he must be aware that
some hardships and afflictions he is experiencing are due to his inattention
to God and his continued indulgence in sins.*°

Reasons behind the Necessity for Grace

The proof of wisdom

The most prominent rational proof of the incumbency of grace upon God
isthe principle of the Divine wisdom in the sense that abandonment of grace
necessitates reversal of the motive which, in turn, is incompatible with
wisdom, and it is invalid. Acting upon grace is thus incumbent. As
Muhaqgqiq al-Tasi has said, )
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“Grace isincumbent so as to materialize the motive.

To elaborate, God has made religious obligations incumbent upon the
human beings. Acting upon the obligations, therefore, is desirable and
pleasing to God. Meanwhile, He knows that if He does not act upon grace,
the necessary ground for the realization of obligations cannot be paved, and
God' s acting upon grace necessitates no warning.

In this case, abandonment of grace is rationally regarded as reversal of
motive. For instance, someone holds a party and he seriousy wants a certain
person to be present in the said party. He knows that if he follows a certain
protocol in inviting him, the said guest will attend the party, otherwise the
latter will not accept the invitation. Now, if he tries to invite him without
observing the said protocol, it will rationally be considered reversal of the
motive to invite someone to that party.™

nll

God’s generosity and munificence
In his book Awa’il al-Magalat, Shaykh al-Mufid has explained the
incumbency of grace on the basis of God's generosity and munificence,
saying thus:
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That is to say that providing the means and conditions that encourage
those who are obliged to act upon the religious laws and keep them away

from sins is one of the manifestations of God's generosity and munificence
on those who are obliged, and for God to abandon generosity and
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munificence is a flaw and impossibility. As such, acting upon grace is
incumbent [upon Him].

Given this, the reply to this objection becomes clear: acting upon the
dictates of generosity and munificence is deigned and unnecessary, whereas
the action of luf is obligatory. So, how can it be possible to explain an
obligatory action on the basis of something not obligatory?

The reply is that in the theological parlance, incumbency (wujizb) with
respect to the actions of God does not mean jurisprudential incumbency; it
rather means that concomitance between perfection in action and perfection
in the Divine Essence and Attributes of Essence. Once generosity and
munificence are among the existential perfections, abandonment of it is
impossible for God, asin the case of justice and goodness.

What the theologians mean by the rational incumbency of actions upon
God is that any action whose agent is worthy of blame cannot come from
God, the Exalted.”

In principle, regarding the stipulation of the religious obligations by God,
three assumptions can be thought of:

1. God stipulates the obligations and announces them to those who are
obliged, and He provides them with the necessary means and preliminary
grounds for discharging them.

2. In addition to what have been said, He puts those who are obliged in
certain conditions wherein they have no option but to discharge those
obligations.

3. Apart from announcing the obligations and giving ability to them, as
mentioned in the first assumption, He does certain things for them such that
even if He does not compel those who are obliged to discharge their
obligations, as mentioned in the second assumption, He plays a role in
encouraging and persuading them to discharge their obligations, for
example, by giving promise of rewards to the obedient and threat of
punishment and chastisement to the disobedient.

Among the abovementioned assumptions, the second is rationally
unacceptable as it isincompatible with the philosophy of obligation whichis
providing of test to the servants [of God] and development of their spiritual
endowments. The first assumption is also inconsistent with the generosity,
munificence and wisdom of God.

