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Familiarity With The Life of The Founder of

Wahhabism

Wahhabism is ascribed unto Shaykh Muhammad, the son of 'Abd al-
Wahhab of Ngjd. This ascription has been derived from the name of his
father 'Abd al-Wahhab. And as some scholars put it, the reason why this
creed has not been attributed to Shaykh Muhammad himself and has not
been called Muhammadiyyah is for fear lest the followers of this creed
would find a kind of association with the name of the Holy Prophet (s)* and
would misuse this ascription. Shaykh Muhammad was born in 1115 A.H. in
the city of ‘Uyayna which was located in Najd. His father was a judge in
this city.

Ever since his childhood, Shaykh Muhammad had a great liking for the
study of books on tafsir (Qur'anic interpretation), hadith (tradition), and
aga’id (principles of beliefs). He learned the Hanbali jurisprudence from his
father who was one of the Hanbali scholars. From the bloom of youth, he
regarded as indecent many of the religious doings of the people of Najd.
After going on a pilgrimage to the house of Allah and performing its rites,
he headed for Medina where he rejected the resorting of the people to the
Holy Prophet (s) near his shrine. He then returned to Najd, and from there
he went to Basrah with the aim of later leaving Basrah for Damascus. He
spent some time in Basrah and embarked on opposing many doings of the
people.

The people of Basrah, however, cast him out of their city. While on his
way from Basrah to the city of al-Zubayr, he was about to perish due to the
intensity of the heat, thirst, and toll of walking in the desert. But a man from
al-Zubayr, seeing the Shaykh clad like the clergy, endeavoured to save him.
He gave the Shaykh a gulp of water, set him on a mount, and took him to
the city of a-Zubayr. The Shaykh wanted to travel from al-Zubayr to
Damascus, but as he did not have sufficient provisions and could not afford
the expenses of the journey, he changed his destination and headed for the
city of al-‘Ahsa. From there, he decided to go to Huraymala, one of the
cities of Najd.

At thistime which was the year 1139 AH, hisfather * Abd a-Wahhab had
been transferred from ‘Uyayna to Huraymala. Shaykh Muhammad
accompanied his father and learned (the material in) some books from his
father. He set out on rejecting the beliefs of the people of Najd. For this
reason, altercation and debates ensued between him and his father. In like
manner, serious and violent disputes erupted between him and the people of
Nad. This matter lasted several years until his father Shaykh *‘Abd al-
Wahhab passed away in the year 1153.

After the demise of his father, Shaykh Muhammad embarked on
expressing his own beliefs and rejecting part of the religious acts of the
people. A group of the people of Huraymala followed him and his work
won fame. He departed from Huraymala for the city of ‘Uyayna. At that
time, ‘Uthman ibn Hamd was the head of ‘Uyayna. ‘Uthman received the
Shaykh, honoured him and made the decision to assist him. In return,
Shaykh Muhammad also expressed hope that all the people of Najd would
obey ‘Uthman ibn Hamd. The news of Shaykh Muhammad's call and doings
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reached the ruler of a-‘Ahsa. He wrote a letter to ‘Uthman. The
conseguence of this letter was that ‘Uthman summoned the Shaykh and
dismissed him. Shaykh Muhammad replied that if you help me, you will
become the leader of the entire Najd. ‘Uthman, however, avoided him and
cast him out of the city of ‘Uyayna.

In the year 1160, after being expelled from ‘ Uyayna, Shaykh Muhammad
headed for a-Dar’iyya, one of the renowned cities of Najd. At that time,
Muhammad ibn Sa’'ud (the ancestor of Aal Sa'ud) was the emir of al-
Dar’'iyya; He went to see the Shaykh and gave him tidings of glory and
goodness. The Shaykh too gave him tidings of power and domination over
all the cities of Najd. And in this way, the relationship between Shaykh
Muhammad and al-Sa’ ud commenced.®

At the time when Shaykh Muhammad went to al-Dar’iyya and made an
agreement with Muhammad ibn Sa'ud, the people of al-Dar’iyya lived in
utmost destitution and need.

Relating from (‘ Uthman) Ibn Bishr a-Najdi, al-Alusi notes that:

“1 (Ibn Bishr) initially witnessed the poverty of the people of al-Dar’iyya.
| had seen that city at the time of Sa'ud, when its people had enjoyed
enormous wealth, their weapons were decorated with gold and silver and
they mounted thoroughbred horses. They wore sumptuous clothes and were
well provided with all the means of prosperity, so much so that it is beyond
the scope of expression.

One day in abazaar in al-Dar’iyya, | saw men on one side and women on
the other. In the bazaar, there was a huge amount of gold, silver, and
weapons and a large number of camels, sheep, horses, expensive clothes,
and much meat, wheat, and other edibles, so much so that they could not be
recounted. The bazaar extended as far as the eye could see. And | could hear
the call of the sellers and buyers, a sound which hummed like the buzz of
the bee. One (of them) would say, “1 sold (my goods)”, and the other (one)
would say, ‘I bought (something)’.”*

Of course, 1bn Bishr had not given an account as to how and from where
such an enormous wealth had been amassed. But the trend of history
indicates that it had been accumulated by attacking the Muslims of other
tribes and cities (on the charge of not accepting his beliefs) and by
plundering and taking as booty their properties. With regard to the war
booties which Shaykh Muhammad took (from the Muslims of that region),
his policy was to spend it in any way he desired. At times, he granted unto
only two or three people all the war booties which amounted to a very large
amount. No matter what the booties were, they were in the possession of the
Shaykh, and the Emir of Najd could have a share of the booties on
permission of the Shaykh.

One of the biggest flaws during the Shaykh's life was the fact that he
treated Muslims who did not follow his notorious beliefs as infidels
deserving to be fought against. He maintained no esteem for their life or
property.

In short, Muhammad ibn ’Abd al-Wahhab called (the people) to tawhid
(monotheism) but an erroneous tawhid which he created himself, not the
real tawhid promulgated by the Qur’an. Whoever adhered to it would have
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immunity as far as his life and property were concerned, else (the
dissolution of) his life and property would, like that of the infidels, be
religioudly lawful and permissible.

The wars which the Wahhabis waged in Najd and outside Najd such asin
Yemen, Hijaz, the vicinity of Syria and Irag were on this basis. Any city
which they conquered by war and domination was religiously lawful for
them. If they could, they would establish it as their own possession,
otherwise they would be content with the booty they had taken.”

Those who adhered to his beliefs and hearkened to his call had to pledge
allegiance to him. If anyone rose up in rebellion, he was killed and his
property divided. On the basis of this policy, for instance, they killed three
hundred men from a village called al-Fusul, located in the city of al-‘Ahsa
and pillaged their property.®

Shaykh Muhammad ibn ‘Abd al-Wahhab died in the year 1206.” After
the demise of Shaykh Muhammad, his followers also pursued this policy
and kept alive his innovation and misguidance. For instance, in the year
1216, the Wahhabi emir Saud mobilized an army of twenty thousand
warriors and made an inroad on the city of Karbala. At this time, Karbala
enjoyed utmost fame and grandeur. Iranian, Turkish, Arab, and other
pilgrims turned to it. After laying siege to the city, Sa'ud finally entered it
and brutally massacred the defenders and inhabitants of the city.

The Wahhabi army created such a public disgrace in the city of Karbala
that it cannot be put to words. They killed over five thousand people. After
emir Sa’ud found leisure from the affairs of the war, he turned to the
treasures in the shrine of Imam Husayn (‘a). These treasures consisted of
various properties and precious objects. He took away and plundered
whatever he found there. After this episode, Karbala was transformed into a
situation that the poets composed elegies for it.

For over twelve years, the Wahhabis, every now and then, invaded and
looted the city of Karbala and its suburbs, as well as the city of Najaf .The
first of these invasions took place in the year 1216 as aready mentioned.
According to the writings of all Shi’i writers, thisinvasion took place on Eid
al-Ghadir (afestival celebrating the designation by Prophet Muhammad (s)
of Imam Ali's (*a) as his successor) the same year.

The late’ Allama Sayyid Muhammad Jawwad al-‘ Amili says:

“This part of the book Miftah al-Kirama was completed by the writer
after midnight of the ninth of the holy month of Ramadan 1225 AH whilein
anxiety and apprehension, for the ‘Unayza Arabs who are Wahhabi had laid
siege on the Najaf al-‘ Ashraf and on the place where Imam Husayn (‘&) had
been martyred. They blocked the roads, plundered the pilgrims to the shrine
of Imam Husayn (‘@) who were returning to their own lands after pilgrimage
in the middle of Sha ban, and massacred a large number of them (mostly
from among Iranian pilgrims). It is said that the number of those killed (this
time) probably amounted to one hundred and fifty, some say less...”*

The tawhid to which Shaykh Muhammad and his followers invited the
people in which they made permissible the seizure of the life and property
of whoever did not accept it, consisted of proving a location for Allah the
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Almighty and regarding Him as having limbs and organs, going by the
apparent meaning of some of the Qur’ anic verses and traditions.

In this regard, Alusi has noted that the Wahhabis, adhering to Ibn
Taymiyya, confirm the traditions which express Allah's descent into the
heavens. They say that Allah descends into the heavens from the empyrean
and says:

“Is there a person who seeks forgiveness for his sins?’

In like manner, they also acknowledge that on the Judgment Day, Allah
comes to the place where mankind is gathered because He Himself has said:
“And your Lord comes and (also) all the anglesin ranks (Fajr 89:22).”
And Allah can draw near to any of His creations in any way He wants:

«..and We are nearer to him than his life vein (Qaf 50:16)" *°

As indicated in his book entitled al-Radd ‘aaal-* Akhna'i, Ibn Taymiyya
regarded the traditions related to going on pilgrimage to the shrine of the
Holy Prophet (s) as forged. He has pointed out that it is a grave mistake if a
person thinks that the Holy Prophet's being is the same as that of hislifetime
even after his demise.

Shaykh Muhammad and his followers have expressed similar statements
in a more vehement manner.

The false beliefs and statements of the Wahhabis has prompted some
people, who have studied Islam from their viewpoint, to say that Issam is a
strict and rigid religion and that it is not suitable for al ages (of human
history).

An American scholar, Lothrop Stoddard, says:

“The Wahhabis have gone to extremes as far as prejudice is concerned.
In the meantime, a group of fault-finders have risen and, voicing out the
Wahhabi course of action, have said that the essence and nature of Islam
does not fit in with the demands of different times. Therefore it does not
have conformity with progress and evolution of the society and does not
follow changes brought about by time.”**

From the time that Shaykh Muhammad ibn 'Abd al-Wahhab expressed
his views and called on the people to accept them, a large group of eminent
scholars voiced opposition to his beliefs. The first person to oppose him
severely was his father *Abd al-Wahhab and then his brother Sulayman ibn
'Abd al-Wahhab, both of whom are deemed as Hanbali scholars.

Shaykh Sulayman compiled a book entitled al-Sawa'iq a-ilahiyya fi al-
radd ‘ala al-Wahhabiyya in which he refuted the views of his brother.

[Ahmad] Zayni Dihlan says:

“The father of Shaykh Muhammad was a righteous man of learning. His
brother Shaykh Sulayman was also regarded as a scholar. Shaykh *Abd al-
Wahhab and Shaykh Sulayman both reproached Shaykh Muhammad and
warned the people against him from the very beginning. That is to say, from
the time when Shaykh Muhammad was studying in Medina. It was through
Shaykh Muhammad's words and deeds that they had realized he cherished
such aclaim.”*

The Egyptian scholar * Abbas Mahmud al-* Aqgad said:

“The greatest opponent of Shaykh Muhammad was his brother Shaykh
Sulayman, the writer of a-Sawa'iq al-ilahiyya, who did not acknowledge
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for his brother a position of ijtihad and correct understanding of the Qur’an
and sunnah.”

Al- Aggad has a so noted that Shaykh Sulayman said the following while
severely refuting his brother's statements:

“Matters in which the Wahhabis have regarded as polytheism and
unbelief, and used as pretexts to make permissible the taking of life and
property of the Muslims existed at the time of the A’imma (leaders) of
Islam. But no one has heard or narrated from the Imams of Islam that those
who commit these acts are infidels or apostates. Neither have the Imams
issued order of Holy war (jihad) against them. Nor have they called the
cities of Muslims as the cities of polytheism and unbelief, as you have.”**

In conclusion, it must be noted that Shaykh Muhammad ibn 'Abd al-
Wahhab was not the originator and innovator of the beliefs of the Wahhabis.
But centuries before him, hisideas had been expressed in different forms by
people such as Ibn Taymiyya al-Harrani and his disciple Ibn al-Qayyim.
However it had not been turned into a new creed and had not found many
followers.

Refutations of the True Leader of The Wahhabis

Abu a-‘Abbas Ahmad ibn ‘Abd al-Halim, known as Ibn Taymiyya, was
a Hanbali scholar who died in 728 A.H. As he expressed views and beliefs
contrary to the views held by al Islamic sects, he was constantly opposed
by other scholars. Investigators are of the view that the beliefs of Ibn
Taymiyya later formed the principles of beliefs of the Wahhabis.

When Ibn Taymiyya made his views public and wrote books in this
regard, the scholars of Islam, headed by the Sunni scholars', did two things
to preclude the prevalence of corruption:

A) They criticized his views and beliefs. In this regard, we will refer to
some books which have been written as a criticism to his beliefs:

1) Shifa’ al-sagam fi ziyarat gabr khayr al-anam,. by Tagi a-Din al-
Subki.

2) Al-Durrat al-mudi’a fi a-radd ‘ala Ibn Taymiyya, by Tagi a-Din al-
Subki.

3) Al-Magalat a-mardiyya, compiled by the supreme judge (gadi al-
gudat) of the Maliki’s by the name of Tagi a-Din Abi ‘Abdillah al-
‘Akhnai.

4) Najm a-muhtadi wa rajm al-mugtadi, by Fakhr bin Muhammad al-
Qurashi.

5) Daf’ al-shubha, by Taqgi a-Din al-Hisni.

6) Al-Tuhfat al-mukhtarafi al-radd ‘ala munkir al-ziyara, by Taj a-Din.

These are some of the refutations written on the beliefs of Ibn Taymiyya.
In this way, the baselessness of his views has become evident.

B) The Sunni scholars and fugaha of his time have accused him of
immorality and have even at times excommunicated him and have revealed
his heresy.

When his views about going on pilgrimage to the shrine of the Holy
Prophet (s) were expressed in written form for the Supreme Judge of Egypt,
al-Badr ibn Jama a, he wrote the following at the bottom of the page:

10
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“Going on pilgrimage to the (shrine of the) Holy Prophet (s) is a virtue,
the Sunnah and all scholars unanimously accept it. He who regards going on
pilgrimage to the shrine of the Holy Prophet (s) as being religiously
unlawful, must be rebuked by the scholars and must be barred from making
such statements. If these measures are not effective, he must be imprisoned
and exposed to the people, so that the latter would not follow him.”

Not only did the supreme Judge of the Shafi’i school of thought express
such a view about him, but also the Supreme Judges of the Maliki and
Hanbali schools of thought in Egypt also confirmed his views in one way or
the other. You can refer to Daf’ a-Shubha written by Tagi a-Din al-Hisni
for more details.

Apart from this, his contemporary a-Dhahabi, who was a great writer of
the eighth century A.H. and who has written valuable works on history and
biography, has, in a letter to him, called him an equal match to al-Hajjaj al-
Thagafi as far as spreading corruption and deviation are concerned. (This
letter has been disseminated by the writer of Takmila al-sayf al-sagil on
page 190 of his book, as recorded by the late ' Allama al-* Amini in the fifth
volume of Al-Ghadir on pages 87-89. Those interested may refer to these
books.)

When |bn Taymiyya died in 728 AH in a prison in Damascus, his
movement underwent a decline. Though his renowned student Ibn al-
Qayyim embarked on propagating the views of his master but did not
succeed. No trace of such beliefs and ideas was | eft in later periods.

But when the son of 'Abd a-Wahhab came under the influence of the
beliefs of 1bn Taymiyya, and when al-Sa’ ud supported him to strengthen the
foundations of their own rule over Nagjd, once again the hereditary beliefs of
Ibn Taymiyya spread in the minds of some of the people of Najd like cancer
in the body. In the wake of rigid bias, and unfortunately in the name of
tawhid (monotheism), a blood bath was evoked under the title of jihad
against the unbelievers and polytheists. Tens of thousands of men, women,
and children were victimized by it.

Once again, a new sect sprang up in the Muslim community and regret
arose from that day the haramayn sharifayn (the two holy sanctuaries of
Mecca and Medina) were put under the possession of this group as a result
of compromise with Britain and the other superpowers of that time. Also
due to the dissolution of the Ottoman Empire and division of the Arab
countries among the superpowers, the Wahhabis of Najd gained control over
Mecca and Medina, as well as other vestiges of Islam. They exerted utmost
effort in annihilating the graves of the awliya Allah and in transgressing in
disrespect against the progeny of the Prophet (s) by destroying their shrines
and other historical remains attributed to them.

In this regard, the Shi’a scholars, alongside the Sunni scholars as we have
mentioned above, made tremendous efforts to criticize the views of *Abd al-
Wahhab. Both groups commenced logical and scholarly jihad in the best
possible manner.

The first refutation which the Sunni scholars wrote on the views of
Muhammad ibn *Abd al-Wahhab was the book entitled Al-Sawaiq al-
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[lahiyyah fi al-radd ‘ala al-Wahhabiyya written by Shaykh Sulayman ibn
' Abd al-Wahhab, the brother of Muhammad ibn * Abd al-Wahhab.

The first book written by the Shi’a scholars to refute the views of
Muhammad ibn 'Abd al-Wahhab was Manhg] al-Rashad, penned by the
honourable late Shaykh Ja far Kashif al-Ghita (died 1228 AH). He wrote
this book as a reply to a treatise which one of the Emirs from among House
of Sa’'ud by the name of ‘Abd al-‘Aziz ibn Sa'ud had sent to him. In that
treatise, ‘Abd al-'Aziz ibn Sa ud had gathered all views of Muhammad ibn
‘Abd al-Wahhab and tried to prove them from the Qur’an and Sunnah. This
book was published in 1343 A.H in Najaf. After the work of this dignitary,
numerous refutations and criticisms were written against the movement
Wahhabism in the region. Most of these books have been published.

But now, the Wahhabi movements have increased as a result of the
massive wealth that the Sa’udis has amassed by way of selling oil. Every
day and month, the modern Abu Jahls and Abu Lahabs who have taken
control of Ka' ba, attack the Islamic sanctities in one way or the other. Each
day, the vestiges of Islam are ruined. That which has given impetus to their
movement is the secret signs and go-aheads given by their Western masters
who are appalled by the unity of the Muslims.

They fear this unity more than they fear international communism.
Therefore they have no choice, but to expedite the creation of religions and
faiths, so as to spoil a part of the money they pay to the Wahhabi
government for oil and ultimately to severely harm the unity of the Muslims
and engage them in branding one another as immoral and in
excommunicating one another.

In this book, we will try to reveal their beliefs and remove the obscurities
regarding Wahhabism. We will remove the dark veils of doubts and hope to
clarify the facts that the beliefs of all Muslims of the world, originate from
the Qur’'an and the blessed Sunnah and that the movements of Wahhabism
and its deeds are against the teachings of the Qur’an and the Sunnah of the
Messenger of Allah ().

Notes

1. Farid Wajdi, Da'irat al-md arif a-garn a-‘ishrin, vol. 10, p. 871, quoting from the
magazine Al-Mugqtataf, vol. 27, p. 893.

2. Summarised from the Ta rikh Najd of al-‘Alusi, pp. 111-113.

3. An Ottoman writer in his book Tarikh Baghdad, p. 152, has noted that the
relationship between Shaykh Muhammad and Aal Sa'ud began in another manner. But
what has been stated here seems to be more correct

4. a-'Alusi, Ta'rikh Nad, pp. 117-118.

5. Jazirat al-*Arab fi a-garn al-‘ishrin, p. 341.

6. Ta'rikh al-mamlakat al-* arabiyya al-Sa udiyya, vol. 1, p. 51.

7. There are other views concerning the date of birth of Muhammad b. ‘ Abd al-Wahhab
and that of his death.
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Wahhabis and The Renovation of Graves of Awliya

Allah

Amongst the matters about which the Wahhabis are most sensitive is the
matter of renovation of graves and construction over the graves of Prophets,
Imams and the pious ones.

This matter was at first initiated by Ibn Taymiyya and his famous student
Ibn a-Qayyim and they gave their verdicts (fatawa) in prohibiting the
construction of a structure and the necessity of its destruction.

Ibn al-Qayyim in his book Zad al-ma'ad fi huda khayr al-‘ibad" says as
such:
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It is obligatory to destroy the structure constructed over the grave and
after gaining power for their destruction it is not permissible to reinstate
them even for one day.

In the year 1344 AH when the Sa'uds had gained control over Mecca,
Medina and its surroundings, they planned a pretext for destroying the
graves of Bagi’ and the traces of household and companions of the Holy
Prophet (s). By getting verdict (fatwa) from the scholars of Medina they
wanted to pave the way for demolition and preparing the minds of the
people of Hijaz who were never in favour of such action.

For this reason they sent the Chief Judge of Naid, Sulayman bin
Bulayhid towards Medina for the purpose of deriving benefit from the
scholars of that place regarding this matter. Thus he planned the questionsin
such amanner that its answers (as per the viewpoint of the Wahhabis) were
hidden in the questions itself. And in this way he declared to the muftis that
their replies should match the answers which had come in the questions;
otherwise they would be called as polytheists and be killed if they would not
repent.

The questions and answers were published in the newspaper Umm al-
Qura in Mecca in the month of Shawwal 1344 AH.”> As a result of this
publication, a severe reaction took place among the Muslims mainly Sunnis
and Shi’as because they were aware that after taking the verdict (fatwa)
even if it was by way of force, the destruction of graves of the leaders of
Islam would commence.

Incidentally, after taking the verdict from fifteen scholars of Medina and
publishing it in Hijaz, the destruction of the traces of the household of the
Prophet (s) began on the 8th of Shawwal of the same year. The entire traces
of Ahl a-Bayt (‘a) and the companions of the Holy Prophet (s) disappeared
and the valuable properties of the shrine of the Holy Imams (‘a) at Bagi’
were plundered and the graveyard of Bagi’ was turned into a heap of dung
which would fill one with horror while looking at it.

Now we will mention some of the questions so that it becomes clear asto
how the answers had been placed in the question itself. That is to say, the
aim was not to ask any questions but gain a pretext for destroying the traces
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of Messengership. If the aim was truly conception and realism it was
meaningless for the inquirer to place the answers in the questions itself.

Instead we can deduce from it that the questions and answers were
written on a piece of paper which they took to the scholars (ulama) of
Medina only for getting their signature since it is un-imaginable that the
famous scholars of Medina who for years were propagators and protectors
of the traces of the Holy Prophet (s) and the visitors to his grave would, all
of a sudden, accept the views of others and give their verdict for the
prohibition of construction and the necessity of its destruction.

Sulayman bin Bulayhid saysin his questions:
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What are the views of the scholars of Medina who, may God increase
their knowledge and insight, about construction over the graves and setting
them as mosques? Is it permissible or not? And if it is not permissible, and
is strictly prohibited in Islam, then is it necessary and compulsory to destroy
them and prevent the people from reciting prayers near it or not?

If in one endowed (wagf) land like Bagi’ construction over the grave
becomes an obstacle from making use of those sections which are over that,
then is this act not usurpation of a portion of the wagf?

The scholars of Medina under threat and compulsion gave replies to the
questions of Shaykh as follows:
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Construction over the graves is forbidden. Based on some traditions
proving its prohibition, a group have given verdict (fatwa) for the
destruction of the same. In this matter they have made use of the tradition
which Abu al-Hayya] has narrated from ‘Ali (r). The latter told him - | am
entrusting you with a work which the Messenger of God (s) had entrusted
me with the same. Don't see any picture but that you erase it and don't see
any grave but that you level it.
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Shaykh Najdi in an article, which was published in the newspaper Umm
al-QuraNo. Jamadi al-thani 1345 AH, says:

Construction of dome and structure was in vogue from 5th century AH.

These are a few examples of the sayings of Wahhabis about renovation
of graves and mostly they put forth two reasons in support of their sayings:

1. Consensus of the scholars of Islam about its being prohibited.

2. Tradition of Abu al-Hayyaj from Ali (*a) and some other similar ones.

It should be known that our discussion at present is about renovation of
graves and construction of bower or ceiling over them. However the matter
of ziyara - visitation to graves - will be discussed separately.

For making the matter clear, we will discuss this issue from three
perspectives:

1. What is the view of the Qur’an regarding this matter? Can we derive
the judgement from the Qur’ an?

2. Does the Idamic ummah in reality have consensus in its being
prohibited or isit that in all the Islamic ages the matter was something else
and renovation of graves and construction of house was in vogue during the
period of the Holy Prophet (s) himself and his companions?

3. What is the derivation of the tradition of Abu a-Hayyaj, Jabir, Umm
Salama and Na'im which the Wahhabis utilise?

A. Qur’anic View-Point Regarding Renovation Of Graves

The Qur’an has not directly passed a judgement about this matter but it is
possible to derive its ruling from some of the relevant verses. The details
follow.

1- Renovating and protecting the graves of the Prophetsis nothing but
paying respect to the Divine Rites.
The Holy Qur’an reckons the respect of Divine rites to be a sign of piety
and purity of heart. It says:

Sl S35 e 06 0 PR B 5 S
“And whoever respects the signs of Allah, this surely is (the outcome) of
the piety of hearts. (Hajj 22:32).”

What is meant by respect of Divine rites? i isthe plural of sy~ and

gives the meaning of sign and symbol. This verse does not show the sign of
existence of God since the whole Universe is the sign of His existence. And
nobody has said that respecting whatever things that exist in this Universeis
the sign of piety. Instead, it shows the signs of His religion and thus the
exegetes interpret this verse as “the Signs of religion of Allah”.?

If in the Qur’ an, Safa and Marwa’ and the camel which isto be sacrificed
in Mina® are reckoned to be the rites of God it is for the reason that these are
the signs of straight religion (Din-e-Hanif) and beliefs of Ibrahim. If
Muzdalifa is considered to be al-mash’ar, it is because it is the sign of
religion of God and stopping at this sign (during Hajj) is practically acting
on the religion and obedience to God.

If the entire Hajj rites are named as al-sha'air it is because these actions
are the signs of divine and true religion.
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In short, whatever are the signs and symbols of divine religion,
respecting them is the source of nearness towards God. Indisputably, the
Prophets and Awliya Allah who was the channel for propagating religion
among the people are the greatest and the most evident signs of the divine
religion. No just person can deny this fact that the existence of the Holy
Prophet (s) and Imams (‘a) are from the proofs of 1slam and are the signs of
this holy religion and one of the ways of respecting them is protecting their
graves and their remains and safeguarding them from any kind of
destruction.

Anyhow, the matter of respect for the graves of awliya Allah (friends of
God) becomes clear when we consider two things:

(8 The Prophets and awliya Allah, in particular those who have
sacrificed their livesin the path of religion are from the divine sha air (rites)
and signs of religion.

(b) One of the ways of respecting this group after their demise is to
safeguard and renovate their graves as well as protecting their school of
thought. For this reason throughout the world, great religious and political
leaders whose graves are a symbol of their school of thought are buried in
such selected places which remain permanently safe. Safeguarding their
grave from destruction is the sign of protection of their existence and
eventually the sign of protection of their school of thought.

For understanding this fact it is necessary to examine and analyse
accurately verse number 36 of Sura Hajj. Some of the pilgrims to the House
of God take a camel along with themselves right from their houses to be
sacrificed near the House of God. They earmark on this camel for sacrifice
in the way of God and distinguish it from the other camels by putting a
collar round its neck.

As this camel is somehow related to God then according to the same
verse it is considered to be the sha'air (rites) of God and according to the

contents of verse 32 of Sura Hajj (Surah 22) « J Fal (.Jau 273 should be

respected. For example, no one should ride on that camel and water and
grass should be given to her at the appropriate time till the time she is
slaughtered.

When one camel which is earmarked for being sacrificed near the House
of God is considered to be a part of sha'air (rites) and its honour and respect
is found to be necessary, then why the Prophets, Imams, Scholars, Martyrs
and those who right from the beginning of their life have put the collar of
obedience and submission to God around their neck and have become a
channel between God and His creatures are not to be considered a part of
sha air (rites) of God and their respect and honour not necessary?

If really Ka'ba, Safa, Marwa, Mina and Arafat, which are all inanimate
objects and no more than stone and mud, are part of the sha'air (rites)
because of being related to the divine religion and each one requires
obligatory honour and respect, then why the Divine Leaders, who are the
preachers and protectors of the divine religion, and those things which are
related to them not part of the sha'air (rites)! ?°
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We put the conscience of Wahhabis to justice in this matter. Do they
doubt the Prophets and Messengers to be amongst the sha’ air (rites) of Allah
and do not they consider the protection of their traces and things related to
them as honourable! ? Does respect and honour mean renovating their graves
and keeping them clean or rather destroying and turning them into a heap of
ruins?

2- TheHoly Qur’an very clearly instructsusto love the near ones of the
Holy Prophet.

The Qur’an says:

G4 @ N el e LY B

“Say; | do not ask of you any reward for it but love for my near relatives.
(Shura 26:23)"

From the view point of the general people who are referred to by this
verse, is not the matter of the grave and its renovation as one of the ways of
expressing love towards the household of the Holy Prophet (s)? We see that
this custom was and is still prevailing amongst all the nations and they think
this to be one way of expressing their love to the people in grave. Thus great
political and religious personalities have been buried in the church or in
famous shrines surrounded by flowers and trees.

3. Renovation of grave and the past generation
From the Qur'anic verses we come to know that respect towards the
grave of a believer was one kind of practise which was in vogue amongst
the nations prior to Islam.
About the companions of Kahf (the Cave), Qur’an narrates that when
their condition became known to the people of that time and they came near
the entrance of the cave, they expressed two views about their graves

“.....Erect an edifice over them...., (Kahf 18:21)" )
s e 5350 2030 e 1,08 Gl 06

“....Those who prevailed in their affair said: We will certainly raise a
mosgue over them..... (Kahf 18:21)"

The Qur’an narrates these two views without any criticism. Of course it
can be said that if either of these two views were wrong then surely Qur’an
would have criticised them or would have narrated their action with
condemnation. Anyhow these two views show that one of the ways of
respect of the awliya Allah and virtuous people has been the protection of
their shrines.

By paying attention to these three verses we can never declare the matter
of renovation of graves of the awliya Allah, Prophets and the virtuous ones
as prohibited and or an abominable affair. Instead we can interpret it to be
one kind of respect to the sha'air (rites) of God and manifestation of
mawadda fi al-qurba (love towards kinsfolk).

4. Elevation of Special Houses
The Qur’ an sets forth one novel parable wherein the Light (nur) of Allah
is compared to alamp which is having a light within it, and this elegant and
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profound parable begins with the sentence _>,Yls wlsedl o5 &1 and ends

with the sentence. pke ¢.5 JS& iy
After setting forth this parable which itself is having a lengthy
discussion, Qur’ an says:
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“I'n houses which Allah has permitted to be exalted and that His name
may be remembered in them; there, glorify Him therein in the mornings
and the evenings, Men whom neither trade nor selling diverts from the
remembrance of Allah. (Nur 24:36 & 37)”

Argumentation of this verse requires, before anything else, two points to
be clarified:

(8 What is meant by < s (houses)?

(b) What is meant by 2. which has come in the meaning of raising and

elevation?

Regarding the first word, we have to remind you that its objective is not
limited to mosgues. Instead it refers to mosques and houses such as the
houses of Prophets and awliya Allah which possesses the aforesaid
specialities mentioned in the verse and there is no reason to confine the
meaning of the word to mosque.

The whole of this s most common being the mosques and houses of

the Prophets and the pious ones who have never been forgetful of the
Hereafter, is the centre of Light (nur) of Allah and the flames of tawhid,

purification and glorification. Instead it can be said that < s.. here excludes
the mosques because a house consists of four walls and surely a ceiling and
if Ka'ba is caled as & o (house of Allah) it is because it possesses a
ceiling.

But we see that it is recommended (mustahab) that a mosque should be
devoid of aceiling and at present even Magjid al-Haram is without a ceiling.

The verses of the Qur’ an too show that by house is meant a place possessing
aceiling. It says:
853 e WL 5 0 A, 5aE (U Bl B 81 0 88 ST
“And were it not that all people had been a single nation, We would

certainly have assigned to those who disbelieve in the Beneficent God (to
make) of silver the roofs of their houses. (Zukhruf 43:33)”

Anyhow <. either refers to a place other than mosque or it consists of
both mosgue and house.
Now it is time to explain the meaning of the second word i.e. =2

18



www.alhassanain.org/Zenglish

The word »2 in the Arabic language means 'to raise’ or 'to elevate’ and

the verse explicitly says that God has permitted these houses to be elevated.
This elevation either refers to physical elevation i.e. raising the base and the
walls and protecting them from tumbling down as Qur’ an has used the same
meaning in the following verse,
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“And when Ibrahim and Ismail raised the foundations of the House
(Bagarah 2:127)"

or it refers to spiritual elevation i.e. God has given a specia privilege to
such houses and has raised their rank and position.

If we take the meaning of physical elevation, then it clearly shows that
the houses of the Prophets and awliya Allah who are the true proofs of these
houses, are worthy of renovation - whether during their lifetime or after
their demise, whether they are buried there itself (like the house of the Holy
Prophet (s), Imam al-Hadi and Imam al-‘ Askari where their houses are their
graves because they were buried in their own houses) or in some other
place. Under any condition such houses are to be renovated and protected
from ruin and destruction.

And if we take the meaning of spiritual elevation, then we conclude that
God has permitted such houses to be honoured and respected and one of the
ways of manifesting our respect to such houses is safeguarding them from
destruction and renovating them and keeping them clean.

All these physical and spiritual elevation is because these houses belong
to the divine men who were God's obedient servants and were submissive to
His commands.

Despite these and such other versesit is a matter of shock as to how the
Wahhabis have destroyed the traces of Messengership and ruined their
houses and have turned into a heap of rubble, these lustrous places where
men and women used to glorify and praise God, day and night, and gather in
these places and recite supplications because of the spiritual connection the
owners of these houses had with God! This shows as to how they have
openly and apparently disclosed their old enmity with the Holy Prophet (s)
and his household (‘&) and his sincere companions!

In this connection we draw the attention of our readers to one tradition.

Anas bin Malik says: The Holy Prophet (s) recited this verse. At that time
a person stood up and said:

“ wrefersto which house?’

The Holy Prophet (s) said —“ The house of the Prophets.”

Abu Bakr stood and said —*Is this house (referring to the house of *Ali
and Fatima) included amongst them?”

The Holy Prophet (s) replied’

“Yes, it isthe most important of all of them.”

B. Theldamic Ummah And Renovation Of Graves
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The day when Islam spread out in the Arabian peninsula and its light
gradually spread to the vital parts of the Middle East, the graves of the
Prophets whose place of burial were known to the people were not only
having ceiling and bower at that time but also a dome and place of
gathering. Now too a part of their graves stand intact in the same form.

In Mecca itself, the graves of Isma’il (‘@) and his mother Hagar lie on a
rock. The grave of Danial (‘a) is at Shush and of Hud (*a), Salih (*a), Yunus
(*a) and Dhu’l Kifl (*a) at Irag. The graves of the Prophets like Ibrahim (‘@)
and his sons Ishaq (‘a), Ya' qub (‘a) and Yusuf (‘a) who were brought from
Egypt to Bayt al-Magdas by Musa (‘a) are in the occupied Quds and all of
them possess structure, signs and symbols.

The grave of Hawwa is in Jeddah where the traces of it were destroyed
after the conquest of tribe of Sa'uds and the reason this land is called as
Jeddah is because of her grave in that place although this relationship may
not be correct.

When the Muslims gained control over this place they never got
disturbed and never issued any orders for its demolition.

If truly the renovation of graves and burial of the dead in a covered
shrine is forbidden in Islam, then the first and foremost task of the Muslims
of that time was to destroy all the graves existing in Jordan and Iragq and
secondly prevent the restoration of any structure at all times. Not only have
they not destroyed these shrines but also during the entire 14 centuries they
have strived in protecting and renovating any traces left from the previous
Prophets.

By their God-gifted wisdom they took the protection of the remains of
the Prophets to be one way of expressing their respect towards them and by
this action reckoned themselves to be pious and virtuous.

Ibn Taymiyyain his book al-Sirat al-mustagim says.

“At the time of victory of al-Quds the graves of Prophets consisted of a
constructed structure but its doors were closed till the fourth century hijri”

If truly construction over the graves was a prohibited affair, then its
demolition was naturally necessary and its continuity not justified. In short,
the existence of these structures doing this period and before the very sight
of Islamic scholars is itself an evident sign of its being permissible in the
religion of Islam.

Islamic Remnants are the Sign of Originality of Religion

Islamic Remnants are the Sign of Originality of Religion °

Fundamentally, protecting the remnants of Prophethood especialy the
traces of Holy Prophet (s) such as his shrine, the graves of his wives,
children and companions, the houses in which he lived and the mosques
wherein he recited prayers, all have great significance which we shall now
discuss.

Today, after the lapse of twenty centuries following the birth of (‘Isa)
Jesus Christ (‘&) and his mother (Maryam) Mary (*a), his book Bible and his
companions and disciples, all have been looked upon as a fairy tale in the
West. A group of Orientalists have doubted the existence of this heavenly
man by the name of Christ whose mother was Mary and his book Bible and
described them as afairy tale like the fairy tale of Layla and Majnun. Why!?
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Because not even one genuine trace of Jesus Christ is at hand. For
example, histrue place of birth, his house where he lived in and the place of
his burial according to Christian belief are not known. His heavenly book
fell victim to distortion and these four gospels where in the last chapter of
each of them there is the description of death and burial of Jesus Christ is
certainly not related to him and it clearly shows that they have been
compiled after his demise. Thus most of the researchers recognise them to
be the literary works of the second century A.D. However, if al the
specifications related to him had been protected, then there would have been
a clear proof and confirmation to his originality and there would have been
no excuse for these fictional and sceptical persons.

Muslims openly announce to the world that: “ O people! 1400 years ago a
man was appointed in the land of Hijaz for the guidance of the human
society and he was fully successful in his mission. All the specifications of
his life have been protected as seen in his life without the slightest
ambiguity and even the house where he was born is known to us. The mount
of Hirais a place where revelation (wahy) used to descend upon him and it
is in this mosgue where he used to pray and this is the house where he was
buried in and these are the houses of his wives, children and relatives and
these are the graves of his children, wives, Caliphs, and....

Now, if we remove al these traces or signs, then obviously we have
erased all the traces of his existence and the signs of his originality and
prepared the ground for the enemies of Islam. Therefore destroying the
traces of Messengership and household of the Prophet is not only one kind
of disrespect but also a war against the original manifestations of 1slam and
authenticity of Messengership of the Prophet (s).

The constitution of religion of Ilam is a permanent and everlasting
programme and till the day of Judgement it will remain as the religion of
mankind. The generations that will follow after thousands of years have to
believe in its authenticity. Therefore, for ensuring this objective, we have to
always protect al the traces and signs of the Holy Prophet (s) and in this
way take a step in safeguarding the religion for the coming years. We should
not do anything that will make the fate of Prophethood of the Holy Prophet
(s) meet the same end as that of Prophet (‘1sa) Jesus (‘a).

The Muslims have strived for the protection of the traces of the Holy
Prophet (s) to such extent that they have accurately recorded all the
specifications of his life during Prophethood, such as the details of his ring,
shoes, brush and the signs of his sword, spear, shield, horse, camel and
slave. Even the wells from where he used to draw water and drink and the
territory which he has bequeathed and still more the style of his walking and
eating and the kinds of food which he liked and the appearance of his beard
and hisway of applying dye, etc, have been recorded and to a certain extent
these signs have still remained till today.

By referring to the history of Muslims and touring the expansive Islamic
countries, it becomes clear that renovation of graves and their protection and
preservation was one of the customs of the Muslims. At present, throughout
the Islamic countries, the graves of Divine Prophets, awliya Allah and the
pious people exist in the form of shrines and for their protection
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endowments are available where their revenues are used for their
preservation, etc.

Before the birth of faction of Wahhabism at Najd and before their
domination over the two holy shrines and the outskirts of Hijaz, the graves
of awliya Allah had been erected, thriving and worthy of attention of
everyone. None of the Islamic scholars had any objection towards them.

It isnot only in Iran where the graves of awliya and virtuous people have
been sanctified in the form of shrines but throughout the Islamic countries,
especially Egypt, Syria, Irag, the western countries and Tunisia the shrines
of scholars and great personalities of Islam are flourishing and Muslims
depart in groups towards these shrines to visit their graves and recite Fatiha
and Holy Quran for the souls of these great personalities. All these holy
places are having servants and protectors responsible for maintenance and
keeping them clean.

With such propagation and dissemination throughout the Islamic
countries, isit possible to regard the renovation of graves as a forbidden act
when this long-drawn custom was existing and still exists from the
beginning of Islam till today and this custom is known in the language of
the scholars as 'the ways or conduct of Muslims? The existence of such
behaviour without any objection from any corner shows that it is
permissible, desirable and popular.

This matter is so fundamental that one of the Wahhabi writers too
confessesto it as such:
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“This matter has reached the common places, East and the West to such
an extent that there is no Islamic country where there is no holy grave or
shrine. Even the mosques of the Muslims are not devoid of it and reason
does not accept that such an affair remains forbidden and the scholars of
Islam have kept silent towards this matter.”*°

However, in spite of such confession they have not left their obstinacy
and say that the prevalence of such matter and the silence of scholars are no
reason for it to be permissible. And if a group remains silent due to some
reason or the other, another group under different situation will reveal the
fact.

But the answer to such talks is obvious since for seven centuries, the
scholars of Islam had remained silent and did not utter a word regarding this
matter. Were all of them conservative during this period!? Why at the time
of the victory over Baitul-Mugqgadas the second Caliph did not destroy the
traces of graves of the Prophets? Did he too compromise with the
polytheists of histime!?

Surprising is the reply of scholars of Medina who say;
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“Construction over the graves is forbidden according to the consensus of
scholars because of the correct traditions which have come in this regard.
Thus a great many of scholars have given their verdict (fatwa) for their
destruction.”

How can the clam of consensus be made over prohibition of
construction over graves when we see that the Muslims buried the Holy
Prophet (s) in the house where his wife - Ayesha - was living. Later Abu
Bakr and ‘Umar were buried near the Holy Prophet (s) in the same chamber.
Thereafter, the chamber of Ayesha was divided from the middle and a wall
was put up there. A portion of it was earmarked for Ayesha and the other
portion was related to the grave of the Holy Prophet (s) and the two Caliphs.
During the time of Abdulla bin Zubayr, the wall was raised to a higher level
due to its low height.

From then on, in every period, the house in which the Holy Prophet (s)
was buried was either renovated or reconstructed based on the special
architecture of that time. Even during the period of the caliphate of the
Umayyads and Abbasids the matter of construction of grave was in vogue
and graves were constructed in every period with the special architecture of
that time.

And the last of the construction over the grave which still exists was the
construction of Sultan Abdul Hamid which started in the year 1270 and
lasted for four years. You can read the detailed history of renovation and
reconstruction of the house of the Holy Prophet (s) throughout the Islamic
history till the time of Samhudi in the book Wafa -ul- Wafa of Samhudi™*
and some other related books about the history of Medina.

C. Hadith of Abu Al-Hayyaj
Now it is the time to closely examine the hadith which the Wahhabi
scholars narrate. Here we produce a tradition from Sahih Muslim:
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Narrated to us Yahya bin Yahya, Abu Bakr bin Abi Shayba and Zuhayr
bin Harb (on the authority of) Waki’ who narrates from Sufyan who narrates

from Habib bin Abi Thabit who narrates from Abu Wa'il who narrates from
Abu al-Hayygj that ‘Ali told him: “1 assign you for a task which the Holy
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Prophet (s) assigned me for the same. Do not leave any picture but that
which you erase nor any high grave but that you level it.”*

The Wahhabis have utilised this tradition as a pretext without paying
attention to the authenticity and logic of the tradition.

Our Views about this Tradition

Whenever we wish to derive an Islamic ruling from a hadith, it should
possess two conditions:

1. The authenticity of tradition should be correct; that is to say, the
narrators of tradition should be such people that one could rely on their
sayings.

2. Theinstruction of tradition should be clear upon the purpose.

That is to say the words and the sentences of the tradition should clearly
prove our purpose such that if we give the same tradition to a person well
versed in language and aware of its specifications, he would be able to
derive the same meaning as we derive.

Unfortunately, this tradition is worthy of criticism from both these points
especially the second, where one can find no relation with its purpose.

From the viewpoint of authenticity (isnad), the traditionalists (those
expert in the science of hadith) do not accept the reliability of the persons
narrating this tradition because we see that its narrators are people like (1)
Weaki’ (2) Sufyan al-Thawri (3) Habib bin Abi Thabit and (4) Abu Wa'il al-
‘Asadi.

A traditionalist such as Hafiz Ibn Hajar a-' Asgalani has criticised them
in his book Tahdhib al-tahdhib to such an extent that it throws doubt and
uncertainty on the authenticity of the aforementioned tradition and other
traditions narrated by them.

1. For example he narrates from Ahmad bin Hanbal about Waki’ that:
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“He has committed mistakes in 500 traditions.”
He aso narrates from Muhammad ibn Nasr al-Marwazi about Waki’ that:
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“He used to narrate the tradition according to its meaning (rather than

narrating the precise text) while his mother-tongue was not Arabic.”**
2. About Sufyan a-Thawri, he narrates from Ibn al-Mubarak that:
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“Sufyan was narrating a tradition when | suddenly arrived and noticed
that he was deceiving in tradition. When he saw me, he felt ashamed.”*

Deception in any tradition in whatever meaning it may be interpreted
shows that there had been no equity, truthfulness and realism in such aman
that he has presented the untrue things to be true.

In the trandation of Yahya al-Qattan, he narrates from him that Sufyan
tried to present to me an unreliable person to be reliable but eventually he
was unsuccessful .*°

3. About Habib ibn Abi Thabit, he narrates from Ibn Hibban that:

]
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“He was deceiving in tradition.”
He aso narrates from al-Qattan that:
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“His traditions cannot be followed because they are not firm.”*’

4. About Abi Wa'il he says:

“ ng is from the nawasib and from the deviators from (the path) of ‘Ali
(i a)."

It is worthy of attention that in the entire sihah sitta only one tradition is
narrated from Abu al-Hayyaj and that is the same which we have discussed
already. It shows that a person, whose share from the Prophetic knowledge
was only one tradition, was not a man of tradition at all. Therefore, it
becomes difficult to rely on him. When the reference of tradition possesses
such shortcomings, then no jurisprudent (fagih) can pass a verdict (fatwa)
based on such aweak reference.

The ‘instruction’ of tradition is no less important than its reference as the
following words in this tradition testify:
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Now we will discuss the meaning of these two words i.e. (a). [ » s and

(b). x5
(8. The word 2,:«in dictionary means high and elevated and it has been
said that
ot o by J LY o 3o
3,2 isa high place overlooking the other place.”*

The author of a-Qamus who is having greater validity in the
arrangement of meaning of words says:
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<% with vowel of (s1)) is named as something ‘high’ and ‘the hump of a
camel’.
Therefore the word (<,:) in absolute term is called as ‘height’ and in

particular that height which is in the shape of a hump of a camel. By
referring to the past, we have to see the objective pertains to which kind of
height.

