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(SwT) - Free from imperfections and Exalted is He

(S) - Prayers be upon him and his family

(‘aj) - May God hasten his reappearance

(‘a) - Peace be upon him, her or them
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Foreword

By Dr. Hasnain Walji
pa ! 91;311 el

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

Ziyarat ‘Ashura: A Potent Antidote To Reawaken Our Hearts

This is an age where the very purpose of our existence has been obscured by the glut of materialism.
We seem to be engulfed in a quagmire that deflects our energy away from his divinely intended purpose.
Our true fulfillment can only come through inner light, when the heart is awakened to seek its divinely
intended purpose.

This seminal work on Ziyarat ‘Ashura, aptly named The Sacred Effusion, by Shaykh Muhammad
Khalfan, is a beacon for the seeker to seek the Sacred and the Divine. With his characteristic insight, the
venerable Shaykh guides us to understand how Ziyarat ‘Ashura can be a potent antidote to reawaken

our hearts to the real purpose of our existence and not remain a mere habitual or ritual recitation.

As one reads the words so passionately penned by the author, one cannot help but visualize and ponder
upon the origin of the very word Ziyarat, which originates from the word zawr, which means to deflect or
turn away. The context becomes all the more evident when we read that the Arabic word zur refers to a
lie — because it deflects from the path of truth. This sets the scene for the reader to contextualize the
very essence of the spiritual and moral aspects of the Ziyarat - that when visiting the shrines of the

Ma’sumin, or reciting the Ziyarat we momentarily ‘turn away’ from our worldly existence and gravitate



towards an inner state of seeking none other than Allah. The essence of the Ziyarat, as elucidated by
the author is that the zair who recites the Ziyarat must imbibe the spirit and attain the cognizance of the

sublimity of Ziyarat ‘Ashura to enable him to align himself with the spirit of the visited one.

The author eloquently elucidates that the crux of the Ziyarat ‘Ashura are the concepts of al-Tawalli and

al-Tabarri. He writes:

Besides its ample merits, it is a program of revolution for the sleeping masses. The crux of the Ziyarat is
al-tabarri’ and al-tawalli, which can correctly be translated as ‘fleeing from imperfection’ and ‘seeking
perfection’, or in beautiful words of every Muslim: La ilaha illa Allah - Besides Allah - the Only Beloved,
there is no other ilah (beloved).

The name Allah exempilifies all the perfect attributes of the Divine Essence, which the human being has

been molded to appreciate and naturally seek. The Holy Quran says:
“..the innate nature of Allah, upon which the human beings were molded” (30:30).
Therefore, the Ziyarat in reality is a call to the unsullied innate disposition (fitra) of the human being.

The oft-repeated salutation of Assalamu ‘Alayka Ya Aba ‘Abdillah, assumes an everlasting impression
upon our minds when we read how we must manifest our intentions to unite with his lofty ideals, and in
cursing his opponents how we must demonstrate our revulsion at the worldly desires of his enemies. If
we truly make that salutation with that understanding, it helps us align ourselves with the spirit of Imam

al-Husayn (‘a) and we have fulfilled and are true to the words we recite in the Ziyarat:

So | ask Allah, who ennobled me by knowing you and knowing your friends, and enabled me to seek

remoteness from your enemies, to place me in your company in this world and the Hereafter.

This allows us to seek nearness to Allah through the Ziyarat rather than to be only motivated to gain
personal benefits. Unquestionably, many traditions of the A'imma promise us that by the recitation of
Ziyarat ‘Ashura our needs would be fulfilled. For example, Imam Ja’far as-Sadiq (‘a) guided Safwan

thus:

When you are confronted with some adversity, then seek redress of your grievances from Imam al-
Husayn (‘a) with this Ziyarat and Allah never reneges on His word.

However, the real question that we are encouraged to ponder upon is “What is our real need that we
should ask for?” It helps us create an awareness of our own selves so that we can assess the true value
of our neediness. Cited is an inspiring example of asking for one’s real need is of Shaykh ‘Abd al-Karim
Hairi, the founder of the Hawza of Qum. It is said that during the Ziyarat at the Haram of Imam al-
Husayn (A) he was seen weeping and telling the Imam (‘a): “O dear master, | have become a mujtahid

but | want to become a human being.”



Thus, the Ziyarat, must go beyond the seeking of mundane material benefits and rise to the lofty
sublimities of cognition and self-awareness to awaken us from the sluggishness caused by the excesses
of hubb ad-duniya. To do so is to realize the ultimate purpose of Ziyarat. After all who can be a better
symbol than Imam al-Husayn (‘a) whose supreme sacrifice on the day of ‘Ashura, symbolized the
highest manifestation of Tawheed - that Besides Allah- the Only Beloved, there is no other ilah
(beloved).

Hasnain Walji

Plano Texas, March 2009
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Preface

By Shaykh Muhammad M Khalfan

All praises belong exclusively to Allah, and may His peace and benedictions be on Muhammad, the most
perfect epitome of Divine Attributes and his infallible progeny, the Ahl al-Bayt, who are rightfully known
as the ships of salvation, whosoever boards their ship, earns eternal felicity, and whosoever lags behind

and is indifferent drowns and attains eternal damnation.

Al-Qanduzi, the Hanafite narrator of traditions, in his radiant collection Yanabi’ al-Mawadda (lit.
Fountains of Constant Love) narrates a tradition from Abu Dharr al-Ghiffari who narrates from the Holy
Prophet (S):
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The similitude of my progeny among you is that of the ship of Noah (‘a); whosoever boards it is saved,
and whosoever lags behind would perish1

The ship of al-Husayn (‘a), however, according to another tradition is more rapid: Once a companion of
Imam al-Sadiq (‘a) asked him about the prophetic tradition “Surely al-Husayn is the lamp of guidance
and the ship of salvation” saying: “Aren’t you [the Ahl al-Bayt (‘a)] ships of salvation [too]?” The Imam
(‘a) replied:



All of us are ships of salvation, save that the ship of al-Husayn (‘a) is more spacious and faster.2

This tradition is also endorsed by great mystic scholars who can appreciate the sublime secrets of
religion. The late mystic-scholar Ayatullah Mirza Tabrizi in his monumental prayer manual a/l-Muraqabat
says:

It should be known that the door of al-Husayn (‘a) is the door of comprehensive mercy, rapid response
and approval. And he [the Imam] would say during his life time: “The similitude of doing good is rain

water which covers both the virtuous as well as the sinful.’3

Sayyid Haddad al-Musawi a great Shi’ite saint and a contemporary of ‘Allamah al-Tabataba’i, is

reported to have quoted their mentor in practical gnosis, Ayatullah Qadhi al-Tabataba’i as having said:

My teacher, Marhum Qadhi (may his spirit be sanctified) said to me that it is impossible for a human

being to attain the station of tawhid [proximity to God] without the path of Sayyid al-Shuhada’.4
And ‘Allama al-Tabataba’i is reported to have said:

That Hadhrat [i.e. Imam al-Husayn (‘a)] has great attention towards the wayfarers of the path of God in

removing the veil and impediments of the ‘path of God’.5

One of the excellent ways of establishing contact with Imam al-Husayn (‘a) is through offering
salutations to his exalted personality (Ziyarat). This can be achieved either in front of his radiant tomb in

Karbala, or in the environs of one’s house observing some specific etiquettes.

The secret however is that the za’ir, one who performs the Ziyarat, must yearn to the attain the apex of
the meaning of what he recites and unite with the spirit of the mazur (the visited one). The grand
Ayatullah Jawadi Amuli in his masterpiece ‘Adabe Finaye Muqarraban’ says:

Ziyarat is the mystical presence of the fervent lover (‘ashiqg) in the dwelling of the Beloved; it is the
visitor’s passionate encounter of the abode of the visited one; it is the lover’s expression of intense love
and consideration for the beloved; it is when the enamored one sincerely gives his heart in the alley of

the possessor of the heart...6

The present commentary tries to examine and reflect on one of the well-known ziyarat that many of the
Muslims recite with great zeal and devotion. Most of the Shi’a Muslims express their veneration and
sorrow when they recite this sublime Ziyarat on the day of ‘Ashura’. However, the Infallible Imams of the
Ahl al-Bayt (‘a) have taught us to recite it very often. Besides its ample merits, it is a program of

revolution for the sleeping masses.

The crux of the Ziyarat is al-tabarri’ and al-tawalli, which can correctly be translated as ‘fleeing from
imperfection” and ‘seeking perfection’, or in the beautiful words of every Muslim La ilaha illa Allah -

Besides Allah- the Only Beloved, there is no other ilah (beloved). The Name Allah exemplifies all the



perfect attributes of the Divine Essence, which the human being has been molded to appreciate and

naturally seek. The Holy Qur'an says:
“..the innate nature of Allah, upon which the human beings were moulded...” (30:30).
Therefore, the Ziyarat in reality is a call to the unsullied innate disposition (fifra) of the human being.

In expressing veneration and seeking the higher levels of peace for Imam al-Husayn (‘a) we are trying to
unite with his ideas, thoughts and towering volition, and in cursing his opponents, who overtly declared
themselves to be Muslims and believers, but were extensions of the hypocrites, we are trying to flee
from all their ideas, thoughts and actions. Hence this recital trains the reciter to overhaul himself and
unite with the spirit of the sacred Imam (‘a). In fact, as we shall come to observe in this Ziyarat later, one
of the beautiful supplications taught to us when expressing our greetings to the Imam is to seek spiritual

harmony with the Imam (‘a) in both this world as well as the Hereafter. We say later in this Ziyarat:
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So | ask Allah, who ennobled me by knowing you and knowing your friends, and enabled me to seek

remoteness from your enemies, to place me in your company in this world and the Hereafter.

Understanding the aforementioned obliges every high-spirited seeker of truth to aim for the achievement
of the crux of the Zjyarat rather than be selfishly motivated to gain personal benefits. The rewards of the
Ziyarat which are both sacred and sublime should not be the only factor to lead us to recite it. It is the
natural love for the Imam (‘a) who exemplifies the Divine Attributes in himself that should transport us to
recite this humble presentation. In fact, some traditions, as we shall soon consider, clearly state that
whosoever visits Imam al-Husayn (‘a) in Karbala is as if he has visited Allah at His Throne.7

Another very important point to bear in mind is that because the reciter of this Ziyarat has been
guaranteed by the Imams (‘a) that his needs would be fulfilled, he must be very careful in distinguishing
‘that which is really a need’ from ‘that which is not really a need’. The great saint Ayatullah Haddad al-
Musawi, a contemporary of ‘Allama al-Tabataba’i, would see people clinging onto the radiant enclosure
where Imam al-Husayn (‘a) is buried, and instead of seeking their real needs, asking for those things
that would increase the burden that they had already accumulated. He is reported to have said:
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When most of the people visit the holy shrines, they stand holding fast onto the enclosures of the graves
and ask the Imam (‘a) to mediate on their behalf, so that their material needs are fulfilled. Consequently,



they add a burden over their burden. They do not ask the Imam (‘a) to remove their burden which is
‘attachment to the world’; rather they ask for a house, an off spring, a wife or a car; and never have we
heard from anyone who entered in his service, and asked him: ‘Relieve me from such and such a
thing.’8

In one of his lessons on practical ethics (akhlaq), Ayatullah Mujtahidi (may Allah elevate his status)

narrates the following incident:
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Haj Shaykh ‘Abd al-Karim Ha'iri [the founder of the Islamic Seminary of Qum] was seen in the haram of
Imam al-Husayn (‘a) weeping and telling the Imam (‘a): O dear master, | have become a juristconsult
(mujtahid), but | want to become a [perfect] human being.9

Some traditions clearly teach us about the ultimate purpose of Ziyarat. Observe the following:

1. Safwan Ibn Mihran is reported to have said:
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Imam al-Sadiqg (‘a) said: ‘Whosoever visits the grave of al-Husayn (‘a) while he seeks Allah, the
Invincible and Exalted, Jibra’il, Mika'il, and Israfil accompany him until he returns back to his house.’10

2. Mu’ammar is reported to have said: | heard Zayd Ibn ‘Ali (‘a) saying:
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Whosoever visits the grave of al-Husayn Ibn ‘Ali (‘a) while he does not seek thereby save Allah, Allah
would forgive all his sins even if they be like the foam of the ocean; therefore, visit him often, and Allah

would forgive your sins. 11

Seeking ‘Allah’ as mentioned in the above-mentioned narrations refers to yearning for Allah’s proximity,
which in reality is perfecting oneself to attain the attributes of Almighty Allah. If this is the purpose behind

Ziyarat, the visitor would naturally struggle for a complete unity with religion and divine values.

Before we begin the commentary of this radiant Ziyarat, which is also reckoned to be among the sacred



traditions12(ahadith qudsiyya), and understand both its particular as well as its universal import, it is

imperative to generally know the significance of Ziyarat, and its exalted purpose.

Meaning Of Ziyarat

The word Ziyarat’ is derived from the word “zawr” which means to deflect or draw away from something.
A lie is called zur because it deflects from the path of truth. The za'ir is known to be so, because he
deflects from other than “the one he intends to visit”. That is why some lexicographers translate “Ziyarat”
to mean intention (gasd), for the one who deflects from other than a certain entity intends the entity. Al-

Fayumi, a well-known lexicographer in his authoritative lexicon a/-Misbah al-Munir says:
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The conventional meaning of az-Ziyarat is to intend the one to be visited, for his veneration and

intimacy. 13

And it is said that the reason why Zjyarat is referred to as visiting the saintly human beings, is because it
is to deflect from the material routine and draw away from the corporeal world and incline towards the

world of spirit, while one is present in the corporeal environment and maintains one’s bodily form. 14

Sometimes Ziyarat is translated as ‘ittihad al-za'ir bi-al mazur’ (the unity of the visitor with the visited
one). In simpler words: ‘to color oneself with the attributes of the visited one’. This definition does not
contradict the former definitions, for ‘seeking and uniting with the attributes of the mazur (visited one)’ is
nothing but ‘deflecting and drawing away from attributes contrary to the mazur'. In a subtler expression,
we can say Ziyarat is to flee from imperfection while struggling for perfection’. 15

Allusions of this reality can also be gotten from the Qur’anic verse:
“And flee towards Allah” (51:50).