The third assumption, therefore, isthe correct one, and this is harmonious
with the rule of lugf.*

The Qur’an and the Rule of Grace

It can be clearly inferred from a study of Qur’anic verses that the sending
down (bi‘thah) of the prophets, their unique attitude and practical conduct,
the revelation of heavenly books, declaration of the Divine knowledgein the
framework of simple and expressive parables and expressions, the Divine
warnings and glad tidings through the prophets, difficulties and afflictions,
material blessings and bounties, and Unseen help and succor are all regarded
as manifestations and expressions of the Divine grace - some of which are
concomitant with the Divine wisdom while others are manifestations of
generosity and munificence of God.
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The Holy Qur'an has regarded prophethood (nubuwwah) as a
manifestation of God’s mercy, asit says thus:

25 Ok 14
“|sit they who dispense the mercy of your Lord?”*°
This verse was a reply to the narrow-minded people who said in protest

to the Holy Prophet (s), “Why was the Qur'an not revealed to two
prominent men of Arabia (Walid ibn Mughayrah and ‘ Urwah ibn Mas'ad)?”
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“ And they said, ‘Why was not this Qur’an sent down to some great man
from the two cities?” *°

The Holy Qur’an has regarded the soft disposition and flexibility of the

Prophet (s) and refraining from harsh treatment of the people as signs of
God's mercy upon hrm and the people statrng thus

“Itisby AIIah S mercy that you are gentle to them; and had you been
harsh and hardhearted, surely they would have scattered from around
you.”

God thus admonishes Prophet Masa (Moses) and Prophet Harin (Aaron)
(*a) in dealing with Pharaoh:
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“Let the two of you go to Pharaoh. Indeed he has rebelled. Speak to
him in a soft manner; maybe he will take admonition or fear.”*®
From the viewpoint of the Qur’an, the sending (bi‘thah) of the prophets

as bearers of good news and as warners has completed the argument
(hyj Jah) for the people thereby grvr ng no more room for complarnt
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“...apostles, as bearers of good news and warners, so that mankind
may not have any argument against Allah, after the [sending of the]
apostles; and Allah is all-mighty, all-wise.” *°

The phrase “all-mighty, al-wise” (‘azizan, hakiman) indicates that no
one has any right or argument against God. Since He is all-wise, however,
wisdom necessitates guidance of the people in its most perfect form. So, He
has sent the prophets so that apart from conveying the Divine laws to the
people, they could encourage them by giving glad tidings and warning to act
upon those laws and to refrain from disobeying God.

From the viewpoint of the Qur’'an, the philosophy of some adversities
and afflictions in human life is to bring them to their senses and to
strengthen the spirit of submission to the Divine commands in them:
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“We did not send a prophet to any town without visiting its people with
stress and distress so that they might entreat [for Allah’s forgiveness].” %
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There are many other verses that talk about God's wisdom, grace and
mercy and their manifestations in the life of man for his guidance toward the
Straight Path.

Divine Grace and Sayings of thelmams (‘a)

A statement which has been transmitted from Imam *Ali (‘a) regarding
the purpose behind the creation of man and the philosophy of obligation has
astounded many thinkers. As Jahiz (died 255 AH) has said, “ This utterance
is the most comprehensive in this regard.” After affirming this
acknowledgment of Jahiz, Abt ‘Al Jubba’1 (died 303 AH) hasalso said, “In
terms of comprehensiveness, this utterance is in such a level that knows no
room for improvement or defect.”

Imam ‘AlT’s (‘a) utterance is as follows:

“Allah created the human beings and wanted them to have pleasant
attitude and character, and He knew that they will not be such unless He
informs them of the source of their gains and losses, and this depends on
command and prohibition (religious obligations). Command and
prohibition, in turn, necessitate promise and threat, hope and fear, and their
realization depend on [experiencing] adversities and prosperities. For this
reason, He has mixed the life in this world with pleasant and unpleasant
things so as to guide them toward the otherworldly pleasures and
sufferings.”