(b). The word 45~ in dictionary means ‘to restore equilibrium’, ‘to make
equal’ and ‘to set right the crooked'.
4\.3}:.‘....5 Ao ¢ Syl b Cf"u e 1 4\.3}4» o 1e 2l (S5
)l s5. He made it straight; Arab says - | wanted to set right the

crooked which was not smoothened. It also comes in the meaning of ‘a
faultless product’.
The Holy Qur’ an says:
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“Who creates, then makes complete. (A’la 87:2)"

After knowing the meanings of phrases and words, we have to see what
this tradition means!

Two possibilities exist in this tradition. We have to select one of the two
by paying attention to the individual meanings and other logical
possihilities, the first one of itis:

1. One possibility is that Prophet (s) ordered Abul-Haiyyaj to destroy the
elevated graves and level them to the ground.

This possibility which the Wahhabis rely upon is rejected due to the
following reasons:

Firstly, the word x5 does not mean ‘to destroy’ or ‘to demolish’ and if

it meant so then they should have said:
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Level them to the ground while we do not find such words in the
tradition.

Secondly, if it is meant what they say then why the scholars of Islam
have not given such a verdict (fatwa)? It is because levelling of grave to the
ground is against the Islamic Sunnah which says that a grave should be
slightly higher than the ground level and all the jurisprudents (fugaha) of
Islam have given verdict (fatwa) over this matter that a grave should be
higher than the level of ground by one span.

In the book a-Figh ‘ala al-madhahib al-‘arba’a, as per the verdicts
(fatawa) of the four well-known Imams (Hanifa, Malek, Shafe'i and
Hanbal), we read as such:
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“It is recommended (mustahab) that the soil of grave be higher than the
ground by one span.” %

By paying attention to this matter we are bound to interpret the tradition
in some other way to which we shall now refer.

2. Second possibility is that he was ordered to make the top of the grave
uniform, even or flat and not like the graves which are made in the shape of
the hind of afish or the hump of a camel.

Therefore, the tradition is a witness to this fact that the top of a grave
should be even and flat and not in the shape of the hind of afish or a hump
which is common among some of the Ahl a-Sunnah. All the four well-
known Imams of Ahl al-Sunnah, except al-Shafi’i, have given fatwa that the
grave is recommended to be so. Thus this tradition conforms to the Shi'a
scholars who say that a grave apart from being above the ground should be
even and flat.”

Incidentally, Muslim, the author of Sahih has himself brought this
tradition and another tradition which we shall soon discuss under the title

A gz ) O
and similarly a-Tirmidhi and al-Nasa'i have brought this tradition in
their Sunan under the aforementioned title. This title gives the meaning that
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the surface of grave should be even and flat and if it meant that the graves
should be made level to the ground then it was necessary to change the title

and name it as esy sl Cypn AY)

Incidentally, in Arabic language if 45 is ascribed to any thing (like

grave) it means that the thing itself should be flat and even and not that it
should be made equal with any thing (like ground).

Here we produce ancther tradition which Muslim has narrated in his
Sahih and this tradition too contains the same contents which we have
approved.
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The narrator says: “We were with Fudala bin ‘Ubayd in Rome when one

of our companions died. Fudala ordered that his grave be made uniform and

said that he had heard the Holy Prophet (s) giving instructions for the
levelling of graves.”?

The key to understanding this tradition lies in acquiring the meaning of

the word x5~ which possesses three possible meanings. By paying attention

to the legal presumptions one of them should be selected. Here are the three
possihilities:

1. One meaning is ‘to destroy the structure over the graves!’ This
possibility is false because the graves which were in Medina were not
possessing structure or dome.

2. Another meaning is ‘to level the surface of the grave to the ground'.
This is against the Sunnah (practice) of the Prophet (s) which is conclusive
that the grave should be above the ground by one span.

3. Lastly it could mean ‘to surface the grave and make even the uneven
portions and hence bring it out from the shape of hind of a fish or hump of a
camel’. This meaning is exact and precise and needs no reason for proving
this interpretation.

Now let us see how the famous commentator of Sahih Muslim, al-
Nawawi, interprets the tradition. He says:
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“It is Sunnah (tradition) that the grave should not possess excessive
height above the ground and should hot have a shape of a hump of a camel.

However it should be one span above the ground and should be even.”**
This sentence shows that the commentator of Sahih Muslim has derived

the same meaning as we have derived from the word «35~. That is to say,

Imam al-Nawawi recommended and advised that the surface of the graves
should not possess the shape of the hind of a fish and they should be made
uniform, flat and even, not that they should be levelled with the ground or
that the grave and the structure on it should be destroyed.
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It is not only we who have interpreted the tradition as such but al-Hafiz
a-Qastallani too in his book Irshad a-sari fi sharh Sahih al-Bukhari has
interpreted the tradition as we have. He says.

“It is the sunnah that a grave should be surfaced and we should never
abandon this Sunnah just because surfacing of the grave is the motto of the
rawafid. When we say that the Sunnah is surfacing of grave (having no
difference with the tradition of Abu al-Hayyaj) it is because
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The objective is not to make the grave on par with the ground but the
objective is to make the surface of the grave flat and even athough being
above the ground level.**

Moreover, if the objective of recommendation was to destroy the
structures and domes over the graves then why didn't ‘Ali (‘a) himself
destroy the domes over the graves of the Prophets existing during his own
time!? Besides, he was the ruler over the Islamic lands and places like
Palestine, Syria, Egypt, Irag, Iran and Yemen, which were full of such
structures over the graves of the Prophets and were within his sight.

Forgoing all that we have said even if we assume that Imam (*a) ordered
Abu al-Hayyaj to level al the elevated graves on par with the ground, still
the tradition never bears testimony over the necessity of destroying the
structures over the graves since Imam (‘a) has said:
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i.e. ‘destroy the graves', but has not said:
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‘There is no building and no dome (dome of grave) unless | made them
separate’.

Moreover our discussion is not about grave itself but about construction
and structures over the graves where people occupy themselves under the
shade of these structures and recite the Qur’an, invocation and prayers.
Which part of this sentence bears testimony for the destruction of the

structures surrounding the graves which in fact facilitates the visitors to
worship and recite Qur’ an and protects them from extreme heat or cold!

Two More PossibilitiesIn Tradition

In the end we are bound to present two more possibilitiesin the tradition:

(2) It is possible that this and some other similar traditions are pointing to
a series of graves of the past people where people took the graves of the
pious and virtuous people as their gibla instead of performing prayers
towards the true gibla. They used to perform prayers over the grave and the
picture which was near the grave and were refraining from facing the true
gibla which God has sel ected.

Thus the tradition has no connection to the graves which have never been
prostrated upon by the Muslims but have recited prayers near them facing
the divine gibla (Ka ba).

And if they expedite in visiting the graves of the pious people and
worship God near their pure bodies and the holy graves, it is because of the
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high esteem these dignified places have acquired due to the burial of their
bodies. We shall discuss about them later on.

(2) By YL is meant the portrait of idols and by 3 is meant the graves of

polytheists which were still respected by their near and far ones.

Over here we shall narrate the verdicts of the four scholars of Sunni
school of thought:
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“It is makruh (abominable) to build a house, dome, school or mosque
over the grave.”*

With such consensus existing amongst the four Imams how can the judge
of Najd insist that construction over the grave is haram (prohibited)!?

Moreover, its being makruh is itself not having a decisive and correct
reference especially when construction over the grave provides a means of
worship for the visitor to the grave of Prophets and pious people.

D. Analysis of Hadith of Jabir

The tradition of Jabir is one of the references which the Wahhabis rely on
to prove the matter of prohibition of construction of the grave. This tradition
has been narrated in different ways in the books of Sihah and Sunan of the
Ahl a-Sunnah and in all the references we see the names of 1bn Jurayh and
Abu al-Zubayr.

We shall investigate them by narrating all the phases of tradition with
their references and then mention our own views regarding the scale of its
competency based on logical reasoning.

Muslim narrates in his Sihah in the chapter:
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‘Prohibition to plaster-mould or make construction on a grave’
The tradition of Jabir is reported with three chains of narration, and with
two texts. Thefirst oneis:
1.
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“It is narrated from Abu Bakr bin Shaybah, (who said) Hafs bin Ghiyath
narrated to us, from lbn Jurayh, and from Abu al Zubayr from Jabir who
said that The Prophet of God (s) prohibited the plastering of graves and

prohibited anyone from sitting or constructing over them”
2.
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Here the text of the tradition is indicated to be the same but its chain of
narration differs dightly from the first.
3.
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“The Holy Prophet (s) prohibited the plastering of graves.”*
Sahih al-Tirmidhi narrates one tradition with one chain of narration in the
chapter:
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‘Abominability of plaster moulding and writing on graves
4.
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“The Holy Prophet (s) prohibited us from plastering the graves and
writing on them, and from making and constructing over them.”
Thereafter al-Tirmidhi narrates from al-Hasan al-Basri and al-Shafi’i that
they have permitted growing of flowers over the grave.?’
Ibn Maja narrates a tradition with two texts and two chains of narration
in his Sahih in the chapter entitled:
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‘What it is been said, is about prohibition of building, plaster-moulding

and writing on graves (engraving)’
5. & 6.
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It is narrated from Azhar ibn Marwan, Muhammad-ibn-Ziad said Abdul
Wareth has narrated to us from Ayub from Abi-Zubair from Jaber that
Prophet (s) of God has prohibited from plaster-moulding on graves.

Abdullah-ibn-Saeed narrated us, Hafs from Ibn Jarih from Sulaiman Ibn
Musa from Jaber that Prophet (s) of God has prohibited to engrave anything
on graves.”®

After narrating this tradition, the commentator al-Sindi, quotes al-Hakim
al-Naysaburi and says:
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“The tradition is Sahih but not practical because the Islamic leaders from
East to West have been writing over the graves. Thisis a practice which the
people have adopted from the past generations.”

a-Nasa'i narrates in his Sahih in the chapter of &l Je <Ll with two

chains of narration and two texts:
7.& 8.
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Y ousuf bin Saeed reported to us that Hajja narrated from ibn Jarih who
said | heard from Abu Zubair who heard Jabir he said that Prophet (s) of
God prohibited to plaster-mould or build on a grave or someone sitting on it.
Imran ibn Musa reported to us who said, narrated to us Abdul Warith,
who said narrated to us Ayub, from Abi Zubair, from Jabir who said that
Prophet (s) of God prohibited plastering mould graves.?

In the Sunan of Abu Dawud (vol. 3, p. 216) chapter of &l Je cLJ)

tradition of Jabir is narrated with two chains of narrations and two texts:
9. & 10.
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“.....Abu Dawud says. “The Holy Prophet (s) has prohibited us from
writing over the grave or from raising it.”

Imam Ahmad bin Hanbal in his al-Musnad has narrated the tradition of
Jabir as follows:

11.
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From Abd a-Razzaq from Ibn Joraih who reported from Abu Zubair that
Jabir 1bn Abdullah said that | heard from Prophet (s), he prohibited people
from sitting on grave or plaster- moulding or building on it.*

These were the various forms of the tradition that have been narrated
with different chains of narration and texts. Now let us see whether the
tradition can be rationalized or not.

Points of Weaknessin this Tradition

The tradition of Jabir is faced with a series of problems that no logical
reasoning can be based on it.

Firstly: In all the chains of transmission of this tradition, Ibn Jurayh® and
Abu al-Zubayr® He is Muhammad bin Muslim al-*Asadi. have either both
come together or at least one of them has been mentioned. Now if the
position of these two persons is clarified, then it would be needless to
discuss about other people who have come in the chains of transmission of
this tradition. Although a section of the narrators are from the unknown and
weak still by clarifying the position of these two people it is not required to
discuss and talk about the others.

Ibn Hajar al-‘Asgalani narrates in Tahdhib al-tahdhib about Ibn Jurayh
quoting from the distinguished scholars as follows:

Yahya bin Sa'id was asked about the hadith of 1bn Jurayh to which he
said: ‘If Ibn Jurayh does narrate a tradition from the book, he cannot be
relied upon’. It was said to him that he uses akhbarani (technical term used
in isnad followed by identification of the transmitter from whom the report
was obtained), to which he said, “It's nothing... all of it isweak.”

He narrates from Ahmad bin Hanbal that if 1bn Jurayh says:
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“.that so and so said such and such then he has narrated a false
tradition.”

Malik bin Anas says: In the matter of traditions Ibn Jurayh is like one
who collects twigs in the darkness of night. (where his hand will be bitten
by snake and scorpion).

From al-Darqutni, who says:
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Keep away from the craftiness (presenting the false to be true) of Ibn
Jurayh for he plays a dirty hypocrisy. Whenever he hears a tradition from a
weak person, he presentsit in such a manner that asif it was from areliable
person.

From Ibn Hibban who says that: 1bn Jurayh plays trickery in tradition.*

With such judgements from the scholars of ‘ilm al-rijal can one rely on
the tradition of such a person and in contrast to the decisive path of the
Muslims who were always renovating the graves of awliya Allah and
respecting them, isit possible to have confidence in such a narrator?

About Abu al-Zubayr's position, Ibn Hajar narrates the following
sentences from the scholars of rijal:

The son of Ahmad bin Hanbal narrates from his father who narrates from
Ayyub that he (i.e. Abu al-Zubayr) was weak in hadith.
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Ibn Hajar narrates from Shu’ ba that Abu al-Zubayr did not know how to
recite his prayers properly. Again he narrates from him as such: “1 was in
Mecca when a person came to Abu al-Zubayr and asked him some questions
to which the latter started to defame him. | told him that he was accusing a
Muslim. He replied: He has made me angry. | informed him that since he
was defaming everyone who made him angry | would no longer narrate any
tradition from him.”

Again Ibn Hajar asked Shu'ba as to why he stopped narrating tradition
from Abu al-Zubayr. He replied: “I saw him openly performing bad deeds.”

Ibn Hajar narrates from Ibn Abi Hatim that he asked his father about the
character of Abu al-Zubayr to which he replied: “His traditions are written
but they cannot be relied upon.”

Ibn Hajar further narrates from him that the latter informed Abu Zur'a
that people were narrating traditions from Abu al-Zubayr and asked him
whether he could be relied or not.

He replied: ‘ The tradition of only a trustworthy person can be used as an
argument (a sarcastic remark to indicate that he was not a trustworthy
person)’.

Thisis the position of these two persons who have comein al the chains
of narration of the tradition. Isit possible to rely on a hadith that is reported
by these two persons?

Even if we assume that others mentioned in the references are reliable
(while in fact some of them like * Abd al-Rahman bin * Aswad were accused
of being liars), can such a tradition be used as argument when its narrators
are these two people.

Is it really fair that with such a tradition that is having such a weak
authenticity, one can destroys the traces of household of the prophet and his
companions and find fault with the actions of the Muslims in these fourteen
centuries?

Secondly: The tradition is a matter of concern from the viewpoint of text.
This is because of the fact that the narrators have not heeded sufficient
attention to memorising its text. And this concern is such that a person loses
confidence in them. Now we shall describe the kind of concern:

The tradition of Jabir has been narrated in seven forms whereas the Holy
Prophet (s) has mentioned that in one form. Here are the descriptions of the
seven forms:

1. The Holy Prophet (s) has prohibited plastering of the graves and
resting or constructing a structure over them. (Traditionsno 1, 2 and 9).

2. The Holy Prophet (s) has prohibited plastering of graves.

(Traditions no.5 and 8).

3. The Holy Prophet (s) has prohibited plastering, writing, constructing
and walking over the graves. (Tradition no.4).

4. The Holy Prophet (s) has prohibited writing over the graves.

(Tradition no.6).

5. The Holy Prophet (s) has prohibited sitting over the grave or plastering
and constructing and sitting over it. (Tradition no.10)

6. The Holy Prophet (s) has prevented from sitting, plastering or
constructing over the grave.
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(Tradition no.11) This one differs from the first where in the first form
resting is prohibited while here sitting is prohibited).

7. The Holy Prophet (s) has prohibited from sitting, plastering,
constructing and writing over the grave or raising the grave. Here, the
prohibition of writing over the grave and raising the grave is added.

Apart from this, there are some differences and contradictions among the
interpretations. In the first case, resting is mentioned; in the third case
walking is mentioned and in the fifth and sixth case we find sitting.

With such problems, no jurisprudent (fagih) can rely upon this tradition.

Thirdly: Assuming that the chains of narration of this tradition are
reliable, it does not indicate more than that the Holy Prophet (s) prevented
construction over graves. However, preventing one thing is no proof of its
being prohibited because prohibition sometimes is of haram type and
sometimes of makruh type and prohibition has been mostly used in the
makruh sense in the discourse of the Holy Prophet (s) and other religious
leaders.

It is true that the first meaning of prohibition that isto say in real termis
‘nahi” which is same as haram and till a proper terminology for another
meaning is not found, we can never take it to be makruh, yet the scholars
and the fugaha have not taken this tradition to be anything but in the makruh
sense. For example, a-Tirmidhi in his Sahih narrates the tradition under the
chapter:

5l jaat aalS

A clear proof that it is makruh is the same which al-Sindi, commentator
of Sahih Ibn Mgja narrates from a-Hakim al-Naysaburi who says that none
of the Muslims have acted upon this prohibition. That is to say he has not
presented it to be a prohibition in the haram sense calling to witness the fact
that all Muslims have been writing on the graves.

Anocther proof that this prohibition is in the makruh sense is the
consensus of the Islamic scholars upon the permissibility of construction
over the grave except that if the land is endowed.

The commentator of Sahih Muslim in his commentary of this tradition
writes:
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“Construction over the grave in the land belonging to the owner of the
grave is makruh and in the endowed land is haram. Al-Shafi’i has
emphasised upon this matter and even brought the tradition under the title of
chapter.”*

e sllly 7l anad dalS
However, it is obvious that a thing being makruh does not become an
obstacle. The fact being that sometimes due to a series of affairs that makruh
gets eliminated. Whenever renovation of grave becomes the source of

protection of the originality of Islam or the source of manifestation of love
for the owner of grave which God has made their love obligatory or the
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source of protection of Islamic signs or becomes the cause for the visitors to
recite Qur’ an and invocation under the shade of the structure over the grave
than surely not only such benefits (which arise from the construction over
the grave) eliminate the makruh element but make them mustahab
(recommended).

The decree of mustahab or makruh changes under various pretexts. It is
likely that a makruh becomes good due to some pretext or a series of
mustahabi (recommended) affairs become abominable due to some other
events because makruh and mustahab of one thing is nothing but expedient
for being hated or loved respectively. But these expedients are effective
under the condition that no obstacle nullifies their expediences and effects
and this matter is clear for those people who are acquainted with Islamic
jurisprudence (figh).

Logical Analysis of Two More Traditions
Now that our discussion has reached this stage, it is worthy that we
examine some more traditions which are referred to by the Wahhabis.
1. Ibn Maanarratesin his Sahih as such:
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Mohammad Ibn Yahya, Muhammad Ibn Abdullah, Al-Rigashi, Wahab,
Abdur Rahman Ibn Yazid Ibn Jaber, have narrated to us from Qasim ibn
Mokhaimara from Abi Saeed: “Verily Prophet Muhammad (s) prohibited
make construction on graves.”*
Ahmad bin Hanbal in his a-Musnad narrates one tradition with two
chains of narration. Here we narrate both of them:
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2. Narrated Hassan, |bn Lahiaah narrated, Baraid Ibn Abi Habib narrated

from Naim servant of Umme Salamah. She said: ‘ Prophet of God prohibited
to build (construction) on grave or plaster-moulding.’*

U s e Ul o g S b ) A e Wi Bl o e
of & ol ¢ ade ol s

AL Sl e ol S et
3. Ali Ibn Ishag narrated, Abdullah ibn Lahiaah, narrated Boraid ibn Abi
Habib from Naeem, servant of Umme Salama ‘Prophet prohibited to

plaster-mould a grave or build (make construction) oniit or sit onit.”*
To prove the weakness of the first tradition suffice it isto say that one of

the narrators is Wahab who is completely Js¢=(unknown) and it is not
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known which ‘Wahab'’ is the narrator of this tradition. In Mizan al-‘i'tidal
seventeen Wahabs are mentioned and it is not known that this Wahab is
which one of them where most of them are regarded to be fabricators of
traditions and known liars.®

The major problem of the second and third traditions is the presence of
‘Abdullaibn Lahi’a. Al-Dhahabi writes about him as such:
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Ibg9 Ma'in has said that he is weak and his tradition cannot be argued
upon™.

Al-Humaydi narrated from Y ahya bin Sa’'id that he does not count him to
be of any significance.

We shall now pass from the controversies in the sanad and turn over to
the following matter. All the historians and Islamic muhaddithun
(traditionists) have narrated that the holy body of the Holy Prophet (s) was
buried by the approval of his companions in the house and chamber of his
wife Ayesha. In selecting the place of his burial, the companions have relied
on the tradition narrated by Abu Bakr from the Holy Prophet (s) that any
Prophet who diesin any place should be buried in that very place.”

The question arises here that if the Holy Prophet (s) had really prohibited
construction over the grave then how was it that he was buried under the
ceiling and his grave became such that it possessed a structure. It is a matter
of laughter when some of the dry and rigid Wahhabis say that what is
forbidden is making the structure over the grave and not the burial of body
under the structure and the Holy Prophet (s) was buried under the structure
and not that a structure was made over his grave.**

Such an interpretation of the tradition shows no motive other than
explaining one external fact (burial of the body of the Holy Prophet (s)
under a structure) and if one Wahhabi was not faced with such a fact he
would have ordered both these acts to be haram (forbidden).

Basically at this juncture we ask the Wahhabis some questions:

Isit that only the original construction over the grave of the dead person
forbidden and if someone has already made such a construction then is its
continuity not forbidden although its original construction was forbidden?

Or is it that the original construction and its continuity both are
forbidden?

If only the original construction is forbidden and their continuity was not
forbidden, then the question arises that why the Government of Sa ud
destroyed by force the traces of Messengership and the houses of the
household of the Holy Prophet (s) and the domes of his children and
companions who were already buried under the structures.

Moreover, this supposition is against the verdicts (fatawa) of founders of
Wahhabism such as Ibn al-Qayyim and Ibn Taymiyya.

The former says:
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“It is obligatory to destroy the structures made over the graves and after
gaining power for its destruction it is not permissible to let it remain and to
preserve it even for one day.”

With this explanation it is not correct for a Wahhabi to select the first
alternative of our question. Thus he is bound to select the second and say
that the construction over the grave is haram in both the cases.

At this moment, a question will arise as to why the Muslims buried the
holy body of the Prophet (s) under a roofed place. Although it is true that
they did not originally construct over his grave yet they acted in such a way
that the grave of the Holy Prophet (s) was already having a structure.

Here a Wahhabi has only one route of escape and that is for explaining
the physical action of the Muslims he will say: Preservation and
continuation of grave is forbidden when original construction takes place
over the grave and if at the time of the original construction, there was no
grave then its continuation (no matter if it isin the form of construction over
grave) is not haram.

Such dissociation has no reason other than justifying one external fact
(action of Muslims).

Wahhabism entangled in the contradiction between the school of
thought and the practice of Muslims

This point is not the only instance where the Wahhabism has been caught
in the scuffle of contradiction between its school of thought and the deeds of
Muslims.

It has been aimlessly struggling in other instances too. It strictly prohibits
tabarruk of the remains of the Holy Prophet (s) and say: “ Stone, soil etc are
of no use.” On the other hand we see the Muslims constantly kissing and
touching the stone (hajr al-‘aswad) or kissing the curtain of the Ka ba or
seeking tabarruk from its door and walls which according to Wahhabis bears
no result.

They have prohibited construction of mosgque near the grave of the
awliya Allah whereas in the entire Islamic lands, mosques exist near the
graves. Even besides the grave of Hamza there was a mosque which the
transgressive Sa'udis have destroyed. At present the grave of the Holy
Prophet (s) isin the mosgue and the Muslims perform prayers around there.

Preparing an argument instead of adopting a realistic approach

In order to destroy the tombs of the graves of Imams (‘a) buried in Bagi’
the Wahhabis embarked on resorting to arguments and so to speak have
found an excuse. They say that the land of Baqgi’ is an endowed (waqfi) land
and maximum use should be made from this land and every kind of
obstruction from reaping the benefits should be removed.

Construction of a structure over the graves of the household of the
Prophet (s) is an obstacle from utilising a part of the land of Baqgi’, because,
although burial is possible in the sanctuary and the shrine, the same cannot
be done under the foundations and surrounding walls. Therefore, such
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constructions should be destroyed till the entire land of Bagi’ is exploited
for useful purposes.

The Response and Refutation

Undoubtedly such reasoning is nothing but a kind of biased judgment.
The Wahhabi judge (gadi) wishes to destroy, by any means, the traces of the
household of the Holy Prophet (s) and even if he was unable to find any
reason he would still think of destroying them under the cover of force. On
account of such a mentality he started to conjure up a pretext and hence
brought up the matter of endowment of the land of Bagji’.

Moreover the ideathat Bagi’ is an endowed land is nothing more than an
imagination since:

Firstly, no book that we could rely on, whether of history or tradition
(hadith), mentions that Bagi’ is endowed (wagfi). Instead it is possible to
say that Bagi’ was a waste land where the people of Medina used to bury
their dead. In this case, such a land will be considered to be amongst the
‘properties belonging to no particular person’ (al-mubahat al-‘awwaliyya)
and any kind of appropriation over it is permissible.

In previous times, greed and avarice of the people in possessing the dead
and barren land was insignificant and there was no money and power in
developing and flourishing them. Moreover, the people living in villages
had not yet started to migrate to cities and no issues related to land and no
people such as land profiteers existed and no institute by the name of land
exchange had come into existence. Thus most of the lands were not having
owners and they remained as they were and were counted to be part of
wastelands.

During these periods the people of every city, village and hamlet
allocated a part of the land for the burial of their dead or if someone would
become the first in burying his dead once on a piece of land, others would
follow suit. As such, they would convert the land into a graveyard without
anyone seeking possession of it and making it awaqgf for burying the dead.

The land of Bagi’ was no exception to this rule. The lands in Hijaz and
Medinawere not of much value and with the presence of waste lands around
Medina, no wise person would have created an endowment over cultivable
land. In a place where waste land is plentiful and cultivable land very
scanty, surely the waste land (which is counted to be the property belonging
to no particular person) will be used.

Incidentally, history too confirms this reality. Al-Samhudi in Wafa' al-
wafa fi akhbar dar al-Mustafa writes:

“The first person who was buried by the Holy Prophet (s) in Bagi’ was
‘Uthman ibn Maz’ un (the companion of the Holy Prophet). When Ibrahim,
son of the Holy Prophet, died, the Prophet (s) ordered him to be buried near
‘Uthman. From then on, people were inclined to bury their dead in Bagi’
and they cut off the trees (to make space). Each tribe appropriated one piece
of the land for themselves’.

Thereafter he says:

“Theland of Bagi’ was having a tree by the name of ghargad. When the
people buried ‘Uthman ibn Maz’ un over there the tree was cut off.” **

The tree of ghargad is the same wild tree found in the deserts of Medina.
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From these words of al-Samhudi we draw a clear conclusion that the land
of Bagi’ was a dead land where, after the burial of one companion everyone
took a part of it for their respective tribes and the name of wagf has never
been seen in history. Instead, history shows that the part or section of Bagi’
where the Imams (*a) have been buried was the house of ‘Aqil bin Abi Talib
and the holy bodies of these four Imams (‘@) were buried in the house which
was related to Bani Hashim.

Al-Samhudi writes:

“Abbas bin ‘Abd al-Muttalib was buried near the grave of Fatima bint
Asad in the cemetery of Bani Hashim which was in the house of ‘Agil.”**

He also narrates from Sa’id bin Muhammad bin Jubayr that he has seen
the grave of Ibrahim, son of the Holy Prophet (s), in the house which was
the property of Muhammad bin Zayd bin ‘Ali.

He further narrates that the Holy Prophet (s) buried the body of Sa'd bin
Mu’ adh in the house of Ibn Aflah which was around Bagi’ and possessed a
structure and dome.

All these show that the land of Bagi’ was not endowed (waqfi) and the
pure bodies of our Imams (‘@) have been buried in the houses owned by
themselves.

Under these circumstances, is it correct to destroy, under the pretext of
wagf, the traces and signs of the household of the Holy Prophet (s)?

Let us suppose, just for argument’s sake, that the land of Bagi’ was a
wagf. But is there any hint about the circumstances in which the wagf was
made? Perhaps the one making the wagf has given permission for
construction over the grave of noble personalities. So, because we do not
know, we should interpret a believer's deeds as right, and not accuse him of
offence.

Under these situations, destroying these domes and houses will be
considered forbidden (haram) and going against the divine laws.

The gadi Ibn Bulayhid and his supporters knew well that the idea of waqgf
was one kind of preparing a reason and carving an argument. Even if they
were not having such reason, they would have still destroyed the signs of
the Holy Prophet (s) because this is not the first time they have destroyed
the traces of Messengership. In the year 1221 AH when they gained control
over Medina for the first time, they destroyed the traces of Messengership.
Later, when they were expelled from the land of Hijaz by the ‘Uthmani
forces, al the structures were re-built.
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Construction of Mosque Near The Graves of Pious

People

Is construction of mosgue near or in front of the grave of pious people
permissible or not? Supposing it is permitted, then what is the main purpose
of the tradition (hadith) of the Holy Prophet (s) regarding the actions of
Jews and Christians as it has come in a tradition that the Holy Prophet (s)
has cursed these two groups for considering the graves of their Prophets as
objects of worship? Moreover, is construction of mosque near the graves of
the Awliya inseparable with what has come down in this tradition!?

Answer: By paying attention to the general principles of Islam,
construction of mosques, in the vicinity of graves of the awliya and pious d
oesn't not have the least problem. This is because the purpose of
construction of mosgue is nothing more than worshipping Allah near the
grave of His beloved who has become the source of receiving gifts. In other
words, the aim of establishing mosque in these instances is that the visitors
to the Divine leaders either before or after their ziyarat, perform their duty
of worship (‘ibadat) over there in as much as neither ziyara to graves is
forbidden (even from the viewpoint of Wahhabis) nor performing of salat,
after or before ziyarat. Therefore, there is no reason to believe that the
construction of mosque near the graves of awliya for the purpose of
worshipping Allah and performing divine duties is forbidden.

By paying attention to the story of Ashab al-Kahf it is deduced that this
action was a custom prevalent in the previous religions and Qur'an has
narrated that without any criticism. When the incident of Companions of
Kahf was disclosed to the people of that time after 309 years, they expressed
their views about the ways of honouring the Companions of Kahf. One
group said that a structure should be made over their grave (so that apart
from honouring them their names, signs and memories are kept alive).
Qur’ an expresses this view as such:

0 gtle 150 s

“.....Erect an edifice over them...., (Kahf 18:21)”

Another group said that a mosque should be built over their grave (and in
this way tabarruk sought). The Islamic commentators are unanimous in their
views." that the suggestion of the first group was related to the polytheists
and the suggestion of the second group was that of the monotheists. The
Qur’ an, while narrating this saying, says:

i 1 S 1o 1212 o

Those who prevailed in their affair said: We will certainly raise a masjid
over them. (Kahf 18:21)

History has it that the period of occurrence of the incidence of
Companions of Kahf was the period of victory of monotheism over
polytheism. There was no more of the sovereignty of the polytheists, nor
their calling the people towards idol-worshipping. Naturally, this victorious
group will be the same monotheist group, especially, that the content of
their suggestion was the matter of construction of mosgue for the sake of
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worshipping Allah. This itself is a witness that those making the suggestion
were monotheists and God-worshippers.

If really the construction of mosgue over or near the grave of the holy
persons is a sin or polytheism, then why the monotheists made such a
suggestion and why Qur’an narrates this without any criticism? Is not the
narration of Qur'an together with this silence a testimony upon its
permissibility? It is never proper that God narrates the sign of polytheism
from a group but without specifically or implicitly criticising them. And this
reasoning is the same ‘assertion” which has been explained in ‘ilm al-‘ usul.
(Methodol ogy)

This event shows that it has been one kind of lasting conduct amongst al
the monotheists and was one way of honouring the one in grave or a means
of seeking tabarruk.

It was reasonable and polite of the Wahhabis that before arguing about
hadith, they should first have sought the reference from the Holy Qur’ an and
then attempted the analysis of the tradition.

Now we shall discuss and examine their reasonings.

Reasoning Of Wahhabis That Construction Of Mosgue Near

GravelsForbidden
By presenting a series of traditions, the Wahhabis have analysed the
matter of construction of mosque near the grave of pious people to be
forbidden. We shall examine al such traditions:

Bukhari in his Sahih under the chapter of &)l Je dxlull 3UE] -0 o S
narrates two traditions as such:
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1. When a-Hasan bin al-Hasan bin *Ali passed away his wife made a
dome (atent) over his grave and after one year she removed it. It was heard
that one person cried out: “Have they found that which they had lost”,
another person replied: “No they have become disappointed and have given
up.”
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2. May the curse of Allah be upon the Jews and Christians (for)
considering the graves of their Prophets as mosgues. She (Ayesha) said: “If
it was not for this fear that the grave of the Holy Prophet (s) would become
a mosgue, the Muslims would have kept his grave open (and not put up a
barrier around it).
3. Muslim has narrated in Sahih the same tradition with slight variation.
As such we confine ourselves to narrating only one text. *
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Know that people before you took the graves of their Prophets and the

pious people as mosques. Never take the graves as mosques, | forbid you
from that. *
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4. Umm Habiba and Umm Salama (Wives of the Holy Prophet) saw a
prophet's picture in the country of Ethiopia (when they had travelled to that
place along with a group). The Holy Prophet (s) said: They are such people
that whenever a pious man dies amongst them they construct a mosgue over
his grave and draw his picture on it. They are the worst of the people before

God on the Day of Judgement. °
al-Nasa'i narrates from lbn * Abbas in his Sunan under the chapter:
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as such:
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5. The Holy Prophet (s) has cursed those ladies who visit the grave and
those who take them as mosques and light alamp over it.°

Ibn Taymiyyawho is the leader of such beliefs and Muhammad ibn’Abd
al-Wahhab sharing his views interpret the aforesaid traditions in such a
manner that building mosque over or near the grave of pious people is not
permitted.

Thus Ibn-Taymiyya writes:
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“Our scholars have said that it is never allowed to construct a mosque
over the grave.” ’

A Probeinto The Context of Traditions

Now we have to pay attention to the contents of the traditions and derive
its correct meanings. We should not remain negligent to this principle and it
is as such: As one verse (ayah) can remove the ambiguity of another verse
and help its correct interpretation, in the same way, one tradition too can
remove the ambiguity and interpret another tradition.

The Wahhabis have stuck to the apparent meaning of one tradition and
relied on that in such a manner that any kind of building of mosque over or
near the graves of awliyais prohibited whereas if they would have collected
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all the traditions together, they would have understood the objective of the
Holy Prophet (s) in sending this curse.

The Wahhabis have closed the door of ijtihad and thus committed too
many mistakes in understanding many of the traditions.

Superficidly, it is possible that the authenticity of the traditions be
reliable and its narrators trustworthy. Since the deliberation on the
references of these traditions will lengthen our discussion, we shall limit
ourselves to their contents only.

Our Views about ThisM atter

Awareness about the objective of the traditions is related to throwing
light on the actions of the Jews and Christians near the graves of their
respective Prophets because our Holy Prophet (s) has prevented us from the
actions which they used to do. If the limits of their actions are clarified, then
surely the limits of haram in Islam too would be clarified.

In the previous traditions there exist evidences which testified to the fact
that they took the graves of their prophets as their gibla and refused from
paying heed to the true gibla. More still, they were worshipping their
prophets near their graves instead of worshipping Allah or at least were
taking partners with God in their worship.

If the context of the traditions is this that we do not choose their graves to
be their gibla and do not consider them as partners with God in worship,
then we can never consider the construction of mosgue over or near the
graves of the pious and virtuous as haram where the visitors neither take
their graves to be as their gibla nor do they worship them. Moreover, they
worship the one God facing the gibla in their salat and the aim of
constructing mosque near the graves of awliya Allah is only to seek tabarruk
from their places.

What is important is that it should be proved that the aim of the tradition
(that we should not take their graves as mosgues) is the same as what we
have just said. Here are the evidences:

1. The tradition of Sahih Muslim (4th tradition) elucidates the other
traditions because when the two wives of the Holy Prophet (s) explained to
him that they had seen a portrait of a Prophet in a Ethiopian church, the
Holy Prophet (s) said:

“They are such people that whenever a pious person passes away they
would construct a mosque over his grave and put up his portrait in that
mosque.”®

The purpose of putting portraits near the graves of pious people was that
people would worship them such that they considered the portrait and grave
to be their gibla or still more, consider them as idols for worship and
prostration. Worshipping of idols is nothing but placing the idol in front and
respecting and falling into humiliation before them.

The probability which we are having in this tradition, keeping in mind
the actions of the Christians who were and are always inclined towards
human worship and are always worshipping portraits and statues, is very
worthy of attention. With such strong probability we can never rationalize
with the help of this tradition, the prohibition of construction of mosque
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over or near the grave of awliya Allah which is devoid of such
embellishments.

2. Ahmad ibn Hanba in his a-Musnad and Imam Malik in his al-
Muwatta’ narrate the tradition that the Holy Prophet (s) after prohibiting the
matter of construction of mosgue said:

“Allah, do not make my grave as an idol which is subject to worship” °

This sentence shows that they were behaving with the grave and the
portrait which was next to it like one idol and taking them as their gibla and
still more is worshipping them in the form of idol.

3. Pondering over the tradition of Ayesha (2nd tradition) will elucidate
this fact to a greater extent. After narrating the tradition from the Holy
Prophet (s) she says:

“If it was not for the fear that the grave of the Holy Prophet (s) would be
taken as mosgue the Muslims would have kept his grave open”. (They
would have not constructed a barrier around the grave)

Now it should be seen that from what aspects the barrier and wall around
the grave can become an obstacle? Undoubtedly the barrier will prevent the
people from reciting salat over the grave, from worshipping the grave as one
idol or at least from taking it as a gqibla. However, performing salat near the
grave without worshipping the grave or considering it as a qibla is
absolutely possible, whether there exists a barrier or not and whether the
grave is open or hidden. Thisis because for fourteen centuries the Muslims
have been performing salat near the grave of the Holy Prophet (s) facing the
gibla and have been worshipping Allah without the barrier preventing them
from doing this action.

To sum up, the appendix of the hadith which is the text of the sayings of
Ayesha clarifies the contents of the tradition because Umm al-mu’minin
says. ‘In order that the grave of the Holy Prophet (s) would not be taken as
mosque, they kept his grave hidden from the eyes of the people and
constructed a barrier around it.” Now it should be seen as to what extent this
barrier can serve as an obstacle.

A barrier can prevent from two things:

1. The grave from taking the shape of idol and the people from standing
in front of it and worshipping it since with the presence of a barrier, people
are unable to see his grave to be able to treat it as an idol.

2. The grave from becoming a gibla since fixing it as a qibla is the
outcome of seeing and we can never compare it with the ka ba which is a
giblain all the situations whether it is seen or not. Thisis because ka'bais a
universal conventional giblain al the conditions, making no difference if it
is seen or not. However taking the grave of the Holy Prophet (s) as a gibla
for the attendants in the mosgue will be related to those who offer salat in
his mosgue and such a deviation is more achievable in case the grave is
uncovered and seen; but when the grave is concealed the thought of
prostrating over his grave even in the form of giblais much less. Dueto this,
Umm a-mu'minin says that if no possibility existed for considering the
grave as mosgue (ie. prostrating over the grave) it would have been kept
uncovered. Moreover, such a deviation takes place more when the grave is
seen and much less when the grave is hidden.
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3. Most of the commentators of the tradition offer the same interpretation
as we have done.

Al-Qastallani in Irshad al-sari says. For keeping alive the memories of
their past ones, the Jews and Christians were fixing the portraits of their
virtous ones near their graves and worshipping their graves. However, their
sons and successors, under the influence of whisperings of shaytan, started
to worship the portraits near the graves. Thereafter he narrates from Tafsir
al-Baydawi asfollows:
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“In view of the fact that the Jews and Christians were taking the graves
of their Prophets as their gibla for the purpose of respect, and were paying
attention towards them at the time of their prayers, their graves took the
position of idols. For this reason the Muslims have been forbidden from this
action. However, if someone constructs a mosque near the grave of a pious
person for the purpose of seeking tabarruk and not for worshipping or
paying attention towards them, he will never be included in this
prohibition.” *°

It is not only al-Qastallani who in his commentary on Sahih Bukhari
interprets this tradition as such but also al-Sindi, the commentator of Sunan
al-Nasa'i speaks with the same effect. We mention some of them here.
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“The outcome of his dispensation is this that construction over the grave
is haram and occasionally makruh. If the grave is considered as gibla it is
haram, since it may lead to the worship of the one buried, otherwise it is
makruh.” '
Again he says:
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“He (i.e. the Holy Prophet) prohibits his ummah from treating his grave
in the same manner as what the Jews and the Christians have done to the
graves of their Prophets. This is because, in the name of honor and respect,

they were prostrating over the grave or considering it as their gibla.” *2
Regarding this matter, the commentator of Sahih Muslim says:
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“1f the Holy Prophet (s) has prohibited us from considering his grave and
other graves as a mosgue, it is due to this reason that the Muslims should
stop from exaggerating his honour which might lead to infidelity. Thus,
when the Muslims were compelled to develop the mosque of the Holy
Prophet (s) and place the chamber of the prophet’s wives and the chamber
of Ayesha in the middle of the mosque, they fixed a round wall around the
grave so that it could not be seen and the Muslims would not prostrate over
it. The speech of Umm al-mu’minin too is awitness to the same:
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If it was not for this fear that his grave (i.e. the grave of Holy Prophet)
would become a mosque, the Muslims would have kept his grave open (and
not put up a barrier around it).

Another commentator says. “The words of Ayesha are related to that
period when the mosque was not developed nor extended. After extension
and the admittance of her chamber inside the mosque, the chamber was
made in the shape of a triangle so that nobody could perform salat over the
grave. Thereafter he says that the Jews and Christians were worshipping
their Prophets near their graves and were taking them as partners in their
worship. With such evidence and perception of the tradition, one cannot
understand any meaning other than this.”

We shall now overlook all these evidences and will approach this issue
from another angle:

Firstly, the tradition is applicable to a situation where a mosque is
constructed over the grave and this matter does not bear any relation to an
adjacent place of the buried. In all the buried places, the mosque is placed
near the grave of Imams (aimma) and awliya in such a manner that the
mosque is separated from the shrine. In other words, we are having one
shrine and one mosque. The shrine is set aside for ziyarah and tawwasul and
the mosgue near that, for the worship of Allah. Therefore these adjacent
places (shrines) are outside the scope and contents of the tradition assuming
that the contents of the traditions are the same as what the Wahhabis say.

Basically speaking how can it be said that the construction of mosgue
over the grave is haram or makruh whereas Magjid al-Nabi (mosgue of the
Holy Prophet) is placed near his grave?

If the companions of the Holy Prophet (s) are like the stars which should
be followed then why, in this case, we should not follow them. They
extended the mosque in such a manner that the grave of the Holy Prophet ()
and the shaykhayn have been placed in the middle of the mosque.

If really, construction of mosque near the grave of Holy Imams was
unlawful, then why the Muslims expanded the mosque of the Holy Prophet
(s) from every angle; while the mosque during the time of the Holy Prophet
(s) was placed on the eastern side of the grave, after the expansion, the
western side of the grave too became the part of the mosque.

Is it that following the al.. i.e. predecessors and being 4L which the

Wahhabis are always proud of, means that we should follow them in one
instance and disobey them in another?
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From this description, it becomes clear that to what extent the sayings of
Ibn al-Qayyim that in Islam, grave and mosque do not exist together are
baseless and against the path of Muslims. Secondly, we do not derive any
meaning from these traditions other than the Holy Prophet (s) prohibiting
construction of mosgue over or near the graves of the awliya. However, no
argument exists to prove that this prohibition is a haram prohibition. Instead,
it is possible that this prohibition isa makruh prohibition just as Bukhari has
interpreted the traditions and discussed them under the title;
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Chapter: It is aversion to build mosques on graves. **

Another testimony is that this matter has come along with the curse upon
female visitors to the grave.'* Surely visiting the graves is makruh and not
haram for the ladies.

If the Holy Prophet (s) has cursed this group, this curse is no testimony
of it being haram because in many of the traditions those committing
makruh acts have been cursed too. In tradition, it is mentioned that those
who travel alone or eat alone or sleep alone are cursed.

In the end we remind that the construction of mosque over the grave of
pious people was an act which was in vogue in the beginning of Islam.

Al-Samhudi says: “When the mother of Ali (*a), Fatima bint Asad,
passed away, the Holy Prophet (s) ordered that she be buried in a place
where today stands a mosque named as ‘Grave of Fatima'. He meant that
the place of grave of Fatima appear as a mosgue in later time. Again he
says. “Mus'ab bin ‘Umayr and ‘Abdulla bin Jahsh were buried under the
mosque which was built over the grave of Hamza.” ™

He further says that in the 2nd century there existed a mosgue over the
grave of Hamza.*®

This mosque existed till the domination of the Wahhabis. They
demolished this mosgue on these unfounded reasons.
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Vigitation (Ziyarat) of Graves of BelieversFrom The
View-Point of The Holy Qur’an And Sunnah

The scholars of 1slam with the support of verses of Qur’an and traditions
have recommended ziyarat of grave especialy the ziyarat of the Holy
Prophet's grave and those of the pious people and consider thisto be a virtue
and honour. However, Wahhabis do not consider the principle of ziyarat to
be haram (in apparent terms) but declare that the journey for ziyara towards
the grave of the awliya Allah as unlawful and haram. After completion of
the principle of ziyarat, we shall discuss the matter of journey for ziyarat of
the graves of the awliya Allah

Ziyarat of graves has many ethical influences and is important for moral
education and training that we shall mention here very briefly.

Looking at this silent valley (i.e. graveyard) which has blown off the
light of life of everyone from the poor to the rich and the weak to the
powerful and all of them being buried with only three pieces of cloth,
purifies the mind and the heart and reduces greed and avarice of a person to
a great extent. If a person possesses an eye which can see warnings he can
there by learn alesson and think within himself as such: A transient life of
60 or 70 years ending in getting concealed under the soil and then decaying
and getting destroyed is not so much valuable that a person strives hard to
achieve wealth and position and does injustice upon himself and the others.

Witnessing this silent valley which softens the most adamant heart and
makes the most heavy ear to hear and gives brightness to the most poor eye-
sight, causes a person to review his plans in life and ponder over the great
responsibilities which he has before Allah and the people and controls his
desires.

The Holy Prophet (s) referring to this point in a tradition says.
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“Visit the graves, for visiting them becomes the cause of remembering
the next world.” *

While the authenticity and firmness of ziyarat of gravesis so obvious that

it is needless to produce proofs and reasoning to a great extent yet, we
reflect here some of the proofs for those who are doubtful.

Qur’an and ziyarat of Graves
Qur'an clearly ingtructs that the Holy Prophet (s) should not perform
prayer over the dead body of the hypocrites and should not stand near their
graves. It says:
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“And never offer prayer for anyone of them who dies and do not stand
by his grave, surely they disbelieve in Allah and His Apostle and they shall
diein transgression. (Tauba 19:84)”
In this verse, for destroying the character of the hypocrites and rebuking

the members of this group, the God commands the Holy Prophet (s):
1. Not to perform salat over the dead body of anyone of them.
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2. Not to stand over their graves; and this reality is presented with the
sentence;
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When the Holy Qur'an commands that one should avoid these two
actions with regards to the hypocrites it means that for others who are not
hypocrites these actions are good and worthy to be performed.