Imam al-Sadiq (‘a) is reported16 to have commented on this verse saying “ay hujju” (It means ‘perform
hajj’). And the literal meaning of hajj is gasd (intention). In a conversation he had with his son Zayd Ibn

‘Ali, Imam Zayn al-’Abidin (‘a) says:
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And the meaning of Allah’s speech “And flee to Allah...” is Hujju ila baytillah (Intend the house of Allah);
O my dear young son, surely the Ka’ba is the house of Allah; therefore, whosoever intends the house of
Allah, has surely intended Allah... 17



Therefore hajj, as it is correctly conveyed, is not only ‘hajju bayt Allah al-Haram’ (intending the sacred
House of Allah), but hajj Allah (intending Allah) as the verse explicitly conveys: fa firru ila Allah (so
escape towards Allah). And escaping towards Allah is seeking His nnoble attributes and fleeing from the
contrary. And hajj if performed with its proper etiquettes, as the experts of the kernel of Islamic law

mention, enables one to attain such noble attributes.

Some narrations explicitly say that doing Ziyarat of the Holy Prophet (S) and the infallible Imams (‘a) is

like doing the Ziyarat of Allah. Consider the following traditions:
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Zayd al-Shahham is reported to have said: | asked Abu ‘Abdilah (al-Sadiq (‘a)): What is the reward for
one who visits the Messenger of Allah? The Imam (‘a) said: ‘It is like one who has visited Allah at His
throne (‘arsh).’18
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Zayd al-Shahham is reported to have said: Abu ‘Abdillah (al-Sadiq (‘a)) said: Whosoever visits the
grave of al-Husayn (‘a) with the knowledge of his status is like one who visits Allah at His Throne. 19
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Jabir al-Ju’fi is reported to have said: | came to Ja’far Ion Muhammad (al-Sadiq (‘a)) on the day of
‘Ashura’, and he said to me: ‘These people are the visitors of Allah (zuwwar Allah), and it is the right of

the mazur to honour the za'ir...20

The above traditons confer the implication that because the Imams (‘a) are manifestations of Allah’s
sublime names, 21 visiting them and seeking their proximity is the same as seeking the proximity of

Almighty Allah. Proximity here, we should understand, does not refer to any kind of physical closeness.

Rather, it refers to spiritual proximity. In other words, as the za'ir (one who deflects from other than the
attributes of the mazur) draws spiritually closer to the Imam (‘a) he in reality embellishes himself with the
attributes of Almighty Allah which the Imam (‘a) exemplifies according to his limitations. The Imams (‘a),
however, are sheer manifestations (mazhahir) of Allah’s names and thus no attribute independently
belongs to other than Allah. The Holy Qur'an says:
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“Allah, other than Him there is no God; and to Him alone belong the Beautiful Names...” (20:8).

Notice here that instead of Allah saying ‘The Beautiful Names belong to Allah’ He says ‘To Him alone
belong the Beautiful Names’. In grammatical terminology, the predicate is brought before the subject.
And whenever this happens, it signifies restriction. In other words “To Him alone [and no one else]

belong the Beautiful Names’.

Those who are able to appreciate the secrets of prayer tangibly comprehend this reality in the state of
ruku’ when they vision that no one other than Almighty Allah has any perfection whatsoever. Imam

Khumayni in his Etiquettes of Prayer says:
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Beware that the main states of prayer are three, and the rest of the acts serve as introductory and
preparatory phases: (1) giyam, (2) ruku’, and (3) sujud. And the men of gnosis reckon these three acts
as the three kinds of unity...and in the state of ruku’ one cannot behold himself in terms of attributes and
names, and beholds God’s exclusive station of Names and Attributes. [In other words, he sees that

every kind of attribute or name belongs only to God].22

Ziyarat Of Believers

Islam highly encourages one to visit one’s Muslim brother or sister. However, it does not emphasize on
any kind of Ziyarat whatsoever. It encourages meaningful Ziyarat - Ziyarat with a purpose and aim.

Observe the following traditions:

Imam al-Sadiq (‘a) is reported to have said:

@;ﬁﬁ?;gwgursﬂdkﬁﬁéub ERPCRRSY ,s&mﬁuérvswud@uu 1315 JG

& Re -

3 ;&lm-' Gl Loy 15328 (3T (il G gai€3H (5 3525 3085

Visit one another, for verily in your visitation is the revival of your hearts, and a remembrance of our
speeches; our speeches make you harbour affection for one another; and if you act according to them,
you would be guided and saved, and if you shun them, you would go astray and perish; therefore, follow

them while | guarantee your salvation.23

And Imam al-Bagir (‘a) is reported to have said:
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Visit one another in your homes for surely in that is the revival of our affair; may Allah’s Mercy be upon

one who revives our affair.24

It should be noted that the revival of the affair discussed in the above traditions is nothing but the revival
of Islamic values, for the Ahl al-Bayt (‘a) are protectors of Islamic values and to remember them and
their teachings is to elevate the human spirit in reality. One should not conjecture that there is any
personal gain that these infallible leaders of truth derive from such gatherings. Rather it is their followers

who benefit.

Another important point to bear in mind is that ‘the revival of their affair’ cannot be merely achieved by
thoughts and words. We must sow the seeds of resolution in our visitations in order to reap the fruits of

applying the teachings of the Ahl al-Bayt (‘a).

So far Ziyarat has been reduced to visitation in the earthly abode. The Islamic worldview, however, due
its sharp and accurate cognition of reality, as taught by the Holy Qur’an, the Holy Prophet (S) and his
infallible successors, does not limit Ziyarat to the corporeal world. It rather believes that human beings
can communicate with those who have transcended this limited world of matter and can listen to them as

well. In our daily prayer, we address the Holy Prophet (S) as follows:
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Peace be unto you O Prophet and may Allah’s mercy and blessings be on you.25

This statement presumes the presence of the mukhatab (the addressee). And therefore, we believe that

the Prophet (S) is present and can behold our presence too.

One of the important etiquettes of entering the shrine of the Holy Prophet (S) and the infallible Imams of
the Ahl al-Bayt (‘a) is to read the well-known idhn al-dukhul (recital of permission to enter). The za'ir
(visitor) adopts a very humble attitude, and appreciating the presence of the Holy Prophet (S) seeks his

permission to enter his sanctuary. In this well-known recital, we say:
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...and | know that Your Apostle and vicegerents (upon whom be peace) are alive, receiving sustenance
in Your proximity, they see where | stand presently, and hear my speech and respond to my

salutation...26

Unlike those who consider the human being as an entity which perishes after the worldly death, Islam



teaches mankind that death is a purgatory and bridge to the realm beyond. In fact, to be more accurate,
death is “tearing of some veils” from the higher reality of everything. Great people like Imam ‘Ali (‘a), due
to their intense purity, could boldly claim that they can behold the ultimate form of the reality of this world
while they still exist in this earthly abode. In one of his famous dictums, Imam ‘Ali A is reported to have
said:
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If the curtains were unveiled nothing would be added to my conviction.27

The tearing of veils, however, should not be considered as being limited to the Prophets (SA) and
infallible Imams (‘a). Those human beings who are entirely submissive to the laws of Almighty Allah and
have purified their hearts can also relatively enjoy such exalted positions. In fact, Almighty Allah calls the

human beings to appreciate the kernel of this world in the following verse:
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“And do they not look into the kernel of the heavens and the earth?” (7: 185).

Hence there is an invitation to tear the veils that we have created for ourselves by sinning. In another

interesting dictum of the Holy Prophet (S) we are told:
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Was it not for the Satans circling around the hearts of the off-spring of Adam, they surely would have
beheld the kernel of the heavens.28

Therefore, the more purity we enjoy, the better we can communicate with those exalted spirits who have
left this material world, are alive in the real sense of the word, and due to their exalted station of
existential mediation (about which we shall soon discuss in detail) can influence the world of contingent
existence and even benefit us in different ways. There have been ample narratives indicating how

people visited the shrines of the Ahl al-Bayt (‘a) and solved very great problems in their lives.

Our aim of Ziyarat, however, must transcend seeking personal benefits. It is therefore important to first
decipher the purpose of Ziyarat, and the reason why our holy Imams (‘a) would teach us particular
recitals for visiting the tomb of their grandfather Imam al-Husayn (‘a). Of course, this does not mean that
one should not seek personal benefits from the great personalities, but one must at least have realized

the ultimate purpose of Ziyarat.



It is through such realization, dear readers, that rain falls from the hearts and embraces every human
being, rather every creature beyond time and place. Such realizations tear the veils of the past and
future, and release the human being into the world of perpetual bliss and ecstasy. Soon the reader shall
understand the words of this nondescript, for the world of Ahl al-Bayt (‘a) is a world yet unknown. Their
followers have no share save appreciating the tip of the iceberg:

Imam ‘Ali (‘a) is reported to have said to Abu Dharr:
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Know O Abu Dharr that | am [only] a slave of Allah and His vicegerent over His servants; do not
consider us as lords and you may say whatever you want about our merits, for you cannot appreciate

the essence of our perfection, nor its zenith...29

And in another tradition, he (‘a) is reported to have said:
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...None from this umma can be compared with the progeny of Muhammad (upon whom be peace)...30

The Purpose Of Ziyarat

One of the fundamental requisites of understanding the purpose of Ziyarat is to have a correct
worldview. If we realize the purpose of human creation, and submit our volition to our intellectual
decision, our deeds would be directed towards our eternal salvation. The purpose of human creation

according to Qur'an and Sunna is to worship Almighty Allah:
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“And | have not created the jinn and the men save that they worship me alone” (51:56).

And worship without knowledge carries no meaning. This is because worship is not a mere exercise

without any sense of devotion. ‘/badah in the literal sense is defined as:
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‘Ibada is when the servant places himself in the position of being a bondsman of his Lord.31



And this cannot transpire without the knowledge of the Creator. It is by appreciating His real ownership32
of the entire world of creation, His knowledge over all things, His omnipotence and omnipresence that
the human being is overtaken and humbles himself down before Allah. He also realizes that the true
Lord and Master is none but his Creator, and thus he places himself in the station of being an obedient
slave of Almighty Allah. Imam al-Husayn (‘a), underlining the clear link between knowledge and worship
is reported to have said:
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Surely Allah (SwT) did not Create His servants except for knowing Him, and when they know him, they
would worship Him, and when they worship Him, it would suffice them from worshipping other than
Him...33

The worship that results from prior knowledge reaps knowledge itself. Knowledge before worship,
however, is mostly intellectual (‘agli) and conceptual (fasawwuri). It is the result of rationally establishing
the existence of God and His attributes as well as the utter poverty and dependence of the entire
creation on His infinite existence. Having realized this the impartial servant worships with veneration and
awe. If such worship was out of sincerity, then he is availed with a higher form of knowledge, which is
beyond the realm of intellect. It is known in the language of traditions as ‘yagin (conviction)’ and ‘the
vision of the heart’ which is knowledge by presence (a/-’ilm al-hudhuri). Perhaps the following verse of
the Qur’an alludes to the close link between worship and conviction:
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“And worship your Lord so that conviction comes to you” (15:99).

In some of the ziyarat taught to us by the infallible Imams (‘a) we are taught to address the Imams
declaring that they had attained the exalted station of yaqgin through sincere worship. Consider the

following examples:

1. In one of the ziyarat of the Holy Prophet (S) we are taught by Imam ‘Ali (‘a) to address his
noble being as follows:

...And | bear witness that you gave counsel to your nation and struggled in the way of your Lord, and



worshipped Him until conviction (a/-yagin) came to you...34

2. In another Ziyarat we address Imam al-Husayn (‘a) as follows:

...0O Aba ‘Abdillah, | bear witness that surely you conveyed what you were ordered by Allah (the
Invincible and Majestic) and other than Him you never feared anyone, and you struggled in His way, and
worshipped Him truthfully until conviction (a/-yaqin) came to you...35

3. In one of the ziyarat of Imam al-Ridha (‘a) we are taught to address him as follows:
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...| bear witness that you kept prayer upright and gave the poor tax and invited to what was good and
forbade the evil and worshipped Allah sincerely until conviction (a/-yaqin) came to you; peace be upon
you O Aba al-Hasan...36

There are stages of yagin. The yaqin spoken about in the above traditions is beyond the comprehension

of the likes of me and you. Obviously, it is a level of knowledge by presence, but beyond our description.

Having realized the fundamental role of sincere worship, our ziyarat, which also rank among acts of
worship, should serve as catalysts to earn the exalted station of appreciating the truth by the vision of
the heart. Such a state is only possible for a person who is utterly submissive to Allah.

The Ziyarat therefore should teach the za'ir the lesson of utter submission to Allah. In other words, the
Ziyarat should be a means of uniting the za'ir with Abu ‘Abdillah (an appellation depicting Imam al-
Husayn (‘a)’s utter submission to Allah). And this can easily be attained after we understand the
meaning of the Zjyarat and exemplify its teachings in ourselves.

If we read the Ziyarat for our lower ambitions in life, there would be no difference between us and the
laity who have busied themselves with the world of matter. Therefore, we should bear an exalted

aspiration and aim for a great transformation in order to unite with the spirit of al-Husayn (‘a).

Readers do appreciate that the reason why the allies of contemporary formalists hamper us from



expressing our sorrow near the graves of the infallible leaders, is because they have realized the

revolution it can create in the hearts.

Imam al-Husayn (‘a) is a symbol of uprising against falsehood even at the cost of the sacrifice of every
possession. Our Zjyarat which is an endeavour of unity and harmony with his noble spirit, therefore,

should be a declaration of readiness rather than a mere transaction or habitual recitation.
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Introduction

By Shaykh Abbas M H Ismail
Ziyarat: External Proof

The Holy Qur’an is clear in its explication of the reason for which the jinns and humans were created: to
worship Allah1 (SwT) which can only be done with any real quality after we come to know Him.2 Our
fundamental aim is thus inextricably linked to gaining gnosis of Him. This task is by no means a simple
one as the Qur'an clearly states that He is incomparable to anything we may already know, and
therefore unknowable in His entirety.3

But far from being an oppressive ruler over His subjects and setting them a task doomed to failure, Allah
(SwT) desires that humans fulfil their potential and attain salvation by achieving closeness to Him. He
has therefore, through His undiminishing mercy, granted His servants access to numerous avenues to

be able to reach at least some level of gnosis:
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“O you who believe! Be mindful (of your duty) to Allah and seek means of nearness to Him, and

struggle in His way, so that you may be successful” (5:35).