In the speech of the esteemed daughter of the Messenger of Allah (s)
delivered after the demise of her beloved father in the grand mosgue of
Madinah, some of these manifestations of the Divine grace are pointed out.
At the outset, the said immaculate lady talked about the purpose behind the
creation and identified it as establishment of God’s wisdom and reminding
the people to obedience and servitude [to God]. She then made mention of
the philosophy behind the Divine rewards and punishments as admittance of
the obedient ones to paradise and keeping them out of hell:
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“He created the things without anything there prior to them... in order to
establish His wisdom and remind them (people) of obedience to Him and
urge them to servitude [to Him]... Then, He set reward for obedience to
Him and punishment for disobedience to Him so as for His servants to be
wary of His vengeance and be drawn toward His paradise.”**

Reply to the Objections

There are some objections to the rule of [usf which we must mention and
refute here:

1. The rule of lusf necessitates determining an obligation for God. After
pointing out the Mu'tazilt viewpoint on the incumbency of recompense and
grace on God, Fakhr a-Din al-Raz has said, “Ruling (hukm) cannot be
affirmed except through the Divine law (shar*), and there is no judge who is
superior to the Law-giver in that he could oblige Him to do something.”**
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The reply to this objection was given in the section related to the rational
goodness and evil, and its gist is that “incumbency upon Allah” (wujizb
‘alallah) in the theological parlance does not mean juristic or legidative
incumbency but rather rational incumbency. That is, the materialization of
what the essential perfections of God necessitate isincumbent upon Him. In
other words, perfection in His Essence and Attributes necessitates perfection
in His Action.

2. If luf were incumbent upon God, there would have been no more
unbeliever and sinner because God can express His grace to each of the
human race to such an extent that all will believe in Him and obey His
commands.?

This objection is caused by not paying attention to one of the conditions
of the Divine grace (luff) and that is the absence of compulsion or coercion.
Once the principle of free-will is supposed to be observed, lusf cannot be the
overall cause of faith and obedience; it is rather the effect of lusf through the
man’s free-will or will power.

Now, it is possible for a person who is under the sway of satanic
inclinations, instincts and insinuations not to pay attention to the Divine
grace and be inclined toward unbelief and sin by his own free-will. Unbelief
and sZiGn, therefore, cannot be the proof for the non-realization of grace by
God.

3. Therole of luff is not more than generating motive for having faith and
obedience on the obliged person (mukallaf) and to urge him to obey God.
This is also possible without the Divine grace and God has also power on
anything possible. In this case, the action of grace will be vain and senseless
and thisis incompatible with the Divine wisdom.?’

Once this objection is made about luf, it will aso be applicable to all
matters related to the guidance of humanity. The goal of prophethood
(nubuwwah), for instance, is nothing but informing mankind of the Divine
laws and encouraging them to worship and render servitude to Him.
Without prophethood, this is also possible and God has also power on
anything possible. Hence, the sending of the prophets must be vain and
senseless.

The said objection, therefore, is applicable neither to the rule of lusf nor
to other matters because the Divine guidance is full of wisdom and based
upon causation. Even if we deny the principle of causation and replace it
with “the habit of Allah” (‘adat Allah), as the Ash‘aris do, still the said
objection is not justifiable because there is no doubt that the Divine
guidance has a specific system. Now, this system is based either on the
principle of causation or the principle of “the habit of Allah”.

Review Questions

1. State the position of the rule of luf among the justice-oriented
(‘adliyyah) theologians.

2. Write down the meaning of lusf (grace).

3. State the classifications of [ugf.

4. What are the conditions of lugf.

5. What are the mukassil and mugarrab lugf?

6. Explain the classification of lusf according to the agent (fa'il).
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7. Write down the first proof of the incumbency of [urf.

8. Write down the second proof of the incumbency of luf.

9. Concerning God's stipulation of the religious obligations, how many
assumptions can be conceived of? Which of these assumptions is
compatible with the rule of lugf?

10. How can the rule of lusf be inferred from the verses of the Qur’ an?

11. Explain the rule of lutf while taking into account the traditions of the
Infallibles (ma‘sazmin) (‘a).

12. Write down Fakhr a-Din al-Razi' s objection to the rule of lutf along
with the refutation to it.

13. Write down the second objection to the rule of luf aong with the
refutation to it.

14. Write down the third objection to the rule of luf along with the
refutation to it.
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