Now let us see what o583 Je & Yy means? Does it refer only to the

standing at the time of burial which in the case of hypocrites is not
permissible and in the case of the believers good and necessary? Or it also
refers to standing at the time of burial and at other instances?

Some of the commentators think that the verse refers to the matter of
standing at the time of burial but some others like al-Baydawi see the verse
from afar angle and interpret it as such:
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“Don’t stand on grave for burial or pilgrimage.”?

Paying attention to the contents of verse will show that it is having a
wider meaning i.e. it concerns standing at the time of burial as well as
stopping after the burial.

This is because two sentences form the gist of the subject matter of this

verse and these two sentences comprises of:
1
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“And never offer prayer for anyone of them who dies...... (Tauba
19:84)”

The word of 4>!which has been placed in the course of prohibition is
good for all individuals.
The word of ) isgood for all times and the meaning of the sentence will

be as such: “Do not perform salat for any one of the hypocrites at any time.”

By paying attention to these two words we can easily understand that the
meaning of this particular sentence is not referring to recitation of salat over
the dead body because reciting salat over the dead body takes place only
once and that is before the burial and it cannot be repeated. If it specifically
meant recitation of salat over the dead, then it was needless to bring the

word\-w) . And to imagine that this word serves the purpose of expressing all

individuals is completely irrelevant because the sentence J>1 e a5 Y is

sufficient for such inclusion and purpose and there is no need to mention it
once again.

Moreover, the word |-l in Arabic refers to time and not individuals such
as.
Tl odm e arlgjl 1525 0T Yy
“Nor that you should marry his wives after him ever;... (Ahzab 33:53)"
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Therefore the essence of the first sentence is. Never seek forgiveness and
mercy for anyone of the hypocrites whether at the time of reciting salat or
otherwise.

2. And now we will discuss the second sentence:
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The meaning of this sentence in connection with the previous sentence is
as such:
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Because the adverbs which are present in «ls *sl2«sare also applicable
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Therefore it cannot be said that giyam (standing) refers to the giyam at
the time of burial because it is presumed that giyam at the time of burial for

each oneis not subject to repetition and the word I-! too is commendable in

this sentence which shows that this action is worthy of repetition.
The reply to the supposition that this word is applicable for all
individuals was given in the previous sentence since with the presence of

JA>| it is needless to express that once again.

By paying attention to these two pointsin the words }.=5 Yand & Y one

can say:

God has prohibited the Holy Prophet (s) from seeking any kind of mercy
for the hypocrites whether by means of reciting salat upon the dead body or
merely by means of du'a and from any kind of standing over their graves
whether at the time of burial or after the burial. This means that these two
actions i.e. ‘seeking forgiveness and ‘standing’ is permissible and worthy
for the grave of a believer in al the instances and one of such instances is
standing for ziyarat and recitation of Qur’an for a believer who has been
buried there for years.

Now we shall discuss the virtue and excellence of ziyarat of graves from
the viewpoint of traditions.

Traditions and ziyarat of Graves

From the Islamic traditions which the authors of Sihah and Sunan have
narrated, we derive the conclusion that the Holy Prophet (s) had prohibited,
due to a temporary reason, the ziyarat of graves and later on allowed the
people to make haste for ziyarat.

Perhaps the reason for prohibition was that their dead ones were
predominantly polytheists and idol-worshippers and Islam had cut off their
relation and affection with the world of polytheism. It is also possible that
the reason for prohibition was something else and that is the newly
converted Muslims were writing elegies and saying un-Islamic things over
the graves of the dead polytheists. But after the expansion of Islam and the
‘faith’ entering into the hearts of people, this prohibition was lifted and the
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Holy Prophet (s) permitted the people to go for the ziyarat of graves because
of the educative benefits, so that people should hasten to visit graves
The writers of Sunan and Sihah narrate as such:
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“1 had prohibited you from ziyara of graves. From now on, go for ziyara
because it will make you feel unattached towards this world and make you
remember the hereafter.”*
It is on the same basis that the Holy Prophet (s) was visiting the grave of

his mother and informing the people to visit the graves since ziyara is the
source of remembering the hereafter. Here is the text of the tradition:
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“The Holy Prophet (s) visited the grave of his mother and cried near her
grave and also made others around him to cry. Thereafter he said: | have
taken permission from my Lord to visit the grave of my mother. You too
should visit the graves because such a visit will remind you of death.”*
4. Ayesha says that the Holy Prophet (s) freely alowed the ziyarat of
graves:
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“The Prophet of God permitted the visit of graves.”®

5. Ayesha says. The Holy Prophet (s) taught me the manner of visiting
the graves. Here is the text of the tradition:
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“My Lord commanded me to come to Bagi’ and seek forgiveness for
them. (Ayesha) says: | asked him how one should seek forgiveness to which
the Holy Prophet (s) replied: Say Peace (Salaam) be upon the people of this
place from the believers and musiims, May God have mercy on those who

have left and those who are to follow. We shall join you all very soon.”®

6. In another tradition, there are some sentences which the Holy Prophet
(s) used when performing ziyarat of graves. It is asfollows:
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“Peace be with you the groups of believers and we will be return to you

and rely on you and certainly if God wishes, we will join you. O God, have
mercy on all those (buried) in Bagi’ al-Gargad*”’
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*Gargad was atree in Bagi’ graveyard. And because of this tree, it was
commonly called as the land of Gargad.
7. In another tradition, the text of ziyarat is narrated in a different way:
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“Peace be with you the groups of believers and Muslims, and certainty
we will join you. You will exhilarate us and we will follow you. We ask

welfare from you for ourselves and for yourself.”®
8. In the third tradition, the text is narrated till differently:
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“Peace be with you the groups of believers and if God wishes, we will
join you.”®
From the tradition of Ayesha, we got knowledge that whenever the last
part of night was approaching, the Holy Prophet (s) would go towards Bagi’
and say:
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“Peace be with you! The groups of believers and what has been promised
to you will be given to you, soon in future your destiny will reach you. And
certainly, we will be the joiners to you soon. And if God wishes, will be
with you. O God! Have mercy on all those (buried) in Bagi’ al-Gargad.” *°
From another tradition we come to know that the Holy Prophet (s) used

to hasten, along with a group of people for ziyarat of graves and teach them
the manner of doing ziyarat:
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“The Prophet (s) used to teach them that when they go out to graves they
should say: Peace be with those who live in houses (graves). Peace be with
you the groups of believers and Mudlims. Certainly if God wishes, we will
be joiners to you. We ask safety for ourselves and you.” **

Women and ziyarat of Graves
The only matter which is remaining is the matter of ziyara by women
which in some of the traditions, the Holy Prophet (s) has prohibited them
from doing so:
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“The Prophet of God has cursed the women who go excessively for
Ziyal’at."lz
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But it should be known that utilizing this tradition for proving prohibition
of ziyarat is not correct due to a number of reasons. firstly, most of the
scholars think this prohibition to be in the makruh sense and the reason for it
being makruh was because of the special conditions prevailing at that time.
One of the commentators of tradition i.e., the writer of Miftah al-haja fi
sharh Sahih Ibn Majarefersto that and says:
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“The scholars are having two opinions about the prohibition. That
whether it is prohibited in the makruh sense or prohibited in the haram
sense! But most of the scholars believe that women can go for ziyaraif they
are certain of remaining safe from any trouble.” **

Secondly, we have read in the previous traditions (kindly refer to
tradition number 4) that Ayesha narrates from the Holy Prophet (s) that the
latter declared free the ziyara of graves. If the women were excluded from
this declaration then it is necessary to remind that this declaration is
exclusively for men especialy when the narrator is a lady and amongst the
people to whom he (i.e. Prophet) was addressing was a lady and every
addressee will naturally think that the order and declaration is directed to
him or her.

Thirdly, some of the traditions mention the manner in which the Holy
Prophet (s) taught Ayesha to perform ziyara of graves'* and Ayesha herself
used to personally visit the graves after the Holy Prophet ().

Fourthly, al-Tirmidhi narrates that when Ayesha's brother i.e. ‘Abd al-
Rahman bin Abi Bakr died in Ethiopia, his body was taken to Mecca and
buried there. When his sister Ayesha came to Mecca from Medina, she
visited grave of her brother and by the side of his grave, recited two couplets
in his sorrow and made speech (about him).*

The commentator of Sahih al-Tirmidhi Imam Hafiz Ibn a-*Arabi [al-
Maliki] (bornin 435 AH and died in 543 AH) writes in his additional notes
on Sahih.

“The fact is that the Holy Prophet (s) has permitted the men and the
women to go for ziyara. If some of the traditions mention it to be makruh it
is because of restlessness and impatience near the grave or because of not
observing proper hijab.”

Fifthly, Bukhari narrates from Anas that the Holy Prophet (s) saw a
woman crying over her beloved one and comforted her to have faith and be
patient. The woman not recognising the Holy Prophet (s), said: “you release
me from the calamity which has befallen upon me and not befalen upon
you”. When it was said to her that he was the Holy Prophet (s) she left the
grave and went to the house of the Holy Prophet (s) pleading pardon for not
recognising him. The Holy Prophet (s) replied: “Patience is advised at the
time of misfortunes.”*°

If ziyara was forbidden, the Holy Prophet (s) would have prohibited her
from this action while he only asked her to adopt patience. Moreover, after
the women visited the house of the Holy Prophet (s) he talked of patience
and steadfastness at the time of misfortunes and did not say anything about
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ziyara of grave; otherwise he would have ordered her not to visit the grave
of her beloved one anymore.

Sixthly, Fatima (‘a), daughter of the Holy Prophet (s), used to visit every
Friday the grave of her uncle Hamza and recite prayer (salat) and cry sadly
at hisgrave.'’

Seventhly, al-Qurtubi says that the Holy Prophet (s) did not prohibit any
lady going for ziyara. Instead he cursed those ladies who were going for

ziyara very often as he uses the words ,s-2)\ < )lsj and ,\s; which is used for

exaggeration.™®

Perhaps the reason of cursing such a habit is that excessive ziyarat is the
source of spoiling the rights of husband. If such factors are absent in the
zZiyara of one lady then there is no problem as such since remembering death
isamatter which is necessary for both men and women.

Eighthly, if ziyara of grave is the source of getting unattached towards
this world and a reduction of the greed of the person in helping him to
remember the Hereafter, it also brings some benefit for the dead onei.e. for
the one who is buried under the soil and is helpless from doing anything.
Thisis because the Islamic ziyarais usually accompanied by recitation of al-
Fatiha and giving its reward to the deceased. In fact this is the best gift
which an alive person can give to his or her beloved dead one.

Ibn Maja narrates in his Sahih that the Holy Prophet (s) said:
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“Recite Sura Y asin upon your dead ones.”*°

Therefore, there is no difference between man and woman that one
should be permitted and the other should be forbidden, except that if the
women are faced with some special situations that we previously discussed.
Now, that the matter of ziyara of the graves of believersisclear for usand it
IS now necessary to refer to the valuable effects of ziyarat of the graves of
the awliya Allah and the beloved ones of Allah.
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3. Sunan Ibn Maja, chapter of ;53! 5,1 & <> L val.1, p.114, (Indian edition); Sahih al-
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Valuable Effectsof Ziyarat of The Graves of

Religious Personalities

The graves which attract the worshippers of God from all over the world
and in particular the Muslims, are the graves of those who were possessing a
divine mission in the society and had fulfilled their mission befittingly.
These people consist of:

1. Prophets and religious leaders who carried the divine message upon
their shoulders and guided the people by giving their lives, property and
blood of their dear ones and bore the hardships and difficultiesin this path.

2. Great scholars who, like a bright candle, have spread light to their
surroundings and have laboured in research and left behind a great treasure
by the name of knowledge and wisdom in the service of mankind. They
have acquainted men with the Divine Book, the Book of Nature and the
language of creation and have laid the foundation of religious, human and
natural sciences.

3. The group of people whose cup of patience had been overflowing from
the socia oppression, ever-increasing injustices and unfair discrimination.
They are those who have put their life at stake against the oppressive rulers
and washed with their blood the cruelties prevalent in the society. (the
martyrs in the path of Islam). No revolution and reform in society will
remain worthless and the significance of a holy revolution which wishes to
bring down the palaces of the oppressors and suffocate them, is the holy
blood of those combatants who wish to bring Justice, Equity, Liberty and
freedom back to the society.

It is they to whom the people go for their ziyarat and shed tears near their
graves or shrines and remember their valuable services and their holy
sacrifices. By reciting some Suras from the Qur’an they soothe their souls
and by reciting poems about their sacrifices, lofty human merits and exalted
morals, they enliven their memories and their school of thought and invite
the people to follow their path.

Ziyarat of graves of such group of people is one kind of thanksgiving and
appreciation of their heroism and self-sacrifices. It is a warning to the
contemporary generation that the reward of the person who selects the true
path and gives his or her life while defending true beliefs and propagating
freedom and liberty is that he or she will never be forgotten.

The passage of time which turns everything old and extinct not only does
not make their memories to fade or disappear but causes the flames of love
to glow more in the pure and sincere hearts. Thus how good it is that the
contemporary generation and the future generation too follow their path
since they have seen with their own eyes the rewards of the sacrifices of the
men of truth. What was said till nhow has acquainted us with the importance
of honouring the great religious personalities and the combatants in the path
of truth and reality.

Therefore, based on this, we should always honour and respect these
people in their death time just as it was done during their life time and
should protect and safeguard their signs and memories. We should celebrate
their birth-days and declare the day of their deaths to be the day of grief and
sorrow. By holding big gatherings and delivering good and effective
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speeches, we should invite the people to become acquainted with their
school of thought and protect and safeguard them in the future. We should
respect the soil and place of their burial and prevent any kind of insult and
segregation. This is because respecting their graves means respecting their
school of thought just as insulting and degrading their grave is insulting
their path and their conduct.

At present, anyone who steps into the cemetery of Bagi’ will see that the
graves of the leaders of Islam and the dear companions of the Holy Prophet
(s) who were self-sacrificing and striving in the propagation of religion in
such a insulted state that it will give him a severe shock and grief and he
will be astonished by attitude of the stone-hearted Wahhabis who reckon
themselves to be the propagators of religion.

This is because on the one hand they respect the names of religious
leaders and companions of the Holy Prophet (s) on the pulpits and on the
other hand whenever it comes to the matter of their graves, they do not pay
the least respect. They do not even care about the animals contaminating the
surroundings of their graves.

By using the words of shirk (polytheism) and mushrik (polytheist) as an
excuse, they strike down the respect and honour of the awliya and in this
manner, restrain the people from honouring them in any possible manner
(tongue, thoughts, expressions, actions etc) and to the extent that they
consider all these actions (in consideration of the services of the awliya
Allah) to be polytheism and label them as polytheists. They have such a
severe enmity with the awliya Allah that any kind of respect manifested
towards them will very much annoy them.

Now it is time to talk and discuss about ziyara of grave of the Holy
Prophet (s) from Islamic proofs and reasoning’s.

Ziyarat of the Grave of the Holy Prophet (s)
We shall here bring forth the logical proofs from the Holy Qur’an and
traditions and request the respected readers for more concentration in this
section.

Evidencefrom Qur’an
The Holy Qur’an commands the sinners to approach the Holy Prophet (s)
and request him to seek forgiveness for them from Allah since his request
and plead is accepted by Allah. The Holy verse says:
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“And had they, when they were unjust to themselves, come to you and
asked forgiveness of Allah and the Apostle had (also) asked forgiveness
for them, they would have found Allah Oft-returning, Merciful. (Nisa
4:64)”

If in case we were having only one such verse, we could say that the
verse is related to the day when the Holy Prophet (s) was living amongst the
people. However, due to a number of reasons, we can derive from this verse,
one general conclusion that it is not specific to thisworldly life.
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They are, firstly the verses of Qur’an that consider a barzakhi life for the
Prophet (s), awliya and some particular group of people and introduces them
as the ones who can see and hear in that world. This segment of verses will
be discussed under the topic of Tawassul (recourse) to the Holy souls.

Secondly, the Islamic traditions (hadiths) clearly bear testimony to the
fact that the angels transmit the messages of the people to the Holy Prophet
(s). Thistradition has come in Sihah as such:
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The Holy Prophet (s) said: “There is no one who sends greetings upon
me but that Allah makes his greetings reach me and | answer his
greetings.”*

And:
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“And said the Prophet of God (S) ...... “Send greetings upon me for your
greetings reachesme’.” 2

Thirdly, right from the beginning, the Islamic society has grasped a
general and wider meaning from this verse (mentioned above) and acted
accordingly without the demise of the Holy Prophet (s) becoming any
obstacle in this regard. After the passing of the Holy Prophet (s), a group
from the Arabs would come for ziyara of Holy Prophet (s) with clear and
pure minds and recite this verse and request him to seek forgiveness on their
behalf.

Taqgi al-Din a-Subki and al-Samhudi have reported examples regarding it
in their books Shifa' al-sagam and Wafa al-wafa respectively. We shall
mention here some of them:

Sufyan bin ‘Anbar, who is one of the learned scholars of the Shafi'i
school, narrates from al-'Utabi - that latter was standing near the grave of
the Holy Prophet (s) when an Arab came and said:
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“Peace be upon you Oh Prophet of God, | have heard Allah saying (in
Quran) ‘And had they, when they were unjust to themselves, come to you
and asked forgiveness of Allah and the Apostle had (also) asked forgiveness
for them, they would have found Allah Oft-returning, Merciful’ and indeed
as | have come near you, | seek forgiveness for my sins and make you

intercessor towards my Lord.”

Thereafter he cried and sought forgiveness and | eft the shrine of the Holy
Prophet (s) after reciting this poem:
vfy\}tw\u@,:.bwu@w\twbwéuﬁy\g
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Regarding this matter al-Samhudi narrates from Ali (‘a) that: “ Three days
had passed from the buria of the Holy Prophet (s). One Arab came and
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threw himself over the Prophet's grave and sprinkling the soil of the grave
over his head said: O Prophet, you spoke to us and we listened. You
received from Allah what we received from you. One sentence which has
been revealed from God is the verse:

lgadls 13) 4T s

“And | have done injustice to myself and | have come to you to seek
forgiveness for me.”

This action shows that the level and position which has been given to the
Holy Prophet (s) by order of this verse is not limited to his life in this world
but also applicable to his barzakhi life.

Basically, the Muslims do not consider the verses which are talking about
the matter of respect of the Holy Prophet (s) to be restricted to his life-time.
At the time of burial of Hasan ibn 'Ali (‘a), when a section of the people had
made an uproar, Husayn ibn 'Ali (‘a), immediately recited the following
verse in order to silence them:
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“O you who believe! Do not raise your voices above the voice of the
Prophet, and do not speak loud to him. (Hujurat 49:2)”

Nobody, not even the Umayyads have said that this verse and this respect
is only related to the life-time of the Holy Prophet (s). At present, the
Wahhabis themselves have written this verse facing the grave of the Holy
Prophet (s) and put it over the wall and by this, they wish to say that we
should lower our voice and not speak loudly.

Therefore, we can grasp a wider meaning from the verse and it is this, at
present, the Muslims can approach the Holy Prophet (s) and request him to
seek forgiveness from Allah for their sins. Ziyara of the Holy Prophet (s) of
Islam has no purpose other than mentioned in this ayah and has no parable
in this regard.

This verse proves two matters:

1. After the demise of the Holy Prophet (), it is possible to approach him
and request him to seek forgiveness from Allah on one's behalf. This matter
will be discussed later under the topic of “Tawassul (recourse) with the
AwliyaAllah.”

2. Thisverse is atestimony to the fact that ziyara of the Holy Prophet (s)
is lawful since the redlity of ziyarais nothing but the presence of the visitor
near the visited one. If one is allowed to visit the grave of Holy Prophet (s)
and request him to seek forgiveness from Allah then in fact we have
performed two actions:

(). We have requested him to seek forgiveness from Allah.

(ii). We have, by approaching him, conversed with him and ziyarat
possesses no reality other than this and the subject matter of ziyarais mainly
shaped with the same theme.

Therefore, this verse is a testimony to both these matters.

Another Evidence

61



www.alhassanain.org/Zenglish

The unanimity and consensus of the Muslims in various periods in a
decree related to the commandments of 1slam is the most obvious testimony
upon its correctness.

Consensus over the ziyara of grave of the Holy Prophet (s) is one of the
better evidences of this decree. By referring to the books of tradition, figh,
morals and history - especially those related to Hajj rites - the reality of this
matter will be clarified.

Allama a-'Amini has narrated from forty-two Islamic sources, the
recommendation of ziyara of the shrine of the Holy Prophet (s). He has
accurately narrated the texts and wordings of them in Al-Ghadir, volume 5,
pages 106 to 129.

The books which we have referred to are the following:

A. Shifa al-sagam fi ziyara khayr al-'anam written by Taqgi al-Din al-
Subki al-Shafi'i (died in 756). He has narrated in this book a part of the texts
and wordings of the scholars.

B. Wafa' a-Wafa written by al-Samhudi (died in 911). He has narrated
in this book the texts and wordings of the scholars which al indicate
emphatic recommendation.

C. Al-Figh 'ala a-madhahib al-arba'a which has been written by four men
from the four schools of thought and exposes the thoughts of the four Imams
of Ahl-al Sunnah whom they follow. They have written as such:
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The ziyarat of the grave of the Prophet (s) is the principa
recommendation as repeatedly found in traditions.

Now it's time to reflect upon a section of the traditions which have been
narrated by Islamic muhaddithun (traditionists).

Traditions Regar ding Paying Homage to the Holy Prophet (s)

The Islamic traditions (hadiths) about ziyara of the Holy Prophet (s) are
so many from the Sunni muhaddithun that we don’'t feel need to pay
attention to their references. The great Sunni scholars from each of the sects
have narrated these in their books and it shows that ziyara of the shrine of
the Holy Prophet (s) has been one of their indisputable matters. Now we
shall narrate only a few of them as mentioning all of the traditions will
lengthen our discussion.

First Tradition:
S A oy 58 ) o e B e e

“Anyone who visits my grave will never be deprived of my intercession.”

This tradition has come down in the book of Al-Figh ‘ala al-madhahib al-
arba'a in volume | page 590 and the Sunni scholars of the four schools of
thought have given fatwa

(verdict) based on them. For reference consult the book of Wafa' al-wafa
vol. 4 page 1336.

Certainly, such a tradition which the scholars have recorded right from
the middle of the 2nd century till now, cannot be said to be unfounded. For

completion of the matter, Tagi al-Din Ali bin Abdl al-Kafi al-Subki (d. 756
AH) has discussed and investigated this matter and isnad of the traditions in
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his valuable book Shifa' al-sagam on pages 3 to 11 and has proved the verity
and accuracy of the methods of this tradition.

Second Tradition
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“Anyone who comes to me with the intention of paying homage to me
will be having a right upon me to intercede for him on the Day of
Judgement”.
Sixteen memorizers (of Qur'an) and muhaddithun have brought this
tradition in their books and Tagi al-Din al-Subki (d. 756 AH) has discussed

the narrators and isnad of the traditions in his book Shifa al-sagam page
no.13. Also refer to the book Wafa al-wafa vol. 4, page 1340.

Third Tradition
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“Anyone who visits the House of Allah and then visits my grave is like
one who has visited me during my life-time.”
This tradition has been recorded by twenty-five of the renowned
muhaddithun and huffaz in their books and Taqgi al-Din al-Subki has spoken

extensively about the references of this tradition in his book Shifa' al-sagam
pages 12 to 16. Also refer to Wafa' al-wafa' volume 4 page 1340.

Fourth Tradition
Gl 4B (1)) dy o) Fm e
“Anyone who visits the House of Allah and does not visit me has done
injustice upon me.”
This tradition has been narrated by nine men from the shuyukh and
memorizers of tradition. Also refer to Wafa al-wafa volume 4 page 1342.

Fifth Tradition
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“1 will become an intercessor for anyone who pays homage to me by
coming to my shrine.”

This tradition has been narrated by thirteen muhaddithun and huffaz .
Refer to Wafa' a-wafa volume 4 page 1347.

Sixth Tradition
Sl @ ) WS e dm o)y e
“Anyone who visits me after my demise is like one who has visited me
during my lifetime.”
These are the examples from various traditions in which the Holy
Prophet (s) has invited the people for his ziyara and the number of such
traditions according to research of al-Ghadir amounts to twenty-two.

Al-Samhudi has collected seventeen traditions in his book Wafa' al-wafa
volume 4 pages 1336-1348 and has discussed their references in detail.
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If the Holy Prophet (s) has invited the people for his ziyara, it is because
of a series of material and spiritual benefits which are hidden in the ziyarat
of great Islamic personalities.

By paying homage to the grave of the Holy Prophet (s), people become
acquainted with the propagation of religion of Islam and receive the correct
traditions and knowledge and spread them around the world.

Reasonings of Wahhabis about Prohibition of Journey
towards Ziyarat of Graves

Apparently, the Wahhabis permit the ziyara of the Holy Prophet (s) but
do not consider the journey for ziyara of graves (of others) to be
permissible.

Muhammad ibn "Abd al-Wahhab writes in the second treatise in al-
Rasail a-hadiyya al-saniyya® as follows:
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“Ziyara of the Holy Prophet (s) is mustahab (recommended) but journey
specifically undertaken for ziyara of mosques and reciting prayer thereinis
not allowed.”

Their main reasoning for ziyara being forbidden is the following tradition
which has been narrated in the Sihah. The narrator of this tradition is Abu
Hurayra who says that the Holy Prophet (s) said:
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“The load of journey cannot be fastened except for (journey towards)

three mosgues - my own Mosgue, Magjid al-Haram and Masjid a-'Agsa.”
The text of thistradition is narrated in some other way too and that is:
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Still thistext has been narrated in athird way:
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That the tradition has come in the books of Sihah is not doubtful and we
never dispute that its narrator is Abu Hurayra. However what isimportant is
to understand the context of the tradition.

Let us suppose the text of the tradition is as such:
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Indisputably the word of Ylis an exception and requires «» s (that
from which the exception is made) and before referring to the evidences we
can presume the 4. s in two ways:
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Understanding the context of the tradition depends on selecting one of
the two assumptions.
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If we assume the context of the tradition to be the first one, thenin such a
case it would mean that no luggage for journey will be fastened towards any

mosque except these three mosques and it does not mean that (J>=) ..2) is

not permissible for any place evenif it is not a mosgue.

Anyone who fastens the luggage of journey for ziyara of the Holy
Prophet (s), Imams and virtuous men will never be included in the
prohibition of this tradition since the topic of discussion is journey (only)
towards mosque and amongst all the mosques these three mosques have
been excluded. But going to journey for ziyara of shrines which is out of our
topic of discussion is not included in this prohibition.

If we assume the context of the tradition to be the second case, it would
mean that except for the journey towards these three places, all spiritual
journeys are prohibited, whether the journey is for ziyara of mosque or for
Ziyarat of other places.

However by paying attention to the decisive evidences it will become
clear that the context of the tradition is the same as the first one.

Firstly the &= (the thing excepted) is of the three mosques; in as much

as the exception is a linked exception certainly < siws Will be related to

the mosque and not place. °
Secondly, if the aim is prohibition of all the spiritual journeys, it will not

be a correct restriction because, in the Hajj ceremonies people do (J\> ) 1.%)

and fasten their luggage for Arafat, Mash'ar and Mina. If religious journey
(other than to these three places) is not allowed, then why it has been
permitted for these three places?

Thirdly, journeys undertaken for jihad in the path of Allah, seeking
knowledge, establishing bonds of relationship or visiting parents are such
journeys which have been emphasised in Qur'an and traditions. Qur'an

says.
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“Why should not then a company from every party from among them
go forth that they may apply themselves obtain understanding in religion,
and that they may warn their people when they come back to them that
they may be cautious? (Tawba 19:122)"

Therefore great research scholars have interpreted the tradition in the
way which we have mentioned.

Al-Gazzali in his book Ihya' 'ulum al-din says:

“The second type of journey isto go on journey for worship like journey
for jihad, hajj, ziyara of the grave of Holy Prophet (s), his companions and
the awliya.

Anyone whose ziyara is the source of tabarruk during life-time will also

be the same during his death-time and J\>, ..> for these motives is no
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problem and is not contradictory to the tradition which prohibits Jl>, .5

(other than the three mosgues).

This is because the matter under discussion is about the mosgues and
since other mosques are all equal as far as superiority is concerned it is said
that journey towards these mosques are not permitted. However, if we
overlook the matter of mosques, the ziyarat of Prophets and awliya are
having a great virtue although they possess ranks and grades.”

Therefore what is prohibited is J\>, -.s towards the mosques (other than

the three mosques) and not “J\~, 4" for ziyarat and or other spiritual

works. ©
Here we don’t have an alternative but to mention that when the Holy
Prophet (s) says that no luggage can be fastened for other than the three

mosques, it does not mean J>, Lz is forbidden (haram). Instead it means

that it is not having any merit that a person fastens his luggage towards them
and takes the trouble of visiting them as all the mosgues (other than the
three mosques) are not having any difference as far as their superiority is
concerned. The genera mosque, the district mosgue and the community
mosqgue are all having equal rewards; it is needless that with the presence of
the general mosqgue in a near locality a person fastens his luggage for the
general mosque situated in another far-away locality. But it does not mean
that if he does so, his action will be haram and his journey will be a sinful
one.

The proof of this matter is what the writers of Sihah and Sunans narrate
that the Holy Prophet (s) and his companions would visit Masjid Quba on
Saturdays and recite prayer at that place. Here is the text of Sahih Bukhari:

Jois O jee o) Oly USTyy Lile oo 5768 e 3l O ) 0
Ui
“The Holy Prophet (s) used to go for ziyara of Masjid Quba on every
Saturda%/ either on foot or on a mount. The son of ‘Umar too would do the
same.”
Fundamentally, how can travelling distances for performing salat for
Allah in one of the divine mosgues without the least taint of sham be
considered as haram and unlawful ? While establishing prayers in mosque is

mustahab (recommended) its preliminary steps too, as a rule, will take the
same colour.

Notes
1. Sunan Abu Dawud, vol. 1 pages 470-471, book of Hajj chapter: &)l 8,4

2. Shaykh Mansur Ali Nasif, Al-Tgj a-jami' li al-'usul fi ahadith al-Rasul, vol. 2, p. 189

3. It is the best book which has been written by any of the Sunni writers against the
fatwa (verdict) of Ibn Taymiyya regarding the prohibition of journey for ziyara of the Holy
Prophet's grave.
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4. These three texts have been narrated by Muslim in his Sahih vol. 4 page 126 book of
Hajj, chapter of JL>J .z5 Y. It can also be found in Sunan Abu Dawud, vol. 1 page 469,
book of Hajj and Sunan al-Nasai with Sharh of al-Suyuti vol. 2 pages 37-38.

5. If someone says: “.u;Y! &= L7, then we have to say that «» s is the word for

human-beings and its like for example tribe etc. and it is not referring to a more
comprehensive meaning by the name of “things’ and “existence” which is either human-
beings or other things.

6. Sahih a-Bukhari, vol. 2 page 76. Sahih Muslim (with Sharh of a-Nawawi) vol. 9
pages 169-171; Sunan a-Nasai (with Sharh of al-Suyuti) vol. 2 page 37.

7. Sahih a-Bukhari, vol. 2 page 76. Sshih Muslim (with Sharh of a-Nawawi) vol. 9
pages 169-171; Sunan a-Nasai (with Sharh of al-Suyuti) vol. 2 page 37.
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Perfor mance of Prayer And Supplication Near

Graves Of The Holy Personalities
Among the matters which has been discussed and debated in the books of
Wahhabis is the issue of performing prayer and recitation of du'a near the
graves of the holy personalities and the matter of lighting candles over their
graves.
The founder of this school of thought says in the treatise of Ziyarat al-
gubur as such:

OF Vg detns adalin (55 sl e 33Lall OF Cald) dsl o al ST
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“No one from the past leaders has said that salat near the graves is
mustahab (recommended) or that salat and du'a at these places are more
superior to other places. Instead all of them are of the same view that salat in
mosques and houses are more useful than reciting them near the graves of

the awliya and virtous people.”*

Moreover, in a reply attributed to the scholars of Medina we read as
such:

o LS ane JoVG sleddl wis (dly ade B o) o s ) amsd) U
e
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“At the time of supplication, it is better to stop from concentrating over
the grave of the Holy Prophet (s) and what is well-known in the reliable
books is its prohibition. Moreover the best direction is the direction of
gibla”

This matter, over the passage of time has reached the level of shirk
(polytheism) from the level of prohibition and at present they consider such
an action to be shirk and its performer a mushrik (polytheist).

We remind you that anyone who performs salat for and worships the one
in the grave or takes his grave as a gibla will undoubtedly be called a
mushrik.

But no Muslim from anywhere in the world performs such an action near
the grave of the Holy Prophet (s) and the awliya. They neither worship them
nor take their graves as gibla.

Therefore the idea of shirk isno more than an imagination. The motive of
Muslims in performing salat and du'a near the graves of the awliya is the
very intention of tabarruk to the place where the beloved one of Allah has
been buried.

They imagine that since such a place beholds a special dignity due to the
burial of the beloved one of Allah, their actions will consequently be having
agreat reward.
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Now it is necessary to discuss whether a place enjoys sanctification due
to the burial of some virtuous and pious person or not?

If such a judgment is proved through the Qur'an and sunnah, then
naturally performing salat and du'a near the graves of the divine leaders will
be considered as commendable acts. And, even in other case, we cannot
declare it to be prohibited and haram. Instead, like all the other places,
performing salat and reciting du'a in those places too will be permitted and
lawful even though it may not be considered admirable.

In this section we shall now focus our discussion on whether the burial
places and graves of the Prophets and awliya are possessing special
superiority and dignity or not and whether any proof exists in the Qur’an
and sunnah about this matter or not?

Thisreality can be known by paying attention to the following verses:

1. About the grave of ‘Ashaab-e-Kaahf’ the group of monotheist gave
their views as such:

Txmﬁrﬁuoxas

“ For we will certainly raise a magjid over them. (Kahf 18:21)”

Their am in considering the graves as mosgues was nothing but to
perform their religious obligations or, so to speak, their prayer and du'a over
there.” They imagined that this place possessed a special dignity keeping in
mind the fact that it contained the dead bodies of the beloved servants of
Allah. They thought of seeking tabarruk from the superiority of that place
and hence a greater reward.

Qur’an narrates this matter from the group of monotheists and does not
say anything more. If this action was unlawful, vain and useless, then
Qur’an would have never remained silent. It would have certainly found
fault with it and not kept silent which is naturally the sign of approval.

2. The Holy Qur’an commands the people visiting the House of Allah to
recite salat at Magam lbrahim i. e. the place where Ibrahim (‘a) was
standing.

Thus it says:

et dal plis s 1,32

“ And appoint for yourselves a place of prayer on the standing-place of
I brahim. (Bagarah 2:125)"

If you place this verse before anyone they will not understand anything
from it except that this place has achieved superiority and dignity due to the
standing of Ibrahim (‘a) over this spot and perhaps his worshipping of Allah
in that place. Due to the auspiciousness and dignity this spot possesses, the
Holy Qur'an orders the Muslims to recite salat at that spot and seek
‘tabarruk’.

When the Qiyam (standing) of Ibrahim (‘a) in one place gives holiness
and dignity to such a place then, does not the burial of the bodies of martyrs
and virtuous people become the source of dignity and excellence and does
not prayers in such a place possess a greater value and duas get better
answered?

Isit true that this verse has been revealed only in the case of Ibrahim and
we cannot derive a general judgement from it!?
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Dawaniqi entered into a debate with Imam Malik (the founder of Maleki
School of thought) in the mosque of the Holy Prophet (s) and said: “ Should
we stand facing the gibla at the time of du'a or should we face the grave of
the Holy Prophet (s)?” Malik replied: “Why should you turn away from the
Holy Prophet (s) while he is your channel and your father, i.e. Adam's (‘a)
channel?! Instead turn towards the grave of the Holy Prophet (s) and take
him as your intercessor and request him to intercede on your behalf.?

This conversation and discussion shows that du'a near the grave of the
Holy Prophet (s) was having no problem and difficulty and the question of
Mansur to the leader of Medina was about the preference of one (act) over
the other and Imam Malik replied that paying attention to the grave is like
paying attention to the gibla.

3. Reference to the incident of mi'raj will make this fact more evident
since it has come in the traditions of mi'rg that the Holy Prophet (s) recited
salat in places like Taiyyaba, Mount Sinai and Bethlehem.

Jibra'eel cameto him and said: ‘O Prophet! do you know the place where
you recited salat? Y ou have performed your prayer at the birth place of 'lsa
(Jesus).”

From this tradition we come to know that performing salat in places that
have been in contact with the body of a Prophet have great significance and
tabarruk to this particular place was because of Hazrat Isds birth in that
place and nothing else.

4. 'Hgjar’ and ‘Ismail’, due to their patience in the path of Allah and their
forbearance for being away from home, reached to such position that the
places where they used to walk became the places of worship (i.e. the places
between Safa and Marwa)®

The following is the saying of the student of 1bn Taymiyya.

“If redlly the places of strides of these two persons who, because of their
patience and forbearance in the path of Allah became so much Holy that the
Muslims have been ordered to worship God in these places, then why the
grave of the Holy Prophet (s) who has exhibited the greatest of patience and
steadfastness on the path of rectifying the society cannot be considered as
Holy and sacred and why salat and du'a cannot be recited near such a
place?’

5. If truly performing salat near the grave is unlawful, then how Umm al-
Mu'minin (Ayesha) during her remaining life time performed salat and
worshipped in her chamber where the Holy Prophet (s) was buried.

The meaning of the Holy Prophet's tradition: (“God has cursed the Jews
and the Christians for considering the graves of their Prophets as
mosques’ ) which the Islamic traditionists narrate and which the Wahhabis
utilise for proving the prohibition of salat near the graves of awliya is
because they were prostrating over the grave of their Prophets or that they
were taking their graves as gibla both of which were unlawful. If the
meaning of the tradition is what they say then why Ayesha, narrator of the
tradition, performed salat in her chamber for approximately fifty years.

6. If the buria place of the Holy Prophet (s) is not having any special
significance, then why the two Shaykhs insisted that they should be buried
in that place?
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Why a-Hasan ibn 'Ali (‘a) mentioned in his will that his Holy body
should be buried near his great grandfather and if not possible due to his
enemies, he should be buried in the cemetery of Baqgi!?

And what relation this tradition has with the actions of the Muslims who
perform salat for the sake of God, facing the gibla near the grave of the Holy
Prophet (s) and their motive is only to derive virtue from that place!

The daughter of the Holy Prophet (s) whose happiness as per the decree
of traditions of Sihah is the happiness of her God and Messenger and her
anger is the anger of her God and Messenger used to visit every Friday the
grave of her Uncle Hamza and perform salat and mourn in that place. Here
is the text of history:

sdie Sy e i JS5a Lae a5 e Bl o) Rl cilS

"These reasons jointly show us the path of the Muslims who were always
reciting salat and supplications in places where the beloved ones of Allah
and the self-sacrificers on the path of truth had been buried and gives the
message that salat and supplication in such places enjoy more honour and
superiority and the motive is only to seek tabarruk from that sacred place.

Let us suppose that there is no proof from Qur’an and traditions that such
a place possesses distinction and performing salat and du'ain such aplaceis
honourable. But why prayer in such a place should be considered as
prohibited? Why such a place should not be included in the genera
principles of 1slam which considers al the places on earth to be the places of
worshipping God® so that the Muslims are able to perform prayer near the
graves of the beloved ones of Allah!?

Previously, we had mentioned to you about the motive of the traditions
which says that the Jews and Christians have taken the graves of their
Prophets as mosgues and never such a tradition includes those who perform
salat and du'a facing the giblafor the sake of God.

The matter of lighting candles and so on over the graves of the beloved
ones of God which the Wahhabis strictly prohibit is not an important matter
since their references is the same tradition of Sunan al-Nasai who narrates
from Ibn Abbas that the Holy Prophet (s) has cursed the women visiting the
graves and those who turn the graves into mosques and light the candles.’
This tradition is applicable in the event that lighting candles etc. is having
no benefits other than wastage of money or imitating some countries of the
world.

However if the aim of lighting candle etc. is to recite Qur’an and du'a or
perform salat and other legal things, then certainly it will not create any
problem. Instead lighting candles etc. in such places and that too for such
holy purposes will be the proof to:

sily ) e Igles
“ And help one another in goodness and piety. (Maida 5:2)"
Under these circumstances why should it be considered haram and
forbidden?

Incidentally a group of commentators of traditions have specified the
same fact,
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Al-Sindi mentions in the margins of Sunan al-Nasali:

o M Jb gead Y e ol
“Prohibition for lighting of candles was only because such an action
leads to wastage of wealth.” *°

Tawassul (Recourse) To The Awliya Allah

Tawassul to the beloved ones of Allah is a matter which is in vogue
amongst the Muslims of the world and from the day the Islamic Shariat was
conveyed through the Holy Prophet (s) its legality was also declared by the
way of Islamic traditions.

It was only in the 8th century A.H. that tawassul was rejected by Ibn
Taymiyya and two centuries later Muhammad ibn 'Abd a-Wahhab
intensified this objection. Tavassul was introduced to be unlawful and
heresy and occasionally was labelled as worshipping the awliya And it is
needless to mention that worshipping other than God amounts to polytheism
and is forbidden.

We shall later on have a separate discussion regarding the meaning of
worship (‘ibada) and we shall remind you that tawassul to the divine leaders
on the one hand will be counted as worship and polytheism and on the other
hand will be considered as desirable and mustahab having no sign of
worship. However, we shall not discuss them here. What is important to
know is that tawassul to the awliya Allah is done in two ways:

1. Tawassul to themselves. For example we say:

e 0 (Wl ade & o) des el ) LosiT ) g
“O Lord | take recourse to your Messenger Muhammad (s) in order that
you fulfil my wish.”

2. Tawassul to their position and reverence before Allah and their rights.
Like we say:

B O aimy andy (4 ade I Lo) dez ol 2l LosT gl ol
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“O Lord | take their position and their respect which they have before
Thee as the means for my need to be fulfilled by Thee.”

From the viewpoint of the Wahhabis, both these types are declared to be
forbidden whereas the Ilamic traditions and the practice of the Muslims
bear witness contrary to the views of the Wahhabis and recommend
tawassul of both these types.

At first, we shall mention the Islamic traditions one by one and then state
the practice of the Muslims. By paying attention to both these reasonings,
the matter of heresy and unlawfulness will automatically cease to exist.

But, whether tawassul to divine leaders amounts to their worship or not
will be discussed in the section of ‘meaning of worship’ and that section
will be the most insightful part of our discussion.

Traditions
There are many traditions mentioned in the traditional and historical
books which bear testimony to the correctness and verity of the matter of
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tawassul to the divine leaders themselves and their position. Here, we
mention a part of those traditions:

First Tradition - Tradition of ‘Uthman ibn Hunayf
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“A blind person approached the Holy Prophet (s) and said: ‘Request
Allah to cure me.” The Holy Prophet (s) replied: ‘If you wish so | will pray
for you but be patient for that is much better.” The blind man asked the Holy
Prophet (s) to pray for him. The Holy Prophet (s) ordered him to take proper
Wuzu and then recite two Raka't (units) of salat and this ‘Dua’: O’ Lord! |
request from Thee; | pay attention to Thee through (the channel) of your

prophet Muhammad, Y our blessed prophet.

O Muhammad, | turn to my Lord for the fulfilment of my need through

you so that my need is answered.
O Lord, accept hisintercession for me....”

A Word about the Reference of this Tradition

The Authenticity And Verity Of The Reference Needs No Word From
Us. Even The Leader Of The Wahhabis |.E. 1bn Taymiyya Has Declared Its
Reference To Be Correct And Has Said That By Abu Jafar Whose Name
Has Come In The Sanad Of The Tradition Is Mean Abu Jafar Al-Khutami
And He Is A Reliable Man."*

Al-Rifai, a contemporary Wahhabi writer who strives to cast down the
credibility of the traditions on tawassul, says with regard to this tradition as
such:

“Undoubtedly this tradition is correct and well-known."*2
In the book of al-Tawassul, Rafaee says: “This tradition has been
mentioned by al-Nasai, al-Bayhagqi, al-Tabarani, a-Tirmidhi and al-Hakim

in his a-Mustadrak and two recent writers have inserted the sentence H.U\

ab gnad instead of 13 b axisy

Zayni Dahlan writes in Khulasat a-kalam that: “This tradition has been
narrated - with reliable chains of narration - by a-Bukhari, Ibn Mgja, al-
Hakim in his al-Mustadrak and Jalal al-Din al-Suyuti in his al-Jami.”

The writer narrates this tradition from the following references:
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1. Sunan Ibn Maja, vol 1 page 441 from the publications of Dar Ihya al-
kutub al-'arabiyya, (ed. by Muhammad Fu'ad 'Abd al-Baqgi), tradition no.
1385.

Ibn Mgja narrates from Abu Ishag:

o fda

‘Thistradition is correct.’

Thereafter he adds:

"a-Tirmidhi has narrated this tradition in the book of Abwaab-ul-Adeeya
and said

o e B s

‘This tradition istruly correct and Gharib.’

2. Musnad Ahmad ibn Hanbal vol. 4 page 138. He has narrated this
tradition in three ways from the Musnad of ‘Uthman ibn Hunayf printed
from al-Maktab al-1slami, Mu'assassa Dar Sadir, Beirut.

3. a-Mustadrak of al-Hakim vol. 1 page 313 printed from Hyderabad.
After narrating the tradition he says:

sl by opedd) 5 S mmo i s

“This tradition is correct according to the criteria set by the shaykhayn
and they have not narrated it.”

4. Al-Jami' al-Saghir written by al-Suyuti narrated from al-Tirmidhi and
Mustadrak al-Hakim page 59.

5. Talkhis al-Mustadrak written by al-Dhahabi (died in 748) which is
printed below al-Mustadrak.

6. Al-Tg a-Jami' vol. 1 page 286. This book is the collection of the
traditions of the five books of Sihah except Ibn Maja.

Therefore it is needless to speak and discuss about the reference of this
tradition.

You hand over this tradition to someone who is acquainted with Arabic
language and a person whose mind is completely free from the controversies
of the Wahhabis in the matter of tawassul and ask him what the Holy
Prophet (s) has commanded him in the du'a which he taught the blind man
and how he guided him as to how one's ‘Duas’ are easily answered! He will
immediately reply: “The Holy Prophet (s) has taught him to consider the
blessed Prophet as a channel and to seek tawassul from him and ask God to
fulfil his wish. This matter can easily be understood from the following
sentences:

. A “O Lord, | ask Thee and turn towards Thee through the channel of
your Prophet.”

ey ] amsify Sllaal 3] ool
The word &L is pertaining to the previous two words &) and 4>
L)

In clearer terms, he asks from God through the channel of ‘Nabi’ and
also turns to God through him. Moreover by ‘Nabi’ is meant Nabi himself
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and not the ‘Dua of Nabi; to imagine that it means the du'a of Nabi is
deficient of any reason.

Anyone who predetermines the word of du'a has no reason other than
pre-judgement since, the one who commends such a word and does not
think Tawassul to people to be correct forcibly strives to predetermine the
word of ‘Dua’ so that nobody opposes his idea and eventually he may say:
“It means tawassul to the ‘Dua of the Prophet (s) and not the Prophet
himself and tawassul to the ‘Dua of someone is proper.