Of these avenues and means, the most effective is to seek the intercession and guidance of the
Fourteen Infallibles and to obey them.4 The Qur'an mentions that by obeying the Messenger, one would
have thereby followed Allah (SwT).5 The same applies when considering the family of the Prophet, the
Ahl al-Bayt (‘a), whose obedience may also be included in the category of being a valid act of servitude
to Allah (SwT).6

By this argument, the seemingly difficult duty upon the shoulders of humans at first consideration, i.e. the
worship of Allah (SwT) through His gnosis, is made somewhat manageable by the adherence of humans
to the obedience and love of the Prophet (S) and his holy family, the Ahl al-Bayt AS); by loving and
obeying the Prophet and his family, humans are fulfilling both a Qur’anic injunction of seeking a means



to the nearness of Allah (SwT), as well as correctly identifying this means as being none other than the

Fourteen Infallibles.
Ziyarat: An Internal Inclination

Allah (SwT) has created the human with an innately ordained disposition towards goodness,7 known as
fitrah in Arabic.8 This fitrah, even whilst confined to the realm of the corporeal world, continuously yearns
and seeks goodness and is instinctively attracted and naturally inclined to honouring and respecting
those instances of goodness it perceives, whether the acts are current and live, or have happened in the

past and belong to legends of history, such as members of the Ahl al-Bayt (‘a).9

Therefore, through both external instruction via the Qur'an and the lives of the Infallibles, and through
the internal proof, the fitrah, the connection with the Ahl al-Bayt (‘a) is a fundamental part of human
existence and assists to fulfil an inherent metaphysical need within us of seeking closeness to Allah

through noble characteristics perceived in extra-ordinary personalities.
Ziyarat And A Link To Hajj

When describing the Islamic forms of worship two terms are often used: ‘/badah and Dhiyafah. The term
‘Ibadah generally relates to the outer, jurisprudential nature of our acts of worship whilst Dhiyafah can
often refer to the inner, spiritual dimensions. 10 As an example, our Ramadhan supplications, (our
‘Ibadah) seek for Allah (SwT) to grant us the chance to perform the Haijj pilgrimage, “.. In this year and
every year ... ”11 The Haijj, which is the resulting Dhiyafah at Allah (SwT)’s house in Makkah, actually
takes place three months later in the month of Dhu al-Hijjah.

A close consideration of this will demonstrate that Allah (SwT)’s initial pleasure was for us to ask of Him
in Ramadhan to grant us Hajj. In prescribing to us what our supplications should be in Ramadhan
through set prayers, Allah (SwT) enables His to become aware of what his Master has to offer. The Wise
Lord, in commanding His subjects to ask of Him, is able to show us the magnanimity of His banquet and
the lofty aspirations we may have of Him. Thus, every subsequent supplication of the servant will
improve as he is now aware of what the Host of hosts can grant to him and these two elements become
inseparable — i.e. each instance of seeking is accompanied by a higher level of giving, and thus the
circle continues between Master and slave. This may be the true meaning behind this excerpt of Du’a

al-Iftita:
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And His excessive giving does not increase in Him, except (from the point of view of) generosity and
kindness. 12

When considering the Ziyarat of the Infallibles, a similar conclusion seems to hold true. The Infallibles,



through their positions as intermediaries and avenues between Allah (SwT) and His subjects, are able to
encourage the elevation of people’s wants and desires beyond mere material wishes. Just as Allah
(SwT) has a banquet He wishes to share, so too the Infallibles; their banquet is to assist humans to

reach levels of divine proximity.

The importance and weight of this is adequately portrayed in some of the legal opinions expressed by
eminent Muslim jurists of previous generations. Both ‘Allamah Hilli and Sheikh Tusi have been cited as
having declared it to be compulsory for Hajj pilgrims to perform the Ziyarat of the Holy Prophet in
Medina, and have even permitted the Islamic ruler to force people to do so if they do not perform the

Ziyarat of their own volition.13 The Holy Prophet has declared:
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Whosoever comes to Makkah as a Hajj pilgrim and does not visit me in Medina has shunned me. 14

Such is the importance placed upon Ziyarat that even after performing the rites of Hajj and after seeking
proximity to Allah (SwT) in Makkah, ‘Arafah, Muzdalifa and Mina, the pilgrim is still expected to pay
respects to the Holy Prophet. This is a view common in both Shi’a and Sunni sources. 15

Walayah And Ziyarat

Al-Kulayni reports in al-Kafi from Imam al-Bagir (‘a):
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Islam has been founded upon five: Prayers, Aims-giving, Fasting, Pilgrimage and Walayah. And nothing

has been emphasised the way emphasis has been placed on Walayah. 16

The cited hadith suggests that of all the acts of worship, it is the Walayah of Allah (SwT), and the Ahl al-
Bayt (‘a), that is the most important. Hence one of the most important etiquettes of the act of Ziyarat is to
establish a firm connection with the visited one. It is at this juncture that our acts may transform from

mere ‘lbadah to something similar to Dhiyafah.

Whilst recognising the host and his kindness it would be foolish not to be cautious of other false hosts
and adversaries of the Infallibles. By distancing ourselves from these people, we engage in Tabarri, a
pre-requisite to Tawalli — seeking closeness to the Infallibles. Tabarri is a key theme among the reliable
ziyarat supplications. Ziyarat al-’Ashura’ is emphatic upon this point, and urges the reader to seek
distance from not only the direct adversaries of the Infallibles that confronted the Infallibles in their



lifetimes, but even all previous usurpers and oppressors, spanning generations, and their supporters and
partisans. 17 This demonstrates that for our visitation to truly carry the colour of Walayah, the Walayah

we profess must be comprehensive and absolute.

The folly of not adhering to this is eloquently portrayed by the Master of eloquence, Amir al-Mu’minin,
‘Ali. Al-Majlisi quotes in Bihar al-Anwar:
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Indeed, a man approached Amir al-Mu’minin (‘a) and said: “Verily | have love for you and | also love so
and so” — and he named one of his (the Imam’s) adversaries — he (Imam) replied: “At this moment you
are as though you possess one eye (and your vision is incomplete). So, either you should choose

blindness or complete vision.” 18

In the Imam’s words, such a person is incomplete and must address his course of action, lest he were to

become completely attached to falsehood, thereby becoming utterly lost.
Sincerity And Ziyarat

Islamic ethical discourse stresses the importance of one’s intention and sincerity as a defining factor in
the classification of the quality of any action. The purer the intention of the actor in performing the act,
the more reward and benefit will be gained from that action. In this regard, people are of different grades

and qualities.

Whilst the outer action may actually seem identical and uniform, the inner realities and benefits may be
tremendously different due to the difference in the purity and sincerity of the intention. It is only in the
non-corporeal realm where such realities exist in their truest form. The hadith reports that comment

upon this reality are manifold. We cite one such report to grant light to our discussion:
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Al-Bazanti narrates, “I read in the letter of Abu al-Hasan al-Ridha (‘a): Tell my Shi’as that verily the
rewards of my Ziyarat, according to Allah the Mighty and Glorious, is equal to one thousand Hajj
pilgrimages. So | said to Abu Ja’far (Imam al-Jawad) (‘a): A thousand Haijj pilgrimages? He (‘a) said to
me: Yes, by Allah! A thousand thousand (a million) Hajj pilgrimages for he who performs his Ziyarat

whilst understanding his rights.”19



An Intellectual Spark

The truly balanced servant must however realise the potential granted him by Allah (SwT) in being able
to utilise all the divine bounties and be wary of satanic traps. It may be all too easy for one to assume
that sincerity is sufficient; however, if one is simply unaware of the inner realities of wayfaring and its
etiquette, then it is possible the intellect is under-utilised and mere sincerity, whilst praiseworthy, will
lead to a lesser outcome.

The Qur’an, when describing the Messenger’s mission, speaks of both Tazkiya (purification) as well as
Ta'lim (education).20 Such accuracy in one’s intake of education will result in the realisation that each
one of the noble acts, Salat, Sawm, Zakat, Hajj, Walayah, has no outer, worldly existence, but rather
these entities exist in their truest and most radiant form in the non-corporeal realm. If each of these were
to be understood, considered and treated as living entities (albeit in the non-material realm), capable of
speech, form and interaction, one’s approach to them would surely be of a particularly focused,

respectful and determined nature.21

Together with these realities, the true realities of the visited ones, i.e. the Infallibles that are the
intermediaries for initial receipt and subsequent channelling of divine grace, cannot err nor do they suffer
any imperfection; and although they exist in their most majestic form as light-ordained celestial beings in
another sphere, they are able to influence matters in the physical world through their specially ordained
mastership granted by Allah (SwT) and dependent upon His permission.

Following these principles, a wayfarer can coach and train himself to be mindful and intensely aware of
such truths and when he is able to do so he will witness an active manifestation of the Qur’anic

injunction:

“To Allah belongs the east and the west, so whithersoever way you turn there will be the face of
Allah...” (2:115).

Such an outlook will be truly appreciative of the divine at all times and places.

There is a possibility for the opposite to also become true. The Qur’an offers a stark warning:
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‘Indeed, whoever does evil and his sins surround him on every side, such shall be the inmates of

the fire, and they shall remain therein forever” (2:81).



Such a person will no longer be able to perceive the divine and the ‘face of Allah’, rather his outlook will
be satanic and evil: whithersoever this person may turn he would perceive the face of Shaytan; evil
would envelop him and he would descend into a spiral of negativity, blocked senses, narrow mindedness
and a skewed sense of reality. It may be that he is accepting of all things he perceives as utmost truth,
or even worse, he may deny all true things as utter falsehood.22

Thus, the individual wayfarer, in seeking a companion, a means, and an avenue to the Absolute Truth,
must be conscious of the choice of whom he visits and must approach the visitation with a true gnosis
and recognition of the visited one, as well as a heart of sincerity, and thereby be completely balanced

and guided.
Marhum Tustari declares:
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And the difference in the benefits (of the Ziyarat) is due to the difference in the levels of recognition (in
the people reciting the Ziyarat) of the rights of Imam al-Husayn (‘a), as the narration mentions the
condition (for benefiting from the Ziyarat) is to be aware of the rights of Imam al-Husayn, blessings of
Allah, the High, upon him.23

A Mystical Firebrand

Having now realized the intrinsic beneficial nature and the importance of ziyarah it befits the wayfarer
and the slave of the visited one to reflect upon the inner meanings of the act of Ziyarat. The etymology of
the word stems from 3 , originally meaning ‘to move away’ from a thing. Ahmad Ibn Faris comments
that the term is used to refer to the act of Ziyarat because when a person visits another, he has
effectively moved his attention away from everyone and everything else to concentrate upon the visited
one. Fayumi adds that Ziyarat involves honouring the visited one and making a bond with them.24
Ayatullah Jawadi Amoli suggests that the turning away may also be from the material world of bodies

and quiddity towards the celestial realm of souls and spirits.25

The Ziyarat should therefore transport us into a higher level of consciousness and spiritual being.
Freedom from the world of matter is essential if we are to reach the heights of our potential. An

interesting narration quoted by Marhum Tustari encapsulates this:
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Surely one who visits him (Imam al-Husayn) is like one who visits Allah at His throne.26



Tustari’s own relfection on this hadith is to conclude that ‘visiting Allah’ is an allusion to the intense

proximity with Allah (SwT), in this instance achieved through the Ziyarat.

Whereas proximity to Allah (SwT) can only come about through a polished level of faith and cleanliness
of the heart. Hence, the Ziyarat of the Martyr of Kerbala assists and facilitates to complete one’s level of

faith, and cleanse the heart, resulting ultimately in the intense closeness with Allah (SwT).
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Following the Prophet of Truth, brings about the friendship of Truth;

So follow the Prophet, thereby seek the friendship of Truth.

The Shari’ah, is the ship of salvation, the Family of the Prophet, is its captain;
Abide aboard the ship and seek to hold tight to the captain.27

Through our closeness with the Ahl al-Bayt (‘a), we are also able to benefit from some of the grace
which they are granted. In Sura al-Ahzab, in one of the most well-known and oft-recited verses of the
Qur’an, Allah (SwT) declares:
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“Indeed, Allah and Angels bless the Prophet; O you who believe! Invoke blessings upon him and
invoke salutations upon him with a worthy salutation” (33:56).

Perhaps we miss too easily our own potential in reaching such a stage, where Allah (SwT) and His

angels can bless us:
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“O you who believe! remember Allah, remembering frequently” (33:41).
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“And glorify Him morning and evening” (33:42).
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“He it is Who sends His blessings on you, and (so do) His angels, that He may bring you forth out
of utter darkness into the light; and He is Merciful to the believers” (33:43).
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“Their salutation on the day that they meet Him shall be, Peace, and He has prepared for them an
honourable reward” (33:44).

Thus Allah (SwT) and His angels also bless certain fallible beings — those that have inculcated within
themselves a plentiful remembrance. The result of this blessing is that Allah (SwT) is able to empower
them to come forth from darkness into light. As we have seen, the very same effect is true when visiting
the Infallibles, who assist in our spiritual migration towards Allah (SwT) and away from the material
world. Because their source is ultimate purity, the Absolute Truth, in calling upon them to provide us with
our spiritual guidance we are confident of the veracity and accuracy of the offerings we can obtain from
them. Again, this points towards Tabarri and Tawalli: ensuring that our hosts are true hosts and truly

able to offer us munificence:
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“So let man consider his food” (80:24).

Regarding the verse above, Imam al-Sadiq (‘a) has declared that the allegorical meaning of the word

food is ‘knowledge’. He states:
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It is his knowledge that he acquires — from whom does he acquire it?28

By ensuring our source of information and spiritual nourishment is pure, we will be able to avoid spiritual



stagnation and prove to be a true instance of leaving the darkness and entering the light.
Ziyarat: The Return Journey From Truth (Al-Haqq) To Creation (Al-Khalq)

According to the commandments from the Holy Threshold (waiall ia lilh) of the Ahl al-Bayt (‘a), once
this enlightenment is achieved, the journey of the new possessors of light continues onwards towards
their fellow human beings. As a recipient and now a guardian of this light, the true servant of the Holy
Threshold discharges the duties placed upon him by helping others to emerge from darkness. He

becomes the true manifestation as described in Sura al-An’am:
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“Is he who was lifeless, then we granted him life, and granted him a light by which he walks
among people, like one whose likeness is that of one who dwells in manifold darkness which he
cannot escape?” (6: 122).

Hence the truly enlightened one seeks to offer the light and bounties he receives to others, to help them
in their quest for enlightenment, and in this way may become worthy of the epithet of being a servant at
the courtyard of the Holy Threshold.