B

i) & S
In order to clarify that asking God for the Sake of the Prophet and paying
attention to Him through His channel is the right purpose, the word of &L

is mentioned along with the sentence i & += which clarifies the fact
much better and makes the meaning more apparent.

(C) The sentence 3, JI &k =5 3} Ju | shows that he (i.e. the blind
man) is referring to Prophet Muhammad himself and not his du'a.

(D) The sentence 3 4xi&s means O God make him as my intercessor and

accept hisintercession towards me. In all of these sentences what is said and
explained is the very personality of the Holy Prophet (s) and his great
position and there is no talk of the du'a of the Holy Prophet.

With this explanation all the five objections which the Wahhabi writer al-
Rifai has mentioned in the book al-Tawassul ila hagigat a-tawassul is done
away with and we have brought the details of the objections and their reply
in our book, a-Tawassul. Interested readers can refer to them on pages 147
to 153.

Second Tradition: Tawassul to The (Right) Of Questioner
‘Atiyya a-'Awfi narrates from Abu Said al-Khudri that the Holy Prophet
(s) said: “Anyone who leaves his house for salat and recites in this state the
following du'a, he will meet the mercy of Allah and one thousand angels
will seek forgiveness for him.”**
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“O God | ask Thee by the right of the questioners and by the honour of

the steps which | take in Thy direction, | have not left the house for the

purpose of disobedience or recreation or hypocrisy. | have left for keeping

away from Thy anger and achieving Thy satisfaction. | ask Thee to keep me

away from the Fire and forgive my sins for nobody forgives the sins except
Thee”
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This tradition clearly bears testimony to the fact that man, while asking
God for his need to be fulfilled can take the position and status of a pious
person as his channel and the reasoning of this tradition brings to light our
objective.’

Third Tradition: Tawassul to the Right of Holy Prophet (s)
After disobedience of Allah, Adam (‘a) in the light of the words which
were manifested from God, repented as Qur’ an says:

R LR B B LB OB ol e 13T DB
“Then adam received (some) words from hislord, so He turned to him

mercifully; surely He is oft-returning (to mercy), the Merciful. (Bagarah
2:37)"

Regarding the interpretation of «L.JS” (words) which has come down in

this verse, a group of commentators and traditionists, by relying on the
following tradition are having a view, which by paying attention to its text
will become clear for us.

Al-Tabarani in Al-Mujam al-saghir, al-Hakim Naysaburi in al-
Mustadrak, Abu Nu'aym al-Isfahani and al-Bayhagi in the book of Dalail
al-nubuwwa, 1bn ‘Asakir al-Shami in his al-Ta'rikh, al-Suyuti in a-Durr al-
Manthur and al-Alusi in Ruh al-Maani*® have narrated from ‘Umar ibn al-
Khattab that the Holy Prophet (s) has said: *'
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When Adam committed the sin he raised his head towards the sky and
said (O God) | ask Thee by the right of Muhammad that Y ou forgive me.
God revealed to him: “Who is Muhammad?”’

Adam replied: When You created me, | raised my head towards the
‘Arsh’ (Throne) and | saw that on it was written “There is no God except
Allah and Muhammad is the Messenger of Allah. | said to myself that
Muhammad must be His greatest creature that Allah has kept His name
besides his own name. At this moment, it was revealed to him that
Muhammad was the last of the Prophets from his Progeny and if it was not
for Muhammad, God would have not created him.

Our View about this Tradition:
1. In the Holy Qur’an the word of (words) is applied to personalities
contrary to what is common amongst us. For example:

Al pe S BAad 2 gl O
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“That Allah gives you the good news of Yahya verifying a Word from
Allah, (Aal-Imran 3:39)"

B ) et i) B0 8 S B2 N ) s g
“O Maryam, surely Allah gives you good news with a Word from him

(of one) whose name is the Messiah, Isa son of Maryam. (Aal-Imran
3:45)"

s 1 3025 55 4 s i )
“The Messiah, Isa son of Maryam is only an Apostle of Allah and His
Word, (Nisa 4:171)"

908 55 S0 8 1 06 5 8
“Say: If the sea were ink for the words of my Lord. (Kahf 18:109)”
I s sas v S e 2 sl 2y
"With seven more seas to increase it, /the words of Allah would not
come to an end. (Lugman 31:27)"
Considering that the word of =\L.JS" has come in the verse under our

discussion, we can say that by < L.JS” is meant the same noble personalities

to whom tawassul is sought and in the aforesaid tradition, only the name of
Muhammad is mentioned from amongst the names of those personalities.
Therefore, in Shiatraditions, thisreality is narrated in two ways. Sometimes

< LJs” isinterpreted as a name of these holy personalities and sometimes it
refersto their sparkling light. Here is both the interpretations:
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Adam saw the names which were written in ‘arsh (throne) and did
tawassul to them. It was told to him that these names were the most
honourable creatures of Allah and they were Muhammad, 'Ali, Fatima, al-
Hasan and al-Husayn. Adam repented by doing tawassul to them.

Another Shia tradition mentions that Adam saw the sparkling light of
these five personalities. For knowing this tradition, please refer to Tafsir al-
burhan.

2. By referring to the historical and traditional books it becomes clear
that tawassul of Adam ('a) to the Holy Prophet (s) was one famous and well-
known matter. As, Imam Malik told Mansur al-Dawanagi in the shrine of
the Holy Prophet (s) as such:

ol ol gy el 5o
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“He (Holy Prophet) is your channel and your father, Adam's channel.”
The Islamic poets have put this reality into aform of verse:
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“On account of him, Allah accepted the ‘Dua’ of Adam and saved Noah
inside the ship. They are such people through whom Adam's sin was
pardonz?d and they are those who are the channels to Allah and the sparkling
stars.”

Fourth Tradition: Tawassul of Prophet (s) by the Right of Prophet (9)
and by the Rights of Previous Prophets
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“When Fatima, daughter of Asad passed away and the Holy Prophet ()
was informed about her death he came and sat beside her and said:

‘O my mother after my mother, may God have mercy upon you. Then he
asked Usama, Abu Ayyub, ‘Umar ibn al-Khattab and a black slave to
prepare one grave. When the grave was ready the Holy Prophet (s) made a
niche in the side of the grave and buried her with his own hands and then
recited this‘Dua:

'O Allah the One who gives Life and Death: the One who is All-Living
and never dies, Have mercy on Fatima daughter of Asad and make her
abode vast by the right of your Prophet and the Prophets who came before
me.””

The writer of Khulasat al-kalam says:
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“This tradition is narrated by al-Tabarani (in his a-Mujam), Ibn Hibban
and al-Hakim and they have confirmed its authenticity.”**

Sayyid Ahmad ibn Zayni Dihlan writes in the book al-Durar al-saniyya fi
al-radd 'ala al-wahhabiyya as such:
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The famous traditionist 1bn Abi Shayba has narrated this tradition from
Jabir. 1bn 'Abd a-Barr and Abu Nu'aym too have narrated this tradition
from Ibn 'Abbas and Anas respectively. Jala a-Din al-Suyuti has brought
all these matters in al-Jami' al-kabir.”®

The writer narrates this tradition in the afore-mentioned form from two
books that some of them contain the supplication related to our discussion
while others do not.

1. Hilyat al-'awliya (Abu Nu'aym al-Isfahani, vol. 3 page 121.

2. Wafa al-wafa (al-Samhud) vol. 3 page 899.

Fifth Tradition: Tawassul to Prophet (s) Himself
Some of the Islamic traditionists have narrated that an Arab accompanied
with some villagers approached the Holy Prophet (s) and said:

24 25
“We have come to you while we are neither having a camel with us to
groan nor achild to leep.”

Thereafter herecited these poems
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We have come to you while blood drops from the bosom of the horses;
the mother has been restrained from her baby. We are not having anything
with ourselves for people to eat except for bitter leaves which they eat in the
year of famine and some bad food from wool and blood. We are having no
alternative but to seek shelter in you, and in whom can people seek shelter

except the Prophets.
Then,
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The Holy Prophet (s) said:
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““Yes, my objective was the same as you have recited.” Then Ali (‘a)
read a portion of his elegy and the Holy Prophet (s) asked blessings for Abu
Talib on top of the pulpit.’

After this aman from the tribe of Bani Kanane stood up and recited some
lines where the first line meant as follows: “All the praise is for You. O
Allah; praise from Y our worthy slaves. By resorting to the Holy Prophet (s),
we have become satiated by the rainfall.”

Numerous references have been narrated for this portion but the writer
has narrated from the following documents:

a. 'Umdat a-qari fi sharh Sahih a-Bukhari, vol. 7 page 31 written by
Badr al-Din Mahmud bin Ahmad al-'Ayni (died in the year 855) printed by
|dara al-tabaa a-muniriyya.

b. Sharh Nahjul-Balagha by 1bn Abi a-Hadid, vol. 14 page 80.

c. a-Sira al-Halabiyya by 'Ali bin Burhan al-Din al-Halabi, vol. 3 page
263.

d. a-Hujja 'aa a-dhahib ila takfir Abi Talib, written by Shams al-Din
Abi 'Ali Fakhar bin Maad (died in the year 630), printed in Najaf, 'Alawi
press, page 79.

e. Sira Zayni Dihlan in the margin of a-Sira a-Halabiyya, vol. 1 page
81.

Sixth Tradition: Tawassul to the Self of Prophet ()
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“1 bear witness that there is no God except Allah. You (O Prophet) are
trustworthy upon every hidden thing from the senses. From amongst the
Prophets you are the most nearest channel towards Allah. O the son of the
honourable and noble! you command us whatever you receive. O, the most
righteous Apostle! Although acting upon your commands causes the hair on
the head to turn white, you be my intercessor on the Day when the
intercession of the intercessors will be useless for Sawad bin Qaareb even
to the extent of string of dates.”*°

Till here we were able to mention some of the traditions of tawassul
which have come in the historical and traditional books of Ahl al-Sunnah.
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However in the traditions of Shi’aleaders, the matter of tawassul to holy
personalitiesis so clear and obvious that it can be withessed in most of their
‘Duas’ (supplications).

Should we learn Idamic teachings and instructions from Ibn Taymiyya
and Muhammad ibn *Abd al-Wahhab or acquire them from the Household
of the Messengership and the progeny of the Holy Prophet (s) who by the
order of Hadith al-Thagalayn, are (The Lesser Weight) and witness to
Qur'an. Amongst the numerous ‘Duas that have come in al-Sahifa al-
'Alawiyya’’ or in du'a 'Arafa or in al-Sahifa al-Sajjadiyya, we shall content
ourselves with only one of them which is most suitable in connection with
the previous tradition.

Seventh Tradition: The Leader of the martyrssaysin du'a‘Arafa
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“O Lord at such a moment that You have made it obligatory and

honourable upon me, | turn towards You by Muhammad, Your Prophet,
Y our Messenger and Y our best of those created by You.”#

Practise of the Muslims Regar ding Tawassul

The practise of the Muslims during the time of the Holy Prophet (s) and
also after him was that they were always seeking ‘tabarruk’ to the awliya
Allah themselves as well as to their position and status. Now we shall
mention some of them here:

(2). 1bn al-'Athir 'lzz a-Din 'Ali bin Muhammad bin Muhammad bin
'‘Abd al-Karim a-Jazari (died in 630 AH) writes in the book Usd al-ghaba fi
marifat al-sahaba as such:
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“In the year when famine reached its peak, ‘Umar requested for rain
through the channel of Abbas. God satiated them through him and every
place became green. Thereafter ‘Umar faced the people and said: ‘I swear
by Allah that al-* Abbasis our channel towards Allah and he is having a high

station before Allah.’

Hassan ibn Thabit recited a poem in his honour and said: ‘When famine
had severely engulfed the entire area, the Leader requested for rain.’
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Thereafter the clouds in the sky, through the brightness of a-‘Abbas
satiated the people. Al-* Abbas who is the Uncle of the Prophet (s) and alike
the father of the Prophet (s) has inherited such a position and status from
him. Almighty Allah enlivened the places through him and every spot began
to be filled with greenery after despair and disappointment. When it rained,
people everywhere started seeking tabarruk by touching the body of al-
‘Abbas and they said: Bravo O Sagi (cupbearer) of the two holy
sanctuaries.”

Observation of the period of history, an example of which has also been
mentioned in Sahih al-Bukhari, shows that one of the means of tawassul was
through the honourable personalities who were embodiment of nearness (to
God) and meritorious and possessed virtues that make them suitable for
tawassul. What an elegant manner to express thisisto say:
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‘Thisis by God a means for seeking nearness to God and at His House.’
(2). Al-Qastallani (died in the year 923 AH), who was a contemporary to
Jalal al-Din al-Suyuti, writes in his book al-Mawahib al-ladunniyya bil-
manha al-muhammadiyyah fil seerat al-nabawiyyah that has been printed in
Egypt that:
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“When ‘Umar requested for rain through Abbas he said: 'O people! The
Holy Prophet (s) used to look at Abbas from a father's angle. You follow
him and take him as your channel towards Allah.™ This action nullifies the
notion and thought of those who have completely prohibited tawassul or

have prohibited it for personalities other than Holy Prophet (s).”*

(3). When Mansur asked the grand Mufti of Medina, Malik bin Anas,

whether he should face the gibla and recite du'a or face the Holy Prophet (s),
the latter replied:
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“Why do you turn your face away from him? He is your means and your
father, Adam's channel on the Day of Judgement. Y ou resort to him and take
him as your intercessor as Almighty Allah accepts his intercession. Allah
declares (in Quran) that if those who do injustice upon themselves..."**

(4). Ibn Hajar al-Haythami in the book of al-Sawaliq al-muhriga (which
a-Qadi Nurullah a-Shustari refuted under the title of a-Sawarim al-
muhriga) has narrated the following two couplets:
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“The Household of the Holy Prophet (s) is my channel towards Allah and
it is through their means that | have hope that my book of deeds will be
given in my right hand."**
By taking into consideration these testimonies and words, one can claim
that the Holy Prophet (s) and the outstanding personalities are one kind of
channel which Qur’an has ordered for that as:
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“O you who believe! be careful of (your duty to) Allah and seek means
of nearnessto Him. (Maida 5:35)”

And 4.9 (Channel) is not confined to observance of the wajib
(obligatory) and haram (prohibited) acts. Instead, even the mustahab
(recommended) acts such as tawassul to Prophets is a il.~9 (channel) too.
Can we find fault with so many scholars in understanding the meaning
ofds while they are the authorities in (passing) judgement and the

protectors of traditions and are reckoned to be the Islamic scholars!

Those who do not give importance to these kinds of specifications and
testimonies and think of their justification and interpretation are those who
because of their prejudice do not intend to reap the benefits of these
testimonies and evidences. For presenting an example of their prejudice and
discrimination, we bring here a matter which al-Bukhari has narrated about
this historical event and hence see with the vision of reality, how the curtain
of prejudice has brought about deviation and chaos in this matter. We have
replied to them in the book of al-Tawassul page 135 to 140.

(5) a-Bukhari narratesin his al-Sahih as such:

we dl ooy Sl ds Al ) I 3 O Ok oy as )
S s S el J

O JU Lils L 2 ) Jongs Ul Lids L
“During the period of famine, ‘Umar bin al-Khattab would take resort to
al-'Abbas bin 'Abd al-Muttalib and say: ‘O God! previously we were taking
resort to Your Prophet and You were sending Your mercy on us, Now we
take resort to Your Prophet's uncle send Y our mercy on us.' At this moment

it started to rain and everything got satiated.”**

There is nothing to be said about the authenticity and consensus
regarding this tradition. Even al-Rifai who, under various pretexts, rejects

the reliable traditions on tawassul has admitted the authenticity of this
tradition and says:
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“Certainly this tradition is correct....If the purpose of the tradition is a
proof upon the correctness of tawassul to people then we are the first people
to take the step to accept that purpose and act upon it.”>*

By paying attention to the sentences of the Caliph himself which he
narratesto al-'Abbas about tawassul and especially when he swears by Allah
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“This is by God a means for seeking nearness to God and at His
House.”*

It becomes clear that the reality of tawassul in this case is tawassul to the
self or to the position and status of al-'Abbas before God.

In this regard, Muhammad bin Nu'man al-Maliki (died in the year 683
AH) narrates in his book Misbah al-zalam fi al-mustaghithin bi khayr al-
‘anam the manner of tawassul of ‘Umar to al-'Abbas as such:
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"O God we ask for rain through the channel of thy Prophet's uncle and
we take his authority and previous record in Islam as our intercessor. At this
moment, the mercy of Allah showered upon everyone. 'Abbas ibn 'Utba ibn
Abi Lahab recited a poem in this regard and said: 'By the blessings of my
Uncle, the land of Hijaz and its inhabitants got satiated. And at sunset,
‘Umar did tawassul to his (Al-Abbas's) virtuousness."*®

In the same way, Hassan bin Thabit too recited a poem regarding this
matter:

A B plusl
“The cloud satiated (everything) due to the sparkling face of Abbas.”
Ibn Hajar al-'Asgalani says in the book of Fath al-bari fi sharh Sahih al-

Bukhari:
Al-Abbasin his du'a said:
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“The people resorted to me because of the bond of relationship which |
have with Thy Prophet.” *’
As the respected readers have observed, there is no place of doubt that

the aim was tawassul to the position and status of Abbas and we are aware
that from ancient times there is a saying that:
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“Anytime, a judgement is derived from a topic, its content will be a
testimony against the topic (and) a testimony upon the proof of judgement.”
That isto say, if the Holy Qur’ an says.
8y gl e
“...Securing the necessities of life for the women is a matter
concerning those whose wives bear children for them... (Bagarah 2:233)”
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It is ajudgement due to expression of the reason of judgement and since
women bring children for the men, their expenses in daily life should
naturally be met by the men.

If we say: A learned man and a scholar should be respected, it is because
of hisknowledge and wisdom.

Therefore, if *Umar says el a= L) |53 Ulhe wishes to indicate the

reason for doing tawassul to al-'Abbas. In other words, from among so many
people, why should we do tawassul to him? As al-'Abbas himself said:

ORI

“Because of my statusin relation to your Prophet.”

Taking into consideration these reasonings, we can decisively say that
the Muslims in the beginning of Islam were doing ‘tawassul’ to the
righteous and virtuous personalities.

(6) Poem of Safiyyain grief of the Holy Prophet (s):

Safiyya, daughter of Abd al-Muttalib and aunt of the Holy Prophet (s)
recited a poem in grief of the Holy Prophet (s). Two of itslines are:
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“O Prophet of God you are our hope. You were a righteous person and
never did you oppress anyone. You were good and kind to us, O our
Prophet, amongst your nation whosoever (claims to be) in grief should shed
tears for you.”*
This part of the poem which was presented in the presence of the
companinons of the Holy Prophet (s) and which has been narrated by the
historians informs us of the following points:

Firstly, conversation with the spirits or so to speak, the address to the
Holy Prophet (s) after his demise was an action which was permitted and

was a common practice. As she said: ! Jsw, L YT which is against the views
of the Wahhabis, this kind of conversation is neither polytheism nor useless.
Secondly, by the decree of the sentence Usl~, s the Holy Prophet (s)

was the hope of the Islamic society in all the conditions. Even after his
demise, his relation with us is not disconnected. Here we shall mention
some of the valuable writings of the great Sunni authors regarding
‘Tawassul’ towards the Holy Prophet (s). Referring to these books will
clarify for the Islamic scholars the position of this matter and will manifest
the fact that the matter of Tawassul, contrary to the views of the Wahhabis,
was a practice in vogue amongst the Muslims.

(2) 1bn al-Jawzi (died in 597) has written a book by the name of al-Wafa
bi 'ahwal al-Mustafa, and has earmarked one chapter for tawassul to the
Holy Prophet (s) and another chapter for ‘ seeking shifa from his grave'.

(2) Shamsuddin Muhammad bin Nu'man al-Maliki (died in the year 673
AH) has written a book by the name of Misbah al-zalaam fi al-mustaghithin
bi khayr al-'anam and Sayyid Nur al-Din al-Samhudi has narrated a lot from
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him in his book Wafa al-wafa in the chapter of ‘Tawassul to the Holy
Prophet (s)'.

(3) Ibn Dawud a-Maliki al-Shadhili has brought in his book al-Bayan wa
al-'ikhtisar the tawassul of scholars and pious people to the Holy Prophet (s)
in difficulties and hardships.

(4) Tagi a-Din a-Subki (died in the year 756 AH) has analysed this
matter in his book Shifa al-sigam pages 120 to 133.

(5) Sayyid Nur a-Din al-Samhudi (died in the year 911 AH) has
discussed this matter and brought testimonies to it in his book Wafa al-wafa
, vol. 2, pages 413 to 419.

(6) Abu a-'Abbas a-Qastallani (died in the year 932 AH) in his book al-
Mawahib al-ladunniyya.

(7) Abu 'Abdulla a-Zurgani al-Maliki (died in the year 1122 AH) in his
book Sharh al-Mawahib a-ladunniyya vol. 8 page 317.

(8) a-Khalidi al-Baghdadi (died in the year 1299 AH) author of Sulh al-
'Ikhwan. Apart from this, he has written arisala (treatise) in reply to Sayyid
Mahmud al-'Alusi Baghdadi about tawassul to the Holy Prophet (s) and has
been printed in the year 1306 AH.

(9) a-'Adawi al-Hamzawi (died in the year 1303 AH) has discussed
about tawassul in the book of Kanz al-matalib, page 198.

(10) a-'Azami a-Shafi'i a-Qudai', author of Furgan a-Qur'an. This
book has been printed along with the book al-'Asma wa al-sifat of al-
Bayhaqi in 140 pages.

By referring to these books some of which have presented the facts and
most prominent amongst them being Sulh al-'Ikhwan and Furgan al-Qur'an,
one can know what was the practise of the Muslims in every period
concerning tawassul to the Holy Prophet (s) and will revea the
exaggerations of Ibn Taymiyya and followers of his deviated ideology of
Wahabism.

In the end, we shall once more remind you of what Qur’ an says:
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" O you who believe! be careful of (your duty to) Allah and seek means
of nearnessto Him and strive hard in His way that you may be successful.
(Mai'da 5:35)"

Thisverse in general ordersto seek tawassul but what exactly is tawassul
is not mentioned in this very verse.

There is no doubt that performing the religious duties is a channel (for
tawassul) but it is not confined to this meaning only. Instead by paying
attention to the short history of tawassul to the awliya Allah, it will become
clear that this action itself is one of the channels. Moreover, this matter will
fully become clear by referring to the conversation of Imam Malik with
Mansur and also the incident of the second Caliph requesting for rain by
doing tawassul to al-'Abbas, the uncle of the Prophet (s).

Notes
1. Ziyarat a-qubur, page 159-160.
2. Ininterpreting the afore-said tradition, al-Zamakhshari in al-Kashshaf says:
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About this verse Nayshaburi writesin his Tafsir as such:
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3. Wafd al-wafa fi akhbar dar al-Mustafa, volume 4, page 1376.
4. a-Suyuti, al-Kasalis a-kubra, vol. 1, page 154.
5. 1bn a-Qayyim al-Jawziyya, Jala al-'afham fi saat wa a-salam 'aa khayr al-'anam,
page 228.
6. Sunan al-Nasdi, vol. 4 page 96 (Beirut edition).
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7. Sunan a-Bayhaqi, vol. 4 page 78; al-Hakim al-Naysaburi, al-Mustadrak, vol. 1, page
377.
Ibn Hanbal, al-Musnad, vol. 2 page 222.
9. Ay a Ll Lo pdlly o) 1l &1 Jy o)
(Sunan al-Nasali, vol. 3 page 77 (Egyptian edition) and vol. 4 page 95 (Beirut
edition)
Sharh al-jami' a-saghir, vol. 2 page 198.
10. Sunan al-Nasa'i, vol. 3 page 77 (Egyptian edition) and vol. 4 page 95 (Beirut
edition). Also refer to Sharh al-jami' a-saghir, vol. 2 page 198.
11. In a-Musnad of Ahmad, Abu Jafar has come with the word of Khutami athough in
Sunan of Ibn Maa Abu Jafar has come independently.

12. d-Tawassul ila hagigat al-tawassul, page 158.
13. Same reference.

14, Se Gl & jrinaly agomgr A0 J-#Sunan of 1bn Mgja al-Qazwini which is one of the six

Sihah. vol. 1 page 261-262 chapter of ‘Mosques Egyptian edition, and refer to a-Musnad
Imam Ahmad ibn Hanbal vol. 3 hadith no. 21.

15. The command which has come in the verse of &=l ldis L& Ys (Sura al-

Bagarah:35) is not an authoritative command. Instead, it is an order in the guided sense or
SO to say an advisory aspect and opposition to such a command will not result in
punishment and chastisement. Its consequence will be that the person will only be faced
with the effect of the state of the action itself. If a doctor commands his patient who is
suffering from cold not to eat sour things and muskmelon, opposing his command will have
no result other than intensification of his cold. In the Holy Qur’an many verses testify that
the divine prohibition was of a guided nature resulting in nothing but expulsion from
heaven which is reckoned to be the effect of state of the action itself. Please refer to verses
118 and 119 of Sura Taha and the book of ‘ Correct Tafsir of difficult verses of Qur'an’ the
tenth matter from pages 73 to 82.

16. Mustadrak al-Hakim, vol. 2 page 615; Ruh al-Maani vol. 1 page 217; a-Durr a-
Manthur, vol. 1 page 59 narrated from al-Tabarani, Abu Nuaym a-Isfahani and al-
Bayhaqgi.

17. The text of the hadith is taken from al-Durr al-Manthur and differs dightly from the
text of a-Hakim in his al-Mustadrak although both are samein their contents.

18. Mgma a-bayan vol. 1 page 89; Tafsir al-burhan, vol.1. page 86-88; ahadith no .2,
5,11, 12, 14 and 27.

19. Tafsir a-burhan, vol. 1 page 87 ahadith no.13, 15 and 16.

20. Sayyid Ahmad Zayni Dihlan writes in the both a-Durar a-saniyya, page 10 that al-
Qadi 'lyad has narrated this incident with correct reference. Imam a-Subki in his book
Shifa al-Sagam, a-Samhudi in Wafa al-wafa, and al-Qastallani in a-Mawahib al-
ladunniyya. Ibn Hajar said in al-Jawhar a-munazzam that this incident has been narrated
with correct references. Al-'Allama al-Zurgani writes in Sharh al-mawahib that 1bn Fahd
has narrated this with a good (hasan) chain of narration and al-Qadi 'lyad has narrated it
with an authentic (sahih) chain of narration. The text of the conversation of al-Mansur with
Imam Malik will be mentioned later in the text.

21. Kashf a-'irtiyab, pages 307, 308.

22. Kashf d-'irtiyab, page 312 narrated from Khulasat al-kalam.
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23. a-Durar a-saniyya, page 8.
24, L isderived froml=l! which means the noise of acamel.

25. L blisderived from l.éwhich means the noise of a child while slegping.

26. a-Durar a-saniyya, page 27 written by Zayni Dihlan and al-Tawassul ila hagigat al-
tawassul, page 300

27. d-Sahifat al-'Alawiyya, adiya of Amir a-mu'minin which a-Shaykh '‘Abdallah
Samahiji has collected.

28. Mafatih a-jinan, du'a'Arafa.

29. Usd al-ghaba, vol. 3 page 111. Egyptian edition.

30. a-Mawahib a-ladunniyya, vol. 3 page 380 Egyptian editions and in Ibn Hajar
Asgalani, Fath al-bari, vol. 2, page 413 (Lebanon print). It has also been reported in Sharh
a-mawahib by al- Zurgani (1055 AH - 1122 AH).

31. Wafa a-wafa, vol. 2 page 1376.

32. al-Sawaliq a-muhriga, page 178 (Cairo print).

33. Sahih Bukhari, chapter of Salat al-'istisga, vol. 2 page 32.

34. Although, it was worthy to say > @L:J\ Ids 0| because technically, tradition is

that which must be narrated from the Holy Prophet (s) and our discussion too is about
historical events and we reminded you previoudly of the traditions of tawassul.

35. Usd al-ghaba, vol. 3. page 111.

36. Wafd a-wafd, vol. 3 page 375 narrated from Misbah al-zalam.

37. Fath a-Bari, vol. 2 page 413 (print of Dar al-Malrifa Lebanon).

38. Dhakhalir al-'ugba fi managib dhawi'l qurba, page 252 written by al-Hafiz Muhibb
a-Din a-Tabari, born in 615 AH and died in 694 AH, (print of Maktab a-Quds, Cairo);
and Maima al-zawaid, vol. 9 page 36, (2nd edition) written by a-Hafiz Nur a-Din al-
Haytami.

Let it not remain unsaid that the sentence of Ljsl>, < in the first line has appeared as

U5y oS in the aforesaid book.
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Islt An Innovation To Commemor ate The Birth And

Death Anniversaries Of Awliya Allah?

The Wahhabis consider the honouring of birth and death anniversaries of
awliya and divine personalities to be forbidden and an innovation. They are
the staunch enemies of the awliya Allah and religious leaders and consider
the gatherings on their birth and death anniversaries to be (haram)
prohibited.

Muhammad Hamid al-Faqi, the leader of group ‘Ansar al-Sunnat al-
Muhammadiyya’ in his footnotes to his book al-Fath al-Mgjid writes:
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“Remembering and celebrating on the days of birth and death of awliya
amounts to one kind of worshipping them and respecting before them.”*

The root of all their mistakes is that because they have not determined
any limit and margin for polytheism (shirk), tawhid and specialy the
meaning of ‘ibada, they think that every kind of respect and honour is
worship. As you must have noticed, he has brought the word of 'ibada and
homage close to each other and imagines that both give the same meaning.

In the one of next chapters, we shall explain the meaning of ‘ibada and
clearly prove that every honour and respect to the virtuous servants of God
with the intention that they are the ‘servants of Allah, does not result in
their worship at all. Therefore, we shall examine this discussion from
another angle (not polytheism in 'ibada).

Undoubtedly, Qur’an has repeatedly praised the Prophets and awliya
with eloguent and rhetorical words.

About Zakaria, Yahya and others the Qur’ an says:
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“Surely they used to hasten, one with another, in deeds of goodness
and to call upon Us, hoping and fearing, and they were humble before Us.
(al-"Anbiya 21:90)”

Now, if in a gathering which is held under their name, someone portrays
them in a similar manner which has come down in the contents of this verse
and by this way honours them, has he done anything other than obeying the
Holy Qur'an?

About the household of the Prophet, Allah (swt) says:
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" And they give food out of love for Him to the poor and the orphan and
the captive. (Dahr 76:8)"

Now if the followers of Ali come together on the birthday of Amir al-
mu'minin and say that Ali is one who used to give his own food to the poor,
orphan and the captive, have they by this act worshipped him!?

If on the birthday of the Holy Prophet (s) we translate the verse which
praises the Prophet into a non-Arabic language or write a poem on a tablet
and recite it in a gathering, have we committed a forbidden action!?

89



www.alhassanain.org/Zenglish

They are having enmity with the matter of honouring the Holy Prophet
(s) and awilya Allah that they wish to stop this under the pretext of fight
against innovation.

At this stage a question is brought up to which the loud-speakers amongst
the Wahhabis lay great emphasis and it is this: * Since these assemblies and
gatherings are held under the name of religion and are labelled as Islamic,
they should be approved specifically and generally by the Islamic rules.
Otherwise it would be innovation (bid’ at) and forbidden (haram).

The reply to this question is quite clear because the verses of Qur’an that
draw our attention to the necessity of honouring the Prophet is sufficient in
this case and these kinds of gatherings are not held for any reason other than
respecting the awliya Allah. That thing is considered to be ‘innovation’
which is not approved specifically or generally by Qur’an or the Sunnah of
the Holy Prophet.

The purpose of these honourings which is common amongst all the
nations of the world is nothing but paying respect and homage and this
practise is common among all the Muslims of the world except for these
handful of dry wahhabi ‘Najdis’. If it was innovation and something new
and not confirming with the general Islamic principles, it was impossible
that the Ilamic scholars would celebrate the birthday of the Holy Prophet
(s) and make splendid such gatherings by reading scholarly monographs and
reciting sweet and elegant poems.

Here are some logical reasoning from Qur’ an permitting such respect and
honourings:

First Proof
The Holy Qur’'an praises that group of people who honour the Holy
Prophet (s):
Ol (b ol ane ST S )5l Tansly o9y 09,0 4 sl (2 AJG
“So (as for) those who believe in him and honour him and help him,
and follow the light which has been sent down with him, these it is that

are the successful. (A'raf 7:157)"
The words which have appeared in this verse comprises of:

& fyool

09,5

29,2

253 adly
Is it possible for one to think that the Words ss.as , 4 lsusl and 1sxsls
,sJlare confined to the period of the Holy Prophet? Certainly not! If such a

probability cannot be given about these three words, the word of 5,3 which

gives the meaning of honour and respect® cannot be assigned to the period
of the Holy Prophet (s) and thus this sublime leader should be respected and
honoured at all times.
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Isit not that arranging memorial gathering on the day of bi'that and birth
of the Holy Prophet (s) and delivering speeches and poems on such

occasions clear evidence to ss,5s?

Surprisingly, the Wahhabis pay homage and respect their own tribal
leaders and rulers and honour even one ordinary person such that observing
one hundredth of that with regard to the Holy Prophet (s), his pulpit and
alter is considered to be innovation and anti-lIslamic by them. As a result
they introduce Islam to the world as one dry religion lacking any sentiments
and affections and think that the shari'a which is in fact smple and easy,
matching with the human nature and feeling and generous enough to attract
the people is a dry "shari'a" which does not consider the respect of divine
leaders to be of any significance and does not possess the ability to attract
the people of the world.

Second Proof

What do the Wahhabis who oppose any kind of mourning ceremonies for
the martyrsin the way of Allah have to say about the story of Yaqub ('a)? If
today, this great Prophet was living amongst these Najdis and the followers
of Muhammad bin’Abd al-Wahhab how would have they judged him?

Day and night he was weeping for his separation from Y usuf and all the
time he was asking the people about the whereabouts of his beloved son. He
was sso much sorrowful by the separation of his son that he lost his eye-
sight.

Sickness and loss of eye-sight did not deter Ya kub (‘a) from forgetting
his son Yusuf (‘a). Instead, as the promise of re-union was drawing closer
the flames of love towards his son increased manifold and he could smell
Y usuf miles away.*

And instead of the star (Yusuf) pursuing the sun (Yaqub (‘a)) it was vice
-versa.

Why expression of such affection during the life of the loved one (i.e.
Y usuf) is correct and confirms to Tawhid but after his death when the heart
becomes more prone to pain and suffering it amounts to polytheism and
becomes forbidden?

Now if the Yaqubs of our time gather together every year on the death
anniversary of their Yusufs and speak about the value of his moral qualities
due to which they start crying, will such an act amount to worshipping of
their sons!?

Third Proof
Undoubtedly, 3,4 59> <>44 (love towards kinship) is one of the Islamic

obligations which Qur’an explicitly commends us towards it. Now, after
fourteen centuries if someone wishes to act upon the religious obligations
then what should we do? Isit not that he should rejoice on their joyous days
and become sorrowful on the days of their grief and sorrow?

Now, for expressing one's own pleasure, if someone holds a gathering
wherein he reveas their historical life and sacrifices and describes their
innocence and their deprivation from their rightful claims then, has he done
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anything other than expressing his affection and manifesting mawadda
dhawi'l qurba? (3,2 9> ws94)

If, for showing more affection, such a person visits their progeny and
comes near their graves and holds such gatherings near their graves then,
has he in the eyes of the wise and intelligent people, done anything other
than manifesting his love and affection! ?

Except that the Wahhabis may say: Such love and affection should be
kept secret and confined to the heart and no one has the right to manifest
and express them (openly).

During the time of the Holy Prophet (s) and the period after him which
was the period of change of thoughts and beliefs, different tribes and nations
with different cultures and customs were turning towards Islam and by
reciting the shahadatayn (creed) their Islam was accepted. The position of
Prophet and the leaders was never to investigate, censor (by establishing the
‘section for scrutinizing of beliefs’) than dissolve the entire rites and
customs of the nations and tribes and bring them out in another form
different from the previous ones.

Respect of leaders, establishing memorial ceremonies, attending the
graves and expressing love for their signs and traces was and is the custom
of all nations and tribes. At present too, the people of East and West stand
for hours in queue waiting to pay visit to the mummified bodies and graves
of ancient leaders in order to express their love and shed tears in their grief.
They consider thisto be one way for expressing respect and honour.

It was never seen that the Holy Prophet (s) would accept the Islam of
people only after investigating their beliefs and examining their practises
and customs in practical life. Instead, expressing the ‘Shahadatain’ was
enough for him. If these practices and customs were forbidden and or
amounted to worshiping the ancestors, then it was necessary to accept the
Islam of nations and tribes (only) after taking allegiance and promise from
them about their exoneration (of such practices) while such was never the
case.

Fourth Proof
We see Isa (‘a) asks for table (with food) from the Almighty Allah and
introduces the day of its dissension as the day of celebration and says:
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“O Allah, our lord! send down to usfood from heaven which should be
to us an ever-recurring happiness, to the first of us and the last of us, and
a sign from Thee, and grant us means of subsistence, and Thou art the
best of the Providers. (Maida 5:114)"

Is the value of the Holy Prophet's existence lesser than one heavenly
table which Isa (‘a) declares the day of its dissension to be the day of ‘Eid'.
If such aday is declared to be the day of ‘Eid’ because of the table being a
divine sign, then is not the Holy Prophet (s) the greatest divine sign!?
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Woe to those who are ready to celebrate the day of dissension of one
heavenly table that feeds the stomachs but ignore and label as innovation,
the celebration of the day of dissension of Qur'an and the day of
appointment (bi’that) of Prophet who blessed the minds of human beings
with perfection of thought over the period of history !

Fifth Proof
The Qur’an says:
A3 el Ladys
“ And exalted for you your esteem? (Inshiraah 94:4)”
Isit that arranging gatherings for celebrating the days of birth of the Holy
Prophet (s) having any purpose other than elevating his name and fame!

Why in this case we should not follow the Qur'an? Is not Qur'an an
example and the best model for us?

Notes

1. a-Fath a-Majid, page 154. At this time when these pages and papers are being
composed, and in the entire Islamic countries celebrations are being held on the occasion of
the birth of the Holy Prophet, the Mufti of the House of Sa'ud, Bin Baz has declared as
forbidden and innovation any kind of respect for the birthday of the Holy Prophet (s). But
the same person addressed King Faisal al-Sa'ud during hisreign as ‘ Amir al-mu'minin’ and
this action was biting and shocking to the extent that the king too understood and excused
for accepting thistitle.

2. Refer to al-Raghib, Mufradat a-Raghib, under " ' dh r".

3. O e olee cuzgleSuUra Y usuf: 84.
4. 0515 OV Ny Caws gy Y 3lSUra Y usuf verse: 94.

5. Moreover, reliable traditions have come down from the Infallibles about holding of
mourning ceremonies and in this connection, Allama al-'Amini has collected in one chapter

of hisbook titled: Lz g Lsyvall the traditions from Sunni books
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Seeking Benediction And Cure From The Signs And

Traces Of Awliya
The Wahhabis reckon tabarruk (seeking benediction) towards the traces
of awliyato be polytheism and label the one who kisses the atar and pulpit
of the Holy Prophet (s) as polytheist even though in doing that he doesn’t
believe in any kind of godlinessin it. Rather, love and affection to the Holy
Prophet (s) becomes the cause of kissing the signs and traces related to him.
Here we ask, what have they to say about the shirt of Yusuf (a)?

ot 2 g o5 e 80108 an 1283
Yusuf (‘a) says: ‘ Take my shirt and cast it over my father's face so that
he regains his eye-sight. (Yusuf 12:93)"

Yaqub (‘a) too kept the shirt of Yusuf over his eyes and at that same

moment realized that he could see. As he says:
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“So when the bearer of good news came he cast it on his face, so
forthwith he regained his sight.” (Yusuf 12:96)”

If Yaqub (‘a) would have done such a thing in front of the Najdis and
followers of Muhammad bin 'Abd a-Wahhab, how would have they
behaved with him? Now would they explain the action of an immaculate
Prophet who is free from sins and mistakes! ?

Now if the Muslims keep the soil of the grave of the last of the Prophets
or his shrine over their eyes and kiss out of respect, the grave and shrine of
the divine leaders or seek tabarruk and say that God has exerted some effect
in this soil and wishes to follow the Yaqub (‘a) of today in so and so affair
then why should they be subjected to curse and be accused of heresy.*

Those who are aware of the life history of the Holy Prophet (s) know that
the companions of the Holy Prophet (s) were always taking precedence to
each other in doing tabarruk to the water of his wudhu (ablution). It is
sufficient in this case, to briefly refer to Sahih Bukhari and Sahih Muslim
which are thought to be the most authentic among the six Sihah. Here, we
mention some of them:

(1) About the event of ‘ Peace of Hudaybiyya Bukhari writes:

“Whenever the Holy Prophet (s) was taking ablution, his companions use
to take precedence to each other in collecting the drops of water of his
ablution.”?

(2) In the chapter of ‘Last of the Prophets, Bukhari narrates from Saib
bin Yazid that: “My aunt took me to the Holy Prophet (s) and informed him
about my illness. The Holy Prophet (s) made ablution and asked Allah for
blessings for me and | drank from the water of his ablution.”*

(3) Inthe chapter of ‘ The characteristics of the Prophet’, Bukhari narrates
from Wahab bin 'Abdullah that: “People were rubbing the hands of the Holy
Prophet (s) over their faces and | too took the hands of the Prophet and
rubbed them over my face and his hands were more fragrant than musk.”*

(4) In the chapter of ‘The characteristics of the Prophet’, Bukhari
narrates:
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The Holy Prophet (s) was in ‘Abtah’ standing beside the tents. Bilal
came out from atent and called the people for prayers. Again he went inside
and brought out the remaining drops of water of ablution of the Holy
Prophet (s). The people rushed towards it and sought tabarruk from it.”

(5) Mudlim narrates in his Sahih from Anas that: “When the Holy
Prophet (s) was shaving his head his companions were besides him and each
one of them held one string of his hair in their hands.’

These were some examples of affection of the companions and their
tabarruk to the signs and traces of the Holy Prophet (s) and collecting these
incidents necessitates the writing of one separate book.

By referring to the last chapter of Sahih Bukhari about jihad and also the
chapter related to the armour, stick, sword, vessels, seal, ring, hair and
shroud of the Holy Prophet (s) one can become aware of the evident
examples of tabarruk.

These traditions expose and explain the baseless nature of the culture of
the Wahhabism that prevents the people from seeking tabarruk to the holy
shrine of Prophet (s) and have employed specia groups of persons to beat
physically and use foul language with those who seek tabarruk to the holy
shrine of the Holy Prophet (s). They thus stop the Muslims from expressing
such love and affection which had been in practice during the period of the
Holy Prophet (s) in his very presence.

The matter of prevention of tabarruk to the traces of the Holy Prophet (s)
and kissing of his shrine and pulpit is one of the greatest ideological
expressions of the Wahhabism. The Wahhabi Government of Saudi Arabia
under the garb of ‘amr bi al-maruf (enjoining the good) and nahi 'an al-
munkar (forbidding the evil) have stationed their agents around the holy
shrine in order to prevent the pilgrims from performing such action and they
too behave harshly and mercilessly with the pilgrims. Many times at such
occasions innocent blood is shed and many persons honour and prestige got
damaged. The root cause of their belief is that kissing and honouring the
shrine amounts to worshipping the one in grave, as if ‘every respect is
worship.’

Since these helpless people who are far from the reality of Islamic
teachings are unable to interpret 'ibada (worship) in the logical sense, they
have become puzzled and confused and take every type of respect to the
dead to be an 'ibada. In the next chapter, we shall draw a precise limit and
boundary for ‘ibada, but what is important now is to know what was the
practice of the Mudlims in this matter:

(1) After the Holy prophet's burial, his daughter Fatima (‘a) stood near
his grave and then taking some soil from the grave she put it over her face.
She later cried and recited these two poems:
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“What happens to the one who smells the soil of grave of Ahmad, who
till heisalive, shall smell no more the expensive musks.”
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“1 was faced with such calamities that if it had befallen on the bright day
it would have changed to night.””

(2) The great companion Bilal who left Medina for some reason and
settled by order of the frontier guards, in the districts of Syria saw in his
dream that the Holy Prophet (s) was saying:

“What kind of injustice is this, O Bilal? Has not the time come that you
visit us!? He woke up from his sleep in sadness and sat on his horse and | eft
for Medina. When he reached the grave of the Holy Prophet (s) he started to
cry and rubbed his face over it. Later he saw al-Hasan and al-Husayn and
kissed both of them.”®

(3) Amir al-mu'minin 'Ali (‘a) says: “Three days had lapsed from the
buria of the Holy Prophet (s) when a Bedouin Arab came and threw himself
over the grave of the Holy Prophet (s). He sprinkled the soil of his grave
over his head and started to converse with the Holy Prophet (s). He said: ‘O
Prophet of Allah, you spoke and we listened. You received the truth from
Allah and we too received it from you. From the things which Allah
revealed to you isthis:
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| have done injustice upon myself. So seek forgiveness for me from
Allah. Suddenly he heard a voice saying: Your sins have been forgiven.”

This incident has been narrated by most of the historians mainly al-
Samhudi in Wafa al-wafa, vol. 2 page 612 and Shaykh Dawud al-Khalidi
(diedin 1299 AH) in Sulh a-'lkhwan and others.

(4) d-Hakim narrates in a-Mustadrak that: Marwan bin al-Hakam
entered the mosgue and saw a man putting his face over a grave. Marwan
caught hold of his neck and said: “Are you aware of what you are doing?’
The man lifted his head and it became apparent that he was Abu Ayyub al-
Ansari. He said: ‘| have not come to visit a stone, but have come to visit the
Holy Prophet (s). O Marwan, | have heard the Holy Prophet (s) saying:
When the pious people bear the leadership do not cry for that. Do cry when
unworthy men become the leaders (i.e. you and your Umayyad
household).’®

This period of history reveals the root of ‘creation of obstacle’ to prevent
seeking tabarruk from the grave of the Holy Prophet (s) and shows that the
companions of the Holy Prophet (s) were constantly seeking tabarruk from
the holy grave of the Holy Prophet. It was people like Marwan bin al-
Hakam who used to prevent people from this well-known deed.

The historical incidents in this case are so numerous that narrating all of
them will lengthen our discussion. Interested readers can refer to the book
Tabarruk al-sahaba and the valuable book al-Ghadir vol. 5 page 146-156.

In the end, we are bound to mention that all these historical narratives
can never be false and baseless. Now, even if we assume that all of them are
false and basel ess yet they will serve our purpose. Because, if such an action
was heresy, polytheism, unlawful or forbidden, then the fabricators would
have never attributed them to religious personalities since the liars fabricate
instances which are worthy of approval by the society so that the people
believe and accept their made up stories. They never attribute anything
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which is heresy, polytheism, forbidden or unlawful to the pious people
because in such a case they will be confronted with the resistance and non-
acceptance of the people and their arrows will hit the stone and miss the
target.

Notes
1. All the Muslims, right from the time of the Holy Prophet (s) till now, have been
seeking tabarruk to the traces of the Holy Prophet (s) and Shaykh Muhammad Thahari
Makki has proved this matter with decisive historical evidences in his treatise which was

printed in 1385. This treatise is called b Jsm) L6 ale2) 4 sand has been trandlated into

Persian.