Ziyarat: At The Master’s Service

Thus far we have indulged ourselves in seeking from the Infallibles of the Holy Family. There is however
a level of servitude and obligation expected of us, which demonstrates the comprehensiveness of Islam

— a religion of faith, belief, spirituality and action. The Master of the believers describes this relationship

in sermon 34 of the Nahj al-Balagha. He begins by outlining the rights that we enjoy over him which

include:

1. He should advise us with sincerity

2. He should collect the monies for the public treasury and spend them according to our needs
3. He should ensure our education so we do not remain ignorant

4. He should nurture us into truly scholarly people

The Imam then mentions the rights he enjoys over us:

1. Loyalty to his allegiance

2. To do Nasihah to him in both his presence and absence

3. To answer his call when he calls us



4. To be obedient to his command

The second item in this list is worthy of some deeper contemplation. The word Nasihah in this context
should not be confused with the common usage of the word which translates to ‘advice’. In this instance
we are considering the choicest Imam and the truest leader, an Infallible, and the epitome of perfection;
so how could advice be given from us to he who is guided by Allah (SwT), himself being the Straight

Path of salvation?

A closer consideration of the term a/-Nasihah will reveal that its true meaning is the opposite meaning of
oae, a term used to denote any type of dilutedness or taintedness. For example, milk that has been
mixed with water is referred to as Maghshush (i sixas) from the same root as (,ize. According to this
analysis, this would render the meaning of Nasihah in this context to its root: freedom from any type of
dilutedness or taintedness. This meaning has also been used in the Qur'an where Allah (SwT)
commands the believers to repent with sincerity. The word used, Nusuhan, stems from the same root as
Nasihabh:
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“O you who believe! Repent to Allah with sincere repentance!” (66:8).

The scholars of ethics have also elaborated the meaning of Nasihah to be the opposite of jealousy
(Hasad). This would add a further dimension to the meaning of Nasihah to be that someone who truly
possesses the trait of Nasihah will wish a bounty for his brother believer that will be in his brother’s
benefit and something that he would wish for himself; and naturally such an act would also need to be
free from any form of taintedness.29 Therefore, offering sincere advice that is open, honest and in the
benefit of the one being advised, is only one manifestation of the trait of Nasihah and not the entire

meaning of the term.

Thus, the Imam in this context, by using the word Nasihah, regards one of his rights over us as complete
sincerity without any form of taintedness. This will apply both in his presence, and equally in his

absence. Our conduct in thought, belief and action, should be such that the master whom we are visiting
attains confidence that we are truly his, sincerely for him, and utterly devoted to his cause. The following

narration may clarify this further:
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The Holy Prophet (S) has said, “He who can guarantee me five things, | will guarantee for him Paradise
... Nasihah for Allah The Mighty and The Glorious, and Nasihah for His Prophet, and Nasihah for the



book of Allah, and Nasihah for the religion of Allah, and Nasihah to the Muslim nation.”30

In the words of the Prophet, Paradise may be earned by someone who is pure, sincere and untainted in
his conduct towards Allah (SwT), His Prophet, His Book, His Religion and to the Muslim Ummabh.

Ziyarat: A Structured Approach To The Meeting Place At The Two Seas
Ziyarat: A Structured Approach to the Meeting Place at the Two Seas31

Marhum Tustari32 has elaborated on a series of special timings at which the benefits and rewards of the

Ziyarat of Imam al-Husayn (‘a) is particularly enhanced:

1. Every Friday

2. Every Month33

3. Twice per year in person for those able to afford

4. Thrice per year, to guarantee freedom from poverty

5. On the happy occasions of Nowruz, Mab’ath, Ghadir and others

6. In Rajab:

« On the night preceding the first day of Rajab

» On the first day of Rajab

* On the night preceding the fifteenth day of Rajab

» On the fifteenth day of Rajab

7. In Sha’ban:

a. On the third day of Sha’ban

b. On the night preceding the fifteenth day of Sha’ban



c. On the fifteenth day of Sha’ban

8. In Ramadhan:

e At any time

» On the night preceding the first day of Ramadhan

* On the night preceding the fifteenth day of Ramadhan

e On the last night of Ramadhan

* On each of the nights of Qadr and the subsequent days

9. In Dhu al-Hijjah:

a. On the night preceding the day of ‘Arafa

b. On the day of ‘Arafa

c. On the night preceding ‘Eid al-Adha

d. On the day of ‘Eid al-Adha

e. On the eleventh, twelfth and thirteenth days of Dhu al-Hijjah

f. On the day of ‘Eid al-Ghadir



10. In Muharram:

a. On the night preceding ‘Ashura and on the day of ‘Ashura

b. On the thirteenth day of Muharram

11. In Safar:

* On the twentieth day of Safar

These are some of the meritorious times mentioned for the Ziyarat of Imam al-Husayn (‘a). However,

such an action is praiseworthy and would yield benefits to an attentive and sincere heart at any time.

We beseech the master of martyrs to allow us his visitation and remembrance as long as Allah (SwT)

grants us life and as long as time subsists.
Abbas Mohamed Husein Ismail

London

3 December 2008

4 Dhu al-Hijjah 1429
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The Source Of Ziyarat ‘Ashura’ And lts
Authenticity

Ziyarat ‘Ashura’ is a sacred tradition (hadith qudsi) which is authentic and veracious. Its main references

are two fundamental works of authority:

1. Misbah al-Mutahajjid by Shaykh al-Tusi

2. Kamil az-Ziyarat by Ibn Qulawayh

All the traditions that narrate this ziyara are proven by scholars of hadith to be sound and veracious. In
order to establish their authenticity, they have discussed all the chains of narration at length and proven
the reliability of every narrator. Those interested in understanding the intricacies of the traditions may

refer to works written in this regard. 1



The contemporary venerated jurisconsult, Ayatullah Sayyid al-Shubayri al-Zanjani (may Allah protect his

noble spirit) was asked about the authenticity of Ziyarat ‘Ashura’ and he responded saying:
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Disregarding what has been narrated from reliable sources about its endorsement from the unseen
realm (al-tayidat al-ghaybiyya), which in itself suffices as a proof of the authenticity of this sacred

Ziyarat, the chain of narration mentioned in Misbah al-Mutahajjid after this Ziyarat is veracious.2

Other Ways Of Establishing Authenticity

Apart from the aforesaid, the authenticity of this radiant Ziyarat can be established through other
methods considered in the science of hadith. For example, there are many other ziyarat where
expressions similar to those contained in Ziyarat ‘Ashura’ appear. This indirectly endorses the veracity of

the Ziyarat.

Furthermore, much of the information contained in the Ziyarat has come in so many of our traditions,
some of which are copiously narrated and even rank among the traditions that are successively narrated

(mutawatir) in terms of meaning at least.

Shaykh Muhammad al-Sanad, one of the contemporary Shi’a scholars, when asked about the veracity

of the different supplications and ziyarat, including Ziyarat ‘Ashura’, says:
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Indeed, the contents of the ziyarat and supplications under question do not only appear in their
respective places, but there are a number of other ziyarat and supplications with other chains of
narration, that have similar contents both in word and meaning. Furthermore, most of their contents have

been narrated in other traditions on Divine Teachings, many of which have been copiously narrated.

Rather some of them are also successively narrated (mutawatir) in their meaning and gist. Therefore,
being worried about the chains of narration of this Ziyarat or that or this supplication or that, is because

of disregarding this intellectual reality that pertains to the science of traditions and narrations.3



Those, therefore, who persist in doubting the authenticity of the Ziyarat overlook the other factors that
strongly endorse the Ziyarat. The great Shi’a scholars have always lived with this Ziyarat and many of

them incessantly recite it with great zeal and humility.

Some ignorant people, due to the expression of imprecation contained in the Zjyarat try to doubt its
authenticity. Such people feel that Islam is a religion of peace and hence such words must not be
uttered. In response to them, we say that curse is not any kind of abusive expression. Its reality, as we

shall come to learn in the commentary of the Ziyarat is to seek the remoteness of the accursed.

Such prayer for remoteness, considering its Qur’anic origin, is nothing but harmony with Allah’s Volition.
We shall also learn that cursing those who established the foundation of oppression and evil is also a
kind of expression of one’s stance against evil. If one tries to reflect carefully, one would understand that
the spirit of cursing evil and its epitomes it to flee from imperfection. It is important for us therefore to tear
off the veils of the periphery of the Ziyarat and touch the centre and appreciate the universal message

that it confers.

La’n and invoking curse is not merely an emotional state of anger that is evanescent. It is a translation of
the reality. Therefore, whether we invoke curse on them, or not they will always be distanced from the
mercy of Allah (SwT), due to the seeds of mischief that they had sown in this world.

Seeking the kernel of the curses, we would come to realize that we have parables of Yazid and
Mu’awiya in our time and age too. If we cursed the Yazid of a thousand years ago, it was not because of
himself per se, but his ideology and actions. The Yazid of today must be repelled the same way. This is

the message of curse.

May the Almighty enable us understand the spirit of the Ziyarat, so that we avoid discussing trivial issues

that distance us from a sacred effusion that rains down perpetually and requires receptive containers.

The Holy Qur’an says:
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“He sends down water from the sky whereat the valleys are flooded to [the extent of] their
capacity...” (13:17).

All Praises Belong to Allah, the Lord of the Worlds

1. The contemporary scholar Ayatullah Ja’far Subhani has written a separate treatise on establishing the veracity of Ziyarat
‘Ashura’ [http://www.Imamsadeq.org/book/sub3/rasaeel-va-maghalat-j3/] [12]

2. http://www.alhodacenter.com/ashora/details.php?id=2996 [13]
3. http://www.rafed.net/research/05/06.html [14]



http://www.Imamsadeq.org/book/sub3/rasaeel-va-maghalat-j3/]
http://www.alhodacenter.com/ashora/details.php?id=2996
http://www.rafed.net/research/05/06.html
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Chapter 1: Peace Be On You, O Entirely
Obedient Servant Of Allah

Peace be on You, O entirely obedient servant of Allah

Commentary
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CHARIN

Peace be unto You

Salam is an infinitive noun commonly translated as “peace”. Its literal import, however, is:
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“to be free from calamities, whether apparent or hidden.”1

Therefore, by saying “Al-salamu ‘alayka” in its invocative sense, we are seeking the state of freedom
from every kind of calamity, whether apparent or hidden, for Imam al-Husayn (‘a).

It is clear that the Imam (‘a) already enjoys the state of salam and is in fact one of the manifestations of

Allah’s attribute a/-Salam. In one of the ziyarat when addressing him we say:
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You were at peace the day you were born, and will be at peace the day you die, and the day you will be

raised alive. Surely | bear witness that you are a living martyr receiving sustenance near Your Lord...2

Here the phrase ‘Al-salamu ‘alayka’ is taken as a declarative statement, and thus the difference of

translation. Therefore, we bear witness that Imam al-Husayn (‘a) was and will always remain in the state



of salam.

In a tradition about the nocturnal ascent (a/-mi'’raj) of the Holy Prophet (S) it is reported that when the
Holy Prophet (S) encountered a group of Angels, Divine Apostles and Prophets, it was said to him:
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O Muhammad, convey your salutations to them.

So he (S) said:
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May the peace of Allah, His mercy and His blessings be upon you

Thereupon Allah revealed unto him:
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“Peace, benedictions, mercy and blessings, are you and your progeny.3

Here the Holy Prophet (S) and his progeny (dhurriyya) are introduced as “al-salam”. Hence, seeking
salam for Imam al-Husayn (‘a), would mean seeking higher degrees of the state of salam for him, since
the levels of salam in the plane of contingent existence have no end. The level of salam in which there is
no kind of imperfection whatsoever is that of al-Salam al-Mutlaqg (the Absolute Peace), which solely

belongs to Almighty Allah. The Holy Qur'an says:
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“He is Allah, other than Whom there is no God, the Sovereign Lord, the Holy One, the Peace [Free
from every kind of imperfection), the Securer, the Guardian...” (59:23).

Commenting on the Divine Name a/-Salam, ‘Allama al-Tabataba’i in his Tafsir al-Mizan says:
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And a/-Salam is among His Names, for His Exalted Essence is sheer goodness wherein there is no

evil...4



And in a tradition, Hadhrat Fatimah al-Zahra’ (‘a) referring to this kind of salam says:
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Surely only Allah is the Absolute Peace and from Him alone comes peace and unto Him alone returns

peace5

The Holy Prophet (S) is reported to have once informed Hadhrat Khadija (‘a) that Gabriel was nearby

and he sent his salams to her. Thereupon she said:
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Allah is the Absolute Peace, and to Him alone belongs peace and upon Gabriel be peace.6

And since the Absolute Peace loves us, He always invites us to His abode of peace:
a3l Hla I selg il

“And Allah invites to the abode of peace...” (10:24).

The indefinite verb yad'u in the above verse confers the sense of continuity, which means that Allah
constantly invites us towards His abode of peace, which is Paradise. Some commentators however
confer a subtler interpretation, and say that Allah is a/-Salam, which means that He is free from every
kind of imperfection whatsoever. And when He invites us to Dar a/l-Salam, He calls us to the state of
freedom from every kind of imperfection whatsoever. His call will remain constant, for the stages of

salam have no end. In his commentary on the above verse, al-Bahrani narrates the following tradition:
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Al-’Ala’ Ibn ‘Abd al-Karim reports: | heard Abu Ja’far al-Bagqir (‘a) saying about the verse ‘And Allah
calls towards the abode of peace’: Indeed a/-Salam is Allah, the Invincible and Magnificent, and His
abode that He created for His near ones is Paradise.7

Al—janna in the above tradition is prefixed with the definite article ‘a/’ which also confers the connotation
of a specific kind of paradise. And since Allah (SwT) principally always calls towards the best, for his
grace pours out infinitely, the loftiest paradise one can ever achieve is jannat al-liga’ (the paradise of

meeting Allah). Here the aspirant of paradise yearns for nothing but the proximity and vision of the All-



Beloved. And scholars of insight have said that the journey to perfection never ends. Therefore, it is very

apt to constantly call every one to the abode of the Absolute Peace.
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Peace be unto You

The definite article ‘a/’in the above-mentioned phrase conveys different meanings. It can be taken to
allude to something known both to the adressor as well as his addressee.8 And because it is clear to all
that no kind of perfection comes from anyone save Allah, for He alone is the Principal Cause of the
universe, we are only permitted to seek perfection from Him in the independent sense. Therefore, if we
employ the phrase al-salamu ‘alayka in the invocative sense, we can translate it as ‘the peace from
Allah be upon you’. This is when we take the article al to refer to the specific peace that comes from

Allah, which is a Divine bestowal and creation.