2. Sahih a-Bukhari, vol.3 page 255.

3. Sahih a-Bukhari, vol.4 page 227; and Sahih Muslim, Chapter of ‘Last of the
Prophets’.

4. Sahih al-Bukhari, vol .4 page 226

5. Sahih a-Bukhari, vol.4 page 231.

6. Sahih Muslim, val. 4., Book of ‘Virtues of Companions

7. Many of the research writers have narrated this incident such as a-Shabrawi in al-
Tuhaf page 9 and al-Samhudi in Wafa al-wafa, vol. 2 page 444 and al-Khalidi in Sulh al-
'Ikhwan, page 57 and others.

8. This incident has been narrated by a group like a-Subki in Shifa al-Sagam narrating
from Ibn 'Asakir, and Ibn al-'Athir in Usd a-ghaba, vol. 1 page 28.

9. Mustadrak a-Hakim, val. 4 page 515
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Tawhid in 'Ibada and Worship (or Pretext of
Wahhabis)

Monotheism (worship of the one God) is the basis of the invitation of the
Prophetsin all ages. This means that all the human-beings must worship the
one God and refrain from worshipping creatures.

Monotheism and shattering the chains of ‘dualism’ and ‘ polytheism’ are
the most fundamental heavenly commands and have been the epigraph of
the programme of all the divine Prophets.

Every Prophet had been appointed with one main aim and that is
establishing monotheism and fighting against absolute polytheism and
especially polytheism in worship.

The Holy Qur’an refersto thisreality and says:
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“And certainly We raised in every nation an Apostle saying: Serve
Allah and shun the taghut. (Nahl 16:36)”
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“And we did not send before you any apostle but we revealed to him
that there isno god but Me, therefore serve Me. (Anbiya 21:25)"

The Holy Qur’an introduces monotheism as a common base among all
the heavenly precepts:
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“Say: O followers of the Book! come to an equitable proposition
between us and you that we shall not serve any but Allah and (that) we
shall not associate aught with Him. (Aal-e Imran 3:64)”
Tawhid in worship is a decisive and firm foundation which has never

been opposed by any of the Muslims and all the sects hold a common view
about it. Although the group of Mu'tazilites are having a different view in

Jdleél A>g5 (Tawhid in actions) and the group of ‘Asharites differ in “>s

wlie (Tawhid in attributes), still al the Islamic sects have had one opinion
in this respect and no Muslim can deny this principle. And if there is any
differences, they are all related to :5L=» (its applicability); that is to say

some of the Muslims imagine some of the actions to be ‘ibadat (worship)
whereas others consider that to be honour and respect. Whatever dispute

which exists is ins,~» (minor type) i.e. whether so and so act is ‘ibadat or

not and not in xS (of major type) i.e. ‘ibadat other than Allah amounts to

polytheism and is forbidden. It is here that we should properly clarify the
meaning of ‘ibadat from the viewpoint of dialect and the Qur’an and then

the relevant duties and (5:>L=- (applicability) of the matters under discussion
will automatically become clear.
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Tawhid in ‘ibada is not something which some particular group can
attribute it to themselves. Instead, all the monotheists, especialy the
Muslims are of one view in this regard. What is of concern is the talk and
discussion of a series of actions which some manifest them as ‘ibada while
others do not consider them to have any relation to ‘ibada. Thus we have to
talk and discuss about this matter in this section. We have to define ‘ibadain
logical terms and clarify its l[imits and boundaries and hand over a criterion
to the other person so that under the light of this he can distinguish the true
‘ibadat from the false one.*

Limitsof ‘1bada and its Comprehensive M eaning

‘Ibada in Arabic is equivalent to ‘worship’ in English. Just as the word
'‘worship' is having a clear and obvious meaning for us, in the same manner
the word of ‘ibada is having a clear meaning even though we may not be
ableto giveit alogical definition, and interpretation.

Undoubtedly, the meaning of ‘land’ and ‘sky’ is very clear and obvious
for al of us but still, most of us are unable to define and explain them
perfectly. However this matter cannot prevent us from understanding the
clear and obvious meaning of these two words if ever we hear them.

'Ibada and worship too are similar to the words ‘land’ and ‘ sky’ Everyone
is aware of its actual meaning even though we may not be able to define it
logically as the actual dispensations of each of the words of ‘ibada and
talzim or worship and honour is clear for us and differentiating the instance
of each from the other is simple and easy.

A lover who kisses the door and walls of the house of beloved one or
keeps dress or puts it over chest or after death, kisses the grave of beloved
will never be taken as a worshipper in the eyes of anybody. The action of
those who hasten for visiting the mummified bodies of great world leaders
who are a centre of attraction for a group of people or visit their traces,
houses and haven or for honouring them go into a few seconds of silence
and hold ceremonies, will not be reckoned as ‘ibada (worship) even though
their humility and manifestation of love is in the rank of humility of
monotheists in front of God. In this discussion, only the awakened
consciences can be the judges in order to differentiate between tazim
(respect) and ‘ibada (worship).

Now if we wish to explain ‘ibadain the logical sense and wish to test and
analyse it, we can define it in three ways and all the three explanation can
pursue the same objective. However, before that we shall mention two
defective introductions upon which the Wahhabis rely.

Two Defective Presentation of ‘ibada
A. Ibadat: Humility (¢ #2>) and Submissiveness ()

In dictionaries, the word of ‘ibada has been interpreted as humility or
humbleness (¢ s2>) and manifestation of meekness or submissiveness (4)

(45 ,Lebl) Such an interpretation cannot give a precise, correct and perfect
meaning of the word of ‘ibada because:
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() If ‘ibada is synonymous to either humility (¢ s=>) and meekness,

(J445) then we cannot issue an identity card of tawhid for anybody in this

world and cannot call anyone as a monotheist because man, by nature, is
humble and meek in front of the spiritual and material perfections of those
who are above him and better than him, like a student in front of his teacher,
a child in front of his teacher, a child in front of his father and mother, a
lover in front of his beloved one and so on.

(2) The Holy Qur'an commands the children to be low and humble
before the parents. It says:

ro gl LS L)) o By am )l e Ji gl L zixl
“ And make yourself submissively gentle to them with compassion, and
say: O my Lord! have compassion on them, as they brought me up (when
| was) little. (Bani-Israel 7:24)”
If an abject humility is the sign of ‘lbadat’ of that person, then all the

obedient children have to be called as polytheists and all the disobedient
ones as monotheists.

B. 'Ibada: Unlimited Humility

When some of the commentators became aware of the deficiency of
interpretation of the compilers of dictionaries, they strived to amend it and
interpreted it in another manner. They said: 'ibada is that unlimited humility
in sensing, perfection and greatness.’

Such an interpretation is no less than the first interpretation because God
orders the angels to prostrate before Adam (a). As Qur’an says.
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“And when We said to the angels: Make prostration to Adam they did
prostrate except | blis. (Bagarah 2:34)”

Prostration in front of a creature is evidence of meekness and the
manifestation of unlimited humility.

If such an act is the sign of ‘ibada, then all the obedient angels are to be
declared as polytheists, and the disobedient Satan as a monotheist.

The sons of Yaqub (‘a) and even he himself along with his wife
prostrated before the magnificence of Yusuf as the holy Qur’an says:

U}dj\.@,l»bd.}wébj)‘))jbuﬁw\bdbj\ ‘d‘ﬁfﬁ
“And they fell down in prostration before him, and he said: O my
father! this is the significance of my vision of old, my Lord has indeed
made it to be true. (Yusuf 12:100)”
The Holy Qur’an narrates the dream of Yusuf (‘a) in his childhood and
says:
Gedle J 80 el il LS55 AT 4T )
“Surely | saw eleven stars and the sun and the moon making obeisance
to me. (Yusuf 12:4)”
Following the leader of the monotheists, the Holy Prophet (s) - al the
Muslims honour hajar al-'aswad (black stone) and rub their hands over it.
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That is to say, they act in the same way as idol-worshippers do to their idols
with the difference that our action is purely tawhid and their action purely
heresy.

By paying attention to this point, one should not search the reality of
‘ibada only in the external form of action and in the absolute humilities and
meekness even though humility and meekness are amongst the actual
elements and essentials of ‘ibada. However, the elements and essentials are
not confined to that; rather humility and meekness should also be linked
with some special belief and in fact if humility whether unlimited or to a
lesser degree originates from a specia belief, it will be counted as ‘ibada.
Asamatter of fact, it is belief that gives the colour of ‘ibada to one’s action
and without it, the action cannot be regarded as ‘ibada.

Now, what is this second element? This is what we are going to discuss
in this section. i.e. the logical explanation of ‘ibada.

First Definition of ‘I bada
‘Ibada is that practical, literal or verbal humility which originates from
belief in the divinity of source entity.
Now we should see what is meant by ‘Divinity’ and the crucial point of

our discussion lies in understanding the meaning of ‘Divinity’. «asll or

Divinity gives the meaning of Godliness and gives the meaning of God. If
incidentally, the word of (God) has been interpreted as ‘deity’, it
necessitates explanation and not that deity is the actual meaning of . Rather,
in view of the fact that the genuine and / or the imaginary have been the
deity and object of worship among the people of the world, it is supposed
that gives the meaning of deity; otherwise deity is from the requisites of and
not its primary meaning.

A clearer evidence that the word or denotes the meaning of God and not

deity is the very pure creed (of faith) i.e A1) 4l Y. If in this sentence, the

word of isinterpreted as ‘deity’ then this creed will be afalse one because it
is clear and obvious that with the exception of ‘Allah’ , there are thousands
of other deities too.

Therefore, for relieving themselves from the difficulty, some people have

commended the word of 34 so that in this way they remove the falsehood

and thus the meaning of the sentence becomes ALY sRG s 2 Y (NO deity

with the truth except Allah). However appreciating such a sentence is
nothing but a formality.

A clear proof of this definition is a verse which has come in this regard.
Examining this verse will clarify the fact that ‘ibada is that kind of speech
and action which originates from the belief in divinity” and till such a belief
does not exist in a person his humility and bowing down or honour and
respect will not be counted as ‘ibada. When Qur’an gives command to
perform ‘ibada of Allah, it immediately convinces that except for Him there
isno god. As Qur’an says:

G ) e i G i e
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“O (my) people, worship Allah; thereisno god for you except Him. (al-
A'raf 7:59)”

The main theme of this verse has come in nine or more instances and our
dear readers can refer to Sura A'raaf, verses 65, 73, 58, Sura Hud, verses 5,
61 and 84 Sura Anbiya, verses 25 Sura Mominun, verses 23 and 32 and
Sura Taha, verse 14.

Such interpretations indicate that ‘ibada is that humility and meekness
which originates from belief in divinity and if such a belief does not exist,
then it cannot be regarded as ‘ibada.

This verse and its contents is not the only verse which bears testimony to
this matter. Rather other versestoo bear testimony to this fact such as:

Syfens )4y 5 045 198 14
“Surely they used to behave proudly when it was said to them: Thereis
no god but Allah. (Safaat 37:35)
That isto say, they do not pay attention to this talk because they believe
in the divinity of other creatures.
S8 e st i g )
“Or have they a god other than Allah? Glory be to Allah from what they
set up (with Him). (Tur 52:43)°
In the above verse, the basis of polytheism has been shown to be belief in
the divinity of someone other than Allah.

52lis Bied AT A g SlsZ 50

“Those who set up another god with Allah; so they shall soon know.
(Hegjr 15:96)" o )
1ALl s 055 Y il

25-“63;1d they who do not call upon another god with Allah.... (Furgaan

The proof that the call of the polytheists was along with the belief in
divinity of their idols are the following verses:

fe 280 BTl 05 2 1,35

“ And they have taken gods besides Allah that they should be to them a
source of strength. (Maryam 19:81)”

st T i g B 0,0 RS
“Do you really bear witness that there are other gods with Allah?
(Ana’ am 6:19)”
BT Gt B 5T 4 e J6 35
“And when lbrahim said to his sire Azar: Do you take idols for gods?
(Ana’ am 6:74)”
By referring to the verses that have come down about the polytheism of
idol-worshippers, this reality becomes clear that the polytheism of idol-

worshippers was the result of their belief in the divinity of their deities and
they considered these deities which were man-made ones to be as various
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gods. They believed that some of the affairs of the great god had been
entrusted to them and because of this, they used to worship them.

It was because of their belief in divinity of their idols that whenever they
were invited to believe in the One God, they would deny this matter and if a
partner was associated with Him they would readily believe just as the
following verse confirms so:

250 25 J SAG WL 3 b5 B W 35 4L (._<.SJ
“That is because when Allah alone was called upon, you disbelieved,
and when associates were given to Him, you believed, Judgement belongs
to Allah, the High, the Great. (Ghafir 40:12)"
When (late) Ayatullah al-Shaykh Muhammad Jawad al-Balaghi comes to

the point of analysing and interpreting the reality of ‘ibada in his valuable
tafsir caled 'Aala al-Rahman explains it as such:

ool Lo G adg Ul aol) ol oL gl Do aigy L dalall

AL ey >
4

'Ibada (worship) is that very action which arises from the humility of a
person in front of the One whom he selects as God, so that he fulfils His
superior right which He possesses due to His distinguished position
(divinity).

Al-Balaghi has described ‘ibada by his own conscience and perception
and the afore-mentioned verses clearly confirm and elucidate the correctness
and firmness of this description.

The great teacher, Ayatullah Khumayni has written the same view in his
valuable book and says: ‘ibada consists of glorifying someone as God either
asamajor God or aminor god.”

The most evident testimony to this view is the observation of the
collective verses which speak against polytheism. All the polytheist sects
would consider as (God, whether big or small and real or metaphorical) al
such creatures whom they would pay homage and worship.

The key to this interpretation lies in this that by referring to the verses,
we should clarify the point that means ‘God’ and not ‘deity’ and to be a God
it is enough that a being (in the eyes of a worshipper) is the owner of some
of the affairs and actions of the Creator God even though he himself may be
a created one as was the view of the ignorant Arabs with respect to their
idols.

Second Definition of ‘Ibada
Ibadat is humility in front of the one whom we consider as —, (Lord).
We can change our perception of ‘ibada and say: ‘Ibadat’ is a verbal and
practical humility that arises from belief in the s, (Lordship) of the

source entity and the word of >4 (sSubmission) isin contrast to Lordship.

Whenever a person imagines himself to be a servant and slave and the
opposite person to be his creator Lord and with this intention, he pays
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homage to his Lord (whether or not heis his actual Lord) such an action will
be considered as ‘ [badat’ .

From the verses mentioned hereunder we can derive this conclusion that
‘Ibadat’ isfrom the rank of Lordship. Here are some of them:

55 & D 51 ) 5 6 e 36
“And the Messiah said: O Children of Israel! serve Allah, my Lord and
your Lord. (Maida 5:72)"

Laind bro s %xaggggéjm\a
“Surely Allah is my Lord and your Lord, therefore serve Him, thisis

the right path. (Aal-lmran 3:51)"
Such contents have come in other verses too. In some of the verses,

‘Ibadat’ is reckoned to be from the rank of «_4> (creative power) as it
says:
B0 o2 A e AN Y 2SG d aK0
“That is Allah, your Lord, there is no god but He, the Creator of all
things, therefore serve Him. (An’am 6:102)”

What is meant by —, (Lord)?

In Arabic language, Lord is attributed to the One to whom the
management and direction of all thingsis entrusted and their destiny restsin
His authority. If in Arabic, the owner of a house; the nurse of a child and the
farmer of a farm are called as Lord, it is because the authority of their
management is entrusted to them and their destiny lies in their hand. If we
recognize God to be our Lord, it is because our entire destiny, right from
existence, life, death, sustenance, legislation and forgiveness lies in His
hands.

Now if someone imagines that one of the affairs related to our destiny
lies in someone else's hand, for example, if God entrusts the affair of life,
death, sustenance, legislation and forgiveness to some other person so that
the person independently assumes the responsibility of all or one of these
positions, we have taken him as Lord. If with this belief, we pay homage to
him, we have worshipped him.

In other words, ‘Ibadat’ and worship originates from the feeling of
bondage and the reality of bondage is nothing other than taking oneself as
slave and the higher authority as the Master of existence, life, death and
sustenance or at least the Master and authority of particularly forgiveness,”
intercession,” and enactor of laws and responsi bilities.® In such a case, he
has imagined him to be his Lord and anyone who manifests such feelings
either verbally or practically has undoubtedly worshipped him.

Third Definition of ‘ibada
Here we can interpret ‘ibada in a different manner and that is: “‘Ibadais
humility in front of the one whom we think as God or the source of divine
works’.
There is no doubt that the affairs connected with the world of creation
and existence such as, planning of the affairs, bringing to life the human-
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beings, causing the people to die, giving sustenance to the living creatures
and forgiving the sins of the people, are all from God. If you refer to the
verses ° related to planning of the affairs, creation of things, reviving the
dead and causing the alive ones to die and other such verses, you will realize
that Qur’an recognizes, with emphatic emphasis, all such affairs to be the
work of God and strictly prohibits its connection to anyone other than Him.

On the other hand, we know that the world of creation is a well-
organized and systematic world and every action which takes place in this
world does not occur without the numerous causes which al finally lead to
God. On various occasions the holy Qur’an has itself specified the causes of
these actions which are the agents of God but act according to the command
of God.

For example, Qur'an mentions with special emphasis that the Giver of
Life and Death is God. Asit says:

Sy Bl Dol A &y Z ) 58
“And He it is Who gives life and causes death, and (in) His (contral) is
the alternation of the night and the day. (Mominoon 23:80)”

But the same Qur’an in another verse introduces the Angels to be the

Giver of death. It says:
ey 85 Ll sl as 1) 25

“Until when death comes to one of you, Our messengers cause him to
die. (An’am 6:61)"

Therefore the way of drawing a conclusion is that we say: The agency
and causality of these natural causes whether material or non-material, such
as the Angels is by the permission and command of God and the
independent executor is God Himself. In other words, these two doers are
besides each other, one being an independent doer and the other being a
dependent one and this is one of the sublime gnosis of Qur an which by
referring to the numerous verses one can understand the actions of God.

Now if a person reckons the actions of God to be cut off from Him and
says that these affairs have been entrusted to splendid creatures like Angles
and Prophets and with such a belief, he pays homage and becomes humble
in front of them, then certainly his humility is ‘Ibadat’ and his action will
amount to polytheism.

In other words, if he believes that God has bestowed the accomplishment
of these affairsto them and that they independently fulfil all of them, thenin
such a case, he has likened them to God. Such a belief is undoubtedly
polytheism and any kind of humility or request towards them will be ‘ibada.

Asthe Qur’an says.

“And there are some among men who take for themselves objects of
worship besides Allah, whom they love as they love Allah. (Bagarah
2:165)”

No creature can be, to our imagination, the example and like of Allah

except if he is independent or has absolute authority in fulfilling one or
more affairs. However, if he works by the permission and command of God

105



www.alhassanain.org/Zenglish

then not only will he not be likened to Him, but also he will be an obedient
creature who performs his duty by His command.

Incidentally, the polytheists during the time of the Holy Prophet (s) were
of the belief that the gods which they were worshipping had independent
powers in fulfilling the affairs.

The lowest kind of belief in the form of polytheism during the period of
ignorance was that a group of people were of the belief that the duty of
legislation has been entrusted to the monks '° and ‘intercession’ and
‘forgiveness’ which are specificaly the right of Allah have been given to
their idols and deities and that they are independent in these actions. Thus
the verses which are related to intercession lay great emphasis that nobody
can perform intercession without the permission of Allah. **

If they were of the belief that their deities could do intercession by the
permission of God, then it was needless to emphasize the matter of negation
of intercession without the permission of God.

Some of the sages of Greece had imagined a god for everything in this
world and thought that the management of these things (which is the action
of God) had been entrusted to them. Those ignorant Arabs who used to
worship the angels and the fixed and the moving stars were of the opinion
that the management of the world of creation had been bestowed upon them
i.e. the angels and stars and they were the Masters in managing this world
and that God had been completely dethroned from the position of
management. *

Therefore any kind of humility and bowing down which is accompanied
by such a belief will amount to ‘ibada.

Some other group of ignorant Arabs did not consider the wooden and
metallic idols to be their Creator and / or the manager of the affairs of this
world but regarded them to be the Masters of intercession. They would say:

sVgs bl s Uilaid

“They are our intercessors towards Allah. (Younus 11:18)”

Based on this false belief that they are the Masters of intercession, they
worshipped them and thought that their worship was the source of gaining
proximity to God. Asthey say:

S B U Y padns s

“We do not serve them save that they may make us nearly to Allah.
(Zumar 39:3)”

In short, any action which originates from such perception that shows
some kind of devotion will be taken as ‘ibada. As against this, any action
which does not originate from such a belief and any person devoid of such
belief exhibits his humility before someone and honours him then it will not
be ‘ibada and polytheism even though the action may be forbidden.

For example, the prostration of a lover before his beloved one or of a
slave before his master or of a wife before her husband etc, are not ‘ibada
even though it is forbidden in the religion of Islam. This is because no one
can prostrate (even if it does not amount to such ‘ibada) before anyone
without the permission of Allah.

106



www.alhassanain.org/Zenglish

Conclusion of Our Discussion
Up to this point, we were able to acquaint you clearly with the reality of
‘ibada. Now it is necessary to derive a conclusion from the foregoing
discussion. If someone becomes humble and shows humility in front of
someone else without considering them as God or lord or the source of
divine acts but respects them because of the fact that they are:

Sskets ol s J3all Bk ¥ 055 30
“They are honoured servants, they do not precede Him in speech and
(only) according to His commandment do they act,” then surely, such an
act shows nothing but honour respect, humility and humbleness. (Anbiya
21:26)"
God has introduced a group of His servants with such qualities that will

attract the interest of every person towards honouring and respecting them.
Asthe holy Qur’an says.
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“Surely Allah chose Adam and Nuh and the descendants of Ibrahim
and the descendants of 'I mran above the nations. (Aal-Imran 3:33)”

Almighty Allah (by specification of Qur’an) has appointed Ibrahim to the
position of imama and |eadership:
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“....He said, Surely | will make you an Imam of men..... (Bagarah
2:124)”

Almighty Allah has described Nuh, Ibrahim, Dawud, Sulayman, Musa,
'Isa and Muhammad in the Holy Qur’an with such sublime qualities that
each of these qualitiesis the source of attraction for the hearts to such extent
that the love of some of them has been made compulsory. **

If the people respect and honour these servantsin their life-time and even
after their death from this viewpoint that they are the honourabl e servants of
Allah and without recognizing them as God or imagining them to be the
source of divine affairs, then such respect will never be considered as 'ibada
and no one can call them as polytheists.

As you are al well-informed, following the Holy Prophet's custom, we
respect and sanctify Hajar al-'Aswad which is no more than a black stone;
we circumambulate around the House of God which is no more than stone
and mud and strive between the two mountains named Safa and Marwa.
That isto say, we perform the same actions which the idol-worshippers used
to perform with regards to their idols. Under these circumstances, no one till
now has thought that by these actions we are worshipping the stones and
mud because we never imagine the least benefit or harm from them.

However, if we perform these actions with this belief that these stones
and mountains are God and are the source of divine works, then in such a
case, we will be equal to the idol-worshippers. Therefore, kissing the hands
of the Holy Prophet (s) and Imams; master or teacher; parents or kissing
Qur’ an, religious books, shrines and all other things which are related to the
honourable servants of Allah will only be an expression of respect and
honour except that if we believe in their divinity or lordship.
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The prostration of angels before Adam and prostration of brothers of
Y usuf in front of Yusuf has comein the Holy Qur’an. **

No one interprets the action of the angels or the action of the brothers of
Yusuf as 'ibada of Adam or Yusuf. The point is that the prostrators did not
consider the least position of ‘divinity’ or ‘lordship’ for the prostrated ones
and never did they take them as God nor the source of divine actions.
Therefore, their actions were purely an expression of respect and not ‘ibada
or worship.

When the Wahhabis are faced with such verses they at once say: “The
reason that these actions were not prostration of the prostrated ones was that
it was performed by the command of God.”

Although it is true that al these actions together with the action of
brothers of Y usuf in front of Yusuf was by the command and satisfaction of
Allah, yet the Wahhabis are heedless of one point and it is this that the very
essence of their action (i.e. prostration) too was not 'ibada. And it was due to
this that God commanded for that action.

If the reality of the action amounted to worship of the prostrated one,
then God would have never ordered it.
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“Say:. Surely Allah does not enjoin indecency, do you say against Allah
what you do not know? (Araf 7:28)"

In short, the order and command of God does not change the essence of
action. Before the command of God, the essence or nature of action should
be non-'ibada; then only the command of God will pertain to it. It can never
be imagined that the ‘essence’ of one action is 'ibada but due to the
command of God in performing that action it automatically becomes non-
'ibada. This reply which we have repeatedly heard from the Wahhabi |eaders
in Mecca and Medina shows that they have closed the doors in their analysis
of Qur’anic teachings.

'Ibada has an independent essence and concept for itself which is
sometimes commanded for and sometimes prohibited. That is to say, an
affair which in its essence is 'ibada, is ordered by God such as salat and
fasting and sometimes prohibits it for example fasting on the day of Eid.
Whenever the prostration of angels and sons of Yaqub ('a) is, in its essence,
'ibada of Adam and Y usuf, then ordering for its performance will not change
it to non-'ibada.

The Basis of Solving the Dispute

Respected readers should realize that the basis of solving most of the
controversial matters between the Wahhabis and us lies in analysing the
concept of 'ibada and unless and until ‘ibada is not interpreted in logical
terms and we cannot reach to an agreement with an impartial person with
regards to it and any kind of talk or discussion will be useless.

Therefore, a person of research should deeply study and investigate this
matter (more than what we have mentioned) and should not be deceived by
the interpretation of most of the dictionaries which often intend to give an
abstract explanation of a word and not its actual analysis. In this regard,
pondering over the versesis the best guidance.
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Unfortunately, al the Wahhabi writers and some of those writers who
wish to refute their beliefs have given greater importance to secondary
matters rather than laying emphasis on this point.

To sum up, a Wahabi says.

“Most of the actions which you perform with regard to the Holy Prophet
(s) or Imam is ‘ibada and necessarily results in polytheism in worship”. For
this reason we have to disarm him with the precise interpretation of the
word of ‘ibada.

For making clear our objective, we shall now bring examples of those
actions which the Wahhabis show to be worshipping of the dead. We
remind you that all of them like our other ordinary actions, can be fulfilled
in two ways: Either it will be counted as Ibadat or not.

1. Seeking intercession from the Holy Prophet (s) and the virtuous ones.

2. Asking for shifa (cure) from the awliya Allah.

3. Request for fulfilling one's need from the divine leaders.

4. Respecting and honouring the one in grave.

5. Seeking help from the Holy Prophet (s) and others.

They say: Shafaa (intercession) by decree of the verse

loa acliad & 5

is from the actions of Allah just as shifa’ isfrom the actions of Allah,
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and asking or requesting from the actions of Allah from someone other
than Him will amount to his worship.

Here, it is necessary to interpret the Actions of Allah and mention what
arethe Actions of Allah?

The reply to thisis as such: “Any kind of shafa a and shifa’ of the sick
which the doer is independent in fulfilling them (not that he has achieved
this privilege from somewhere and that he is in need of the strength and
power of some superior being) will be counted as the Divine Action.

To reguest such an action from anyone is accompanied with the belief in
his“divinity’ and ‘lordship’ and naturally will amount to ‘ibada and worship.

However, if seeking shafa'a and shifa’ from someone is not accompani ed
with this belief but rather, the person seeking shafaa reckons the intercessor
to be a doer who while being a servant of Allah, relies on a superior power
in his actions and affairs and accomplishes them by His Wish and Will, then
in such a case making a request will not be accompanied with the belief in
“divinity’ and ‘lordship’.

The same explanation prevails for the matter of request for fulfilment of
needs and or asking for help from someone other than Allah.

Request for fulfilment of needs has two forms. one of them may be
reckoned to be Ibada and the second to be having no relation with ‘ibada.
This explanation is not only a limit of demarcation between 'ibada and non-
'ibada concerning this action but is a general rule which separates
monotheism and polytheism from each other in all the causes and effects.

The belief in the effect of anti-biotics in killing the microbes and curing
the sick can be one of the two ways. If we imagine it to be independent in
life and existence or independent in its action and effect and reckon it to be

109



www.alhassanain.org/Zenglish

needless in a superior being (i.e Allah) then in such a case we have
imagined it as a small god which is independent in its actions. And if we
unknowingly respect and honour it, we have considered it as Allah and our
actions will be 'ibada. And asking any help from it will be shirk and amount
to worshiping it.

However, if we consider it as a possible being whose life, effects and
actions are dependent on a superior one and a being which gives life and
does not accomplish any task without His Wise Will, then our belief will be
exactly tawhid. (la muathar fil Wujud illa hua). In the realm of existence no
one is effective except Him.

Thus we have reminded you that the solution to the disputes and the
disarming the opposite person in most of the matters concerning
monotheism (tawhid) and polytheism (shirk) is dependent on the analysis of
'ibada and sometimes the meaning of ‘divinity’ and ‘lordship’ and
understanding the Divine actions.

Incidentally, the actions of the ignorant Arabs were linked all in all with
the belief in the divinity and lordship of the idols and they considered them
as the absolute authority in some of the divine actions. They believed that
God had handed over the reins of these affairs to them and if they wished,
they could give intercession to any one or can reject intercession of anyone
they wished so.

This is the abstract of our discussion. For a more detailed explanation
interested readers can refer to the books of:

1. 4>l L s (Maalim al-tawhid) and
2. 0l @) & &ally d-od) (al-Tawhid wa al-shirk fi al-Qur'an).

Notes
1. In the Holy Qur’ an too, sometimes this meaning has been utilised like Sura Shu'ra.
Sl & s O e Lk dens Sl

2. When it is said that the idols are god it does not necessarily mean that they are the
Creators or that they are managing the affairs of this world. Rather God is having a wider
meaning which includes real and imaginary gods. Whenever we reckon some being to be
the source of divine activities and imagine that some of the affairs of God like intercession
and forgiveness has been entrusted to him, then we have considered him as god, of course a
small god before a bigger God!

3. Also refer to Sura al-Tawba verse 43 and Sura a-Nahl verse 63.

4. Tafsir Adlaal-Rahman, page 57.

5. Kashf al-Asrar, page 29.

6. Aa 'Imran, verse 135.

7. Zumar, verse 44.

8. Tawba, verse 31.

9. Qasas verse 73; Sura a-Naml verse 60-64; Sura al-Zumar verse 5-6.

10. Tawba, verse 31

11. Bagara, verse 255.

12. d-Mila wad-nihal, vol. 2. page 244.

13. Shura, verse 23:

14. Bagara, verse 34 and Y usuf, verse 100.
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Seeking Help From Awliya Allah During Their
Lifetime

The request for something from the ‘ Awliya Allah’ takes place in various
ways which we shall mention as under:

1. We request a living personality to assist us in building a house or ask
him to quench our thirst by handing over the vessel of water which lies next
to him.

2. We request a living personality to pray for us and seek forgiveness for
us from God.

Both these cases are common, in that, we ask the person to do a work
that is fully within his natural capability to fulfil it. However, the first
request is related to the worldly affair and the second one to religious and
heavenly affair.

3. Wereguest a living personality to perform a task without utilising any
common and natural means. For example, we ask him to cure the sick
without treatment, find our lost one or repay our debt.

In other words, we ask him to fulfil our needs through miracle or wonder
without having recourse to the ordinary and natural tools.

4. The person whom we ask is not alive but since we believe that he is
alive in another abode and is receiving his sustenance, we request from such
a person to pray for us.

5. We request from such a person to cure our sick and find our lost ones
and through utilising the spiritual powers bestowed upon him by Allah.

These two cases, similar to the second and third one are a request to a
living person except that in those cases, the responsible authority is alive in
this physical and material world and in these last two cases the responsible
authority is physically dead but in redlity is alive. We can never request
from such a person to help us in the material affairs through the ordinary
channels. Thisis because it is presumed that he has left this world and he is
cut off from the normal channels of this world.

In this way, there are five types amongst which, three of them are related
to reguest from the living ones in the material world and two are related to
the living ones in another world.

We shall discuss in this chapter, request to aliving person in the material
world and discuss in the next chapter, request (for help) to the awliya Allah
who are living in another world.

Here is the description of each of the three cases of the first type:

First Case

Requesting for work and help from aliving person in the ordinary affairs
of life which have natural and ordinary causes, forms the basis of human
civilization. The life of human beings is established in this material world
on the basis of cooperation. All those in this world, who possess intellect,
seek mutual assistance in their worldly affairs. This matter is so obvious that
nobody has ever found fault with it and because our discussion is based on
Qur’an and traditions, we shall restrain ourselves at this point by quoting a
verse. Zul-Qarnain while building the dam against the oppression of Yajuj
and Ma'juj turned towards the people of that place and said:
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“Thus you only help me with workers; | will make a fortified barrier
between you and them. (Kahf 18:95)”

Second Case

Requesting someone to pray for good or seeking forgiveness from living
persons in this material world; the correctness and firmness of such a
request from the living is from the necessities related to the Holy Qur’ an.
Anyone having a little acquaintance with the Holy Qur’an is aware that the
ways of the Prophets was to seek forgiveness for their ummah (nation) and
or the ummah themselves were placing such a request before the Prophets.
Now we shall bring here al the verses which have come down in this
regard.

Of course, the verses concerning this section are of several categories
where, for the sake of simplicity of the matter, we shall number them as
follows:

(1) Sometimes, God orders His Prophet to seek forgiveness for his people
such as:

ENRFENCE QH AT I
“Pardon them therefore and ask pardon for them, and take counsel
with them in the affair. (Aal-e-Imran 3:159)”
f 3k Oy Al A s
“ Accept their pledge, and ask forgiveness for them from Allah, surely
Allah is Forgiving, Merciful. (Mumtahena 60:12)”

R S O aele ey e bl Bl il . B2
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“Take alms out of their property, you would cleanse them and purify
them thereby, and pray for them, surely your prayer is a relief to them,
and Allah is Hearing, Knowing. (Tauba 9:103)”

In this verse, Allah directly commands the Holy Prophet (s) to pray for
them and the effect of his prayersis so quick that one feels comfort in one's
heart after the prayers of the Holy Prophet (s).

(2) Sometimes, the Prophets themselves used to promise the sinners that
they would seek forgiveness for them under special circumstances.

For example:

2 558 oY i I3
“But not in what Ibrahim said to his father: | would certainly ask
forgiveness for you, (Mumtahena 60:4)”

Gz 084 35 ol saanbe
“I will pray to my Lord to forgive you, surely He is ever kind to me,
(Maryam 19:47)"

) 85g 3453 15 Y] Y Gl S O
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“And Ibrahim asking forgiveness for his sire was only owing to a
promise which he had made to him. (Tauba 9:114)”

This verses show that the Prophets used to promise and give glad tidings
to the sinners just as Ibrahim too had given such glad tidings to Azar. But
when he saw him persisting in idol-worshiping, he stopped from seeking
forgiveness for him because, one of the conditions for acceptance of prayers
is that the person for whom the forgiveness is sought should be a monotheist
and not a polytheist.

(3). Allah commands a group of sinful believers to approach the Holy
Prophet (s) for seeking forgiveness from Allah and to request the Prophet (s)
to seek forgiveness on their behalf and if the Prophet (s) seeks forgiveness
for them, then Allah would forgive their sins.

D ydad Jenn 18 saicnig A ipakan S gk 2l 3 5 5
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“And had they, when they were unjust to themselves, come to you and
asked forgiveness of Allah and the Apostle had (also) asked forgiveness
for them, they would have found Allah Oft returning, Merciful. (Nisa
4:64)”

Which verse can be clearer than this one where Allah orders the sinful
ummah to approach the Holy Prophet (s) for acquiring the forgiveness of
Allah and requesting him to pray for them? Going to the Holy Prophet (s)
and asking for forgiveness has two obvious benefits:

(A) Requesting for forgiveness from the Holy Prophet (s) enlivens the
essence of obedience to the Prophet in sinful persons and dueto their feeling
of the Holy Prophet's position, they will sincerely follow and obey the Holy
Prophet (s).

Basically, such goings and comings creates a specia state of humility in
a person towards the Holy Prophet (s) and prepares him to sincerely act
upon the verse of:

sl sncbly 1 lyn

“Obey Allah and obey the Apostle. (Nisa 4:59)”

(B) This action clearly illustrates the position and status of the Holy
Prophet (s) in the minds of the ummah and makes them understand that just
as the material bounties are received through special means by the servants
of God, the spiritual bounties which is the same forgiveness of Allah, is
received through fixed channels such as the du'a of the Holy Prophet (s) and
His beloved ones.

If the sun is the cause of flow of calories, heat and energy and these
benefits are received by the people through the sun then in the same way the
spiritual bounties and divine grace is received through the sun of risala
(messengership) and the universe in both the stages is the world of cause
and causation and the material and spiritual bounties in both the worlds are
received through (some) cause.

(4) Some of the verses indicate that the Muslims were frequently
approaching the Holy Prophet (s) and requesting him to pray for them.
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Thus, when the Muslims were advising the hypocrites to do the same, they
were met with refusal and denial. As Qur’an says

5 Opllar 48y adags 5 AU Jol oSN sakEs I g s 13y
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“And when it is said to them: Come the Apostle of Allah will ask
forgiveness for you, they turn back their heads and you may see them
turning away while they are big with pride. (Munafiqun 63:5)”

(5) Some of the verses bear witness to the fact that the people, by
ingpiration from their pure innate nature, were aware that the prayers of the
Holy Prophet (s) for them in the court of God had a special effect and were
surely acceptable. For this reason, they would approach the Prophet and
request him to seek forgiveness from Allah on their behalf.

The pure nature of man was a sort of inspiration for him that the divine
bounties are received by the people through the Prophets, just as they
receive the divine guidance through the Prophets. Therefore they were
approaching the Prophets and requesting them to pray for their forgiveness
before God.

Hereis a verse about this matter:

bl B0 S e cuf g e
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“They said: O our father! ask forgiveness of our faults for us, surely
we were sinners. He said: | will ask for you forgiveness from my Lord,
surely He isthe Forgiving, the Merciful. (Yusuf 12:97 & 98)”

(6) Verses which notify the Prophet (s) that seeking forgiveness for the
hypocrites who still persist in their idol-worshipping will bear no result.
This verse is one kind of exception to the previous verses and shows that
other than this instance, the prayers of a Prophet has a special effect as
mentioned in the following verses

A 58 B 5 i L SRS )
“Even if you ask forgiveness for them seventy times, Allah will not
forgive them. (Tauba 9:79)”

A e 8 e g el el v

“Itis alike to them whether you beg forgiveness for them or do not beg
forgiveness for them, Allah will never forgive them. (Munafiqun 63:6)”

e cdesod Al 4 G 35 U 33 oot 6 106 320 el 25 s
d & s sy S0 Bl 2
“ And when the plague fell upon them, they said: O Musa! pray for us
to your Lord as he has promised with you, if you remove the plague from

us, we will certainly believe in you and we will certainly send away with
you the children of Israel. (Araf 7:134)”
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Here the sinners are asking Musa bin 'Imran to pray for them and
according to the sentence 2.cs Jge s ithey were aware that God had
bestowed such a promise to Musa.

If the sentence &, U ¢3! is a testimony to this point that the nation

wanted Musa (‘a) to avert the punishment and they also traced in him the
power of doing so, then in such a case, this verse will be an evidence for the
third instance (Is it correct or not to ask the Prophets to perform some

extraordinary acts by means of their divine powers?) But the sentence U ¢

<Ly, makes this probability weak because, this sentence apparently shows

that the work of Musa was only ‘to pray’ and not to dominate in this world
and avert punishments. Therefore the verse is related to this same instance.
That the prayers of Kalimullah Ibrahim (‘a) with regard to the polytheists
were not accepted has not been specified in this verse but in some other
Verses.
(7) Verses which show that a group of believers were always praying for
another group of believers such as,

DGl Ugkin ol Gis Yy W 5280 55 Bl 1aais 3 bl ol
“ And those who come after them say: Our Lord! forgive us and those
of our brethren who had precedence of faith. (Hashr 59:10)”
(8) It is not only they who pray for the believers but the carriers of 'arsh

(throne) and those besides them too, seek forgiveness for the believers. As
the Holy Qur’an says:

Gl Opiings 4 O ey a2 O8I s g el BlE G
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“Those who bear the power and those around Him celebrate the praise
of their Lord and believe in Him and ask protection for those who believe:
Our Lord! Thou embracest all things in mercy and knowledge, therefore
grant protection to those who turn (to Thee) and follow Thy way, and save
them from the punishment of the hell. (Ghafer 40:7)”

Therefore, how good it is that we too, follow this God-loving practise of
this group and always seek forgiveness for the believers.

Till here, the decree of two out of the five cases of seeking help from
someone other than Allah has been clarified from the viewpoint of Qur’an
and out of the three cases pertaining to seeking help from a living person
only one case has remained to which we shall now refer.

Third Case
We seek help from a living person who has power over extraordinary
affairs and ask him to perform an act through extra ordinary ways, examples
include, curing the sick, making a spring flow, and other things through a
miracle.
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Some of the Islamic writers reckon this kind of request to be the same as
the second case and say that the aim (of the person making the request) is
only to ask them to request Allah to cure his sickness, to repay his loan, etc,
etc. Thisis because such works are the works of Allah and since the channel
(of such works) is the du'a of the Prophet and Imams, the work of God is
metaphorically attributed to the person reciting the du'a. *

However, the verses of Qur’an clearly testify that asking the prophets for
fulfilment of such actions is absolutely correct and is not something
metaphorical. That is to say, we sincerely want ma'sum (the inerrant) to do
us afavour and / or through the door of miracle, cure our incurable diseases
by the divine strength and power.

It istrue that Qur’ an attributes shifa (cure) to God and says:

“And when | am sick, then He restores me to health. (Shuara 42:80)”

But in other verses, Qur’'an ascribes shifa’ (cure) to honey, or even to
Quran itself, such as:

S 3G s Dl DA s ol 1 R
“There comes forth from within it a beverage of many colours, in
which thereiscure for men. (Nahl 16:69)”
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“And We reveal of the Qur’an that which is a healing and a mercy to

the believers. (Bani-lsrael 7:82)"
el 3 W lasg 085 o s 1800l 38

“There has come to you indeed an admonition from your Lord and a
curefor what isin the breasts. (Yunus 12:57)"

The way of reconciling these two set of verses (confinement and
earmarking of shifa’ to Allah and its verification for honey, the Qur’an and
the divine admonitions) is this that Allah is ‘efficient independently’ and is
self-dependent whereas other agents are effective by the permission of Allah
and are dependent upon Him.

In Islamic world view and philosophy, all the factors and elements are
the causative act of Allah and the causes are not having the least
independence in themselves. Therefore, from the logical viewpoint and
Qur’ anic verses, there cannot be any objection to the fact that the same God
Who has placed the power of cure in honey and has bestowed the power of
cure and recovery in the chemical and herbal medicines gives the same
power and ability to the Prophets and Imams.

If the meditators can acquire great spiritual powers through asceticism
then what is wrong if due to Divine Grace or man's devotion and servitude,
God grants them power and ability so that under specia circumstances, they
are able to perform the astounding acts without the natural means. 2

Shifa bestowed by the Prophet and Imams and performing the
extraordinary acts is not inconsistent with this that the actual ‘Shaaf'e€’
(curer), the true finder of the lost one, etc. is Allah Who has given these

116



www.alhassanain.org/Zenglish

agents power and strength so that they can, by His permission, control the
affairs of thisworld.

Incidentally, the verses of Qur’an bear testimony that the people wanted
and expected such acts from the Prophets and sometimes from others too.
Here we shall mention some of them.

The following mentioned verse reveals that Bani Israel requested water
from their Prophet during the year of famine and that too, not through
natural channels, but through some extraordinary means. They did not say:
‘you pray so that God sends water for us' but said: ‘you satiate us and give
uswater’. Asthe verse says.

A Blas L Of U iz 3) ot ) sl
“ And We revealed to Musa when his people asked him for water: Strike
the rock with your staff. (Araf 7:160)"
A clearer verse to this one is the verse which speaks about Sulayman ('a)

asking those present in the gathering to bring the throne of Bilgis which was
hundreds of miles away and un-free from barriers and obstacles.
Geobid 30 O U5 sy o3 1S3

“Which of you can bring to me her throne before they come to me in
submission? (Naml 27:38)"

The aim was to bring the throne of Bilgis through extraordinary means as
indicated by the replies given by Afrit and ‘Asif Barkhia which have come
down in Sura al-Namal verses 39 and 40.

The most significant point is that people imagine that simple and
ordinary works are not Divine acts and the extraordinary ones which are not
within the scope of ordinary people are the work of Allah.

Actually, the measure of divine and non-divine acts is the matter of
independence and non-independence. The divine act is one in which the
doer performs the act independently without seeking the help of any power
and source. In other words, the divine acts are those in which the doer is the
absolute authority in performing that action and is dependent on Himself
and no one else.

However, the non-divine acts, whether ssmple and ordinary or difficult
and unusual, are those acts wherein the doer is not independent in
performing that action but does so under the influence and help of an
independent power.

Therefore, there is no objection to this fact that Allah bestows upon His
beloved ones, the power to perform extraordinary acts which are not within
the scope of ordinary people and there is no objection if we too request them
to perform such acts.

The Holy Qur’an addresses 'lsa (‘a) very explicitly and says:
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“And you healed the blind and the leprous by My permission, and
when you brought forth the dead by My permission. (Maida 5:110)"

The total sum of these verses shows that the divine leaders possessed
such powers and that requesting extraordinary works from them was a
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common practice and Qur’an too bears testimony to the rightness of such
requests.

Till here, the decree of all the three cases of asking from the living ones
has been clarified from the viewpoint of Qur’an and we saw that verses of
Qur’an have clearly approved their legitimacy.

It isnow time to clarify the decree of the remaining two cases (i.e. asking
from the holy spirits) from the viewpoint of Qur’an and traditions (hadiths).
We shall discuss thisin the next chapter.

Notes
1. Kashf a-'Irtiyaab, page 274.
2. For explanation of this part and acquaintance with the verses of Qur’an refer to the
book of ‘ Spiritual powers of Prophets'. In this book, you will find references from Qur’an
about their spiritual powers
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Seeking Help From The Spirits of Awliya Allah

The most important issue with regards to seeking help from the awliya
Allah (the friends or beloved of Allah) is when they have died or so to say,
living in another world, whether this act of seeking help is in the form of
du'a (invocation) or asking for some extraordinary acts to be performed.
This is because the Muslims of today are not in the presence of the Holy
Prophet (s) or an Imam so that they can approach them and ask them to do
something in their presence. Rather, most often, their questions and requests
are put before the pure spirits of the Prophets and awliya. For this reason,
analysing the Islamic decree with regards to these two situations is very
important.

Investigation on this matter depends on the analytical study of four topics
and by becoming fully aware of them, one can acknowledge the correctness
of such imploration and beseeching. These four topics are:

1. Eternity of soul and spirit of man after death

2. The reality of man is his very soul and spirit

3. Relationship with the world of soulsis possible

4. The correct traditions which the Islamic traditionists have narrated
bear witness to the authenticity of such implorations and the practise of the
Muslims has been the same in all the ages. Now we shall describe each of
these four topics.

1. Death isnot Annihilation of Man

The verses of Qur’an bear a clear withess to the fact that death is not the
end of life but awindow for a new life. By passing from this passage, man
stepsinto anew life, aworld completely new to him and much superior than
this material world.

Those who take death to be the end of life and believe that with death,
everything of man is finished and nothing remains of him except one lifeless
body which (even that) after some time is changed to soil and destroyed,
follow the philosophy of materialism.

Such a reflection shows that a person with such a view thinks life to be
nothing but a part of material effects of the organs of body and the physical
and chemical reactions of the brain and nerves and with the subsiding of the
heat of body and stoppage of the cells from activity and production, the life
of man comes to a halt and he turns into an inanimate object. Soul and spirit
in this school of thought is nothing but reflection of materialism and its
properties and with the nullification of these properties and domination of
reciprocal effects of the organs of body over each other, the soul and spirit
become completely void and there no longer remains anything by the name
of spirit, its eternity and aworld related to spirits.

Such a view about the soul and spirit of man is inspired by the principles
of Materialism. In this school of thought, man is nothing more than a
machine where he is formed from different tools and implements and the
reciprocal effects of those components give the power of thought and
perception to the brain, and with the dispersion of these components the
effects of thought, perception and in short, life gets completely destroyed at
death.
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The views of materialists about soul and spirit were completely discarded
by the great philosophers of the world and the divine scholars. The
theologians believe that apart from the material system of body, the nervous
system and its reciprocal material reactions there exists for man, a real
substance by the name of soul and spirit which remains with the body for
some period and then cuts off its relation with the body and livesin a special
world with a much more delicate body. The continuity of soul after the
death of a person is not a matter which can be established and proved in
these pages because today the eternity of soul and spirit has been proven by
verses of Qur’ an, precise philosophical reasoning and convincing spiritual
experiences. We shall now narrate the verses of Qur’an that bear testimony
to the matter of eternity of spirit after death.

Qur’an and Eternity of Spirits
Verses of the Qur’an clearly indicate that the spirit continues to live after
its separation from the body. For the sake of brevity, we bring here only the
text of the verses and postpone its anal yss for some other proper time.

oy ¥ s pat g Sl e 3 R 240 e N
“And do not speak of those who are dain in Allah's way as dead, nay,
(they are) alive, but you do not perceive. (Bagarah 2:154)"
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“ And reckon not those who are killed in Allah's way as dead, nay, they

are alive (and) are provided sustenance from their Lord. (Aal-lmran
3:169)”

“Rejoicing in What Allah has given them out of His grace, and they

rejoice for the sake of those who, (being left) behind them, have not yet
joined them. (Aal-Imran 3:170)"

J.,aéj A.U\U.AM Ojfwm—’

“They rejoice on account of favour from Allah and (His) grace. (Aal-
Imran 3:171)"
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“Surely | believein your Lord, therefor hear me. It was said: Enter the
garden. He said: O would that my people had known of that on account of
which my Lord has forgiven me and made me of the honoured ones!
(Yasin 36:25-27)"

The Paradise which he is told to enter therein is the Paradise of barzakh
and not of the Hereafter because he wishes that his people knew and were
aware that God has forgiven and honoured him. Such a wish is not
compatible with the world of the Hereafter, where the curtains will be
removed from the eyes of the people and their condition will not be hidden
from each other. Rather such unawareness is befitting with this world where

120



www.alhassanain.org/Zenglish

the people of this abode are unaware of the condition of the people living in
another world (barzakh) and the verse of Qur’an bears witness to this fact.

Moreover, the next verse clarifies that after his death, when man is
forgiven and he enters the Paradise, the light of his peopl€e's life will be
extinguished by one heavenly cry. As verse says:

Gelfh TG s G i G ot 0 il I T g
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“And We did not send down upon his people after him any hosts from
heaven, nor do We ever send down. It was naught but a single cry, and lo!
they were still. (Yasin 36:28-29)”
From these two verses we come to know that after entering Paradise, his

people were still living in this world till death suddenly overtook them and,
this Paradise cannot be anything other than Paradise of barzakh.

ol sl e 3 U oot s Bl 235 pgys Lty Tode Lde 050, U

“The fire, they shall be brought before it (every) morning and evening
and on the day when the hour shall come to pass. Make Firawn's people
enter the severest chastisement. (Momin 23:46)”

By paying attention to the contents of the two verses, the matter of
continuity of life in the world of barzakh becomes clear and obvious
because, before the approach of giyama, the Fire will be presented to them
morning and evening but after the giyama they will be given the worst
puni shment.

If the later part of the verse isL.)l o5& 2929 was not there, then the

beginning contents would not have been so clear. But by paying attention to
the verse it becomes obvious that the objective is the same period of
barzakh; otherwise the reciprocity of the two sentences would have been
incorrect.

Moreover, the matter of morning and evening too bears witness that it
does not refer to the world of the Hereafter since, mornings and evenings do
not exist in that world.

So far, the first of the four topics has been made clear from the viewpoint
of Qur'an. Now it’stime to refer to the second topic.

2. The Reality of Man ishisvery Spirit

Man in the outset seems to be formed of body and spirit. However, the
reality of man is his same spirit which is accompanied with the body.

We shall not discuss this matter from the view point of philosophy and at
present we are not concerned with the Greek and Islamic philosophy. Rather
we shall discuss this matter only from the viewpoint of Qur’ an.

By examining the verses that have come down with regards to man, this
fact can easily be seen that the reality of man is his very soul and spirit.
Here, we shall ponder over the contents of this verse:

Ot 1855 U F 455 05 o opah Sl 28655 o8
“Say:. The angel of death who is given charge of you shall cause you to
die, and then to your Lord you shall be brought back. (Sajdah 32:11)”
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Contrary to what we believe, the word of {355 does not mean ‘to cause to
die’. Rather it means ‘to take' or ‘to seize’. *
Therefore, the purpose of the sentence (.5 Ly is: “He will seize you all”.

When the reality of man is his very soul and spirit, the interpretation of the
verse will be correct.

However, if the soul and spirit forms a portion of man’s personality and
the other half is formed by his external body, then in such a case such an
interpretation will not be permissible because the Angel of Death never
seizes our external body. Rather, the body remains in its same condition and
what the Angel seizesis only our soul.

The verses which clarify the reality of soul and spirit with regards to man
are not confined to this verse and as an example; we content ourselves with
one verse.

Thisfact that ‘the reality of man and centre of his spiritual excellencesis
his very spirit and the body is (only) a covering which has been put over it’
becomes evidently clear by paying attention to the matter of eternity of spirit
after death which was discussed in the first topic. Qur’an does not recognise
death to be the annihilation of man and the end of hislife.

Rather, it believes that life exists for the martyrs, the pious and the
oppressors before the approach of giyama, a life accompanied with joy and
happiness, (or) accompanied with torment and punishment and if the reality
of man is his fundamental body then, undoubtedly the body gets destroyed
after a few days and changes to different elements and in such a case the
matter of eternity of man or the life of barzakh becomes meaningless.

3. Qur’an and the Possibility of Connection with another
World
Proving eternity of spirit is not enough for the purpose of recommending
and proving (beseeching) to be useful. Rather, apart from its eternity, the
possibility of establishing relationship with it should be proved from the
viewpoint of reason and Qur’ an.

We have talked about this matter in detail in the book ‘Originality of the
Spirit’.

Here, we shall mention in brief, some of those verses which prove that
the relationship of man continues with his past ones and is not yet
disconnected.

A) Salih ('a) Speakswith the Souls of His People
St e S0 G G G e 65 1A 3T o pieg B 1380
“So they dew the she-camel and revolted against their Lord's

commandment, and they said: O Salih! Bring us what you threatened us
with, if you are one of the apostles. (Araf 7:77)"

SHE P RN A LRI
“Then the earthquake overtook them, so they became motionless bodies
in their abode. (Araf 7:78)" 2
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“Then he turned away from them and said: O my people, | did certainly
deliver to you the message of my lord, and | gave you advice, but you do
not love those who give advice. (Araf 7:79)”

Pay careful attention to the contents of these three verses.

The first verse shows that when they were aive they demanded the
punishment of Allah.

The second verse shows that the divine punishment overtook and
destroyed each one of them.

The third verse shows that Salih (‘a) spoke to them after their death and
destruction and said: “I presented you the divine messages but you disliked
someone giving you advice.”

A clear witness to this fact that he spoke to them after their death are the
following two points:

(1) The order of versesin the aforementioned form.

(2) The alphabet of L in the word of (s which denotes an order. i.e.
after their destruction, he turned towards them and spoke in such words.
The sentence of (ceeW 002 Y - SJs) shows that they were so much

sunk in obstinacy and wretchedness that even after death, they possessed
wicked mentality so much so that they did not like people who gave advices
and warnings.

The expression of Qur'an is in such manner that, he speaks to his
peoples souls with sincerity and considers them as his audience, and
reminds them of their permanent obstinacy which was present in them even
after death and says: “Now too, you do not like an advisor.”

B) Shu'ayb (‘a) Speaks with the Souls of the Deceased Ones
SHES PSRN HEFELAEAH
“Then the earthquake overtook them, so they became motionless bodies
in their abode. (Araf 7:91)"
G 5 S GRS IS )l s 530 ] 3B kB 1308
“Those who called Shu'ayb a liar were as though they had never dwelt
therein, those who called Shu'ayb a liar, they were the losers. (Araf 7:92)”
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“So he turned away from them and said: O my people! certainly |
delivered to you the messages of my Lord and | gave you good advice, how
shall | then be sorry for an unbelieving people? (Araf 7:93)"
The method of reasoning in this verse is the same as the verses related to
Salih (‘a).

C) The Holy Prophet (s) of Islam Speaks with the Souls of Prophets
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“ And ask those of Our Apostles whom We sent before you: Did We ever
appoint gods to be worshipped besides the Beneficent God? (Zukhraf
43:45)"

This verse shows that the Prophet (s) can establish a connection from this
very world with the prophets who live in another world till it becomes clear
that the order of God in all the ages and to all the Prophets was not to
worship anyone other than Allah.

D) Qur’an Sends Salutations Upon The Prophets

The Holy Qur’an has on occasions sent peace and salutations on Prophets
and these salutations were not meaningless compliments or some kind of
formalities.

Great! it isfar from justice if we wish to put down the sublime meanings
of the beloved Qur’an to the level that has taken the tinge of staleness. It is
true that today, the materialists who do not believe in the validity of spirit,
send in their speeches, peace and salutations upon their leaders and founders
of this school of thought as a form of respect and honour. But is it fair that
we put aside the sublime meanings of Qur'an which reveals facts and
realities and bring them down to low level and say that all these salutations
which Qur’an has sent upon the prophets (and we Muslims too recite them
day and night) are just some dry and meaningless compliments? The Holy
Qur’ an says.

(1) Peace be upon Nuh, in the Universe.

(2) Peace be upon lbrahim.

(3) Peace be upon Musa and Harun.

(4) Peace be upon Aal Yasin.

(5) Peace be upon the Messengers. *

Salutations upon the Holy Prophet (s) in the State of Tashahhud:

All the Muslims of the world irrespective of the differences which they
have in the principles of jurisprudence address the glorious Messenger of
Allah in the tashahhud of their salat every morning and night and say:
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The only thing is that the Shafi'ites and some others reckon this to be
obligatory in tashahhud whereas other sects think it to be mustahab
(recommendable). However all of them are unanimous in their opinion that
the Holy Prophet (s) has taught the Muslims as such and the sunnah of the
Prophet (s) remains the same during life and death.

If really our link and connection with the Holy Prophet (s) is cut-off and
disconnected, then such a salutation and that too in the form of address (to
the Prophet) is of what benefit?

The proofs of possibility of such connections and their occurrences are
not confined to what we have said till now. Rather, we have other verses too
in this regard which, for the sake of brevity, have not been discussed. For a
more detailed discussion, interested readers can refer to the book of
‘Originality of spirit from the viewpoint of Qur’an’. In this book, a section
of verses dealing with the topic are mentioned.
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In the end, we remind you that the rationalization of salam in tashahhud
was discussed due to its decisiveness among the verses. 4

Conclusion of Our Discussion

For the first point, it was proved that death is not the end of life and the
destruction of man. Rather, it is a window for getting transferred to another
world.

On the second point, it was clarified that the reality of man is his very
soul and spirit and his body is a dress covering his spirit. And if his soul and
spirit remain, then naturally his reality, personality and all the other abilities
(not the type of ability which is related to the material body) too remain.
Therefore, if in this world his soul had the power to pray and eulogize or
had the ability to perform some extraordinary actions by the Will of God,
his holy nafs possesses by the Will of God, the same power and ability in
that world and except for those acts which require the material body, it is
capable of performing all the other actions.

On the third point, it was proved that it is possible for the people of this
world to have relationship with the people of the next world and that the
holy spirits can hear our words and sayings.

By paying attention to these three points, the philosophical possibility of
the matter is proved i.e. it has been proved that the awliya Allah can listen to
our talks and also reply to them by the Will of Allah. However, whether
such athing is lawful from the viewpoint of Islamic regulations or not, will
be discussed in the fourth point to which we shall now refer.

4. Muslims and Asking for the Fulfilment of Their Needs

from the Holy Spirits
Ibn Taymiyya and his followers with their unusual trait of opinionated
judgements, deny the fact that the companions of the Holy Prophet (s) and
those after them had asked the Prophet (s) for their needs to be fulfilled.
Regarding this matter they say:
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“No one from the past ummah either at the time of the Companions nor
the period after the tabi'in (disciples of companions) have performed salat
and du'a near the graves of prophets. Never has anyone asked anything from
them nor has anyone beseeched them either in their absence or near their
graves.” °

Perhaps a person unacquainted with the history of the Companions (of
the Holy Prophet) and the tabi'in may imagine such an attribution to be true.
However, referring to history will prove contrary to that. As an example, we
narrate some instances:
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“During the Caliphate of ‘Umar, when there was afamine, a person came
near the grave of the Holy Prophet (s) and said: ‘O Prophet, ask water for
your people as they are being destroyed.” Thereafter the Holy Prophet (s)
appeared in his dream and told him as such: ‘Go to ‘Umar and send salam

upon him and, inform him that all will soon be satiated with water.”” 6
(A) Al-Samhudi continues as such:
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“This incident shows that though the Prophet (s) is in barzakh, one can
ask him to pray for us. This matter is of no objection because he (i.e. the
Prophet) is aware of the requests of the people. Thus there is no hindrance if
one requests him to pray for usjust as he was doing in thislife.”

(B) al-Samhudi narrates from a-Hafiz Abu 'Abdullah Muhammad bin
Musa bin a-Nu'man with the chain of narrators ending in 'Ali bin Abi Talib
(*a) that three days had passed after the burial of the Holy Prophet (s) when
an Arab from outside Medina came and sprinkled the soil of the Prophet's
grave over his head and said:
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“O Prophet! you spoke and we listened to your sayings. You received
from God what we received from you. Among those things which was
revealed upon you is this particular verse. 'If among them anyone who has
done injustice upon themselves comes to you and seeks forgiveness from
Allah and you too seek forgiveness for them, then they will find Allah most
-Merciful and Forgiving.' | have done injustice upon myself and | have
come to you (so that) you seek forgiveness for me.”

The writer of Wafa' al-wafa, at the end of chapter eight, narrates many
incidents which show that pleading and asking for one's need from the Holy
Prophet (s) has been the constant practise of the Muslims. He even mentions
that Imam Muhammad bin Musa bin al-Nu'man has written a book in this
regard under the title of Misbah al-zalam fi al-mustaghithin bi khayr al-
‘inam.

(3) Muhammad bin Munkadar says.

“A man gave my father 80 dinars as a trust while he was leaving for jihad
and said: “You may spend this money if you fall in need”. Incidentally due
to high cost of living, my father utilised that money. Finally its owner came
and demanded back his money. My father told him to come the next day and
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the same night my father went to the mosque and pointing to the grave and
pulpit of the Prophet (s), he implored and pleaded till the early dawn. At that
moment, a man appeared from the dark and said “O Aba Muhammad take
this.” He gave a purse to my father which contained 80 dinars.” °

(4) Abu Bakr al-Mugri says:

Hunger overtook al-Tabarani, Abu al-Shaykh and myself and we were
close to the grave of the Holy Prophet (s). When night approached | went
near the grave of the Prophet (s) and said:
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Moments later, a person from the Alawites entered the mosgue with two
young men and each of them was holding a bag full of food.... When we
finished eating the 'Alawi man said.... "I saw the Holy Prophet (s) in my
dream and he commanded me to bring food for you.” *°

(5) Ibn al-Jallad says:

“Poverty-stricken, | entered Medina and went near the grave of the Holy
Prophet (s) and said: O Prophet | am your guest. Suddenly | fell asleep and
saw in my dream that the Holy Prophet (s) gave bread in my hands." ™

Right now we are not concerned with the verity or inaccuracy of those
incidents. Our point is that these incidents whether true or false prove that
such an affair was a common one and if it was innovation or forbidden or
polytheism and blasphemy than the fabrication and the enactors of such
matters would not have narrated such matters which would lower them in
the eyes of the people.

We have narrated in the book Asalat a-ruh (The originality of Spirit) in
the section of ‘Connection (with) Spirits, traditions that prove the
authenticity of asking the holy spirits to pray.

Here, we are bound to mention afew points:

(1) In as much as these kinds of decrees and incidents are incompatible
with the temperament of a group, they therefore declare all to be unknown
without investigating into their references and narrations. Does such
inadmissible denial bring harm to our reasoning?

Answer: Such an encounter with the historical events becomes the cause
of interpolation of history because the number of these kinds of pleadings
for fulfilment of needs is so numerous that one cannot consider all of them
to be false and baseless. If someone intends to collect such narrations or
stories he will be able to compile athick book.

Now let us suppose that these stories and narrations are false and
baseless. But these same baseless claims in the entire history inform us of
one fact and it is asfollows:

If these implorations and beseeching were unlawful, they would not have
been fabricated and enacted such unlawful action in the form of honour and
glorification as otherwise, their status would be lowered and they would be
subject to the wrath and anger of the people.

The fabrication and enactors of tradition and history strive to fabricate
and enact those things which suit the taste of the common people. If such an
action was against Qur'an and Sunnah, then it would be considered as
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polytheism and ‘ibada by the Muslims and the fabricators would never have
enacted them and lowered their status in the eyes of the people.

(2) Seeking help from the holy spirits either in the form of request for
du'a or in the form of fulfilling an action (Curing the sick, returning the lost
one, etc.) is without any objection considering the four principles which we
have discussed.

The thing which was in vogue among the Muslims at the time of seeking
tawassul of the holy spirits was the very request for du'a or so to say,
requesting the holy spirit of the Prophet to seek forgiveness for them from
Allah and pleading for the fulfilment of their worldly and heavenly affairs.
From the viewpoint of logic, request for fulfilment of actions like curing of
the sick, freeing of the captive; solving of problems in life is the same as
request for du'a.

(3) By paying attention to the measure which we reminded you about
'ibada, such requests and pleadings are never considered as ‘ibada of the
holy spirits. This is because the person making the request neither believes
in their divinity nor in their lordship and neither considers them as God nor
as the one who manages the world or part of it. He also does not believe that
some of the actions of God have been entrusted to them. Rather, they
consider them to be the pure servants of Allah who have never committed
the least offence in their worldly life.

By paying attention to the four basic facts, one cannot doubt their power
and barzakhi ability in fulfilling the requests of the pleaders. They are living
creatures and our relation with them is well established. The only point is
that every action and affair either in the form of dua’ or other than that it is
dependent on the Will of Allah and they are clear evidence to:
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Just as in this world, 'Isa (‘a) could pray to God for goodness for
someone or could cure by the Will of Allah, those who were born blind and
those who suffered from leprosy, in the same manner, considering the fact
that these powers and abilities are related to his soul and spirit and not his
body, he can perform these same two actions (even) after his transfer to
another world. However, in both the stages, the permission of Allah and His
will is anecessary condition for receiving Grace through this channel.

(4) Even though such humility and humbleness in connection to the
inerrant |eaders are apparently for paying attention to them, yet if we tear
open the inner portion of this attentiveness and the tawassul, we will find
which really is desired and demanded by God Himself. In reality, paying
attention to the cause is like paying attention to the ‘ Causer of the causes
and those who are having a firm step in the matter of behaviour and dealing
with the people are aware and conscious of this reality with a conscious and
enlightened heart.

Those who seek tawassul do not believe in the originaity and
independence of these causes and agents. Rather, they are means which
God, the Causer has made them a channel and a route for receiving His
Grace and Mercy and He, Himself, has ordered the believers for attaining as
such. Asverse says.
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“O you who believe! be careful of (your duty to) Allah and seek means

of nearnessto Him and strive hard in His way that you may be successful.
(Maida 5:35)"

If salat, fasting and all the divine duties are 4l s means, then in the same

f
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manner, the pure du'a of Prophets and awliyatoo, by decree of the previous
verse (verse related to asking for forgiveness), is il..smeans and paying

attention to these means is like paying attention to the Creator of these
means and our action is in accordance to the command of the afore-
mentioned verse.

Notes
1. Allama Balaghi has a valuable research about the word of 3sin his introduction to

Tafsir Adlaa-Rahman”, page 34.

2. In some of the verses the cause of their destruction is said to be a heavenly cry (Sura
Hud verse 6) and some other verse mention the cause as thunderbolt (Fussilat - 17). In these
two verses, earthquake is mentioned and the total of the verses is such that there was a
severely cry along with thunderbolt and earthquake.

3. Sura al-Saffat: verses 79, 109, 120, 130, 181.

4. Refer to the book of Tadhkirat al-fugaha, vol. 3, page 232 and the book of al-Khilaf
by Shaykh al-Tusi, vol.1 page 47. In this book, he has narrated tashahhud in various forms
from ‘Umar bin al-Khattab and 'Abdullah bin Masud which al of them have such salam
and the jurists of Ahl al-Sunnah like Abu Hanifa, Malik and Shafi'i have each taken one of
these forms of tashahhud and given fatwa (verdict) upon them.

5. Treatise of al-Hadiyyat al-saniyya, page 162 (Egyptian edition).

6. Wafa al-wafd, vol. 2 page 1371.

7. Wafd al-wafa, vol. 2 page 1371.

8. Wafa al-wafa, vol. 2 page 1361

9. Wafa a-wafd, vol. 2 page 1380 (Egyptian print). He has described example of these
implorations till page 1385.

10. Same as previous reference.

11. Wafa' al-wafa, vol. 2 page 1361.
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Seeking Shafa’a (I ntercession) From Awliya Allah

All of us are well acquainted with the term shafa’ a. When the discussion
of crime, sin and guilt of a person is brought up and someone else intercedes
and mediates for him in order to save him from death and execution or
imprisonment and detention, we say so and so has done shafa'afor him.

The word of shafd'a has been taken from the root word Cé.&whi ch means

‘even’ as against sswhich means ‘odd . The reason that the mediation of a

person for saving a sinner is known as shafda is that the status and position
of the one doing shafaa and his effective powers get attached (and become
even) with the factors of salvation which is present in the person receiving
the shafa'a (even though it may be a little). Both these, with the help of one
another become the cause of release of the sinful person.

The shafaa of the beloved ones of Allah for the sinnersis apparently this
that because of their proximity and position which they have before Allah,
(of course by the will of Allah and under special norms which have general
and not personal aspects) they can mediate for the criminals and the sinners
and through (invocation), and pleadings ask God to forgive their crimes and
sins. Of course, shafa'a and its acceptance depends on a series of conditions
of which some are related to the sinful person and some to the
circumstances of shafa'a of sins.

Shafa'a in other words is the help of the beloved ones of Allah (by His
will) to the one who in spite of being sinful has not disconnected his
spiritual relation with Allah and the beloved ones of Allah. Moreover, this
standard should always be saf eguarded.

According to one of the meanings, shafaa is. One inferior person who
has the aptitude for leaping forward and progressing seeks help from a
superior person in the form of one lawful order. However the person seeking
help should not, from the viewpoint of spiritual perfections, fall to such
extent that he loses the power of advancing and the possibility of changing
into a pious man.

Right from the time of the Holy Prophet (s) till the later periods it had
been the practise of the Muslims to seek shafa'a from the true intercessors.
They were always asking in their lifetime or in their death and such shafaa
had never been objected by any of the Islamic scholars on any ground or
Islamic principles.

It was only in the 7th century A.H. that 1bn Taymiyya with his special
way of thinking, opposed this and many other lasting customs and traditions
that were in vogue among the Muslims. Three centuries after him,
Muhammad bin *Abd al-Wahhab once again raised the flag of opposition
and enlivened Ibn Taymiyya's school of thought with much more vigor.

One of the point of differences of the Wahhabis with the other Islamic
sects is that although they have accepted shafa'a as an Islamic principle (like
the other muslims) and say that on the Day of giyama the intercessors will
intercede for the sinners and in this matter the Holy Prophet (s) will play a
greater role, yet they say that no one has the right to seek shafa'a from them
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in thisworld. In this matter they have gone to such an extreme that narrating
the text of their sayings will be the source of spiritual discomfort. In short,
they say:

The Holy Prophet (s), the other Prophets, the angels and the beloved ones
of Allah have the right of doing shafa’a on the Day of Judgement but one
should ask for shafa'a from the Master of shafa'a and the One who gives
permission for that i.e. Allah and say:
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“O God, make the Holy Prophet (s) and your virtuous servants and the
Angels as our intercessors on the Day of Judgement.” However we are not
having the right to say, “O Prophet of Allah” or “O wali of Allah we ask
you to seek shafa'afor us. Thisis because shafa'ais something which no one
is capable of doing except Allah. Asking such athing from the Holy Prophet
(s) who is living in barzakh will be akind of polytheism (shirk)." *

The Wahhabis have, with a series of notions, forbidden the seeking of
shafa'a from the true intercessors and have labelled the one who does so as a
polytheist and his action as polytheism.

Before looking into their reasoning, we shall discuss the matter from the
viewpoint of Qur’an, sunnah and the practise of the Muslims in this regard.
After that, we will examine their reasoning.

Our reasoning on thelogical firmness of seeking Shafa'a

Our reasoning for the permissibility of seeking intercession (shafaa) is a
combination of two matters which by proving them, the matter of
intercession will become clear. These two matters are:

(1) Asking for shafaais the same as asking for du'a.

(2) Requesting for du'a from some worthy person is a recommended
(mustahab) order.

1. Asking for Shafa'aisthe same asasking for Du'a

The intercession of the Holy Prophet (s) and other true intercessors is
nothing but du'a and eulogy before Allah owing to the proximity and the
position which they have before Allah. It is due to their du'a that Allah
bestows His mercy and Grace upon the sinners and forgives them. Asking
for du'a from one believer (what if it is asked from the Holy Prophet) is an
approved affair and none amongst the Islamic scholars whether Wahhabis or
Non-Wahhabis have doubt in its authenticity.

Of course it cannot be said that the reality of shafaain all the stations of
mahshar is this very du'a before Allah. But one can say that one of its clear
meanings is du'a and the one who says:
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“O the one who has a position before Allah intercede for us from Allah.”
denotes the same meaning.
Nizamuddin al-Naysaburi while interpreting the verse

“ And whoever joins himself (to another) in an evil cause shall have the

responsibility of it. (Nisa 4:85)"
It is narrated from Mugatil as such:
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“The reality of shafdais performing du'afor the Muslims.”

It is also narrated from the Holy Prophet (s) that anyone who performs
du'afor his Muslim brother will be accepted and an angel will cry out: “The
same shall be for you too.”

Ibn Taymiyyais one of those who believe' s that the request for du'afrom
aliving person is correct. Therefore asking for shafaa is not confined to the
Holy Prophet (s) but one can make such a request from any believer who
possesses value and esteem before Allah.

Al-Fakhruddin al-Razi is one of those who have interpreted shafaa as
du'a and eulogy before Allah. In interpreting the verse:

“And ask protection for those who believe: Our Lord! Thou embracest
all thingsin mercy. (Ghafir 40:7)”

He says: “This verse shows that the shafa'a performed by the carriers of
“arsh (Throne) is only in connection with the sinners.” 2

Similarly, the shafa'a of the Holy Prophet (s) and other Prophets with
regards to the same group (i.e. the sinners) is the same because Allah
commands as such:

Slaghly cagally Sod) jiialy

“And, ask protection for your fault and for the believing men and the
believing women. (Muhammad 47:19)” °

And Nuh (‘a) sought forgiveness for himself, his parents, those who had
faith in him and all the believers who are to come till giyama and in this
way he has fulfilled his mission of shafaa. *

This description from al-Fakhr al-Razi bears witness that he has
presented shafaa to be the same as du'a of the intercessor for the sinner and
has reckoned the request for shafa'a to be the same as request for du'a.

In the Islamic traditions (hadiths), there are clear indications that the
‘Dua of one Muslim for another Muslims is * Shafaat’.

Ibn 'Abbas narrates from the Holy Prophet (s) as such:
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“If one Muslim dies and forty men who are not polytheist, recite salat

over his dead body, then Allah will accept their shafa'a which was done in
his favour.” °
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In this tradition, the person reciting the du'a is introduced as an
intercessor. Now, if someone in his life-time requests forty of his loyal
friends to be present after his death and perform salat and du'a upon his dead
body he has in reality sought shafaa from them and has prepared the
premises of shafaa of the servants of Allah.

In Sahih al-Bukhari there is a chapter entitled as:
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“When the people would ask their Imam to intercede (do shafaa) and
plead before Allah to descend rain, he (i.e. the Imam) would not reject their
demands.”

Also, there is a chapter entitled as.
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“Occasions when the polytheists demanded shafaa from Muslims at
times of famine.” °

Narration of these two chapters is evidence that request for shafaais the
same as request for du'a and it should not be interpreted in another way.

Till here, one pillar of reasoning has been clarified and that is, the reality
of seeking shafaa is nothing but requesting du'a. Now we should engage
ourselves in describing the second pillar of reasoning and that is asking
from one brother-in-faith (what if it is asking the awliya Allah) isadesirable
and recommended action.

2. Qur’an and Request for du'afrom Worthy People
The verses of Qur'an bear witness that when the Prophet's seek
forgiveness for the people it is very effective and beneficial such as the
following verses:
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“And ask protection for your fault and for the believers. (Muhammad
47:19)"
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“And pray for them, surely your prayer is a relief to them. (Tauba
9:103)"

If the du'a of Prophet has such benefit for man then what is the harm if
one requests him to pray as such for him? On the other hand, request for
du'ais nothing but request for shafaa.
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“ And had they, when they were unjust to themselves, come to you and

asked forgiveness of Allah and the Apostle had (also) asked forgiveness

for them, they would have found Allah Oft-returning (to mercy), Merciful.
(Nisa 4:64)”

By #)5L> (they come to you) it means that they would come and ask the

Prophet (s) to pray and seek forgiveness. If it means something else then
their coming will be useless and in vain. Moreover, the honour of meeting
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the Prophet (s) and asking him to pray is itself a withess of the spiritual
transformation which prepares the ground for acceptance of prayers. The
Holy Qur’an narrates from the sons of Yaqub (‘a) that they requested their
father to seek forgiveness for them and Yaqub (‘a) too accepted their
request and acted upon his promise.
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“They said: O our father! ask forgiveness of our faults for us, surely
we were sinners. He said: | will ask for you forgiveness from my Lord.
(Yusuf 12:97)”

All these verses show that requesting the Prophet (s) and other virtuous
ones to perform du'a which is the same as requesting shafaa, is not having
the least objection from the viewpoint of I1slamic standards. For the sake of
brevity, we have not narrated the traditions regarding request of du'a from
the virtuous ones.

Ilamic Traditions (hadiths) and the Path of Companions
The famous traditionist, a-Tirmidhi and the writer of one of the Sihah of
the Ahl al-Sunnah narrates from Anas as such:
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(Anas says): “I requested the Holy Prophet (s) to ask shafa'a for me on
the day of Judgement and he accepted and said, “1 shall request your shafaa.
| asked: “Where should | find you? The Prophet said: "Find me near Sirat
(bridge over Hell)." ’

With his mild disposition, Anas requests for shafaa from the Holy
Prophet (s) and he too accepts it and gives him glad tidings. Sawad bin
Qarib was one of the Companions of the Holy Prophet (s). In the contents of
one of his poems, he seeks intercession from the Prophet (s) and says:
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"O' the honourable Prophet! you be my intercessor on the Day of
Judgment, the day when the shafaa of no one will be useful and beneficial
to Sawad bin Qarib." ®

Before the Holy Prophet's (s) birth, a person by the name of Tubba' from
the tribe of al-Himyar had heard that soon a Prophet was going to be
appointed by God in the Arab territory. Before dying, he wrote one letter
and requested his near ones that if the day came when such a prophet was
sent, then they should hand over his letter to him. In this letter, he had
written as such:

@...f Y} Z\.A\.s.ﬁj\ £ L} Ca.&\.e GJSJT Vl Ol}
“Though my age was not loyal and | died before seeing you, ask my

shafaa on the Day of giyamaand do not forget me.”
When the letter was handed to the Holy Prophet (s) he said thrice:
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Ll 31 e Lo
“Congratulations to Tubba, my pious brother.” °
If request for shafa'a was polytheism then Holy Prophet (s) would never
have addressed him as his brother and would not have thrice congratul ated
him.

Seeking Shafa'a from the Dead

Last section of traditions indicated that seeking shafa'a from the true
intercessors in their lifetime is absol utely correct.

Now, we shall mention two traditions that show that the companions of
the Holy Prophet (s) used to seek shafaa from him even after his demise.

(2) 1bn 'Abbas says: When Amir al-mu'minin (‘a) finished giving ghusl
(ablution) and kafan (shroud) to the Holy Prophet (s), he uncovered the face
(of the Prophet) and said:
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“May my mother and father be sacrificed; you are chaste and purein life
and in death. Remember us near your Lord." *°

(2) When the Holy Prophet (s) passed away, Abu Bakr uncovered his
face and kissed him and said:

“May my father and mother be sacrificed; you are chaste and purein life
and death. Remember and think of us near your Lord.” ™

The aforesaid traditions show that seeking shafa'a of the intercessor
makes no difference whether the intercessor is alive or dead. Thus, by
paying attention to these verses, traditions and the continuing custom of the
Muslims in all the ages, the matter of seeking shafa’a becomes self-evident
and one should never be in dightest doubt with regards to its integrity.
Moreover, the companions of the Holy Prophet (s) were requesting the Holy
Prophet (s) to pray for them even after his demise and if request for du'a
(prayers) after his demise is correct, then request for shafaa too which is
one kind of request for du'ais proper and correct. *

Examining The Reasoning Of Wahhabis About The

Prohibition Of Seeking Shafa'a

In the previous chapter, we became acquainted with the permissibility of
seeking shafa’a with logical reasons. Now it is time to learn about the
reasoning of the opponents with regards to such request for shafa'a. The
group of opposition have prohibited seeking of shafa a with their particular
way of thinking which we shall now discussin brief.

(1) Seeking shafa’'ais shirk (Polytheism)

By shirk they mean shirk in ‘'ibada and present seeking of shafa a to be
'ibada of the intercessor. In chapter 9 we had discussed in detail about 'ibada
and have clarified that requesting and asking someone and or seeking
shafa’a will be counted as 'ibada only when we believe the other person to

be 4iGod, —,(Lord) and the one who is managing the world or is the source

and master of divine affairs. If it is not as such then any kind of request and
asking any kind of respect and honour will never be counted as 'ibada.
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The one who seeks shafa’a from the true intercessors before Allah
(where Allah has permitted them to do shafa’ @) consider them as an intimate
and chosen servants of Allah where they are neither God nor the divine
affairs such as forgiveness and shafa a have been transferred to them so that
they are able to wilfully and without the permission of Allah, do shafa’ aand
forgive whomsoever they wish.

Within the framework of ‘Permission of Allah’, these divine people can
seek forgiveness and mercy for those particular people who still have
spiritual relation with God and their spiritual connection with the divine
intercessors has not yet been discontinued. And such a request from
someone who does not reckon the intercessor to be more than an intimate
servant can never be considered as 'ibada.

Of course we remind you that if such a request (of intercession) to the
intercessor who is dead amounts to ‘ibada then the same request to a living
intercessor too should be counted as 'ibada.

However, in the previous discussion we pointed out that Qur'an and
traditions command the Muslims to approach the Holy Prophet (s) and
request him to seek forgiveness for themselves. And such a request is
nothing but seeking shafa’a from him in his life-time and it is impossible
that one action which is polytheism in one period turns into a monotheistic
action in another period.

To elaborate further, they say: Shafaa is the act of God and in better
terms, is the right of God and asking others about something which is
related to His action will amount to ‘ibada of that person. They speak the
same about asking for shifa’ (cure) of the sick and other similar things from
the beloved ones of God and say: Such kinds of requests are requests for the
Acts of God and naturally it will be like doing his 'ibada.

By paying attention to the previous discussions, the reply to this
reasoning becomes absolutely clear and it is as such: None amongst the
Muslims have differences in this general rule and universal measure and all
agree that asking others about the actions of Allah will be counted as ‘ibada
and involves the belief in divinity and Lordship. But the main point of our
discussion is. What is meant by ‘action’ of God? The Wahhabi writers
during these three centuries have not explained the standard for the ‘acts’ or
‘action’ of God without which the reasoning will be brought to naught.

In the discussion about the definition and limitation of ‘ibada we
reminded you that in many verses of Qur’an, the actions which are specific
to God have aso been attributed to other than Him. For example, giving
death which is a specific action of God as mentioned in Sura al-Mu'minun
verse 85.

ks % S 2
"Heis onewho gives life and Death" is also attributed to (someone) other
than Him as mentioned in another verse as such:

Ll 3% skl (STl el 13] 2~
“Until when death comes to one of you, our messengers cause him to
die. (An’am 6:61)"
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Until the time death overtakes one of them, our messengers take away
their souls. It is not only this action (i.e. ‘giving death’) that is specifically
the action of God and is attributed to (someone) other than Him but in fact.
aportion of the actions of God and those things which should be asked only
from God have been permitted to be asked from someone other than Him.

For example: Qur’an commands the Muslims to say day and night (only
from Thee do we seek help) but at the same time in another verse it
commands us to seek help from (something) other than Him like salat and
patience, As verse says.
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“ And seek assistance through patience and prayer, and most surely itis
a hard thing except for the humble ones. (Bagarah 2:45)”

If we wish to narrate those verses which are specific to Allah, but are
attributed to other than Him, then our discussion will lengthen. ** What is
necessary is to solve the controversy through Qur’anic insight and acquire
the actual meaning of Qur’an and it is as such:

Each of these affairs irrespective of our request has two forms:

(1) A ‘doer’ performs an action without relying on a creature, without
acquiring power from any position and without obtaining the will of
anybody, For example, he gives death to a living creature or helps a
creature.

(2) A ‘doer’ performs the same action by relying on a superior being, by
acquiring power from a higher position and obtaining His permission. The
first affair is the affair of God and the second a human or non-divine affair.
Thisis ageneral yardstick for distinguishing the divine action from the non-
divine ones.

The divine actions such as giving life, death, cure, sustenance etc, are
invariably those actions for which the doer is needless of anything in
performing them.

On the other hand, a non-divine action is that action which the doer has
to depend on a superior and higher creature than him and without His Power
and Will, is not able to perform that action.

By paying attention to this principle, it becomes clear that the shafa a
which is the special right of Allah is different from that shafa’a which is
sought from the virtuous people.

Allah is needless from all angles in these actions whereas the virtuous
one put them into operation only under the light of His wise Will and
Permission.

Whenever shafa a is sought from the awliya Allah in the first sense, then
in such a case, the divine action is asked from someone other than God and
such an asking will be reckoned as 'ibada.

However if shafa’ ais sought from them in the second sensei.e. alimited
and permitted shafa'a which is in the form of one acquired right, then in
such acase, a non-divine action is asked from them.

By paying attention to this yardstick, the fists of the fallacious writers of
Wahhabis will open up and it becomes clear that such kind of requests, most
common being request for shafa’a and others such as shifa’ (cure) and the
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like of it takes place under two forms and no virtuous monotheist will
request such an action in the first form and no one, no matter how little
Islamic knowledge he possesses, will ever reckon them to be the ones
managing this world or the ones in charge of the system of creation.

Moreover, they do not (even) reckon them to be such creatures to whom
God has entrusted His position and His actions and do not imagine that in
the actions of shafa’a and fulfilment of needs they are unlimited and
unconditional.

In short, asking for alimited and authorised shafa’ ais the action of aman
from man himself and is not asking for the Acts of God from someone other
than Him.

We shall speak about the ‘action of God’ and its special features in the
near future.

(2) The Shirk (Polytheism) of the Polytheists was due to Their Seeking
of Shafa’a from the ldols
The second reasoning which the Wahhabis give for the prohibition of
shafa a is this that God has labelled the idol-worshippers of Hijaz as
polytheists because of their seeking of shafa a from the idols; their crying
and wailing before them and their request (to them) to act as mediators, The
following verse bears testimony to this:

Al e GiaaS Vg Olskng L3R Vg 1A VGl 0g3 0 8
“And they serve beside Allah what can neither harm them nor profit
them, and they say: These are our intercessors with Allah. (Yunus 11:18)”

Therefore, any kind of shafa’a from other than God will be polytheism
and worshipping of the intercessor.

Reply
Firstly, this verse is never an indication of what they say and if the
Qur’an calls them as polytheistsit is not because they were seeking shafa’ a
from the idols but because of worshipping them and finaly reaching the
stage of seeking shafa’ a from them.

If seeking shafa’ a from the idols did really amount to their worship then,
in addition to the sentence 09~ 3 there was no reason to bring the sentence:

Ujlad o¥5a Oslshig

That these two sentences have come in a parataxis form in this verse
shows that the matter of 'ibada (worship) of the idols was different from the
matter of seeking shafa a from them, Worshipping of the idolsis the sign of
polytheism and dualism and seeking shafa a from the stones and wood is
reckoned to be afoolish act, devoid of any logic or reason.

This verse never shows that seeking shafa a from the idols amounts to
worshipping them so that we may say that seeking shafa a from the true
beloved ones of Allah isthe sign of worshipping them.

Secondly, even if we assume that the reason of their polytheism was due
to their seeking of shafa a from the idols yet, there exists a vast difference
between their seeking of shafa a and the seeking of shafa a of the Muslims.
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They reckoned the idols to be the masters of shafaa and the absolute
authorities in the matters related to shafa’a and ‘forgiveness of sins.
Perhaps God has discharged Himself from these affairs and has entrusted
them to the idols.

Such a shafa'a will naturally be (like) worshipping them because they
were seeking shafa a in them by having belief in their divinity, lordship and
their being the source of divine affairs. On the other hand, a Muslim seeks
shafa’a and requests for dua from the beloved ones of Allah as one
esteemed and honourable one (of Allah) and as one authorized servant of
Allah in the matter of shafa a. Thus considering these two forms as one and
the sameisfar from justice and realism.

(3) Request for Fulfilment of Need from Someone Other than Allah is
Forbidden

The third reason which the Wahhabis give for the prohibition of the
matter of seeking shafa a from the divine leaders is this that by specific
decree of Qur’an, we should not, in the position of du'a, call anyone other
than Allah. And asking for shafa’a from other than God is one kind of
asking (for fulfilment of needs).

The Holy Qur’ an says:

“Then do not call anyone with Allah (Jinn 72:8)”

If on the one hand it is said that calling someone other than Allah is
forbidden and on the other hand the matter of shafa a of the awliya Allah
has been established, then the way of concluding is to say that we should
seek shafa a of the divine leaders from God and not from themselves.

The proof that such callings is ‘ibada and worship is the following verse
of Qur'an:
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“Call upon Me, | will answer you; surely those who are too proud for
My service shall soon enter hell abased. (Ghafir 40:60)”

Attention is required in the beginning of the verse; the word and in the

end the word has come which shows that ‘calling’ and worship give one and
the same meaning. In the books of tradition too, we find as such:
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“Duaisthe brain of 'ibada (worship).”
Reply
Firstly, the verse which has prohibited < s> (calling) of someone other
than God in the sentence |s¢.5 S does not refer to absolute calling and
requesting. Instead, this prohibition (of «s<3) refers to the prohibition of
worshipping someone other than God; the reason being the preceding verse
which says & asLl Os. This sentence shows that by < s> (in this verse) is
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meant some specific wss> which is accompanied by worship and a rising

which is mixed with unlimited humility and lowliness in front of the one
whom they consider as God of the Universe, Lord of the worlds and the
absolute authority in creation.

And such a bond does not exist in the matter of seeking shafa’a from
someone in whom Allah has bestowed such a right to give shafa’a by His
will.

Secondly, what has been prohibited in the verse is ‘calling someone

along with Allah’ and ‘ considering him at His level’, as the word of b & s

a clear evidence to this fast. If someone requests the Holy Prophet (s) to
pray for him, that Allah may forgive his sins or fulfil his needs, than he has
not called anyone along with Allah. Rather, the reality of this calling is
nothing but the calling of Allah.

If asking for fulfilment of needs from the idols is introduced as
polytheism in some of verses, it is because they reckoned them to be the
small gods, the authorities in all or some of the divine affairs and the ones
who are powerful enough to fulfil their needs. Therefore the Qur’'an
criticizes such ideas and says.
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“ And those whom you call upon besides Him are not able to help you,

nor can they help themselves. (Araf 7:197)”

The Qur’an a'so says:
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“Surely those whom you call on besides Allah are in a state of
subjugation like yourselves. (Araf 7:194)"

In short, the polytheists imagined the idols to be small gods and believed
them to be absolute possessors of divine actions. However, asking ‘shafa’ a
and du'a from someone whom God has granted such a right and position is
devoid of such stipulations.

Thirdly, calling is having a much wider and comprehensive meaning and
is occasionally used metaphorically in 'ibada (worship) such as the verse of
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However, such partial usages in metaphorical form is no reason that we
always interpret < s<> in the meaning of worship and condemn the request

for fulfilment of need and du'a from someone (in a reasonable manner) as
polytheism.

Moreover, the actual meaning of < s> is‘to cal’ which sometimes takes

the shape of Ibadat and mainly gives the meaning of calling others (and not
'ibada).

Later, we shall have a chapter on the meaning of < s> in Qur’an and will

prove that every < s> (calling) and pleading is not accompanied with ‘ibada
and worship.
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(4) Shafa’aisthe Special Right of Allah
The following verse shows that shafa’ a is the right of Allah and as such,
what meaning can we derive other than this?
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“Or have they taken intercessors besides Allah? Say: what! even

though they did not ever have control over anything, nor do they
understand. Say: Allah'sisthe intercession altogether. (Zumar 39:43)”

Reply
The sentence L.~ A giédoes not mean that only God gives shafa' a

and that no one else is having the right of shafa'a. This is because
undoubtedly, God never asks anyone to do shafa’ afor someone else. Rather,
it means that God is the origina Owner of shafa’a and not the idols, since
the one who possesses wisdom and ownership of all things becomes the
owner of shafa a and not the idols whom they worship which are devoid of
both these qualifications. As Qur’an says:
s 0SUe ¥ 158 11 8

Therefore, the pivot of discussion of this verse is that God is the Owner
of shafa’a and not the idols and in whomsoever He sees worth and merit, He
gives the right of shafa a (and not to the idols). Therefore, this verse has no
relation with the topic of our discussion because the Muslims consider only
God as the Owner of shafa’ a and not the beloved ones of God. They believe
that only those who are having His permission can do shafa’a and not
everybody. They also believe that by the decree of verses and traditions,
God has authorised the Holy Prophet (s) to do shafa'a. Thus, they seek
shafa’a from him as one authorized person (and not as the Owner of
shafa’a). As such, what is the relation between the discussion and the
contents of this verse?

(5) Seeking Shafa’a from the Dead is Useless
Their last reasoning is that seeking shafa’ a from the awliya Allah is (like)
seeking fulfilment of needs from the dead who are lacking the hearing
sense. The Holy Qur’an explains the dead to be unworthy. Asit says:
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“Surely you do not make the dead to hear, and you do not make the
deaf to hear the call when they go back retreating. (Naml 27:80)”
In this verse, the Holy Qur'an likens the polytheists to the dead and
informs us that just as the dead are not capable of understanding, in the
same manner; it is not possible for you to make this group to understand. If

the dead were capable of speaking and hearing, then it was not proper to
compare the dead-hearted polytheists to the group of dead people.