However, if we translate a/-salam in the phrase al-salamu ‘alayka as “the specific peace that Allah
possesses”, then we are seeking Absolute Peace for Imam al-Husayn (‘a). In other words, we are
seeking the ultimate state for the Imam (‘a). Seeking such kind of peace is not unprecedented. In the
well-known supplication of a/l-Sahar of the Holy month of Ramadhan we seek the Divine Names in their
perfect form. In fact the innate nature of every human being has been fashioned to aspire for the Infinite.
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You are at peace from my side

If the zair however were to consider ‘al’ to refer to himself, the above phrase can be taken as
declarative. In other words, he is trying to say: clilec Gayuu Salami ‘alayka (You are at peace from my
side)9. Consequently, the zair is trying to assure the mazur (the visited one) that he is at peace with him
and he would not do anything that would cause harm or disturb him. Instead, he would manifest in
himself things that would be geared to seek the mazur’s protective physical as well as spiritual life. This
is one of the very important stations of the za'ir, since he is in fact reasserting his covenant with Almighty
Allah, by informing his beloved Imam (‘a) that besides avoiding anything that would cause harm to him

(‘a), he would do those things that would manifest the spirit of peace as well.

One of the things that does not concur with the spirit of salam is to sin. If one utters the above statement
and then engages in sin, he will not have maintained the spirit of the salam that he uttered. This is
because the fourteen infallibles (‘a) have the ability to witness the actions of their followers. And when

they find them sinning, they get disturbed.

Following are narrations that establish the infallible Imam’s ability to vision the deeds of his followers:



1. We humbly express in the well-known Ziyarat al-Jami’a al-Kabira:
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...You are the upright path and the witnesses of the abode of extinction [i.e. the world...]10

2. Imam al-Sadiq (‘a) is reported to have said:
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Believers referred to in the verse “And say, go on working: Allah will see your conduct, and His Apostle
and the believers [as well]” (9: 105) are the Immaculate Imams (‘a).11

Hence the Imams (‘a) can behold our mistakes and wrong deeds, and when they do so, they get upset:

1. Thigat al-Islam al-Kulayni narrates the following tradition in his al-Kafi:
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Suma’a reports: | heard him (i.e. Imam al-Sadiq (‘a)) say: What is the matter with you? Why do you
displease the Messenger of Allah (S)? Thereupon a man asked him: And how do we displease him? The
Imam (‘a) said: Don’t you know that your actions are presented before him; and when he finds a sin in

them, he is displeased; therefore, do not displease the Messenger of Allah (S) but (rather) make him

happy. 12

2. Al-Kulayni also narrates the following tradition:
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‘Abdullah Ibn Aban al-Zayyat, a distinguished personality near Imam al-Ridha (‘a), reports: | said to al-
Ridha (‘a): Pray to Allah for me and my family, and he said: Don’t | do that? | swear by Allah surely your
actions are presented to me every day and night. “| was extremely amazed at that,” says al-Zayyat.
Then the Imam (‘a) said: Do you not read the Book of Allah, the Invincible and Exalted, who says: (And
say, Go on working: Allah will see your conduct, and His Apostle and the faithful [as well])?
(9:105) | swear by Allah ‘the faithful mentioned in this verse is ‘Ali Ibn Abi Talib. 13

Hence engaging in sin, and being inconsistent with the spirit of salam, makes us violate our covenant
with the Imam (‘a). Those, therefore who recite their ziyarat without considering this vital point, are either

hypocrites or weaklings who like to utter lies in front of the Imam (‘a).

There is a group of sinful reciters, however, whom the self that excessively invites one to evil (al-nafs al-
ammara) has weakened, but are nevertheless hopeful for change. Whenever such people recite the
Ziyarat, they should experience utter humiliation, and always seek change. They must realize that in
order for one to prosper and change, one should perpetually seek Divine Succor and make a firm

resolve to leave all those things that are forbidden, however minute they may seem to appear.
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May peace from Allah be upon you

Sometimes the article ‘al’ is employed as a substitute for the second particle (mudhafun ilayhi) of a
genetive construction. For example, when referring to a book whose owner is known to be a certain
Zayd, we can say al-kitabu (the book) instead of saying .\.U L»L:S kitabu Zaydin (Book of Zayd). Here the
article ‘al’ is a substitute for Zayd. Likewise, ‘al’ in ‘al-salamu’ can be a substitute for a particular person.
And bearing in mind that there is no perfection whatsoever but that it originates from Allah, and that the
preposition lc’ala’ indicates that the origin of salam is from a higher plane of existence and we know
that there is no Absolutely High save Allah, ‘al’ can be said to refer to Allah. In this case the statement

al-salamu ‘alayka either means peace from Allah be upon you, or ‘peace of Allah’ be upon you.
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| surrender all my affairs to you

Another meaning of salam documented by lexicographers is ‘al/-taslim’ (to surrender). Therefore, the
statement ‘Al-salamu ‘alayka’ would mean ‘I surrender myself to you’. In other words, we are trying to
tell Imam al-Husayn (‘a) that “I am your slave. Whatever you say, | shall obey. Your desire is mine. If
you want me to reform myself and others, | shall do so.” If we look at the matter from an ontological

(takwini) point of view, we come to realize that whether we declare our slavehood or not, the Imam’s



light, which according to different traditions, is an intermediary of grace (wasitat al-faydh), dominates us.
Nevertheless the Divine law has facilitated volitional action, and thus nothing is forced on anyone. When
surrending ourself to the Imam (‘a) let us secretly ask the Imam (‘a) to assist us and make us serious

and keep us steadfast in our commitment.
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Peace be unto You

Sometimes, the article ‘a/’ in a/l-salam conveys either of the following meanings:
(1) All kinds of peace,

(2) The most perfect kind of peace, or

(3) The absolute peace.

This is when the definite article ‘al’ denotes ‘genus’ (a/-jins) or ‘species’. Grammatically, whenever the

definite article ‘a/’ is taken to denote genus, one of the following three implications can be gotten:

* All the extensions (masadiq) of the genus (jins) are taken into consideration. For example,
in chapter al-’Asr we say: Inna al-insana lafi khusr, we mean ‘every human being is in
loss’ (103:2) because al in ‘al-insan’ denotes genus and all the extensions of genus are
taken into consideration. In our case, when we say ‘a/-salamu ‘alayka’ in the invocative

sense, we mean “all kinds of peace be upon you”

 All the extensions of the perfect attributes of the genus are taken into consideration. For
example, when we say hadha huwa al-rajul, we mean, ‘this is a perfect man’ because ‘al-
rajul’ denotes ‘the man who has all the perfections of a man’. In our case, when we say

al-salamu ‘alayka in the invocative sense, we mean ‘perfect peace be upon you’.

e The genus (jins) in its absolute sense. In other words no limitation is attributed to the
genus. It denotes an absolute form. Therefore when we say: al-salamu ‘alayka, we can
mean Absolute Peace without any limitations, be upon you. In this case, therefore, we are

seeking the highest level of peace for Imam al-Husayn (‘a).
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May peace from Allah envelop You

A grammatical intricacy worthy of consideration is that the preposition u‘"‘ ala in slle ;;Jull Al-salamu
alayka denotes the sense of envelopment14. In other words we are asking Almighty Allah to envelop
and cover Imam al-Husayn (‘a) with the state of peace and freedom from every apparent and hidden
calamity that is according to his noble essence. Therefore al-salamu ‘alayka would mean: “May Allah
envelop you with the state of peace.”
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Peace from Allah envelop you

Another important point to bear in mind is that the second person masculine pronoun & ‘4a’ in
clide ‘alayka presupposes the presence of the za'ir's addressee, and this obliges him to attain receptivity
to comprehend and appreciate the same. We do not use the third person pronoun 'hu’ to indicate that

our invocation of salam is for an absent mazur (the visited one).

Some of the great saints, due to their spiritual struggle, would attain levels of receptivity that would
enable them to see the Imam (‘a) or listen to the response that our Imam (‘a) would give. It is narrated
that the late Rajab ‘Ali al-Khayyat, who was a tailor by occupation, due to his strict observation of
Islamic laws and harmony with the teachings of the Ahl al-Bayt (‘a), was endowed with a penetrating
vision and could appreciate what others cannot. Shaykh Muhammadi Rayshahri in his collection of the

memoirs of this late saint narrates the following interesting account about him:

One of Shaykh Rajab ‘Ali Khayyat’s devotees said that the Shaykh had once held a session in the house
of one of his friends. Before starting his talk, he felt somehow weak due to hunger and asked for some
bread. Half a loaf of bread was brought for him to eat, and thereafter he began the meeting. The
following night he said: “Last night | made salutations to the holy Imams (‘a) but | did not see them. |
pleaded to find the reason. | was told intuitively: “You had half of that food and the hunger alleviated.
Why then did you eat the other half?! Having some food that is enough for the body’s need is all right,

but extra to that would cause veil and darkness.”” 15

Another interesting account is narrated by Ayatullah Muhammad Tagqi Bahjat, a well-known
contemporary saint, who is quoted by one of his disciples to have said:

One day Shaykh Bahjat (may Allah elevate his status) said to us: In the past people would travel to the
city of Mashhad on camels and mules. Once some farmers of Jasib, a region of Qum, travelled to

Mashhad for the Ziyarat of Imam al-Ridha (‘a). On their return they saw a man from their village carrying



a lot of fodder. So they reproved him saying: ‘O Shaykh, leave struggle for the world, for that would not
benefit you and go to Mashhad at least once, and they started reproving and reprehending him. The old
man said to them: ‘Surely you went to the ziyara of the Imam (‘a), but did the Imam (‘a) respond to your

salutation (salam)? They said: What is this that you are saying?

Is it possible for an Imam who has died to respond to a salutation? The old man said: what do you mean
by saying alive or dead? Indeed, the Imam (‘a) sees us and listens to our speech, and what is the benefit
of Ziyarat if it is one sided? They said: Is it possible for you to enable this to happen? He said: Yes; then
he stood facing Mashhad and said: “A/-salamu ‘alayka ayyuha al-Imam al-Thamin” (Peace be unto
you, O the Eight Leader of Guidance), and he heard a call that said: ‘Wa ‘alaika al-Salam...” (And upon
you [too] be peace...’). Hearing this the farmers regretted about what they had said to the old man and
felt ashamed of themselves. 16

Dear readers, these were occasions encountered by men who are not reported to have apparently
immersed themselves in intellectual occupations throughout the day as is the case with Islamic scholars.
But yet we see that they were able to attain receptivity that would qualify them to see or listen to the call
of the Imam (‘a). Our endeavor therefore should be to eradicate the darkness that we have accumulated
in our hearts and lift the veils, so that when we convey our humble salutations, we are privileged to listen

to the sacred response of our Imam (‘a).
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May Allah always envelop you with peace

Another important allusion worthy of consideration is hidden in the kind of sentence we employ when
seeking peace for the Imam (‘a) or declaring the same. Observe that the above sentence is a nominal
sentence (jumla ismiyya). It starts with a noun and not a verb. Therefore it signifies continuity and
permanence. Hence we can either translate it as “May Allah always envelop you with peace” or “You will

always be enveloped with peace from my side” 17.
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| am at peace with you

Some authoritative lexicographers define salam as extreme coherence (al-muwafaqa al-shadida).18
Considering this definition, if we take the phrase ‘A/l-salamu ‘alayka as declarative then we are
expressing our extreme harmony and unity with Imam al-Husayn (‘a). It is the fear of such state of
salam expressed by the revolutionary za'ir that led tyrants like the the Abbasid al-Mansur al-Dawaniqi,

Harun al-Rashid and al-Mutawakkil among other oppressors to hamper and even kill anyone who



visited the shrine of Imam al-Husayn (‘a).
In his Magatil al-Talibiyyin, Abu al-Faraj al-Isfahani says:

Al-Mutawakkil was very hostile towards the descendants of Abu Talib, cruel towards their group and
suspicious of their activities...It occurred to him that ‘Ubayd Allah Ibn Yahya Ibn Khagan, his vizier, also
used to think badly of them and the denunciation of their activity seemed good to him. He carried out
actions against them that none of the ‘Abbasids before him had carried out. Among these, he ploughed
up the grave of al-Husayn (‘a) and removed all trace of it. He put armed garrisons on the rest of the
roads. Anyone they found making a pilgrimage to it, they brought to him. He killed or punished them

severely.19

Despite all these threats, the aspirants of al-Husayn (‘a) flocked like love birds yearning to express their
love before their beloved whose love had soaked their hearts and gave them no respite. Abu al-Faraj

narrates:

Muhammad Ibn al-Husayn al-Ashnani reported to me: My promise to perform the pilgrimage seemed
impossible in those days because of the terror. Then | decided to risk my life to do it. A perfume
merchant helped me to do that. We set out to perform the pilgrimage, hiding by day and travelling by
night until we came to the area of al-Ghadhiriyyah. From there we departed in the middle of the night
and went into between two garrisons so that we came to the grave of al-Husayn (‘a). It was hidden from

us. We began to sniff for signs of it and search for some aspect of it until we came upon it.