3 el ST Uy g 2 pezs D
“Surely Allah makes whom He pleases hear, and you cannot make
those hear who arein the graves. (Fatir 35:22)”
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The analysis of this verse is the same as the analysis of the previous
verse. Thus, seeking shafa’ afrom a person is like seeking (something) from
an inanimate object.

Reply

This group always finds fault with the other sects of Islam through the
door of shirk (polytheism) and as supporters of monotheism, they seek to
label others as kafir (unbelievers) But, in this analysis, they have changed
the form of this discussion and have presented the matter of uselessness of
paying attention to the awliya. However, they are completely unaware that:

The awliya Allah by the blessings of rationa *° and narrative °
reasoning, are alive and living. The objective of this verse is not to prove
that the bodies which have been laid to rest are not capable of understanding
and anybody from which the soul has been detached, is unable to perceive
and understand and turns into an inanimate object.

However, it should be known that what we address is not the hidden
body inside the grave but the pure and living spirits which are living with
barzakhi bodies in the world of barzakh and are, as per the Qur’'an, alive.
We seek shafa a from these spirits and not the concealed bodies in the soil.

If the dead and the hidden bodies inside the soil are not capable of
understanding, it does not mean that the spirits (and their good influence)
which according to Qur'an are alive and receiving their sustenance in
another world are incapable of understanding.

If we say salutations or seek shafa’a and or speak to them, our attention
is directed to those holy and living spirits and not the hidden bodies inside
the sail. If we go for ziyara (visit) of their graves, houses or place of living,
it is because we wish by this way, to prepare ourselves for establishing a
spiritual relationship with them. Even if we become aware that their bodies
have changed to soil (though the Islamic traditions prove contrary to that)
still we will seek of reach such instances so that in this way, we prepare for
our relationship with these pure spirits.

Notes
1. al-Hadiyyat al-saniyya, 2nd treatise, page 42.

2. Since the end of the verse says. " w21 <lis 5" and protect them from the torment

of Hell

3. Surah Muhammad, Ayah 19, as a decisive evidence bears witness to the inerrancy of
the Holy Prophet (s) and other Prophets, naturally the word sin means something else for
them. We have written the description of this section in Vol. 5 of the exegesis of Manshur
Javid which is the first topicwise exegesis in Persian.

4. Sura Nuh: verse 28.

5. Sahih Muslim, Vol .3 page 54.

6. Sahih a-Bukhari, vol.l.

7. Sunan a-Tirmidhi, Vol. 4 Page 42. Chapter of: "Ll 2l ola 3 sl L"

8. Qamus a-Rijal, under the matter Sawad.

9. Managib Ibn Shahr Ashub, vol.1 page 12; Bihar al-Anwar, vol.15 page 314.

10. Nahj al-Balagha, Sermon no.230.

11. Kashf a-'Irtiyab, page 265 narrated from Khulasat al-kalam.

12. For more details refer to the book shafaa in the realm of reason, Qur'an and
Traditions written by (this) author. In this book, you will find 100 traditions (45 traditions
from Ahl a-Sunnah and 55 traditions from Shi‘a books).
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13. Refer to the book Manshur Javid, vol. 2 Section of "limitation of 'ibada’.
14. In fact the meaning of the verse isTa1 &\ & 195 S as mentioned in another verse

AU & s Oges ¥ 2y (Suradl-Furgan verse 68).

15. The reasons for abstraction of soul from matter after the separation of body and its
needlessness from material body demands that the soul of man continues and enjoys
perception after death too. By giving ten reasons, the great Islamic philosophers have
proved the eternity of the soul and its superiority to matter and have not left any ambiguity
for any impartia person.

16. The verses of Qur'an like Sura Aa 'Imran: 169, 170; Sura a-Nisa: 41, Sura al-
Ahzab: 45, Sura a-Mu'minun: 100 and Sura Ghafir: 46 prove that life after death continues
and we have discussed this matter in the past.

143



www.alhassanain.org/Zenglish

|sBelief In Invisible Power The Basis of Shirk
(Polytheism)?

There is no doubt that a sincere request for fulfilment of needsis possible
only when the person making the request reckons the requested person or
entity to be powerful and capable enough to fulfil his need. Sometimes, this
power is an apparent and a physical one such as when we ask someone for
water and he fills the vessel with it and hands it over to us.

Sometimes too, this power is an invisible power, far from the natural
channels and beyond the domain of physical laws. For example, a person
believes that Imam Ali (‘a) could lift the door of the fort of Khaybar which
was not within the power of an ordinary man and pull it off not by human
power but by an unseen power. Or that 'lsa (‘a) could, by his curative
healing, cure the incurable disease without the use of medicine or any kind
of operation.

If belief in this unseen power is such that it is supported by the Power
and Will of Allah, it will be similar to the belief in the physical power which
does not involve shirk (polytheism). This is because the same God who has
placed the physical power in that particular person also gives the unseen
power to another person but without assuming the creature to be the Creator
and without taking that person to be independent of God.

The Views of Wahhabis

They say: If someone asks one of the awliya Allah, whether dead or
alive, to cure his sick ones or to find his lost ones or to help him in repaying
his debt, such requests involve the belief in the sovereignty and power (of
the one whom he asks) where he is prevailing over the natural system and
the laws in force in the world of creation. Belief in such sovereignty and
power of someone other than God is the same as the belief in the divinity
(Godliness) of that person and asking something from him under this bond
will be shirk (polytheism).

If athirsty person in the desert asks for water from his servant, he has
observed the order prevailing over the laws of nature and such an asking
will not be shirk (polytheism). However, if he asks water from a Prophet (s)
or an Imam who is concealed under the soil or lives in some other place,
then such a reguest involves the belief in his unseen sovereignty (of
providing him with water without the physical causes and means) and such
abelief is exactly the same as the belief in the divinity of that person.

Abu a-'A'la al-Mawdudi is the one who has emphasised this matter and

says:
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“The reason that man calls God and beseeches Him is because he thinks
Him as the One possessing sovereignty over the laws of nature and

dominance over such power which is outside the scope of the influence and
limits of physical laws.” *
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Our Viewpoint

Their basic mistake is that they imagine the belief in the unseen power of
someone to be absolute source of polytheism and dualism. They have
neither wished nor have been able to differentiate between the power which
is dependent on the sovereignty of God and the power which is independent
and separate from God. The shirk (polytheism) which they speak about is
related to the second one.

The Holy Qur'an very explicitly mentions the names of some
personalities who all possessed unseen powers and command of their will
was dominant over the laws of nature. We shall mention here, from the
viewpoint of Qur’an, the names of those awliya Allah who possessed such
powers.

(1) Unseen Sovereignty of Yusuf (‘a)
Y usuf (‘a) tells his brothers as such:
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“Take this my shirt and cast it on my father's face, he will (again) be
able to see. So when the bearer of good news came he cast it on his face,
so forthwith he regained his sight. (Yusuf 12:93-96)"

Apparently, this verse shows that Yaqub (‘a) regained his sight owing to
the will and acquired power of Yusuf and this action was not the direct act
of Allah. Rather, it was the act of Allah through some channel; otherwise
there was no reason for Y usuf to order his brothers to put his shirt over their
father's face. Instead, it was enough for him to just pray. This action is
nothing but the appropriation of the representative of Allah over a part of
the world but by the Will of Allah and such arepresentative is the possessor
of unseen sovereignty which Allah givesin special circumstances.

(2) Unseen Sovereignty of Musa ('a)

Musa (‘) is ordered by Allah to strike his staff upon a mountain so that
twelve fountains i.e. the number of tribes of the sons of Israel, come out of
it. Asthe Qur’an says:
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“ Strike the rock with your staff. So there gushed from it twelve springs.
(Bagarah 2:60)"

In another place he is charged with striking his staff over the sea so that

every drop of it becomes the size of mountain for the Bani Israel to pass. As
Qur’ an says.
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“Then we revealed to Musa: Strike the sea with your staff. So it had
cloven as under, and each part was like a huge mound. (Shu'ara 26:63)”
Here, one cannot imagine that the will and wish of Musa (‘a) and the

striking of his staff played no role in the appearance of the fountains and
mountains.

(3) Unseen Sovereignty of Sulayman (‘a)
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Prophet Sulayman ('a) is a great beloved one of Allah who possessed
wide unseen Powers and because of this great divine bounty, he has been

described with the sentence ¢ & IS -+ Lisls Suraal-Naml, verse 16 and the

details of these bounties and talents have come down in Sura al-Naml, verse
17 to 44, Sura Saba, verse 12, Sura al-Anbiya, verse 81 and Sura Sa'ad,
verse 36-40. Referring to these verses will acquaint us with the
magnificence of the gifted powers of Sulayman. In order that the readers
become aware of these powers, we shall mention some of the verses related
to thiswali Allah so that it becomes clear that belief in the unseen power of
the servant of Allah isamatter which Qur’an itself has pointed out.

From the viewpoint of Qur'an, Sulayman (‘a) had dominancy over the
Jinns and birds and was aware of the languages of the birds and insects; as
Qur’ an says.
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“ And Sulayman was Dawud's heir, and he said: O men! we have been
taught the language of birds, and we have been given all things, most
surely this is manifest grace. And his hosts of the jinn and the men and
the birds were gathered to him, and they were formed into groups. Until
when they came to the valley of the Naml, an ant said: O Naml! enter
your houses, (that) Sulayman and his hosts may not crush you while they
do not Know. So he smiled, wondering at her word, and said: My Lord!
grant me that | should be grateful for Thy favour which Thou hast
bestowed on me and on my parents. (Naml 27:16-19)"

If you refer to the story of ‘Hud Hud’ in Qur’an which was given charge
by Sulayman to deliver his message to the Queen of Saba, you will be
astonished by the unseen power of Sulayman. Therefore it is requested that
you kindly refer and ponder deeply over Sura al-Naml, verses 20-44.

According to the specification of Qur'an, Sulayman possessed unseen

dominancy and the movement of the wind took place as per his wish and
command. As the verse says:
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“And (We made subservient) to Sulayman the wind blowing violent,

pursuing its course by his command to the land which We had blessed,
and We are Knower of all things. (Anbiya 21:81)”
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The point which is worthy of attention is the sentence oL s,£which
shows that the wind was blowing as per his command.

(4) 'lsa('a) and His Unseen Sovereignty
By examining the verses of Qur’an, one can follow the unseen power of
'Isa (‘a). For indicating his power and position, we present here some verses.
The Holy Qur’ an narrates from 'lsa (‘a) as such:
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“| create you out of dust like the form of a bird, then | breathe into it
and it becomes a bird with Allah's permission and | heal the blind and the
leprous, and bring the dead to life with Allah's permission and | inform
you of what you should eat and what you should store in your houses,
most surely there is a sign in this for you, if you are believers. (Aal-e

"Imran 3:49)"

If 'Isa (‘a) relates his actions to the Will of God, it is because no Prophet
is the possessor of such authority without the Will of God. As verse says:
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“And it is not in (the power of) an apostle to bring a sign except by

Allah's permission. (Ra'd 3:38)”
On the other hand, 'lsa (‘a) attributes the unseen actions to himself and

says: | cure, | make dive, | give the news. The words « @'}T ¢ s

~Sesiwhich are all Sz 45, (the first person) bear witness to this fact, it is

not only Yusuf, Musa, Sulayman and 'lsa ('a) who possessed unseen powers
and supernatural sovereignty but a group of prophets ? and angels possessed

and still possess unseen sovereignty and Qur’an describes Jibrail as A4s

sl (mighty in power) and the Angels asl el il (regulator of affairs).

In Qur'an, the Angels have been introduced as the managers of the
affairs of the world, the takers of the lives of people, the protectors and
guards of the people, the writers of deeds, the destroyers of sinful nations
and tribes, etc, etc. Those who have the basic knowledge of Qur'an are
aware that the Angels possess unseen power and by relying on the Will and
power of Allah, they perform extra ordinary acts.

If belief in unseen sovereignty involves (belief of) divinity in that person,
then, as far as the Qur'an is concerned, all of these prophets and angels

should be introduced as a4/ gods. *

As mentioned before, the solution to this dilemma lies in this that one
should differentiate between ‘independent power’ and ‘acquired power’.
Belief in independent power (of a creature) is the source of shirk
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(polytheism) in all the circumstances whereas belief in acquired power with
regards to any action is monotheism.

So far, it has been clarified that belief in the unseen power of the awliya
Allah along with this belief that they are dependent on the eternal Power of
God and are only the channels appointed by God, is not only far from shirk
(polytheism) but is purely (tawhid) monotheism. The basis of tawhid is not
this that the actions which are dependent on the natural powers are related to
man and the actions that are dependent on the unseen powers are related to
God. Rather, the redlity of tawhid is to believe that all the powers whether
dependent on natural powers or dependent on unseen powers are all related
to God and manifest Him to be the prime source of all types of powers and
strength.

Now it's time to discuss the matter of asking extraordinary actions from
the awliya Allah. *

Isit Shirk (Polytheism) to request for Extra-Ordinary

Actions?

Any phenomenon, as per the laws of cause and effect, has a cause for
itself and the existence of such a phenomenon is not possible without that
cause. As aresult, no phenomenon remains without a cause in this Universe.
Miracles and wonders of the Prophets and other awliya too are not without a
cause. The only thing being that there is no natural and physical cause for
them and this differs from saying that there is no cause (at al) for them.

If the staff of Musa (‘a) is changed into a snake, or the dead are made
alive by 'Isa (‘a) or the moon is cut into two halves by the Holy Prophet (s)
of Isam and the pebbles start glorification of God in the hands of the Holy
Prophet (s), etc., are al with some cause. The only point is that in these
cases, the natural causes or the well-known physical causes are not at work
and it is not that they are basically without a cause.

Sometimes it is thought that asking natural actions from someone is not
polytheism but asking some extraordinary acts from him is polytheism. Now
we shall examine this very view.

Reply

The Holy Qur'an mentions instances where in the Prophets and others
have been asked to perform a series of extraordinary acts which are outside
the scope of natural and physical laws. The Holy Qur'an narrates these
requests without criticising any of them. For example, the tribe of Musa (‘a),
as per the stipulation of Qur’an, turned towards Musa (‘a) and asked water
and rain from him so that they could be saved from the severe famine. As
the Qur’ an says.
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“ And we revealed to Musa when his people asked him for water:
strike the rock with your staff....” (Araf 7:16)" °

It is possible that it may be said that there is no objection in asking
extraordinary acts from a living person but our point concerns such request

from dead people. However the reply is obvious since, life and death cannot
bring any change in any action which is in accordance with the principle of
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monotheism such that we declare one to be polytheism and the other as
monotheism. Life and death can have effect on usefulness or un-usefulness
but not on polytheism and monotheism.

Sulayman ('a) Seeksthe Throne of Bilgis
In summoning the throne of Bilgis, Sulayman (‘'a) asked an extraordinary
act from those present in his gathering. He said:
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“Which of you can bring to me her throne before they come to me in
submission?' One audacious among the jinn said: 'l will bring it to you
before you rise up from your place, and most surely | am strong (and)
trusty for it.” One who had the knowledge of the Book said: 'l will bring it
to you in the twinkling of an eye." Then when he saw it settled beside him,
he said: 'Thisis by the grace of my Lord.”” (Naml 27:38)
If such views (asking for extraordinary acts is polytheism) are true, then
asking miracles in all ages and times from the claimants of Prophethood is
blasphemy and polytheism. This is because the people asked for miracles

(which required extraordinary acts) from those claiming to be prophets; not
from God who has sent them. They were told as such:
Caliall e BB s B | Ehy XY

“If you have come with a sign, then bring it, if you are of the truthful
ones. (Araf 7:106)"

All the nations of the world used to employ this method in recognizing
the true prophets from the false ones and the prophets were always inviting
the nations to come and see their miracles. The Qur’an too narrates, without
objection, the people's demand for miracles from the Prophets which shows
its acceptance of this matter.

If people wishing to investigate come to 'Isa (‘a) and say: ‘If you are
truthful in your claim, then you cure this blind or that one suffering from
leprosy’. Then, not only has he not become a polytheist but he will be
counted amongst the holy men and will be praised in this action. Now, if
after the (apparent) demise of 'Isa (‘a), his people ask his holy soul to cure
another sick one amongst them, then why should he be regarded as
polytheist when the life and death of that person plays no role in polytheism
and monotheism. °

In short, as per the specification of Qur’an, a group of selected servants
of Allah possessed the power of performing extraordinary acts. They would
utilize these powers in certain circumstances and sometimes too, the people
would approach and ask them to put these powers into action. If the
Wahhabis say that no one possesses the power to fulfil these affairs, then
these verses bear witness contrary to their saying.

If they reckon such asking to be polytheism, then why did Sulayman and
the others make such a request? If they say: Asking for fulfilment of one's
need from the awliya through extraordinary means involves the belief in
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their unseen sovereignty then our reply is that unseen sovereignty is of two
types; one is pure monotheism and the other the source of polytheism.

If they say that asking miracles only from the divine living personalities
is proper and not from the dead, then we reply that life and death are not the
basis of polytheism or monotheism.

If they say that asking cure for the sick by unusual meansis (like) asking
for the actions of Allah from someone other than Him. We say that the basis
of polytheism is to consider that person as God and that he is source of
divine activities. Asking for some unnatural act is not similar to asking for
the acts of Allah from someone other than Him. Thisis because the standard
tojudge an Act of Allah is not that it should be above the limits of ordinary
laws so that such requests becomes (the same as) requests for His Acts from
someone else. Rather, the criterion for an Act of Allah is this that the doer
should be independent in performing that act. If a doer performs an act
relying on the divine power, then to ask such an act will not be considered
as asking for the Act of Allah from someone other than Him and it makes no
difference whether that act is ordinary or unusual.

Regarding specific request for cure from the servants of Allah, we say:
Sometimes it is imagined that asking for cure and the like of it from the
awliya is (the same as) asking for the Acts of Allah from someone other
than Him and the Qur’ an says:
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“And when | am sick, then He restores me to health. (Shu'ara 26:80)”

So, how can we say: “O Prophet of Allah, cure my sickness! The sameis
true for al that we ask which are of extraordinary nature.”

Reply

This group has still not been able to differentiate the divine acts from the
human acts. They imagine that any act which is not by natural way should
be called as the divine act and any act which is having natural aspect and
physical cause should be called as human act.

This group do not wish and are unable to compare the scale or measure
of divine act from the human act. The measure for divine and human acts is
never to see whether that act is ordinary or not; otherwise we have to
consider the works of magicians as divine acts and consider themselves as
Gods.

Rather, the measure in the divine acts is this that the doer depends on
Himself in His actions and does not seek help from anyone. Such an act isa
divine act. However, if a doer who performs his acts under the light of
divine power will be a non-divine one, whether that act is having a physical
and ordinary aspect or is something extraordinary.

While performing any act whether ordinary or outside the scope of laws
of nature, man always depends on God and seeks help from His power and
any act which he performsis fulfilled under the light of such power whichis
acquired from God. Therefore, possessing such power and similarly, the
ability to fulfil our wishes and requests by them are never a source of
polytheism because in all the stages we say that God has given them such
power and God has authorized them to utilize it.
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The great teacher, Imam Khumayni says about divine acts as such:

“The divine act is that act where its performer performs it without
interference from outside and without seeking help from another power.”

In other words, the divine act is that act which is performed
independently and its performer is needless of others. Non-divine act is
exactly opposite to this.

God creates the Universe, gives sustenance and cures the sick without
seeking help from any power. No one interferes in His affairs either wholly
or partially and His Power and Strength is not acquired from anyone.

However, if someone other than God performs an act, whether ordinary
and simple or extraordinary and difficult, his power is not from himself. He
does not perform that action by his own power. ’

In other words, whenever we believe a being to be independent either
from the viewpoint of existence or influence, we will deviate from the path
of monotheism. This is because belief in independence in the original
existence is similar to his being needless of God in existence. Such a being
can be no one except Allah Who is needless of anything in life and His
existence isrelated only to Himself.

Similarly, if we consider his existence to be created by Allah but believe
that he is independent in his actions whether ordinary and simple or
extraordinary and difficult then in such a case, we have inclined towards
polytheism. This is because independence in action finally leads to
independence in the original life and existence and if we consider an
ignorant Arab to be polytheist it is because they believed that the charge of
running the affairs of the world and or the affairs of the people have been
transferred and entrusted to their gods and they are independent in them.

Such was the belief of most of the polytheists during the period of
ignorance and at the time of the advent of Islam. They believed that the
angels and or the stars (which are created ones) were managing the affairs ®
or that at least some of the divine affairs like shafaa and ‘forgiveness were
entrusted to them and they were having compl ete freedom in them.

If the group of Mu'tazalites, who reckon man to be the creation of God
(from the viewpoint of existence) but believe him to be independent in
actions and efficacy, ponder deeply over their own sayings, then surely they
will realize that such a belief is one kind of hidden shirk (polytheism) even
though it is not equal to the shirk of the polytheists. The difference between
these two types of shirk is clear. One claims independence in managing the
affairs of the world and the divine affairs while the other claims
independence of man in his own affairs.

Notes

1. Al-Mustalahat al-'arba’a, page 18.

2. The discussion about unseen sovereignty of Prophets and awliya Allah is sufficient in
this treatise and we have discussed them in detail in the book ‘Spiritual power of the
Prophets’ and this book has been printed several times.

3. Suraal-Najm: verse 5.

4. Sura al-Nazi'at: verse 5.

5. Also refer to Sura al-Bagara verse 60.

6. For more knowledge about the miracles of 'lsa ('a), refer to Sura Aal 'Imran verse 49
and Sura Maida: verses 100 and 110.
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7. Kashf al-'asrar, page 51.

8. When 'Amr bin Lahi asked the Syrians the reason for worshipping idols they replied:
“We ask rain from them and they send rain for us, we seek help and they help us’. With this
belief, he took the idol of Habal to Mecca. (Refer to Sira lbn Hisham, vol. 1 page 77).

152



www.alhassanain.org/Zenglish

Pleading Allah By The Right And Position Of Awliya

One of the point of differences between the Wahhabi sect and the other
sects of Islam is this that the former manifest two kinds of pleading as
haram (forbidden) and occasionally as shirk (polytheism) in ‘ibadat.

These two kinds of pleading are:

(1) Pleading Allah by theright and position of awliya

(2) Pleading to someone other than Allah.

Now, we shall discuss both of these topicsin this chapter.

Pleading Allah by the Position of Awliya

The Holy Qur’ an praises different groups under such titles as:
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“The patient, and the truthful, and the obedient, and those who spend
(benevolently) and those who ask forgiveness in the morning times. (Aal-
Imran 3:17)"

Now, if someone in the middle of the night, after the mid-night prayers,
turns towards his Lord and pleads God by the right and position of this
group and says:
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“O Allah, | ask Thee by the right of those asking forgiveness at twilight
to forgive my sins.”

How can one call this action as shirk in ‘'ibada since shirk in ‘'ibadais this
when we worship someone other than Allah and consider him as God or the
source of divine affairs. But, in this benediction, we have not paid attention
to other than Allah and we have asked only from Allah and nobody el se.

Therefore, if such an action is forbidden, it should have some other
reason than shirk. At this stage, we shall remind the Wahhabi writers of one
point and it is the fact that the Holy Qur’an has mentioned a criterion for
differentiating a polytheist (of course shirk in 'ibada) from a monotheist and
with this explanation, has closed any kind of interpretation of the word of
polytheist according to one's personal opinion. This criterion is as follows:
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“And when Allah alone is mentioned, the hearts of those who do not
believe in the hereafter shrink, and when those besides Him are
mentioned, |o! they are joyful. (Zumar 39:45)”
In another verse it describes the offenders who are the same polytheist as
such:
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“Surely they used to behave proudly when it was said to them: thereis

no god but Allah; And to say: What! shall we indeed give up our gods for
the sake of a mad poet? (Safaat 37:35-36)"
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According to the contents of these two verses, a polytheist is one whose
heart gets disgusted by remembering the Unique God and becomes happy in
remembering the others (false gods) and or takes pride if asked to confessin
the Oneness of God.

As per this criterion, can we label the one who in the middle of the night,
calls nobody but Allah and takes pleasure from His remembrance to such
extent that he forbids upon himself the sweet and pleasant sleep and instead,
beseeches Him and pleads to Him by the position of the monotheist servants
who are His beloved ones as a polytheist? Has he, in such a situation, turned
away from the remembrance of Allah or has he acted with haughtiness from
confessing His Oneness!?

Why have the Wahhabi writers with unknown and imaginary norms,
named all the monotheists as polytheists and reckoned themselves to be the
beloved ones of Allah?

By paying attention to this criterion, one cannot call ninety-nine percent
of the people of gibla as polytheists and reckon only the group of Najdi's to
be monotheists.

The interpretation of shirk in ‘ibada has not been left to our discretion and
we have no authority to interpret it in the way we like and label any group
that we assume as polytheists.

Amir al-Mu'minin and His Pleading to God by the Position of
the Holy Ones
In the prayers of Amir a-mu'minin we can find such pleadings very
clearly.
After finishing the night ‘Nafila’ (Supererogatory) prayers, Imam would
recite this dua:
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"O Allah, | ask Thee by the honour of the one who seeks refuge in Thy
repentance (he thinks of no shelter other than thee) and who seeks protection
in Thy Honour and who is under the shadow of Thy protection and who has
seized Thy rope and has not attached himself to anyone except Thee.” *

In another invocation too, which Imam 'Ali (‘a) taught one of his
followers, he says as such:
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“O Allah, by the right of the questioners and those who turn their
attention and seek refuge in Thee; and those who are humble before Thee;
and by the right of every worshipper who worships Thee in land and in sea,
in desert and in the mountains, we call Thee; like the calling of the one
whose helplessness has reached the extremes.”

Isit not that such soul provoking prayers and expression of such feelings
before Allah brings no result other than strengthening monotheism! (except
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for Allah there is no other refuge) and what else can we derive from
expression of affection for the friends of Allah which itself is one way of
paying attention to Allah!?

Therefore, we should overlook the charge of blasphemy and polytheism
which can be found more than any other thing in the ‘kit’ of the Wahhabis
and the matter should be looked from another angle.

On this basis, some of the moderates amongst them have mooted the
matter of ‘pleading Allah by the awliya’ within the limits of prohibition and
aversion. Contrary to the extreme al-San'ani who ruled the matter of
pleading within the circle of blasphemy and polytheism, they do not talk
about it as blasphemy and polytheism.

Now that the main theme of discussion has been made clear and it is
known that the matter should be discussed within the framework of haram
(forbidden) and makruh (abominable) it is necessary to prove the
authenticity of such tawassul (recourse).

Occurrence of such pleadingsin Idam
In Islamic traditions too, one can find such type of pleadings and with the
presence of such firm traditions that have come down partly from the Holy
Prophet (s) and partly from his Ahl al-Bayt, one cannot consider such
pleadings as haram or makruh.
The Holy Prophet (s) trained that blind person to say as such:
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“Oh God, | ask you and seek your attention for the sake of your prophet
Muhammad, the merciful Prophet.” *
Abu Said al-Khudri has narrated from the Holy Prophet (s) the following
dua
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“Oh God | ask for the sake of those who ask for and | ask you for the

sake of the followers of this matter.” *
Adam ('a) repented as such:
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“| ask you by the right of Muhammad to forgive me.” °

When the Holy Prophet (s) buried the mother of 'Ali (‘a), he recited this
invocation for her:
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"Forgive my mother Fatima the daughter of Asad and by the right of your
Prophet and the Prophets before him and make her place vast and wide (and
save her from the torment of grave)." °

Although in these types of sentences the word of pleading has not been
explicitly mentioned yet, the true purpose of them, by the decree of refersto
pleading to Allah by the rights of the awliya. When they say “O God, | ask
Y ou by the right of the questioners' it means “| plead Y ou by their rights.”

The supplications that have been narrated from the fourth Imam ('a) in
Sahifa al-Sgjjadiyya is itself a clear proof upon the authenticity and
soundness of such tawassul. The splendid meanings of the supplications in
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al-Sahifa and the eloquence and meanings of sentences makes us needless to
mention its authenticity and its attribution to Imam.

Imam al-Sgjjad (‘a) used to secretly converse with Allah on the day of
Arafat as such;
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“O God, by the right of those whom Y ou have selected from Y our other
creatures; by the right of those people whom Y ou have vested authority and
have created them for acquainting (the people) of Y our position; by the right
of those pure ones whom You have connected their obedience to Your
obedience and their enmity to Y our enmity.” ’

When Imam al-Sadiq (‘@) performed ziyara of his great grandfather Amir
al-mu'minin (‘a), he concluded his prayers as such:
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“O God respond to my prayers and accept my glorification (of You) and
by the right of Muhammad, 'Ali, Fatima, al-Hasan and al-Husayn (‘a) unite
us with Thy beloved ones.”

It is not only Imam al-Sgjjad (‘a) and Imam al-Sadiq (‘a) who in their
invocations pleaded to Allah by the right of His beloved ones but, in the
supplications of other Shi‘a Imams too, one can find such tawassul.

The noble leader, Imam Husayn ibn 'Ali ('a) in one of the supplication

says.
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“O Allah, | ask You by Your words and the centre of Y our honour; and
by the inhabitants of the heavens and the land; and by your Prophets and
Messengers that You answer my prayers for my affairs have become
difficult. | ask You to send salutations upon Muhammad and his progeny
and to make my affairs easy.”

These kinds of supplications are so numerous that narrating all of them
will lengthen our discussion. It is better that we cut short our discussion here
and mention the reasoning and objections of the opposition.

First Objection
The scholars of Islam are unanimous in their decision that pleading to
Allah by the way of a creature or by the right of a creature is haram
(forbidden). °

Reply
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The meaning of unanimity or rather consensus is this that the scholars of
Islam in every period of history or in all the eras are unanimous in their
opinion over a decree derived from the commandments.

In such a case, the viewpoint of the scholars of Ahl a Sunnah and their
consensus of opinion is itself one of the divine proofs. The Shi‘a scholars
consider this to be a divine proof from this viewpoint that it is springs from
the Infallible Imam's counsel (who lives among the people) and his
approval.

Now we ask whether such type of consensus of opinion exists in this
matter. We keep aside the Shi'a and other Ahl al Sunnah scholars and
consider the opinion of the leaders of the four schools of thought only. Have
the leaders of these four schools of thought given fatwa (verdict) that the
matter of pleading is forbidden? If they have given such verdict, we request
them to produce the text of their verdicts along with the name of the book
and the page number.

Basically, such type of tawassul has not been propounded in the books of
figh (jurisprudence) and hadith belonging to the scholars of Ahl a Sunnah
so that they can express their opinion about them. In such a case, how can
there be unanimity and consensus as claimed by the author of al-Hadiyyat
al-saniyya? The only person whom he says has prohibited this matter is an
unknown figure by the name of al-'lzz bin 'Abd al-Salam. Asif the opinions
of al the scholars of Islam is considered by the author of a-Hadiyyat al-
saniyya into the single opinion of al-'lzz bin 'Abd al-Salam.

Thereafter, he has narrated from Abu Hanifa and his student Abu Y usuf
that both of them too have said that it is makruh (abominable) to say ‘by the
right of so and so'.

In short, there does not exist any proof in the name of consensus in this
matter. What worth can the fatwa (verdict) of these two persons have in
comparison to the firm tradition of the Holy Prophet (s) and his Ahl al-Bayt
which according to the consensus of the traditionists of Ahl a Sunnah are
and their sayings a proof.’® Moreover, the authenticity of attributing this
fatwato Abu Hanifais not proved.

Second Objection
S e Bosad) 5> Y 4V e ¥ Belsll 32 Al )
“Asking Allah by the right of a creature is not permissible because the
one who is created has no right before the Creator.” **

Reply

Such reasoning is nothing but ijtihad (independent reasoning) compared
to explicit text. If really a creature has no right before the Creator then why
in the previous traditions, Adam (‘a) and the Holy Prophet (s) of Islam (s)
pleaded o Allah by such rights and asked Allah by these same rights?

Besides, how should we justify the verses of the Qur'an? In certain
instances, the Qur’'an has explicitly indicated that the servants of Allah to
possess a right upon Allah. The same is mentioned in Islamic traditions
(hadiths).

These are the verses:
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“ And helping the believersis ever incumbent on Us. (Rum 30:47)”
JA Vs sl (3 G ads Ty

“ A promise which isbinding on Him in the Torah and the I njil (Tauba
9:111)"

“Itisbinding on us (that) We deliver the believers. (Yunus 11:103)”
gt e5edl Oslany ol ) e 93 L)
“Repentance with Allah is only for those who do evil in ignorance.
(Nisa 4:18)”
Is it proper to interpret so many of these verses just for the sake of

propagation of groundless dogmatic ideas?
Now some examples from traditions:

A o & Olaall o)) =S5 e Oge I Lo G
“It is a right upon Allah to help the one who marries because of
protecting his chastity from the forbidden acts.” *2
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“The Holy Prophet (s) said: “There are three groups of people to whom
help is an obligation upon Allah. A warrior in the path of Allah, a servant
who agrees to pay a sum to his master for his release and a youth who
wishes to protect his honour by way of marriage.” **

i) e sl > L LﬁjJJT

“Do you not see the obligation which is upon Allah with regards to His
slaves?” *

Let it not remain unmentioned here that, essentially, no person is having
any right even though he may worship God and remain humble before him
for ages. Thisis because whatever a person possesses is from Allah and he
has not used any of his own resources in the way of Allah so that it can be
compensated in the form of reward.

Therefore, the meaning of this right in such cases is the very divine
rewards and positions which Allah, due to His specia favours has bestowed
upon them and entrusted (these favours) upon Himself. Such a right (or
obligation) upon Allah is the sign of His Greatness and Magnificence.

No creature has any right upon Allah except if Allah, due to His Mercy
and Favour, justifies it upon Himself and shows that His creatures as
creditors and Himself as debtor.

This matter that a creature possesses a right upon Him is similar to
seeking of loan by Allah from His poor servants. These commitments and
obligations which He has promised is due to His Grace and Honour.
Moreover, with utmost Grace, He has considered Himself to be indebted to
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His virtuous servants and has presented them as owners of rights and
Himself as and an obligor. *°

Swearing Upon Other Than Allah

Swearing (someone or something) upon other than Allah is a matter
which is very sensitive for the Wahhabis.

One of their writers by the name of a-San'ani in his book Tathir al-
'i'tigad has reckoned it to be the source of shirk (polytheism) *° and the
author of al-Hadiyyat al-saniyya has called it as minor shirk. *’

However we shall, by the Grace of God, discuss the matter without any
prejudice and will take into account the Qur’an and the true sunnah of the
Prophet (s) and inerrant Imams as the radiant of source for our guidance in
this matter.

Our Proofsfor Permissibility of Swearing upon Other than
Allah

First Proof
Qur'an is the leader, the a-Thagl al-'akbar (Greater Weight) and the
living symbol of every Mudim. In this book, one can find tens of swearings
upon other than Allah which, if we were to gather all of them in this book, it
would lengthen our discussion.

In Sura al Shams alone, Allah Himself swore by nine things from His
creation. They are: Sun, its light, moon, day, night, heavens, land and the
human soul. *®

Similarly, in Sura al-Nazi'at, one can find such swearing for three things
¥ and in Sura a-Mursalat for two things™. In the same manner, such
swearings have been mentioned in Sura al-Buruj, Sura al-Tarig, Sura a-
Qalam, Sura a-'Asr, and Sura al-Balad.

Once more, we remind you of some examples from the Qur’ an.
R N O BT -~ Jvc [
“I swear by the fig and the olive, and Mount Sinai, and this city made
secure.” (Teen 95:1-3)

2 el kg
“I swear by the night when it draws a veil, and the day when it shines
in brightness. (Lail 92:1-2)"
A8 g gl g i Jds s
“l swear by the daybreak, And the ten nights, And the even and the
odd, And the night when it departs. (Fajr 89:1-4)"

1 "o/o ~?'& < l”/o ,.”/o/ ’«:.?/ g"/ “ 1 o - <= i -
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"1 swear by the Mountain, And the Book written. In an outstretched

fine parchment. And the House (Ka'ba) that is visited, and the elevated
canopy, and the swollen sea. (Tur 52:1-6)"
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“By your life! they were blindly wandering on in their intoxication.

(Hijr 15:72)"

With such successive swearings in Qur'an, can one say that it is
polytheism and (haram) forbidden?

Qur'an is the book of guidance and it is an example to follow and a
model to adopt. If such a matter was forbidden for the people it was
necessary for it (i.e. Qur’an) to mention that such swearings are the specific
to Allah only.

Some of the ungifted men who are unaware of the Qur’anic aims, reply
in this manner that it is possible that a thing issued from God's side is good
but the same thing issued from someone other than God may not be good.

However the reply is obvious. Because truly, if the reality of swearing
upon someone or something other than God is polytheism and same as
likening that person to God, then why such an absolute or a minor
polytheism has been committed by God? Is it right that God practically
considers a partner for Himself but forbids others from considering such a
partner to Him!?

Second Pr oof
In certain instances, the Holy Prophet (s) has sweared upon someone
other than Allah.
(1) Tradition from Sahih Musdlim

wliad sy Wl JU Sl Lael sl (o ) Jsm) & JU 2ol Q) Yoy el

“A person approached the Holy Prophet (s) and said: ‘O Prophet of
Allah, which charity bears the greatest reward? The Holy Prophet (s)
replied: ‘| swear by your father that very soon, | will inform you about it.
The charity which bears the greatest reward is the charity that you give
when you are healthy and in need of it and when you fear from poverty and

think of your future life.” %
(2) Another Tradition from Sahih Muslim

ade AV o) A gy JG LY e Sl 4F a ) Jgy UL o sl
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"A person from Najd approached the Holy Prophet (s) and questioned
him about Islam. The Holy Prophet (s) replied: ‘ The foundations of Islam
are the following:
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(A) The daily five prayers. The Najdi man said: ‘Is there any other salat
other than these salat?

The Holy Prophet (s) replied: ‘Y es they are mustahab (recommendable).’

(B) Fasting in the month of Ramadan. The man said: ‘Is there any other
fasting other than these fasting? The Holy Prophet (s) replied: ‘Yesthey are
mustahab.’

(C) Zakat. The man said: ‘Is there any other zakat?

The Holy Prophet (s) replied? ‘Y es they are mustahab.” The Najdi man
left the Holy Prophet (s) while saying: ‘1 shall neither add nor deduct.’

The Holy Prophet (s) said: ‘| swear by his father that he will be
successful if he speaks the truth; | swear by his father that he will enter
paradise if he speaks the truth.” %

(3) Tradition from al-Musnad of Ahmad ibn Hanbal:

S O e S e a8y ok (IS5 OV (gl

“I swear by my life that ‘enjoining good and forbidding evil’ is better
than silence.” #*

There are many other similar traditions and it will get very lengthy if we
were to narrate al of them. **

Amir a-mu'minin Ali bin Abi Talib (*a) who is an esteemed example of
Islamic training has repeatedly sweared by his life in his sermons, letters
and sayings. *°> Even the first Caliph swears in his conversations by the
father of the addressee. *°

The Four Schools of Thought and the Matter of Swearing

upon Other than Allah

Before examining the reasoning of the Wahhabis, it is necessary to know
the fatawa (verdicts) of the leaders of the four schools of thought. *’

The Hanafis believe that swearing such as “I swear by your father and
your life” and the like of it are makruh (abominable).

The Shafi'is believe that swearing by someone other than Allah is
abominable but not similar seeking partner for Him and not as a trust.

The Malikis say: “Swearing by the great and holy existences like
Prophet, Ka'aba and the like of them has two interpretations. makruh and
haram and what is famousis to honor.”

The Hanbali's believe that swearing by someone other than Allah and His
qualities is forbidden even though the swearing may be in the name of
Prophet or wali from one of his His awliya.

Let us overlook this fact that all these fatawa (verdicts) are a kind of
ijtihad in the face of the clear texts of Qur'an and sunnah of prophet and
awliya Allah and due to the closure of the door of ijtihad for the Ahl al
Sunnah, the contemporary scholars have no option but to follow their views.

Let us overlook the fact that al-Qastallani has narrated in (a-Irshad al-
Sari, vol. 9 page 358) from Malik ibn Anas about the matter of being
abominable. And let us once more overlook this fact that attributing
prohibition of such a swearing according to the Hanbalis is not certain
because, Ibn Qudama in a-Mughni’ that was written with the aim of
reviving the Hanbali figh (jurisprudence) writes. “A group among our
companions have said that swearing by the Holy Prophet (s) is a promise
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which if not fulfilled would invite kaffara (atonement). It has been narrated
from Ahmad ibn Hanbal that anyone who swears by the right of Messenger
of Allah and then breaks it, has to pay kaffara since the right of the Holy
Prophet (s) is one of the pillars of shahada (profession of Islam). Therefore,
swearing in his nameiis (like) swearing by Allah and both invite kaffara.

From these narrations, it is obvious that it can never be said that any of
the Imam of the four schools of thought have decisively given any verdict
on the prohibition of this matter.

After getting acquainted with the views and opinions of the jurisprudents
of the four schools of thought, we shall now discuss two traditions which
the Wahhabis have used as a pretext for unjustly shedding innocent blood #°
and accusing millions of Muslims with blasphemy.

First Tradition
s oLk 1A O Slew 1 0L JUB gly 15k 58y e ot ) oy )
Sy ol AL Gl W 0187

“The Holy Prophet (s) heard ‘Umar swearing by his father. The Holy
Prophet (s) said: ‘God has forbidden you (all) from swearing by your
fathers. Anyone who wishes to swear should swear by God or else should
keep silent.”” *°

Firstly, swearing by their fathers was prohibited because of the fact that
they were polytheists and idol-worshippers and such people did not hold any
esteem or honour so that one could swear by them. As it has come down in
some of the traditions that one should not swear either by the fathers or by
the devils (the idols of the Arab) **

Secondly, the prohibition to swear by the father is at times of judgement
and hostilities. This is because as per the consensus of the Islamic scholars,
at times of hogtilities, no swearing is allowed except for the swearing by
Allah and His attributes which are a reference to His Essence.

By paying attention to what has been said, how can one dare to say that
the Holy Prophet (s) has prohibited and restrained us from swearing by the
holy personalities like the Prophets and Awliya. His prohibition was only
under special circumstances and was not having a general application.

Second Tradition
o OB Sl o Calt Sy Y JB 2aSIL Cal) [ oy es o) sl
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“A person approached the son of ‘Umar and said: ‘| swear by the Ka ba.’
The son of ‘Umar said: ‘Y ou should swear by the Lord of the Ka ba because
when ‘Umar swore by his father, the Prophet (s) ordered him not to do so

since anyone who swears by someone other than Allah has considered a
partner for Allah.’ *

Reply
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By paying attention to the previous reasoning that recommends swearing
to someone other than Allah, this tradition should be described in the
following manner.

This tradition consists of three parts:

(1) A person approached Ibn "Umar and wished to swear by the Ka ba
but the latter prevented him from doing so.

(2) “Umar swears by his father in the presence of the Holy Prophet ()
and the latter prevents him from doing so as it was the source of shirk.

(3) The ljtihad (independent reasoning) of Ibn *Umar covered the Holy
Prophet's saying and included swearing by the holy things such as Ka ba too
in the Prophet's saying.

Under these circumstances, the way of reconciling this tradition and the
previous traditions (where the Holy Prophet (s) and others have sworn by
someone other than God without any apprehension) is this that the saying of
the Prophet, (that anyone who swears by someone other than God has
committed shirk) is confined to instances where that person who is sworn
by, is a polytheist and not a Muslim and holy like the Qur’an, Ka'ba or the
Prophet. Thus the ijtihad of Ibn 'Umar who has derived a wider meaning
from the saying of the Prophet is an argument only for himself and not for
others.

The reason that swearing by the ‘polytheist father’ is one kind of shirk is
because such swearing is apparently considered to be an approval of their
ways and means.

This was an explanation of the ijtihad of Ibn 'Umar who derived a wider
meaning from the tradition which has come down in the case of swearing by
the polytheists. Moreover, he has also applied this to holy things too (for
example, Ka'ba). So, there's another analysis for this tradition which is
much more clear and evident than the analysis of 1bn 'Umar.

Now, we shall discuss his second analysis.

Second Analysis
The saying of the Holy Prophet (s), that &30 ai &l ja Cil> s is

related to swearing by the devils gods such as Lat and 'Uzza and not
swearing by the polytheist father; leaving aside the matter of swearing by
the holy things like Ka'ba. It is the ijtihad of 1bn 'Umar who adopted this
rule (which is exclusively related to the idols) to the two cases (swearing by
the polytheist and swearing by the Ka'ba) or else, there was no such
extension in the Holy Prophet's saying, the proof being that in another
tradition, the Prophet (s) says:
ALY Al ity VL wils (3 JU Cal e

"Anyone who swears and swears by Lat and 'Uzza and then immediately
says “Thereis no god except Allah.......... "

This tradition shows that the sediment of the period of ignorance was still
prevailing in the minds of the people who were yet following the ancient

habits like the practise of swearing by the idols and it was for the
eradication of this ugly practise that the Holy Prophet (s) uttered such a
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general statement. But Ibn 'Umar has applied this to both swearing by the
holy thing, aswell as, swearing by a polytheistic father.

The proof that the saying of the Holy Prophet (s) is neither connected to
swearing by the holy thing nor connected to swearing by a polytheist father
and the evidence that it is Ibn 'Umar who has combined the Prophet's saying
with two cases and even to the swearing of ‘Umar by his father. The
following is the text of another hadith:

Imam Hanbal in his al-Musnad vol. 2 page 34 has narrated the second
tradition in such a manner that it shows that such comparison is the work of
Ibn 'Umar. Here is the text of the tradition:

sl aa 095 tote il e 1JG ) slen f Lalg Ol

“‘“Umar swore by his father; then the Holy Prophet (s) prohibited him
from doing so and said: ‘ The one who swears by someone other than Allah
has adopted polytheism.’”

Just as you can see, the sentence _il> - has come without aiblegl

(parataxis) or < and if the second tradition was below the tradition of
‘swearing by the father’, then it was necessary for the second tradition to
come with the word of _ils (parataxis).

Again the writer of al-Musnad in vol. 2, page 67 has narrated the
tradition of x> -+in an independent form without the incident of ‘Umar
swearing. It is as such.

s Vs 4 JB &1 iy al> o

“The one who swears by someone other than God has said an unfair

thing and or the Prophet (s) has said something severe about him for
example * has adopted polytheism.’”
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Nadhr (Vow) To The People In Grave

People in difficulties and pain customarily make a nadhr (vow) that if
their difficulty is solved and if their so and so work is made easy, they will
donate a certain sum of money for one of the shrines over the grave and / or
will sacrifice a goat for preparing food for the pilgrims. They say:

LiS™ 087 0) ViS¢ le 4

This matter is prevalent among all the Muslims of the world especially at
those centres where the graves of awliya Allah and virtuous personalities are
present.

The Wahhabis are sensitive to these types of vows and the most abusive
writer amongst them, Abdullah al-Qasimi writes as such:

The Shi'a, because of their belief in the divinity (Godliness) of Ali and
his sons, worship them in their graves and it is for this reason that they have
built their graves and populated near them. From every nook and corner of
the world, they go for their ziyara and present their vows and sacrifices to
them and shed tears and blood over their graves. *

This shameless and foul-mouthed writer whose basic culture and
manners is apparent from the title of his book ? has reckoned this matter to
be related to the Shi'a whereas, the founder of Wahhabism Ibn Taymiyya
has discussed the matter in awider scope and has believed it to be related to
the common Muslims. As he says.
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“Anyone who has a nadhr (vow) to make and sacrifice for the Holy
Prophet (s), other Prophets and other awliyais similar to the polytheists who
were doing vows and sacrifices for their idols. Such a person is same as the
one WOI‘%hi pping someone other than God and he will be called an infidel
(kafir)."