The structure, which had been around it, had been torn down and burnt. Water had been made to flow
over it and the place where bricks had been sunk down so that it had become like a ditch. We performed
the rituals of the pilgrimage to him. We threw ourselves down on the ground and smelled a fragrance
from it which | have never smelled anything like. It was like some kind of perfume. | asked the perfume
merchant, who was with me, ‘What fragrance is this?’ ‘By God, | have never smelled any kind of perfume
like it,” he replied. We made our farewells and put marks around the grave in a number of places. When
al-Mutawakkil was killed, we gathered with a group of the descendants of Abu Talib and the Shi’ah to go

to the grave. We removed the marks and restored it to the state which it had been before.20

In their astute and accurate directions, the Imams (‘a) would also encourage their followers to go to visit
the shrine of Imam al-Husayn (‘a) even at the cost of death and martyrdom. They would inform them
that the more the fear of being attacked the more the reward for visiting al-Husayn (‘a). ‘Allama Majlisi

quotes Muhammad Ibn Muslim saying:
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Imam Abu Ja’far Muhammad Ibn ‘Ali (al-Bagqjir) (‘a) said to me: Do you come to the grave of al-Husayn
(‘a)? | said: Yes, but in dread and fear. The Imam (‘a) said: ‘If the situation is severe, its reward would be
in proportion to the fear; and whosoever visits him in fear, Allah would protect his heart on the Day when
the people would stand for the Lord of the Universe; and he would leave in the state of being forgiven,
and the angels would send their salutations to him, and the Holy Prophet (S) would visit him and pray for

him...21

The Imams (‘a) likewise expressed their extreme attachment to Imam al-Husayn (‘a). Rather they would
encourage others to pray for them near the radiant dome of Imam al-Husayn (‘a). Consider the following

traditions:

1. ‘Allama Majlisi in vol. 101 of his Bihar al-Anwar quotes Ibn Abi Ya’fur to have said:
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| said to Abu ‘Abdillah [al-Sadiq (‘a)]: My fervent desire to meet you called me to bear the difficulties to
come to you. The Imam (‘a) said: ‘Do not complain to your Lord; and why didn’t you come to one who
has a greater right over you than me?’ Ibn Abi Ya’fur says: His statement ‘Why didn’t you go to one who
has a greater right over you than me?’ made me feel more uneasy than his statement “Do not complain
to your Lord”. So | said: ‘And who has a greater right over me than yourself?” The Imam (‘a) said: “Al-
Husayn Ibn ‘Ali (‘a); why didn’t you come to al-Husayn (‘a) and pray to Allah near him, and raise your

complaint to Him about your needs?22

2. lbn Qulawayh reports in his Kamil az-Ziyarat that Abu Hashim al-Ja’fari, one of the

companions of Imam al-Hadi (‘a) is reported to have said:
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| came to Abu al-Hasan (Imam ‘Ali al-Nagi (‘a)) while he had fever and was unwell. He said to me: ‘O



Aba Hisham, send one of our followers to the Ha’ir (the dome of Imam al-Husayn (‘a)) to pray to Allah
for me. So | left him and met ‘Ali Ibn Bilal. | told him what the Imam (‘a) had said and requested him to
carry out the duty, and he was at his service. ‘However,’ said he, ‘indeed the Imam (‘a) is greater than
the Ha'ir, for he equals the station of the one who is buried in the Ha'ir, and his supplication for himself is
better than my supplication for him in the Ha’ir.” Abu Hisham says: | informed the Imam (‘a) about what
‘Ali Ibn Bilal said, whereupon he said: Tell him that the Apostle of Allah was better than the Bayt al-
Haram and the Hajar al-Aswad, whereas he would circumambulate round the Ka’bah and touch the
Hajar; and indeed, Allah has places where He loves to be called, so that he may respond to the call of

the caller, and the Ha'ir is one among them.23

P
s gog, R G T

Uife {3l

Peace be unto You

Al-Salam, as we came to learn earlier, is one of the attributes of Almighty Allah, which some of his noble
servants, like the infallible Imams of the Ahl al-Bayt (‘a), due to their utter submission exemplify. The
path for others too is left open. Every human being is invited to the abode of peace, and therefore he
must strive to attain the same. But a true beliver has an all-embracing heart, and thus yearns for the
betterment of others too. Perhaps that is why we are encouraged to greet others with a/l-salam. The

Holy Prophet (S) is reported to have said:
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Al-Salam is a name from among the names of Almighty Allah. Therefore, spread the same between
yourselves...24
In fact, the word muslim has originally been derived from Allah’s Name a/-Salam. The Holy Prophet (S)
is reported to have said:
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Allah named Himself with two names with which he [also] named my nation: He is a/-Salam and He
named my nation muslims, and He is a/-Mu’min and He named my nation mu’mins.25
Perhaps due to this reason, scholars like Sayyid al-Shubbar in his al-Anwar al-Lami’a and ‘Allama

Majlisi in his Bihar al-Anwar believe that one of the meanings of a/-salamu ‘alayka is26:



May Allah always envelop you with His Name a/-Salam.

Therefore, Almighty Allah not only requires each of us to be at peace, but teaches us to ask for our
Muslim brothers and sisters to be availed of the same. It should be understood however that the levels
of peace are infinite. Therefore, invoking peace for others while we greet them should never cease.
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| declare that Absolute Peace envelops you

Scholars of insight mention one of the meanings of the phrase a/-salamu ‘alayka as “the Divine Name
al-Salam envelops you, and you are his manifestation”. In this case the phrase is taken as declarative
and a/-Salam is taken to mean the Divine Name a/-Salam. In his Sharh al-Asma’, Mulla Hadi

Sabzawsari when discussing about the Divine Name a/-Salam says:
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...one of the meanings of our statement ‘salamun ‘alayk” is that the Peace, the Securer, the Guardian
envelops you and you are His manifestation.27
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Peace be unto you

It is important to understand the remote distance between the sincerity of one who merely declares or
verbally seeks peace for the mazur (‘the visited one’) and one who personifies peace in every dimension
of his being and actively struggles to ensure the same for the mazur. In fact some of our traditions

clearly emphasize the vital role of the practical application of a/l-salam. Look at the following traditions:

1. ‘Allama Majlisi narrates the following in his Bihar al-Anwar:
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One of the slave women of Imam al-Hasan (‘a) came to him with a bouquet of aromatic plants,
whereupon the Imam (‘a) said to her: You are free for the sake of Allah. So the Imam (‘a) was asked as



to why did he free her, and he said: ‘Almighty Allah trained us and said: ‘And When you are greeted
with a greeting, greet with a better one than it, or return it... (4:86). And to let her free is better
return than her gift.28

Therefore, the tahiyya (lit. seeking another’s life & well-being (talab al-hayat)) referred to in the above
verse conventionally translated as ‘greeting’ is not limited to a verbal expression of peace, but embraces

other examples of its etymological definition too such as ‘doing virtue to another’.

2. Imam al-Sadiq (‘a) is reported to have said:
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Al-tahiyyah (greeting) in the verse ‘And when you are greeted with a greeting...” is to greet and perform

other acts of virtue and good.29

These are traditions that show how practical salam can be. Many of us do not realize this and conjecture
that we have earned ample blessings and reward for our salams as the holy Quran and the sacred

traditions of the Holy Prophet (S) and his infallible progeny clearly exemplify.

The Holy Qur’an says:
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“So when you enter houses, greet yourselves with a salutation from God, blessed and pleasant.
Thus does God clarify His signs for you so that you may apply reason” (24:61).

The Holy Prophet (S) is reported to have said:
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When one enters his house, he must say salam, for that makes blessings descend on the house and the

angels become fond of it.30

Should we restrict these luminant words of guidance to the realm of speech or do they portray the loftier
aspects of the reality of al-salam? In fact if there is no coherence between what the tongue utters and
what the heart and mind feel and what the actions portray, then how can we claim the honesty of the

musallim (greeter)?
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O Aba ‘Abdillah

The word ‘ya’ is a vocative particle (harfu nida’y employed to call the munada (vocative). In simple terms
it is a word used to call someone. However, grammarians hold that l'ya’ is specifically employed for that
vocative who is at a far distance31. For example, if we would like to call ‘Ali who is at a far distance, we
say ;;!LLE‘Ya ‘Alir’. The distance considered here was physical and spatial. Rhetoricians however employ
the same when they would like to praise an exalted personality even if he was very near.

We address Almighty Allah, for example, who is closer to us than our jugular veins as il Ya Allah,
because the Essence of Allah is Exalted. In the well-known verse of the Throne (Ayat al-Kursi) we

declare this reality of Allah’s Exalted Essence as:
pilzall (a1 5ay

“And He Alone is always the Extremely High & Great” (2:255).32

In our present situation our vocative and addressee is Imam al-Husayn (‘a) who due to his freedom from
the limitations of the material world and comprehensive being is intensely close to us and can see and
listen to us too. Hence the reason we employ the vocative particle ya and say ‘Ya Aba ‘Abdillah’ is to

express his exaltedness and confess our lowliness.

The people of heart, however, can well appreciate the implication manifested when the ‘the lover calls
the beloved’. The implication is to get near to the Beloved. Hence when we call Aba ‘Abdillah (whose
import, as we shall soon expound means ‘the utterly submissive slave of Allah’) we are seeking his

closeness, or in other words ‘the attributes that personifies his exalted being’.
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O Father of ‘Abdullah

The words Aba ‘Abdillah literally mean ‘the father of the obedient slave of Allah’. Arabs honourify their
fellow brothers by calling them with a teknonym (kunya) a name that mostly mentions the first or one of
the offsprings of the ‘named one’. Hence if a person had a son named ‘Abdullah, he is called Abu
‘Abdillah, which means ‘father of ‘Abdullah’. One of the reasons behind the Imam (‘a) being called Abu
‘Abdillah is that he had an offspring called ‘Abdullah, famously known as ’@.‘c‘,ll al-radhi’ (one who is still

breastfeeding).

He was mercilessly martyred by the enemies after Imam al-Husayn (‘a) read adhan in his ear following



his birth. In the well-known Ziyarat al-Nahiya al-Muqgaddasa Imam al-Zaman (‘a) addresses this new

born as:
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Perpetual peace be unto ‘Abdillah, the one who was still breastfeeding...33
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Obedient Slave of Allah

Sometimes however, someone is attributed with a teknonym (kunya) not because he is the father of so
and so, but because he enjoys a certain quality. For example, one who is well known for his open-
handedness and generosity is called Abu Jawad. In our case, a number of commentators of this exalted
Ziyarat, opine that one of the reasons the holy Imam (‘a) was given the kunya Abu ‘Abdillah was his

extreme submissiveness to Allah. In other words, he was the true slave of Allah.

Traditions indicate that Imam al-Husayn (‘a) was given the teknonym after his birth which subtly alludes
to the submissive state of Imam (‘a) ever since his childhood. In a tradition narrated in Bihar al-Anwar,
Asma’ is quoted to have said:
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‘On the seventh day after his birth, the Prophet (S) came to me and said: ‘Bring me my son.” So |
brought Husayn to him...Then he kept him on his bossom and said: ‘O Aba ‘Abdillah, it is indeed
difficult for me...then he burst into tears...’34

This tradition indicates that the Imam (‘a) got the teknonym since his very early childhood and thus

enjoyed an exalted status since then.
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O Utterly Submissive Servant of Allah

It may be argued that if the za'ir himself, due to his submissiveness to Almighty Allah is also an ‘abd of
Allah, why should he still call the Imam with the vocative particle ‘ya’? The answer to this is very simple:

ubudiyya and submissiveness are of different levels. The distance between the stage of ‘ubudiyya that



the infallible Imams of the Ahl al-Bayt (‘a) occupy and the stage their true followers enjoy is extremely

vast. Consider the following narrations:

1. ‘Ibad Ibn Suhayb is reported to have said:
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| asked al-Sadiq (‘a), Ja’far lon Muhammad (upon whom be peace): Inform me whether Abu Dharr is
better than you the Ahl al-Bayt (‘a)? The Imam (‘a) said: ‘O son of Suhayb, how many months are there
in one year’? | said: ‘twelve months.” Thereupon he (‘a) said: ‘And how many among them are sacred
(hurum)?’ | said ‘Four months.” He (‘a) said: ‘And is the month of Ramadhan among them?’ | said: ‘No.’
He (‘a) said: ‘Then is the month of Ramadan greater or the four sacred months?’ | said: ‘Rather the Holy
month of Ramadhan is greater.” The Imam (‘a) then said: ‘So is the case with us, the Ahl al-Bayt; none

can be compared to us.’35

2. Jabir al-Ju’fi, a companion of Imam al-Bagir is reported to have narrated that Imam al-Bagir (‘a) once

said to him:
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Surely we have an exalted status near Allah! Were we not there, Allah would not have created any
heaven nor earth, nor any Paradise nor Hell Fire, nor any sun or moon, or any Jinni or human being. O
Jabir! We are the Ahl al-Bayt; none can be compared to us; whosoever compares any human
being with us, has disbelieved (or covered (the truth)). O Jabir! Through us Allah emancipated you,

and through us He guided you; and, | swear by Allah we have guided you to your Lord...36

3. Imam ‘Ali (‘a) is reported to have said to Abu Dharr:
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Know, O Abu Dharr, that | am an utterly submissive servant of Allah on the earth and His vicegerent
over His other servants; do not consider us (the Ahl al-Bayt (‘a)) to be Lords, and then say about our
merits whatever you want, for certainly you would not comprehend the essence of our station, nor its
zenith, for verily Allah bestowed on us better and greater than what describers among you describe or
what has penetrated in the imagination of anyone; so when you know us in this way, you surely are the
believers.37

Peace be unto you O Aba ‘Abdillah

One of the areas where it is recommended for one to call his fellow Muslim brother with a teknonym is
when he is present before him. In our case, therefore, because we know that Imam al-Husayn (‘a) is
present before us, and we address him using the second person pronoun “kaf’, it is apt to begin our

address with his teknonym. Imam al-Ridha (‘a) is reported to have said:
i Lt SIS 13 6 enlo 5k a5 355

If you mention a man in his presence, then do so using his teknonym (kunya), and if he were to be
absent, then call him by his name.38
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O father of ‘Abdullah
It is important to look at the root meaning of the word ‘ab’ in Aba ‘Abdillah which we normally translate as
‘father’. In the Arabic language the word ! ‘ab’ literally means:
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Whosoever is a cause in the existence of a thing or its reform or its manifestation is known as ‘ab’.39

And since Imam al-Husayn (‘a) converges with the Muhammadan Light (al-Nur al-Muhammadi) which
is the intermediary of Divine Grace, he is a sabab (cause) in the existence, reform and manifestation of
the caravan of human beings. Therefore, he is Abu ‘Abdillah. Whatever grace any servant of Allah

receives is through the Muhammadan Light.
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O father of ‘Abdullah

In a well-known tradition, we read:

L& w oz o7 A7

i Dby dade Uiy daly LF a6 3 )

Indeed, there are only three fathers: the father who was the reason for your birth, the father who taught

you, and the father who married you (to his daughter).40

And because Imam al-Husayn (‘a) was from among the infallible Imams (‘a) responsible to guide
humanity and teach them the path of salvation, he is known as Abu ‘Abdillah meaning ‘father or tutor of
a true servant of Allah’. In this case every human being enjoys from al-Husayn’s banquet of practical
submission. The previous Prophets of Allah are no exception. Imam al-Husayn (‘a) also serves as a
father to the Prophets of Allah before the Seal of the Prophets (‘a), since they drew inspiration from him
even before his birth. Consider the following narratives from ‘Allama Majlisi’s Bihar al-Anwar and

Bahrani’s al-’Awalim:
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It is reported from Abi ‘Abdillah (al-Sadiq (‘a)) who said: ‘Indeed the Isma’il that Almighty Allah talks
about in the verse “And mention in the Book Isma’il. Indeed he was true to his promise, and an
apostle and a prophet” (19:54), was not Isma’il (‘a) the son of Ibrahim (‘a), but was a prophet among
prophets whom Allah, the Invincible and Sublime, sent to his people; and they killed him, and skinned his
scalp and face; so an angel came to him, and said: ‘Surely Allah sent me to you; so order me to do what
you want.” He said: ‘I have model of emulation of what will happen to al-Husayn (upon whom be

peace)...41
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It is narrated that when Nuh (‘a) boarded the Ark, it transported him throughout the world; and when he



passed by Karbala, the earth forced the ark towards itself, and Nuh (‘a) feared of drowning; so he prayed
to his Lord: O my God, | went round the entire world, and nowhere was | afraid as | have been in this
place; Thereupon Gabriel (‘a) descends, and tells Nuh (‘a): “O Nuh this is the place where Husayn (‘a),
the grandson of the Muhammad, the Seal of the Prophets and the son of the Seal of the Divine Trustees
would be killed. Nuh asked him: And who would kill him, O Gabriel? Gabriel said: His killer is one whom
the inhabitants of seven heavens and the seven earths curse; so Nuh (‘a) curses him four times...42
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It is narrated that [Prophet] Ibrahim (‘a) passed by the land of Karbala while he was riding his horse. The
horse made him stumble and Ibrahim (‘a) fell off and his head got wounded and blood started flowing out
of him. Thereupon, he began seeking Allah’s forgiveness, and said: ‘O my God, what [wrong] have |

done?’

Thereupon Gabriel descends on him and says: ‘O Ibrahim, you have not committed any sin; but this is
the place where the grandson of the Seal of Prophets (‘a) and the son of the Seal of the Divine Trustees
would be killed; thus, your blood flowed in accordance with his blood. He asked Gabriel: ‘And who would
be his killer?” Gabriel said: “The one cursed by the inhabitants of the heavens and the earths...lbrahim
raised his hands and excessively sends curses on Yazid...43

These narratives as well others which we have omitted for the sake of brevity, clearly indicate that Imam
al-Husayn (‘a) was an example for his predecessors too. In simpler words, ‘he serves as a timeless
model’. The curses from the Prophets in all their particularity depict the universal stance against
oppression. Hence, Imam al-Husayn (‘a) educated, educates and will always educate the human beings
with the lesson of utter submission, even at the cost of sacrificing everything. Consequently, we rightfully
address him as Abu ‘Abdillah (the father or tutor of a truly submissive servant of Allah.)
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Servant of Allah

The name ‘Abdullah is of very great significance since it also implies that ‘the named’ is a manifestation
of all the attributes of Almighty Allah. This is because the name Allah which is sometimes referred to as
al-ism al-a’zham (the greatest name of God) is also a name that comprehends in itself all the sublime
attributes of the Divine Essence. Hence one who is a servant of such a Being, necessarily is submissive

to His orders, all of which manifest His sublime attributes.



Thus, whatever a submissive servant of Allah does, he would do it according to what Allah wants, and
what Allah wants clearly depicts His sublime attributes. In simple terms: If the king of a certain town
possesses excellent traits, his totally obedient servants would carry the same traits, because whatever

they do accord with what the king wants.

All the prophets of Allah as well as the Imams of the Ahl al-Bayt (‘a) are ‘Ibad Allah (totally submissive
servants of Allah) and consequently manifestations of His Most Beautiful Attributes as well. It is for this

reason perhaps that Imam ‘Ali (‘a) is reported to have said:
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We are the Most Beautiful Names of Allah44

Peace be unto you, O obedient servant of Allah

In the Arabic rhetoric there is a rule that says:
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When a statement is qualified with a certain attribute the quality denotes the reason behind the

statement.

Bearing this in mind, if we consider the above verse to be a declarative statement, it would be clear for
us that the reason why we declare that Imam al-Husayn (‘a) enjoys the state of salam (freedom from
calamities) is that he is an ‘utterly submissive servant of Allah’. In other words the reason for “Assalamu
‘alayka” is “Ya Aba ‘Abdillah”. In simpler words, ‘| declare that you are in the state of Salam, O utterly
submissive servant of Allah’ [and the reason for you to be in that state is your characteristic of being

utterly submissive to Allah].

Anecdotes For Reflection

1. Haj Sayyid Ahmad Baha al-Dini, an employee of the Office of the late Imam Khumayni is reported to

have said:

Imam Khumayni would pay his respects to Sayyid al-Shuhada (Imam al-Husayn (‘a)) before and after
every canonical prayer: he would for example pay his respects before the morning prayer, and then after

the morning prayer, before the maghrib prayer, before the ‘isha’ prayer, and then after the ‘isha’ prayer,



before the zhuhr prayer, before the ‘asr prayer and then after the ‘asr prayer. In this way he would

altogether pay his respects eight times a day to Sayyid al-Shuhada’4s.
2. A friend of the late saint, Shaykh Rajab ‘Ali al-Khayyat, narrates:

‘Together with the Shaykh we went to Kashan. The Shaykh had the habit that wherever he traveled, he
would visit the cemetery of that place. As we entered the cemetery in Kashan, he said: “A/-Salamu
‘alayka ya Aba ‘Abd Allah (‘a)” (“Salutations be on you O Imam Husayn (‘a)”) We walked a few steps
further on, and then he said: “Do you not smell anything?” ‘No, what smell?” We asked. Then he asked:
“Don’t you feel the smell (scent) of red apples?” Our answer was ‘no’ again. We went further on and met
the man in charge of the cemetery.

The Shaykh asked him: “Has anyone been buried here today?” The man answered: “Just before you
arrived someone was buried’, and then he took us to a newly covered tomb. There it was! We alll
smelled the scent of red apples. We asked the Shaykh about the scent, to which he answered: “When
this person was buried here, the sacred person of Sayyid al- Shuhada’ [Imam Husayn (‘a)] came here
and for the sake of this person (and by the blessed visit of Sayyid al-Shuhada’ (‘a)) the punishment was
removed from those buried in this cemetery.”46
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Chapter 2: Peace Be On You, O Son Of The
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Peace be on You, O son of the Messenger of of Allah

Commentary
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O son of the Messenger of Allah

Ibn Rasulillah is a patronym1. Imam al-Husayn (‘a) in this verse is introduced as the son of the Holy
Prophet (S). There has been a controversy in the past about this bond and relationship. The enemies of
the Ahl al-Bayt (‘a) throughout history would try to denounce it and declare that the Imams of the Ahl al-
Bayt (‘a) are not from the progeny of the Holy Prophet (S) but rather only from the progeny of Amir al-
Mu’minin ‘Ali (‘a). The Ahl al-Bayt (‘a), however, would cogently prove to them the veracity of their
relationship with the Holy Prophet (S). In fact the most cogent of all proofs is the well-known verse of

mubahala (imprecation), where Almighty Allah says to His Apostle (S):
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Should anyone argue with you concerning him, after the knowledge that has come to you, say,

“Come! Let us call our sons and your sons, our women and your women, our souls and your

souls, then let us pray earnestly and call down Allah’s curse upon the liars” (3:61).

This verse speaks of the Holy Prophet (S)’s confrontation with the Christians of Najran in the well-known
incident of mubahala (imprecation), when just beholding the brilliant faces of the Ah/ al-Kisa (‘a)

overwhelmed the Christians and made their bishop say:
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Indeed, | am seeing faces, who if ask Allah to uproot a mountain from its place, He would surely do so.



Therefore, do not imprecate, for if you do so you will perish, and there would remain no Christian on the

face of the earth until the Judgment Day.2

In the aforementioned verse we clearly find the phrase “Let us call our sons (abna’ana) and your sons
(@abna’akum)...”. Muslim historians have unanimously narrated that the Holy Prophet (S) had brought

Imam al-Hasan (‘a) and Imam al-Husayn (‘a) as his sons for this eventa.

Hadhrat Fatimah al-Zahra’ (‘a) narrates from the Holy Prophet (S) that:
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The son of every mother is [solely] attributed to his paternal relations, save the sons of Fatimah, for

surely, | am their father and paternal relation.4

This tradition, which is found with slight variations in so many works of traditions, is vocal enough to

specify the exceptional relationship between the Holy Prophet (S) and the sons of Hadhrat Fatimah (‘a).

Throughout the dark pages of history, however, the illegitimate rulers of the Muslim world, due to their
jealousy and hatred, always debated this relationship but did not succeed. Following are some examples

worthy of consideration:

1. Al-Arbili in his Kashf al-Ghumma narrates:
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Dhakwan, a slave of Mu’awiya, reports: Mu’awiya [once] said [to me]: Surely | do not know anyone call
these two boys (Imam al-Hasan and Imam al-Husayn (‘a)) the two sons of the Messenger of Allah (S).
Therefore say: “They are the sons of ‘Ali (‘a)”. Later, Mu’awiya ordered me to write down the names of
his sons in sequence of nobility. | wrote the names of his sons and the names of the sons of his sons,

but did not write the names of the sons of his daughters.

Then | came to him with the written script. He looked at it, and retorted: Woe be unto you! You have
forgotten the elders from among my children! | said: Who are they? He said: Aren’t the sons of that
daughter [of mine] my sons? Aren’t the sons of such and such daughter of mine my sons? Dhakwan
said: | remarked [in amazement]: God!! Are the sons of your daughters your sons, whereas the sons of
Fatimah (‘a) not the sons of the Messenger of Allah (S)? He said: What is the matter with you? May



Allah Kill you! No one should hear this from you!5

2. Fakhr al-Din al-Razi in his Tafsir Mafatih al-Ghayb narrates the following from Shu’bi:
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| was with Hajjaj [Ibn Yusuf al-Thagafi] and Yahya Ibn Ya’mar, the jurisprudent of Khurasan, was
brought from Balkh shackled with iron. Hajjaj said to him: You think that Hasan and Husayn are from the
progeny of the Holy Prophet (S)? He said: Of course yes. Thereupon Hajjaj said: You must bring me a
clear exposition for that from the Book of Allah or I surely will cut your body into parts. He said: | will
bring for you a clear exposition from the Book of Allah, O Hajjaj. Shu’bi says: | was surprised at his
audacity in responding with the [concluding] words, “O Hajjaj!” Thereupon Hajjaj said to him: But do not

bring for me the verse: “let us call our sons...” (3:61).
He said: | will bring you a clear exposition from the Book of Allah, and that is Allah’s speech.

“And We gave to him Ishaq and Yaqoub, each did We guide, and Nuh did We guide before, and of
his descendants, Dawood and Sulaiman and Ayub and Yusuf and Haroun; and thus do We

reward those who do good (to others)” (6:84).
“And Zakariya and Yahya and Isa and llyas; every one was of the good” (6:85).

Who then was the father of Jesus, while he is attached to the progeny of Noah? Shu’bi says: Thereupon
Hajjaj lowered his head for some time, and then raised it and said: It is as if | have not read this verse

from the Book of Allah. Release him!6

3. Thigat al-Islam Muhammad Ibn Ya’'qub al-Kulayni narrates in his Al-Kafi:
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It is narrated from Abu al-Jarud: Abu Ja’far [al-Bagir (‘a)] said to me: O Aba al-Jarud, what do they say
about al-Hasan A and al-Husayn (‘a)? | said: They are against our belief that they are the two sons of
the Holy Prophet (S). He (‘a) said: Then with what [proof] did you argue with them? | said: With the word
of Allah about ‘Isa Ibn Maryam:

“And We gave to him Ishaq and Yaqoub; each did We guide, and Nuh did We guide before, and of
his descendants, Dawood and Sulaiman and Ayub and Yusuf and Haroun; and thus do We
reward those who do good (to others)” (6:84).

“And Zakariya and Yahya and Isa and llyas; every one was of the good” (6:85).

Therefore, He placed “sa in the progeny of Noah (‘a). Imam (‘a) said: So what did they say to you? |
said: They said: It is possible for a son of a female to be a son, but he would not be from the loin. He (‘a)
said: So with what [other proof] did you argue against them? | said: We argued against them with the
word of Allah: “..Come! Let us call our sons and your sons...” (3:61). He (‘a) said: And what did they
say to you? | said: They said that sometimes in Arabic rhetoric a person may call the sons of another

man as “our sons”.

Thereupon Abu Ja'far (‘a) said: O Aba al-Jarud indeed | will give you a verse from the Book of Allah, the
Sublime and Exalted [proving] that they (Imam al-Hasan and Imam al-Husayn (‘a)) are from the loin of
the Holy Prophet (S), and none save the disbeliever would negate it. | said: And where is it, may | be

made your ranson? He (‘a) said: From where Allah, the Exalted, says:
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“Forbidden to you are your mothers, your daughters and your sisters, your paternal aunts and
your maternal aunts, your brother's daughters and your sister’s daughters, your] foster- who
have suckled you and your sisters through fosterage, your wives” mothers, and your
stepdaughters who are under your care)] born [of the wives whom you have gone into but if you
have not gone into them there is no sin upon you and the wives of your sons who are from your

own loins..” (4:23).

Ask them, O Aba al-Jarud, was it permitted for the Messenger of Allah (S) to marry with the wives of al-



Hasan and al-Husayn (‘a)? If they say ‘yes’, then surely, they have lied and violated the bounds. And if

they say “no”, then they [surely] are his two sons from his loin.7

We wish to suffice with the aforesaid incidents. Otherwise, there are so many other traditions where this
relationship is clearly and explicitly mentioned.
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O product of the Messenger of Allah

The word ¢! ‘Ibn’ etymologically means ‘the edifice of or the ‘product of . Al-Isfahani in his a/-Mufradat
says:
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Surely ¥lal-Ibn was known to be so because it is a building (bina’) of the father, for it is the father who
built him and Allah made him to be the builder in his existence; and /bn is known to be anything that is
attained because of another thing or training or guardianship or a lot of service or doing something on
one’s behalf...8

Therefore, it is right to say that Imam al-Husayn (‘a) is the product or fruit of the Holy Prophet (S) in
terms of spiritual upbringing. It is in the environment of the Holy Prophet (S) that Imam al-Husayn (‘a)
grew and learnt so many important things. In some traditions the Holy Prophet (S) also addresses Imam
al-Husayn (‘a) as thamarata fu'adi (the fruit of my heart). For example, once ‘A’isha seeing the cordial
encounter of the Prophet (S) with al-Husayn (‘a) who was then a small baby on the laps of the Prophet
(S), asked him:
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O Apostle of Allah, how attached are you to this child!

And the Prophet (S) said:
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Woe be to you, and how should | not love him and not get attracted to him, while he is the fruit of my

heart and the apple of my eyes?9



wl gy i b

O product of the Messenger of Allah

The genitive construction ‘Rasulullah’ alludes to a particular identity of the Holy Prophet (S) which is his
apostleship (a/-risala). Therefore Ibn Rasulillah would mean the product of the Messenger of Allah.
Specifying this patronym alludes to the reality that Imam al-Husayn (‘a) was built to exemplify the
attributes that a Divine Messenger must have. Obviously this does not mean that he (‘a) was a Divinely
proclaimed Messenger, for the Holy Prophet (S) was the Seal of all the Apostles (khatam al-rusul), but

alludes to the fact that he manifested the qualities of a Divine Messenger.