The master and student have both been deceived by apparent
(appearances). By the decree of this apparent similarity, they have attacked
both with one stick, whereas in the case of common actions, the criterion
and basis of judgement is not to be looked in its apparent form but what is
important is the intention by heart.

If apparent similarities suffice in a judgement then we have to say that
many of the obligatory Hajj actions are similar to the actions of the idol-
worshippers who used to circumambulate around the stones and mud and
worship their wooden and metallic idols. The same actions are performed by
us. We circumambulate around the Ka ba which is made of stone and mud;
we kiss the hgjar (stone) and shed blood in Mina.

The basis of judgements and arbitrations in apparently similar affairs are
the motives and the intentions and one can never pass a similar judgement
only because the two actions are apparently the same.

Regarding this matter, the author of Sulh al-'ikhwan has given a
statement which can clarify this matter. He says:
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This Sunni scholar who is himself a critic of the beliefs of Wahhabis has,
in this short statement discussed the matter from the viewpoint of the
intentions and motives. He says:

“If the intention of nadhr (vow) is to gain proximity to the dead, then
undoubtedly such an act is not permissible (for nadhr should be for Allah
and His proximity). If it is for the sake of Allah and His proximity and
consequently a section of people benefit from it and its reward is presented
to the dead, then there is no objection to it and one should in such a case,
fulfil his nadhr (vow).” *

The truth is what this scholar has said in these sentences and the motive
of nadhr among the Muslims is exactly the same as what has come in the
second phase of his statement. It is here that the difference (in essence)
between the action of the Muslims and the action of the idol-worshippers
becomes obvious. Their intention in presenting gifts and sacrificing animals
was to seek proximity to their idols. They even daughtered animals in their
names and their aim was only the idols and seeking their proximity and
nothing else. On the other hand, the aim of the Muslims is to seek the
satisfaction of Allah and present its reward to the dead. Therefore they bring
the word of Allah in their vows and say:

LS i) O gorl> cpad O] Gl 4

“The purpose of nadhr in reality is seeking proximity to Allah and
presenting its reward to the one in grave and the beneficiaries of these nadhr
are the poor and the indigent.”

In such a case, how can one consider this action as shirk and place it on
par with the action of the polytheists!?

In short, these kinds of nadhr are one type of charity given on behalf of
the Prophets and virtuous people the reward of which goes to them and none
of the Islamic scholars have objected to such a charity given on behalf of the
dead.

For acquainting the respected readers with the fallacious thinking of the
Wahhabis, we shall discuss this matter in greater length.

In Arabic language, the matter of charity is presented with ~Ybut
sometimes, this letter is taken in the sense of aim, goal and motive, like; &

iJs and sometimes it is meant to describe its usage like <Lzl )
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¢|,zalland while carrying out the paradigm of nadhr (vow) they use both
kinds of ~Yand say:
fll sl OF gl cpab 01 b s

The first »Yis the same #Yof goal and motive and it implies that the aim
of this nadhr is seeking the satisfaction of Allah and gaining His proximity
whereas the second »Yindicates the very object which derives benefit from
this nadhr and the reward is presented to him.

eYin & cilo and or & o,kis for expressing goal and motive i.e. |
recited salat and | did nadhr because of obeying the commands of Allah and
seeking His satisfaction and proximity.

On the other hand &Y in Ul o) Codlshsl il =23lis for clarifying the

beneficiary and showing that this action takes place on his behalf and itishe
who reaps the benefits of its reward.

Such nadhr not only is not an ‘ibada (worship) of that person but rather, it
is'ibada of Allah for the sake of benefit of the creatures of Allah.

In Islamic traditions, there are many instances regarding this matter
where we shall hereunder mention afew of them.

(1) One of the companions of the Holy Prophet (s) by the name of Sa'd
told the Prophet: “My mother has died and if she was alive today, she would
be giving charity. Supposing that | give charity on her behalf, will she
derive any benefit from it?” The Holy Prophet (s) replied: “Yes'.
Thereafter, he asked the Prophet (s) that amongst all the charities which
charity was the most useful and the Prophet (s) replied: “Water”. Sa'd dug a
well and said:

ST %Y C\}[ oda
Asyou must have noticed, the #Yof this sentence is different from the oY
that is present in the sentence & o ,dsthe first eYis for expression of motive

and the second ~Yshows the object deriving the gain. °

(2) During the time of the Holy Prophet (s), a person made a nadhr to
sacrifice a camel at Bavana. For this reason, he approached the Holy
Prophet (s) and informed him of his intentions, the Prophet (s) asked:
“During the era of paganism, was there any idol at that place for the people
to worship?” He replied “No.” The Prophet (s) asked: “Was any
congregation held in any of the ignorant festivals in that place?” He replied
“No.” At that moment, the Prophet (s) said:

ool ot SUE Y L Vg ) ieame 3 5Ly Y 1 8,00 3l
“Fulfill your vow (nadhr) as nadhr is not correct in two instances:

(@) In case of sins and disobedience of Allah and,
(b) In things which he is not the owner.” ©
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(3) A woman told the Holy Prophet (s) as such: | have made a nadhr to
slaughter an animal at one particular place. The Holy Prophet (s) asked:
“Have you made a nadhr for an idol? She replied “No.”: The Holy Prophet
(s) said: Fulfil your nadhr.

(4) The father of Maymuna said: | have done nadhr to slaughter 50 sheep
at Bavana. The Holy Prophet (s) said:

“Is there any idol in that place?’ He replied “No.” The Prophet (s) said:
“You may fulfil your nadhr.”

The successive questionings by the Prophet (s) about the existence of
idols in the past and present and or about the presence of any congregations
in the form of festivals at those places was due to the fact that under such
situations, the sacrifice took place for those idols and for gaining their
proximity whereas sacrifices should be only for Allah and not for the idols.
In fact, one of the forbidden acts from the viewpoint of Qur'an is to
slaughter in the name of anidol. Asthe Holy Qur’an says.

h..r-aﬂ-ﬂ\ kfl'; cg Lﬁj

“And what is sacrificed on stones set up (for idols). (Maida 5:3)”

The reason that the questioners were fixing the place of slaughter was
because of the presence of poor and needy people and or the easiness in
performing the deed in those places.

Those who are having connection with the pilgrimsto the holy graves are
fully aware that nadhr is made for the sake of Allah and His satisfaction and
sacrifice is done in His name. However, as far as the benefits are concerned
its rewards go to the awliya Allah and its material gains to the poor and / or
to the holy shrine itself.

Notes

1. Al-Sira, vol. | page 54.

2. He has named this book, so to speak, as a rebuff to Kashf al-'irtiyab written by
Allama Sayyid Muhsin Amin and given the title of “battle between Islam and idol-
worshipping" and in this way has called the Shi'a, who form one-fourth of Muslim
population in the world, as idol-worshippers.

3. Furgan a-Qur’ an, page 132 written by al-'Azami narrated from Ibn Taymiyya.

4. Sulh a-'ikhwan, page 102 and ...

5. Furgan a-Qur’ an, page 133 narrated from al-Ghadir, vol. 5 page 181.

6. Sunan Abi Dawud, vol. 2 page 80.

7. Sunan Abi Dawud, vol. 2 page 81
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‘Calling’ The Divine Personalities

One of the matters of disputes between the Wahhabis and other Islamic
sects is the matter of pleading and calling the pious personalities and awliya
Allah in times of hardship and difficulties.

Pleading and asking help from the Prophets and awliya Allah near their
graves or otherwise is completely in vogue among the Islamic sects and they
consider it neither to be shirk (polytheism) nor contradicting the Islamic
foundations. On the other hand, the Wahhabis have strongly rejected such
pleadings and for intimidating their opponents, they set forth some verses of
Qur’an which are not having the least connection to what they claim and
always raise the following verse as their slogan.

Tt bl e Iy S b L O

“The mosqgues belong to Allah; do not call anyone with Allah. (Jinn
72:18)”

For acquainting the respected readers with all such verses which are the
greatest excuse in the hands of the Wahhabis, we shall present them here
and then explain their contents. The Wahhabis prove their point by
producing the af ore-mentioned and the following verses.

oy (..:L Oyt Y 493 o Ogedy pllly 51 40 o

“To Him is due the true prayer; and those whom they pray to beside
Allah give them no answer. (Raad 13:14)"

Oyats sl Vg 255 Ogadatng Y b (e 025 503

“ And those whom you call upon besides Him are not able to help you,
nor can they help themselves. (A'raf 7:197)”

gl 1 ORUE G isd 1s 525 g
“And those whom you call upon besides Him do not control a straw.
(Fatir 35:13)"

et e o 0gd 5 0,235 01 G
“Surely those whom you call on besides Allah are in a state of
subjugation like yourselves. (A'raf 7:194)”

%ji Yo V_<.A.c Ji'a_S\ u.;fujgu,))\.e 495y ates) J”’.U\ les) J.“a
“Say: Call on those whom you assert besides Him, so they shall not

control the removal of distress from you nor (its) transference. (Bani-
Israel 17:56)"

sl o) J) st Doty cpdl) Sl

“Those whom they call upon, themselves seek the means of access to
their Lord. (Bani-lsrael 17:57)"

By Ny i ¥ Lo ) 0g5 e g5 Yy

“And do not call besides Allah on that which can neither benefit you
nor harm you. (Yunus 11:106)”

V-QLPJ lomoms Y H}"”U ol
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“If you call on them they shall not hear your call. (Fatir 35:14)"
Mgl o ] iy Y e 1093 0 st 8 2T g

“And who is in greater error than he who calls besides Allah upon
those that will not answer him till the day of resurrection. (Ahgaaf 46:5)"

The Wahhabis conclude from these verses that calling the awliya and
virtuous people after their death is ‘ibada and worship of them, and that
anyone who says, “O Muhammad” either near his grave or from far off; this
calingitself is'ibada.

Al-San'ani narrating from Kashf al-'irtiyab, pages 273-274, mentions in
his book Tanzih a-i'tigad as such:
o5 O3Sty il O] oSO ozl o) 145k B3l cledd) A S 5y
W\;T@b—&fﬂ\ élécua\tjujiwéuji&ﬁbwchk}su
i lls o2 gl e il ol e el JB ST els £ sl 3 B ) e
Y S Loy g W 0 LGB L sl cledlly dlally ) Les
B3l pdm S3lall ot Bl Yy gls Y OF slisel AW 3 (s oty VI dmsd)
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“The Holy Qur’an has unconditionally declared pleadings and callings
towards someone other than Allah as 'ibada; the reason being that in the

beginning of verse, it says «J xwl (35237 and following that it says:

33 o O

Therefore, anyone who calls the Prophet (s) and or a pious person or asks
to intercede for fulfilling his or her needs, or says “You help in repaying my
debt”, or says “You cure my sickness’, then in these cases this person has,
with such sayings, worshipped them because the reality of worship is
nothing but calling someone. As aresult of such calling, he has worshipped
(someone) other than Allah and has become a polytheist since monotheism
of divinity * (i.e there is no Creator and Sustainer except Allah) should be
accompanied with monotheism of worship which means not worshipping
anyone except Him.”

Reply
There is no doubt about this fact that the word of Ls3 in Arabic means ‘to

call’ and the term «!sLe means ‘to worship’ and one can never reckon these

two words to be synonymous to each other; and say that both give the same
meaning. In other words, one cannot say that every call and plead is 'ibada

(worship) because: Firstly, in the Holy Qur’an, the word of < ss> (calling)

has been used in instances where it does not give the meaning of ‘worship’
at all.
Like:
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el S 233 2555 ) L5 U6
“He said: ‘O Lord! | caled my nation (towards Thee) day and night.
(Nuh 71:5)"”
Can we say that the intention of Nuh was to say “| worshipped my nation
day and night!”?
The Qur'an quotes Satan as saying:
Jadmant 1Kes O ol 5. 1S L 08
“I did not have any authority upon you except that | called you
(towards evil deeds) and you obliged. (Ibrahim 14:22)"
Is it possible for anyone to interpret Satan's calling to mean that he has

worshipped his followers!? If it was an act of worship it was from the side
of the followers of Satan and not from Satan himself.

In this verse and tens of other un-mentioned verses, the word of « s>
(calling) has not been used in the meaning of «lsLs (worship). Therefore,

one cannot say that «—sesand «lsLs are synonymous to each other and

based on this, conclude that if anyone seeks help and calls the Prophets or
the virtuous people, he has worshipped them.

Secondly, by L3 in these verses is not meant as absolute calling but
refers to some special calling which can be synonymous to the word of
wlsle because, al these verses have come down with regard to the idol-

worshippers who believed their idols to be small gods who were entrusted
with some of the divine ranks and who possessed some kind of
independence in their affairs.

Let it not be unsaid that humbleness and humility or any kind of
utterance or behaviour in front of a creature either asabig God or small god
if it iswith this intention that he is God, Lord, and the Owner of affairs like
shafa'a and forgiveness, then it will be 'ibada or worship. There is no doubt
that the humility of the idol-worshippers and their pleading and calling were
before those idols which they depicted as the owners of the right of
intercession etc., and considered them as the independent authority in the
affairs of thisworld and the Hereafter.

It is apparent that under these circumstances, any kind of pleading and
calling towards these creatures is 'ibada or worship. The most obvious
witness to the fact that their pleadings and callings were accompanied with
the belief in their divinity isthis verse:

set IR IAY 6)\ AT e BT
“So their gods whom they called upon besides Allah did not avail them
ought. (Hud 11:101)"
Therefore, the verses under discussion have no relation to the main point
of our discussion.

The topic of our discussion is pleading of one slave to another slave who
neither considers him as God nor Lord nor as the Owner and independent
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authority in the worldly and heavenly affairs. Rather, he reckons him to be a
beloved servant of Allah who has appointed him to the position of
Prophethood and Imamate and promised to accept his prayers with regards
to His slaves. Asverse says

A.U\ \j.b-j.s J}qﬂ)\ (,_L """" \ \jjﬁ.ﬂ.mﬂb Jj9\" V.@.m.a_:‘ w :\ (,.@_:‘ j—sj
Ko U5
“And had they, when they were unjust to themselves, come to you and
asked forgiveness of Allah and the Apostle had (also) asked forgiveness
for them, they would have found Allah Oft-returning (to mercy), Merciful.

(Nisa 4:64)"
Thirdly, in the aforementioned verses itself, there is a clear evidence that

by «sssisnot meant absolute asking for ones affairs and needs but refers to

asking and calling in the sense of Ibadat and worship. For this reason, in one
of the verses, the word of ‘ibada immediately follows the word of

wse3giving the same meaning. Like:
Ham oiltln st p OgSiny ) 8 30 anl g8 15 DG
T
“And your Lord says: Call upon Me, | will answer you, surely those
who are too proud for My service shall soon enter hell abased. (Ghafir

40:60)”
Just as you must have noticed, in the beginning of the verse the word of

s> and following the same verse the word of (3sLshas come and this

clearly shows that by this wsesis meant some special pleading and

beseeching before a creature whom they recognized by the divine qualities.
The master of the prostrators, Imam Zayn al-'Abidin (‘a) says in his
supplication as such:

CF’J”L\J Hﬁz} Jj:-: LSLG UJ&}’j )Lng.n.nal\ } o:\.& J;LG) g_ﬁm
“Thou have named Thy calling as worship and its abandonment as pride
and Thou have promised a miserable entry into the fire for those who
abandoniit.” *
And sometimes in two verses where the contents are similar, we see in

one place the word of «lsLs and in another place the word of < sssLike:
52 35 5 8T LY G ol 058 e O 8
“Say:. Do you serve besides Allah that which does not control for you

any harm, or any profit? (Maida: 76)”
In another verse it says:

G g s ¥ e ol 08 20 20 o
“Say: Shall we call on that besides Allah, which does not benefit us nor
harm us. (An’am: 71)”
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In Sura Fatir, verse 13 it says:

geals a B0 G b 1 0,23 il
“And those whom you call upén besides Him do not control a straw.”
In this verse, the word of 0ss-Gis used whereas in another verse which

contains the same contents the word of Osl5 IS used.

B, 53 SR D ot 2 5505 0 )
“Surely they whom you serve besides Allah do not control for you any
sustenance. (Ankabut: 17)”

Sometimes, in one verse, both the words have appeared and has been
used in the same meaning:

D0 055 2e 523 o 23T B 24 g
“Say: | am forbidden to serve those whom you call upon besides Allah.
(An’am: 56)”
“Say, | am forbidden from worshipping those which you call them (i.e.
worship them)” *
Respected readers are requested to refer to al-Mu’jam al-mufahras under

the words .= and Le3s0 that they will witness as to how in on verse the
word of «lsLs has come and in another verse the word of s> has come

giving the same meaning. This itself shows that the meaning of < s> in this

verse, is 'ibada and worship and not absolute calling.
If you carefully pay attention to the whole set of verses wherein the word

of wseshas been used in the sense of wlsLe you will realize that these

verses either refer to the Great God of the Universe whom all the monotheist
believe in His Divinity, Lordship and Mastership or refers to the idols where
its worshippers considered them as small gods and masters of intercession.
Under these circumstances, reasoning out with these verses for discussing

about «ss> (caling) one of the awliya and beseeching one of them who
doesn’t have any of these qualitiesisreally astonishing.

Notes
1. Contrary to the terminology of the Wahhabis, al-San'ani has used the word of

" »)"where as he should have, from their viewpoint, used the word of " 35"

2. From the viewpoint of relationship, calling and worship (general and specid) is in
one direction. In case of asking help from someone other than Allah but as a doer
depending on God, it shows calling and not worship. But in practical glorifications like
ruku’ and sajda which is accompanied with the belief in the divinity of the opposite person

it denotes ‘worship’ and notls3 . In some instances, such as salat, both L3 and «lsLs are

applicable.
3. Sahifat al-Sgjjadiyya, supplication N0.45 and what is meant is Sura Ghafir verse 60.
4. The same is the content of Sura Ghafir, verse 66.
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Political and Social Dimensions of Hajj

Like Marxism, the school of Wahhabism too, when coming across the
events and phenomenon which go against the aim of their school of thought,
tend to draw a new line and issue some new commandments for the
Muslimsin the course of time.

The victory of Islamic revolution in Iran brought up an extraordinary fear
in hearts of the political leaders of Wahhabi ideology. They became very
anxious from its influence over the neighbouring regions and very the
thought of awakening of their nations brought them pain and agony.

In the Hajj season, when our dear and noble country of Iran would, as a
revolutionary duty, engage in demonstrations and invite the Islamic nations
towards unity and cooperation against the blood-thirsty Americans and
international Communism® and Zionism the politicians of Sa'udi Arabia
stretched their hands towards the clergy for conjuring up a solution about
this matter so that they could finally prohibit such demonstrations.

'‘Abd a-'Aziz bin Baz, the Mufti of Sa'udi Arabia, prohibited
demonstrations under the pretext that Hajj is a devotional deed and should
not be mingled with the other matters. As a result, the police attacked the
pilgrims and the honourable guests to the House of Allah with whips and
arms. They entertained the pilgrims to the House of Allah with curses,
blows and bullets and instigated other people against them and this incident
continues every year.

This part of the book has been written in reply to the fatwa (verdict) of
the Mufti of Sa’udi Arabia and the political and social dimensions of this
duty have been explained from the viewpoint of verses, traditions and the
common practise of the muslims.

The aim of performing Hajj dutiesisto call for humility before God and
this matter is clear and apparent by paying attention to the Hajj rituals.

'Ibada and worship of the Lord and non-worship of other than Him is
evident right from the beginning of the deeds till the last of them and it is
needless to mention them, especially if these actions are accompanied with
recommended prayers. We derive the following conclusions from all such
deeds:

Hajj is ‘'ibada and worship of the true Lord in the best possible
circumstances.

Hajj is expressing humility with honour before God in the best form.

Hajj is beseeching and weeping before God in its deepest form.

Hajj is such an 'ibada where all kinds of elements of expression of
devotion and bondage have been collected and one can clearly witness
humility, submission, piety, deliverance from desires and attachments of
this world.

The pilgrims to the House of Allah exhibit their deliverance from
material manifestations by wearing two pieces of cloths and in this way,
show that except for Allah, they have no interest in anything even to their
sons, family and relatives. The only thing which preoccupies the minds of
the pilgrims to the House of Allah is the saying of labbayk in one
harmonious voice.
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This matter is completely evident and clear by paying attention to the
obligatory acts of Hajj, the places where these acts are to be performed and
the stops where the pilgrims have to make a halt. Therefore, one should
consider Hajj to be the greatest devotional act and the greatest religious
obligation.

However, apart from this matter, there is another matter to be looked into
and that is whether this act, apart from ‘ibada, has any political and social
dimensions or not? Or is it that, like the midnight prayers, it ends only and
only in Ibadat and worship without having any relation with the common
Islamic problems!

In other words, has God made Hajj obligatory upon all the Muslims
whether men or women and young or old so that with such deeds they
worship their Lord and except for this worship it does not hold any political
and social dimensions.

Or is it that this obligation is the point of combination for Ibadat and
politics and is the centre of relating worship of God with the other social
and economic matters. It isthis matter which we are going to discuss and we
shall see that what the Qur’anic verses, the Islamic traditions (hadiths) and
the practise of virtuous companions approve is the second point.

Observing the Benefits of Hajj
The Holy Qur’an descrl bes the Hajj of Ibrahim (a) asfollows:
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“And proclaim among men the pilgrimage: they will come to you on foot
and on every lean camel, coming from every remote path, that they may
witness benefits for them and mention the name of Allah during stated days
over what He has given them of the cattle quadrupeds, then eat of them and
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feed the distressed one, the needy. Then let them accomplish their needful
acts of shaving and cleansing, and let them fulfil their vows and let them go
round the Ancient House.

That (shall be so); and whoever respects the sacred ordinances of
Allah, it is better for him with his Lord; and the cattle are made lawful for
you, therefore avoid the uncleanness of the idols and avoid false words,
Being upright for Allah, not associating aught with Him and whoever
associates (others) with Allah, it is as though he had fallen from on high,
then the birds snatch him away or the wind carries him off to a far-distant
place. That (shall be s0); and whoever respects the signs of Allah, this
surely is (the outcome) of the pity of hearts. You have benefitsin them till
a fixed time, then their place of sacrifice isthe Ancient House. (Hajj: 27-
33)”

From among al these verses consider the second verse and ponder

deeply over this sentence, U ~3Ls 154ei.) s0 that it becomes clear that:

Firstly, what is meant by these benefits where the pilgrims to the House
of Allah should be awitness. The fact that this sentence has come before the

sentence 4! 1 19,54;9 somewhat shows that Hajj possesses two dimensions,

a devotional dimension which is embodied in praise and remembrance of
Allah and the social dimension which ends in the witness of the benefits
and,

Secondly: in this verse, 3L (benefits) which is an indicator to social and
political dimension is prior to b S5 (remembrance of Allah).

Thirdly, the Holy Qur’an has brought the word of ssL«in absolute terms

and without any restrictions so that it includes every kind of benefits;
economical, political and social and we have no right to adopt this word and
restrict its meaning to a particular benefit. We should include in it, the
economic benefits or social and political benefits. This word, by decree of

the next sentence 4 ! lsS3us shows that apart from devotion, Hajj

possesses another domain which one should benefit from and we should not
consider it to be a dry 'ibada having no relation with the lives of the
muslims.

It is advisable at this stage to know in what manner, the former head of
al-Azhar, Shaikh Mahmud Shaltut has interpreted this sentence.

He says: The ssL. (benefits), where Hajj is the perceptional and

acquirable channel for that and which has been set forth as the foremost
philosophy of Hajj, is having a wide and comprehensive meaning which
cannot be concluded in any special forms. Rather, this sentence, with all the
universality and commonness it possesses, contains all personal and social
benefits. If purification of the soul and seeking proximity of Allah are
benefits, then seeking advice too is benefit. If these two are reckoned to be
benefits then, inviting the Muslims for centralizing their forces for the
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spread of Islam too is a benefit. Therefore, according to the necessities of
time and the conditions of the Muslims, these benefits differ in every era. 2

In another place too, the former Shaykh of Al-Azhar says.

‘By paying attention to the special position which Hajj enjoys in Islam
and the aims which have been set forth in it for one individual and one
society, it is worthy that people of knowledge, wisdom and culture, (the
responsible persons in charge of administrative and political affairs, the
expertsin financial and economical affairs, the teachersin laws and religion
and the people in the battle-front) give special importance to it (and a group
derivesits benefits from Hajj).

It is worthy that people from all walks of life make haste towards this
divine House. It is worthy that people of knowledge, insight, ijtihad and
faith and the ones possessing lofty aims gather over there so that it is seen as
to how Mecca spreads its wings of mercy over them and how it collects
their slogan of tawhid in and around the House and (so that) they finally
engage in seeking recognition, advice and help from each other and then
they leave for their respective countries as one nation and with a single heart
and united goals and outlook.

The point which is worthy of attention is this that just after the aforesaid
verses (which all manifested the position and benefits of Hajj) the Holy
Qur’ an concludes the discussion with verses about jihad and saf eguarding of
Islamic frontiers. Asthe Holy Qur’an says.
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“Surely Allah will defend those who believe; surely Allah does not love
anyone who is unfaithful, ungrateful. Permission (to fight) is given to
those upon whom war is made because they are oppressed, and most
surely Allah iswell able to assist them, those who have been expelled from
their homes without adjust cause except that they say: Our Lord is Allah.
And had there not been Allah's repelling some people by others, certainly
there would have been pulled down cloisters and churches and
synagogues and mosgues in which Allah's name is much remembered,
and surely Allah will help him who helps His cause; most surely Allah is
Strong, Mighty. Those who, should We establish them in the land, will

keep up prayer and pay the poor-rate and enjoin good and forbid evil; and
Allah'sisthe end of affairs. (Hajj: 41-48)”
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Is it that the presentation of verses of jihad and defence just after the
verses of Hajj or so to say, the coming together of verses of Hajj and Jihad
is accidental and without any reason. Never! Qur’an never brings together in
one place the nonproportional verses and then fails to observe their relation.

In accordance with the unity and necessity of relation between these two
sets of verses, we realize that there exists a special relation between Hajj and
jihad; between the field of intellect and the field of defence and for such a
relationship, the place of Hajj is the best place where the Muslims can
prepare themselves mentally and spiritually so much so that they can rub the
nose of the proud to the ground and pull down the knees of col onization.

Yes, this great divine Congress where the representatives of every nation
gather is the best opportunity for the intellectuals amongst them to come
together and discuss their political and defensive matters and form a united
row before the enemies and teach them an unforgettable lesson. Even
though this duty is not confined to the time and place of Hajj and rather the
Muslims should face the enemies under any given situation and time, yet the
time of Haj and the gathering of Muslims at that place is the best
opportunity for fulfilling this divine obligation.

It is not only Shaykh Shaltut who has interpreted ~3L.» (benefits) which

has come down in the verses in the general sense but the old exegetist of
Ahl a-Sunnah al-Tabari, after commenting a few words on this matter,
specifies that the most worthy utterance in the interpretation of this verseis
to say: God has meant a general concept from this sentence. That is to say,
the Muslims should perceive every kind of benefits which is possible at any
time or to derive every kind of worldly and heavenly benefits and no
tradition or rational decree has assigned any specia meaning for this
sentence (which is having a comprehensive meaning)

Ka'baisthe Existence of Life
The Holy Qur’an describes Kaba and Bayt al-haram by the following
sentence:
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“Allah has made the Ka'ba, the sacred house, maintenance for the

people, and the sacred month and the offerings and the sacrificial animals

with garlands, this is that you may know that Allah knows whatever isin

the heavens and whatever isin the earth, and that Allah is the Knower of
all things. (Maida: 97)”

The word of #L3 which has come down in this verse, can be seen in

another verse too. As:
G 2 s g STl gt B
“And do not give away your property which Allah has made for you a
(means of) support. (Nisa: 5)”
Here, gives the meaning of existence and in fact is synonymous with
pillar and the meaning of the verse is this that the Hajj ceremonies and the
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ziyara of Kaba and one's presence near the House of Allah is the mainstay
for the existence of worldly and heavenly life of the Islamic community.

Gathering during Hajj season, not only ensures the spiritual life of the
Muslims but is the source of making secure every kind of element that has a
great influence in one's individual and socia life. Pondering over the
meaning of this verse, guides us to a more comprehensive meaning i.e.
whatever is related to the interests of the Muslims and are reckoned to be
their life and existence is ensured in this Hajj season. With such general
application and extensive saying, is it possible to conclude and limit this
matter to only and only the interests related to ‘ibada and worship?

What better expediency is better than one political platform that
organizes and unites the Muslims against the colonists and the exploiters
and makes them steadfast and encourages them to stand united in the battle
against them. The Holy Qur’an does not allow the parents or guardians of
the insane to give their wealth which is the source of their living and
existence to them. It emphatically says.
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“And do not give away your property which Allah has made for you a
(means of) support. (Nisa: 5)”

Considering the contents of this verse, is it proper that the Hajj
formalities should fall in the hands of those who are unaware of it and are
fully heedless of therole it playsin the lives of the Muslims!

To acquaint the respected readers with the views of the commentators
who focused on the same axis, we present here some of their views

regarding the sentence of _-Ll LiLs

Al-Tabari says: “God has bestowed Kaba and Bayt al-Haram as alife for
the people!

Moreover, he later says:
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“He has made Kaba the place of signs of people's beliefs and the base for
their interests and affairs.” °

The author of Al-Manar in interpreting the afore-mentioned verse, says.

“God has made the Kaba a pillar for the people's religious affairs in such
manner that it refines their morals and trains them. These are achieved
through the Hajj obligations which is the greatest foundation of our religion
and it isan 'ibadawhich is spiritual (but) containing the economic and social
dimensions. "

Then, he continues and says: "This == in the verse &l |x> refersto both

u;:jﬁ: (creation) and S (laws) which guarantees every kind of worldly
and heavenly interests of the people.” °

Expression of Aversion On The Occasion Of Hajj
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Even if you doubt in the generality of the sentence (..:E ol lgdg-i) and

or_.LU L yet you cannot doubt in the action of the Holy Prophet’s (S)

representative in the Hajj season which was totally a political affair.

Because, in the year 9th Hijri, the Holy Prophet (s) gave charge to Ali
(“a) to read out a letter which contained expression of disgust towards the
polytheists. This was at the time when 16 verses from the beginning of Sura
Bara'a (Tauba) were revealed to the Prophet (s) which comprises of the
following:
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" (Thisis a declaration of) immunity by Allah and His Apostle to wards
those of the idolaters with whom you made an agreement. So go about in
the land for four months and know that you cannot weaken Allah and that
Allah will bring disgrace to the unbelievers. And an announcement from
Allah and His Apostle to the people on the day of the greater pilgrimage
that Allah and His Apostle are free from liability to theidolaters, therefore
if you repent, it will be better for you, and if you turn back, then know that
you will not weaken Allah; and announce painful punishment to those
who disbelieve. (Tauba: 1-3)”

After reciting these verses, Amir a-mu'minin (‘a) issued a four-point
resolution as such:

Behold O polytheists!

(8) The idol-worshippers have no right to enter the House of Allah.

(b) Circumambulation in the state of uncovered body is prohibited.

(c) Henceforth, no idol-worshipper will take part in the Hajj ceremony.

(d) Those that have signed a non-aggression treaty with the Holy Prophet
(s) and have been loyal in their treaty will be faithfully respected. However,
for those polytheists who are not having any pact with the Muslims or have
intentionally dishonoured their pact, they will be given from this date (10th
Dhu'l hijja) four months to clarify their stance before the Islamic
Government or will have to join the monotheists and break-off from
polytheism and dualism or prepare themselves for war. ’

What deed can be more political than this action where, in the midst of
Hajj duties when the Muslims and polytheists were engaged in
circumambulation, Ali (‘a) climbs a high place and starts nullifying some of
the points of treaty and gives a four month deadline to either discard
polytheism and join the ranks of the monotheists or face the consequences
of awar.

Political Elegy of Farazdaq in Magid al-Haram
Once, during Hajj time, when Hisham son of 'Abdul Malik was
circumambulating the Ka aba amidst a huge crowd, he tried many times to
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kiss al-hgjar al-'aswad. However, due to the enormous crowd, Hisham did
not get a chance and helplessly sat at one corner and glared at the people.
Suddenly he saw a thin, good-looking, divinely-bright personality gradually
advancing towards a-hgjar al-'aswad. The people respected him and
involuntarily moved back so that he could easily reach al-hgjar al-'aswad.
The people of Syriawho were around Ibn 'Abdul Malik asked him: Who is
this man? Hisham, even though he knew that personality very well refrained
from introducing Imam and instead lied and said: | don’t know him.

At this moment, a poet by the name of Farazdag who enjoyed special
freedom and liberty un-hesitantly recited some poems and in this way,
introduced Imam al-Sajjad (‘a) very nicely. Some of the verses of his poem
are asfollows:
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“He is someone who, the soil of Batha is aware of his footprints and
Kaba, the House and its exterior are well-acquainted with him; He is the
son of the best servants of Allah; Heis pious, pure, holy and well-known. 1
you are unaware of him, he is the son of Fatima, (daughter of the Holy
Prophet (s). Soon, when he will touch al-Hajar-ul-Aswad, it will not release
his well-recognized hand.” ®

The poem of al-Farazdag had such far-reaching effect that Hisham
became wild and angry and immediately ordered for his arrest. When Imam
(‘a) became aware of this matter, he consoled al-Farazdaq very much.

Political and Social Dimensions of Hajj in Islamic Traditions

So far, it has somewhat become clear from the verses and ways of the
Holy Prophet (s) that Hajj, while being one devotional deed, is evidently
having a political aspect too where sometimes the Holy Prophet (s) himself
considered them as identical. The Holy Prophet (s) has also referred to this
aspect in traditions which we shall now mention afew of them:

In the book of Al-Taj a-jami' li al-'usul fi ahadith al-Rasul, vol. 2 pages
98-99, one can find the Holy Prophet (s) narrating as such:

(1) The best jihad is the Hajj which has been accepted. °

(I1) Hajj and 'Umra is a universal jihad and in that, men, women, the
weak and the powerful participate. *°

(111) Is there a jihad for women? Yes! thereis jihad for women wherein
there is no battle but taking part in the Hajj ceremony. ™

(IV) The chosen ones before Allah are these: Those participating in jihad
and the pilgrims to the House of God for Hajj and for Umra. *

In this tradition, Hajj has been introduced as universal jihad and as jihad
for women and in the last part of the tradition, those participating in jihad
and those participating in Hajj are introduced as the chosen ones whom
Allah has invited.
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If in thistradition, Hajj has been called as jihad, (then) there should exist
akind of sign and similarity between these two that one can apply the word
of jihad to another. One of the reasons why Hajj is called ajihad is because
Hajj is similar to jihad in its objectives and effects. This divine obligation,
apart from being 'ibada, is also an occasion for special endeavour in pre-
determined matters. The strategies for practical jihad and the means and
method of cooperation between the Muslims are set forth on this very
occasion.

Political Speech of the Holy Prophet (s) at the Time of Hajj

A great and splendid gathering had taken place in Magid a-Haram
around the House of God. The Muslims and polytheists, the friends and foes
had all come together and an aura of greatness had surrounded the
environment of the mosgue due to the magnificence of Islam and the
greatness of Holy Prophet ()

At such a moment, the Holy Prophet (s) began to speak by describing for
the people the actual visage of his invitation which had taken twenty years
from the date of its commencement. We bring here some of those historical
sayings.

(& O people, under the light of Islam, God took away from you the (so
called) glories and the impunable acts attributed to your genealogy which
was prevalent during the period of ignorance (jahiliyyah). All have come
into existence from Adam and he too has been created from soil. The best of
the people is he who refrains from sins and disobedience. **

(b) O people, being an Arab is not a part of your nature. Rather, it is only
a lip-service. Anyone who is negligent in his duties then the glories of his
fathers and forefathers will be of no avail and will not make any amends for
his shortcomings. **

(c) All the people of the past and present are similar and equal like the
teeth of a comb and no Arab is having preference over non-Arab nor the
white over the black. The standard for excellency is piety and fear of God. *°

(d) I abrogate all the claims related to life and property and all the
delusive glories of the pars period and declare all of them as baseless. *°

(e) A Mudlim is the brother of another Muslim and all the Muslims are
brothers to each other and before the strangers they have one common order.
Their blood is the same as each other and the lowest amongst them can
make a commitment on behalf of the Muslims. *'

(f) After accepting this religion, do not take an about turn where in such
instances has resulted in the deviation of some and caused them to become
the owners of each others. *®

(g) Your blood and your property are forbidden for you and are
honourable like the honour of this day, this month and this city. *°

(h) All the blood which has been shed in the period of ignorance is
declared to be in vain and the first blood which | keep under my foot is the
blood of Rabie son of Harith. %

(i) Every Muslim is the brother of another Muslim and all the Muslims
are brothers (to each other). Nothing from his property is permissible for
another except if he gives him as a good -will. *
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(j) There are three things which the heart of a believer is never disloyal
to:

(i) Sincerity in action for the sake of God.

(if) Wishing goodness for the true leaders.

(iii) Attending the gathering of the believers. %

Political Poems at the Time of Victory of Mecca
At the time of victory of Mecca, the Mudlims, before the very perplexed
eyes of the polytheists were ordered, apart from performing their Hajj
obligation, to call out and say the following dua which is full of
monotheism and epic.
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"There is no god except Allah; there is no partner for Him and the
Kingdom belongs to Him. (All) Praise is for Him; He gives life and causes
death and He is Powerful over all things. There is no god except Allah; He
is alone. He has fulfilled His promise and helped His servant and alone He
has destroyed the collective powers." *

Signalsand Implications

The Holy Prophet (s) has not restrained himself with such type of
expressions in determining the political dimension of Hajj. Sometimes,
through signs and indication, he showed that the most trivial actions of Hajj
are not far from political dimensions.

In so much as in the endeavour between Safa and Marwa at one
particular place, he increased his speed in walking so that in this way he
wanted to reject the gossip of the polytheists who spread rumours that due to
the inclemency of the weather of Medina, the Muhajirs (immigrants) and
helpers of Prophet (s) had become weak. Therefore in "Umra-Qadha' he
ordered the people to walk faster in the endeavour (between Safa and
Marwa) and while circumambulating in order to show their strength to the
polytheists. #*

In the prayers of tawaf the Holy Prophet (s) recited Suraal-Tawhid in the
first unit and Sura a-Kafirun in the second unit. All are aware what
dimensions, the contents of these two Suras have and how they refute and
forbid every kind of nonmonotheistic thoughts or unity with any side from
the camps of disbelief (kufr).

It is seen in history that at the time of touching or kissing al-hajar al-
‘aswad, the Muslims used to recite the following:
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“In the name of God, and God is great for He guides us, there is no God

save Allah, there is no partner to Him, | believe in God and | deny Taghut
(Tyrant)” ®
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Political Dimensions of Hajj in the Words of I nerrant

Leaders
(@) Imam al-Sadiq (‘a): About the philosophy of Hajj and the secrets of
its legislations Imam al-Sadiq (‘@) say as such:
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"In the land of Mecca, there manifested a gathering from East and West
so that the people recognize each other and the effects of the Holy Prophet's
works (traditions) are recognized and not forgotten. If every group depended
upon what was taking place in their own lands, they would be destroyed, the
cities would head towards ruin, the trade and economic affairs would
collapse and the news and information would not reach the people. This is
the philosophy of Hajj.” %

This sentence shows that Hajj possesses scientific, economic and
political aspects. In fact, Hajj is a connecting chain between the Muslims of
the world who in this way engage in exchange of news and current situation
of the world and acquire knowledge of the traces and Sunnah (practices) of
the Prophet (s) which has been disseminated through the companions,
disciples of the companions and the scholars of Hadith from the East and
West. Meanwhile, every group present their goods over there and the
method of trade and commerce is acquired and recognized.

(b) Again Imam al-Sadiq (‘a) says:
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“No spot of the world is more lovable to Allah than the place of
endeavour between Safaa and Marwa because in this place all the stubborn
people become abject and miserable and exhibit their servitude and
bondage.” *

(c) History, very clearly reports that the companions and the disciples of
the companions derived benefits from this occasion to the advantage of
Islam and the Muslims. The seed of most of the uprisings and movement for
freedom originated from here and on such an occasion the nations would be
invited to fight and combat the unjust rulers. Suffice it is in this case to
listen to the words of al-Husayn ibn Ali (‘a) on the day of Mina. At Hajj
time, he called together the names of the sons of Ibn Hisham, the great
personalities, their women and even the Ansars who had interest in him such
that more than one thousand people attended his speech. At this moment,
when the companions and their sons were listening to his speech, he began
his speech as such
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"After praising Allah and sending salutations upon the Holy Prophet (s),
he said: O people, Know that what evils this tyrant (Mu'awiya) has
committed against us to which you are all knowing and are aware about. |
ask you of some affairs which if you find truth in them, then approve my
saying and if | speak false, then rgject my sayings. Now, listen to my talks
and keep them hidden in your hearts and thereafter return back to your
towns and among your tribes. You invite every person whom you trust and
have confidence towards what you have knowledge (religious duty). | fear
that the true religion gets eroded and nullified even though God is the
terminator of Hislight and the unbelievers didike it.” %

Thereafter, al-Husayn ibn Ali (‘a) recited some verses which has been
revealed in favour of the Household of the Prophet and promised the people
that when they returned back to their home-towns, they should relate his
speech to the people whom they trust. Then he descended from his pulpit
and the people dispersed.

It was not only al-Husayn ibn Ali (‘'a) who had taken advantage of this
great gathering. Even the Christians and Jews who were living under the
protection of Islamic Government would, at times when their rights were
violated, plead for justice on such an occasion and demand back their right
from the Islamic ruler. This is a witness to the presence of such a Sunnah
(practice) amongst the Muslims. History has recorded it:

One of the coptics of Egypt, during the time of governership of '"Amr bin
al-'As, entered into a competition with the son of the ruler and won the
competition. The victory of one coptic over the son of ruler who was dear to
'‘Amr bin al-'As and his son finally lead to his beating through the son of
'‘Amr bin al-'As.

The coptic related the matter to the ruler of the time (‘Umar bin al-
Khattab) during Hajj time and explained his innocence. ‘Umar called for the
'‘Amr bin al-'As and accounted a famous sentence in this regard:
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“Since when you have taken the people as your slaves whereas they have
been born free from their mothers! ?” #

Thereafter he took revenge for the beaten one from the one who had
beaten him.

History has narrated such incidents on so many occasionsthat it itself isa

witness to the fact that Hajj is not only for worship and ‘ibada and void of
other dimensions. When Hajj is the centre of setting forth complaints, then
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why it cannot be the centre of setting forth complaints about the tyrant rulers
of the East and West.

Sayings of Contemporary Thinkersabout The Philosophy of
Hajj

Now it is proper to narrate few sayings of the Islamic researchers about
Hajj responsibilities. We shall narrate three sayings from three
contemporary writers and one of them is the member of advisory board of
Abdul Aziz University in Sa’'udi Arabia. Here is some portions of their
sayings.

(a) Farid Vajdi in the Isamic Dalirat al-Maarif writes about the matter of
Hajj as such:

“The philosophy of divine legislation of Hajj is not something which can
be explained in this book. What passes in one's mind is this that if al the
Islamic Governments take advantage from this occasion in establishing
Islamic unity amongst the Mudlim nations, they will achieve a perfect result
because a gathering of tens of thousands of people from different places in
one common place and the attentiveness of their hearts to those things
which are inspired to them in this place creates a special kind of impression
in them and all return back to their respective countries with one heart and
there, they propagate to their brothers whatever they have heard and learnt.

The example of this group is like the example of members of one big
congress which gather from all corners of the world and after the
termination of the congress disperse to different parts of the world carrying
a message. Whatever may be the result of this magnificent Congress,
gatherings on such occasions and later, the dispersion to the home-towns
bears the same resullt.

(b) Doctor a-Qardawi, the contemporary writer, writes in the book al-
'Ibadah fi al-lslam as such:

The greatest result which can be achieved from this gathering is that Hajj
is the most important factor for awakening the Islamic ummah from its long
sleep. For this reason, some of the puppet governments and invaders of
Islamic states become an obstacle for the Muslims from visiting the House
of Allah since they know that if the slightest movement is set up amongst
the Muslims, then no factor can stop them from such a movement.

He writes in the book: al-Din wa al-hgjj ‘ala a-madhahib al-'arbaa, on
page 51 as such:

“Hajj is a means of acquaintance among the Muslims and the source of
forming affection and relation among the various kinds of people who live
under the banner of monotheism. This is because at such times their hearts
become one and their voice becomes united. Then, they embark on
rectifying their own condition and setting right the defects of their own
society.”

Doctor Muhammad Mubarak, advisor of a-Madik 'Abdul AzZ
University writes as such:

"Hajj is a world congress where all the Muslims gather in one line for
worshipping God. But this worship is not un-mixed and separate from their
lives. Rather, it possesses a special relation with their lives."
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In thisregard, the Holy Qur’an says.
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“That they may witness advantages for them and mention the name of
Allah during stated days ..... (Hajj, 22: 28)”
By witness of the benefits and perception of the benefits nothing is meant

but a common purpose encompassing all the aspects of the affairs of the
Muslims.

Conclusion

If truly the obligatory act of Hajj possesses such a place and position
which the Holy Qiran and Sunnah; the past practices of the Muslims and the
views of the contemporary writers guide us towards that then why should
we neglect in making use of it?

If Hajj isthe means of introducing monotheism in the hearts and forming
aunited front for the Muslims, then why shouldn't we mobilize through this
means, the Islamic forces and powers against the aggressors who have
committed oppression against the Islamic lands such as occupied Palestine! ?
If Hajj exhibits scientific, cultural and economic dimensions, then why
shouldn't the Muslims during such an occasion find a solution and ease their
economic problems and other twisted matters?

Why shouldn't the oppressed ones of Palestine, Irag, Afghanistan, Africa
and Lebanon be given the opportunity to cry out (their problems) in the ears
of the Muslims and why shouldn't they seek help from the Muslims in
defending their just rights?

During Hajj, why shouldnt vast and extensive gatherings and
congregations be held against the Eastern and Western Colonists and to
expose their plots so that the Muslims return back to their respective
countries with bright thoughts and united plans and programmes? For how
long should we lose such golden opportunities and bear these losses?

We hope for the day when the foreign hands, who are at work behind the
screen, are cut-off from the two holy shrines and the divine tombs and the
places of Islam are looked after by a group selected from the Islamic society
and the objectives of Hajj and its valuable effects are fulfilled in its real
sense.
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Our references for these are: Rawdat al-kafi, page 246; Sira Ibn Hisham, vol. 2 page
412; al- Manar, al-Wagjidi vol. 2 page 826 and others.

23. Refer to the books of Hajj of Sahih Bukhari, Sahih Mudlim and others.

24. Jami' a-'usul, vol. 4 Book of Hajj.

25. Abu Walid a-'Azarqi, Tarikh Makka, vol.1 page 339.

26. Bihar a-"anwar, vol. 99 page 33, narrated from 'llal al-sharai', by al-Sadug.

27. Bihar a-"anwar, vol.19 page 49.

28. Kitab Sulaym b. Qays al-Kufi, page 18.

29. Farid Wajdi, book of Hajj vol.3 page 350 (Dalirat a-madarif).
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