In fact, the word ‘rasul’ when employed in the general sense refers to any kind of Allah’s messenger,
such as the Angels. When Angel Jibra’il (‘a) appears before Hadhrat Maryam (‘a) in the form of a
handsome young man, and the latter seeks refuge in Allah and advises him to observe piety, Jibra’il (‘a)
responds saying:
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“Surely | am only a messenger of your Lord, so that | may gift you a pure male offspring” (19: 19).

And Imam ‘Ali (‘a) is reported to have said:
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...The angels are the messengers of Allah to the creatures like the rest of the prophets of Allah...10

Sometimes the word ‘rasul’ is also used for a destitute who is extremely poor. If he seeks help, then he
is in reality spreading the message of being openhanded. Those therefore who shun such people are in
reality shunning a messenger of Allah. Imam ‘Ali (‘a) is reported to have said:
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The extremely poor is a messenger of Allah unto you; so whosoever refuses to help him, surely he has

refused Allah, and whosoever gives him, then surely he has given to Allah.11
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O product of the Messenger of Allah



The word ‘Allah’ here specifies the kind of message that the Holy Prophet (S) bears. As explained
earlier, the name Allah exemplifies all the perfect attributes of God, and therefore the Holy Prophet is the
bearer of the message of all the perfect attributes. The Holy Qur’an in fact is a written document that

calls the human beings to embellish themselves with the attributes of Almighty Allah.

And Imam al-Husayn (‘a) being the fruit and edifice of a messenger of Allah, qualifies as a caller to all
the perfect Divine Attributes. In fact one of the characteristics of the Infallible Imams of the Ahl al-Bayt
(‘a) is that they are «ll Il sleoll ‘a/-du’at ila Allah’(callers to Allah). This call is not only in the realm of
words. Their deeds and actions portray the Divine Atrributes. In the well-known Ziyarat al-Jami'a we

read:
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Peace be on you callers unto Allah. 12

In another Ziyarat of Imam al-Husayn (‘a) declaring our total commitment and harmony with his noble

spirit, we repeat the following seven times:
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Here | am, O caller to Allah; if my body did not respond to your call [due to its absence during the
tragedy of Karbala], then surely my heart, hair, skin, opinion, and desire have responded in submission

to the call of the successor of the Divinely sent Prophet (S) and his chosen grandson. 13

Here there is another allusion worthy of contemplation: notice the words “khalaf al-nabi al-mursal”
which brilliantly manifest the kind of relationship we are trying to declare. In the Arabic, a khalaf is “a
successor”. And when the adjective al-mursal follows al-nabi, there is a particular implication we are
trying to convey. In short, we are declaring that Imam al-Husayn (‘a) succeeds the role of shouldering

the mission of the Apostle of Almighty Allah.

There are other clear indications also that show that the Infallible Imams of the Ahl al-Bayt (‘a)
possessed attributes that qualified them to be bearers of Allah’s message and inviters of the same. In
Ziyarat al-Jami’a we read:
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And Allah made you attain the best sanctimonious station of the ennobled ones, and the highest stations



of the near ones, and the most exalted stations of the mursalin (apostles), where none can join or

transcend... 14

This clearly tells us that the Imams (‘a) had qualities to carry out the duty of passing on the message of
Allah to the people. And by the phrase “arfa’a darajat al-mursalin” we should appreciate the fact that
they even transcended messengers of Allah preceding the Holy Prophet (S). This is because they bore

the message of Khatam al-Rusul (the Seal of the Messengers).

In another Ziyarat of Imam al-Husayn (‘a) we address him as:
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Peace be on you, O Inheritor of Muhammad, the Messenger of Allah. 15

Those who can appreciate the subtle implications of the above statement, understand how vocal it is in
revealing the distinction of Imam al-Husayn (‘a). We confess that he inherited the Holy Prophet (S)’s
duty of conveying the message of Allah. All the components of the above expression such as “al-
salamu’, “alayka”, “ya’”, “waritha Muhammad”, “waritha Muhammadin Rasulillah”, “Rasul”, “Rasulillah”,
“Allah”, etc. are worthy of reflection. Therefore, read and ascend!

The Relation Between ‘Abd And Rasul

An important point to bear in mind is that in order for Imam al-Husayn (‘a) to really be a rasul and a
conveyer of Allah’s message to the people, it is incumbent on him to be an ‘abd (an utterly submissive
servant of Allah). Hence it was apt to address him with the teknonym Abu ‘Abdillah in the first verse and
thereafter with the patronym /bn Rasulillah. We find a similar case when we recite our tashahhud in the

cananonical prayer. We say:
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| bear witness that other than Allah there is no god, and | bear witness that Muhammad is His utterly
obedient servant and Apostle.

Notice that the phrase “abduhu” precedes “wa rasuluh”, which alludes to the sequence we are talking

about.

However, this station is even higher than being the servant of “Allah”. Here the third person pronoun
“hu” affixed to ‘abd and rasul refer to the Divine Essence. Discussing this intricacy here is beyond the

scope of this commentary.
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Chapter 3: Peace Be On You, O Son Of The
Commander Of The Faithful And The Son Of The
Leader Of The Successors
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Peace be on You, O son of the the Commander of the Faithful and the son of the Leader of the

Successors

Commentary
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O son of the Commander of the Faithful

The apparent import of this verse signifies that Imam al-Husayn (‘a) is the son and offspring of Amir al-
Mu’minin (‘a). This is a historical fact and we would not like to go into details about the same. However,



to reveal how brilliant is the origin of Imam al-Husayn (‘a) verses 19-20 of Surat al-Rahman come to

mind:
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“He merged the two seas, meeting each other” (55: 19).
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“There is a barrier between them which they do not overstep” (55:20).

Yahya Ibn Sa’id narrates:
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| heard Aba ‘Abdillah [al-Sadiq] (‘a) saying the following about the verse of Allah “He merged the two
seas, meeting each other. There is a barrier between them which they do not overstep.”: ‘Ali and
Fatimah are two deep seas of knowledge, none of who oversteps the other. From them emerge the
pearl and the coral, who are al-Hasan and al-Husayn (‘a). 1

The appellation Amir al-Mu’minin was conferred to Imam ‘Ali (‘a) by Allah Himself in the higher levels of

existence prior to this material world. Consider the following traditions:

1. Shaykh Saduq narrates in his A/-Khisal:
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The Holy Prophet (S) is reported to have said: In the Guarded Tablet under the Divine Throne is [written]
‘Ali Ibn Abi Talib is Amir al-Mu’minin (Commander of the faithful) (‘a).2

2. Al-Kulayni in his A/-Kafi narrates with his chain of narrators:
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Jabir reports3: | said to Abu Ja’far [al-Bagir (‘a)]: Why was Imam ‘Ali (‘a) named Amir al-Mu’minin? He



(‘a) said: Allah is the One who named him, and this is how He revealed it in His Book: “When your Lord
took from the children of Adam, from their loins, their descendants and made them bear witness over
themselves, [He said to them,] Am | not your Lord (7:172) and isn’t Muhammad My Messenger and ‘Ali

Amir al-Mu’'minin (the commander of the faithful)?.4

3. Furat Ibn Ibrahim in his Tafsir Furat al-Kufi narrates the following tradition:
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Imam al-Bagir (‘a) is reported to have said: If the ignorant of this nation would know when Imam ‘Ali (‘a)
was named Amir al-Mu’minin, they would not reject his guardianship and obedience. The reporter said: |
asked him (‘a): And when was Imam ‘Ali (‘a) named Amir al-Mu’minin? He replied: It was when Allah

took the covenant with the progeny of Adam...5

Some traditions clearly tell us that the Holy Prophet (S) called Imam ‘Ali (‘a) Amir al-Mu’minin (‘a) on

different occasions during his life time. Consider the following:

1. When Hadhrat Fatimah bint al-Asad, the noble mother of Imam ‘Ali (‘a), comes out of the Ka’ba with

her exalted offspring ‘Ali (‘a), the following is reported to have transpired:

O Gustosall o8 16 un S0 e 501 ol (g JU65 255 o GKGE o 16505 4 G il 230l 2le G

P P 2 3 RS S P . PN £ 4 L 0% . oF o, g P
Do 4l Wy (S g Gl G g5 Slale fa o hued pauel il Sl &y 11T 33 o) 50

Imam ‘Ali (‘a) said: Peace be unto you, O father and may Allah’s mercy and blessings be upon you.
Thereafter he coughed a little and recited [the following verses of Surat al-Mu’minun]: “In the name of
Allah, the All-Beneficent, the All-Merciful. Indeed the believers have become victorious” (23:1).
Thereupon the Messenger of Allah said: Surely they have gained victory by you; You are, by Allah,
their Amir (commander), you provide them from your knowledge, and hence they gain knowledge; and

| swear by Allah you are their Guide, and | swear by Allah they attain guidance through you.6

This tradition has so many allusions worthy of contemplation. Not only does the Holy Prophet (S) call
Imam ‘Ali (‘a) as the commander of the faithful, but also informs us the close relationship between one’s
commandership of the faithful and one’s vast knowledge. In clearer words, since Imam ‘Ali (‘a) is the
commander of the faithful he practically serves as the source and treasure trove of their knowledge. And

that is why he provides them with the knowledge they require.

Another allusion worthy of consideration is that Imam (‘a) upon birth already manifested an ocean of
knowledge. Perhaps it alludes to the Muhammadan Light (a/-Nur al-Muhammad/i) where he unites with
the Holy Prophet (S). For, any kind of grace, whether knowledge or otherwise, is conferred to the



creation through this very reality. This truth is elicited from a tradition narrated from Jabir Ibn Abdillah al-

Ansari:
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| asked the Messenger of Allah (S): What is the first thing that Allah created? He (S) said: The light of
your prophet O Jabir. Allah created it; thereafter He created from it every good.7

2. ‘Amr lbn Husayb, the brother of Burayda Ibn Husayb is reported to have said:
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While | and my brother Burayda were in the presence of the Prophet (S), Abu Bakr entered and greeted
the Messenger of Allah (S), and he (S) said: Go and greet Amir al-Mu’minin. Abu Bakr asked: O
Messenger of Allah, and who is Amir al-Mu’minin? The Prophet (S) said: Ali Ibn Abi Talib (‘a). Abu Bakr
asked: Is this by the command of Allah and the Apostle of Allah? The Prophet (S) said: yes. Thereafter
‘Umar entered and greeted, and the Prophet (S) said to him: Go and greet Amir al-Mu’minin (‘a). ‘Umar
said: O Messenger of Allah, and who is Amir al-Mu’minin? The Prophet (S) said: ‘Ali Ion Abi Talib (‘a).
Umar asked: Is this by the command of Allah and the Apostle of Allah? The Prophet (S) said: yes.8

3. Imam al-Ridha (‘a) is reported to have narrated from his fathers from Imam al-Husayn lbn ‘Ali (‘a):
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Burayda said to me: The Messenger of Allah commanded us to greet your father with the name Amir

al-Mu'minin.9

O son of the Commander of the Faithful

The appellation Amir al-Mu’minin, according to different traditions, has different meanings, all of which
aptly befit the exalted personality of Imam ‘Ali (‘a). Therefore, in reality there is no contradiction. The
most well-known meaning of this appellation is ‘commander of the faithful’. The word amir comes from

the word amr (order, command). Imam ‘Ali (‘a) manifesting faith in its utmost purity in all the dimensions



of his being qualified to be the amir of the faithful.

One of the milestones of history that brilliantly manifested this reality is the battle of Khandaq, when after
having permitted Imam ‘Ali (‘a) to fight against ‘Amr Ibn ‘Abd Wudd, the Holy Prophet (S) said:
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Faith in its totality has come out to fight with polytheism in its totality... 10

The Holy Prophet (S) in calling Imam ‘Ali (‘a) al-iman kulluh (faith in its totality) resonated a wealth of
information, which only the comprehending ears (a/-~udhun al-wa’iyah) were able to appreciate. It is
such epitomization of faith that makes the entity of ‘Ali emanates nothing but instructions of faith and

makes him worthy of being the commander of the faithful.

Unfortunately, those who later branded themselves with this title were oblivious of the simple reality that
‘fagid al-shay’ la yu’tih” (one who lacks something cannot confer the same). One who clearly disobeys
Allah and usurps the right of others becomes a laughing stock when he names himself Amir al-
Mu’minin. This is because only one who totally submits to Allah (SwT) and personifies faith can confer
injunctions and directions of faith. In an interesting tradition narrated from ‘Umar Ibn al-Khattab we are
told:
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| heard the Messenger of Allah (S) say: Surely if the seven heavens and the seven earths were placed in
one of the palms of the scale, and the faith of ‘Ali Ion Abi Talib placed on the other, the faith of ‘Ali would
be heavier. 11

In another tradition the Holy Prophet (S) vocally informs us that the yardstick of the belief of the believers

is the radiant being of ‘Ali. In one of his conversations with Imam ‘Ali (‘a), the Holy Prophet (S) says:
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If you were not there, the believers would not be known after me...12

Therefore Imam ‘Ali (‘a) serves as the scale of faith (mizan al-iman).
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O the edifice of the Commander of the Faithful

As explained in the previous verse, the word ., /bn can either refer to the meaning ‘the son of’ or ‘the
product of’. Hence, Imam al-Husayn (‘a) is both the physical edifice 13 of his noble father as well as his
spiritual artifact. And if we consider the genitive construction Amir al-Mu’minin to mean ‘commander of
the faithful’ then he becomes an edifice of one who deserves to command the faithful, and consequently

inherits and acquires the same qualities.

Due to his infallibility in thought, speech, and action, and ability to bear the Divine Leadership (imama),
Imam al-Husayn (‘a) is qualified to command the faithful. In the radiant salutational recital Ziyarat al-
Jami'a narrated from Imam al-Hadi (‘a), we address the Imams of the Ahl al-Bayt (‘a) as follows:
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And His ennobled servants who do not advance Him in speech, and act according to His Command... 14

And in another place of the same Zijyarat we say:
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So indeed | am obedient to you; whosoever obeys you has obeyed Allah, and whosoever disobeys
you has indeed disobeyed Allah...15

There are other traditions too that clearly depict that the Imams of the Ahl al-Bayt (‘a) are the ulu al-amr

(those worthy to command) mentioned in the following verse:
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“O you who have faith! Obey Allah and obey the Apostle and those among you who hold
command. And if you dispute concerning anything, refer it to Allah and the Apostle, if you have
faith in Allah and the Last Day. That is better and more favourable in outcome” (4:59).

Jabir al-Ju’fi narrates: | heard Jabir Ibn ‘Abdillah al-Ansari say:
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When Allah revealed unto His Prophet Muhammad (S) the verse “O you who have faith! Obey Allah
and obey the Apostle and those among you who hold command” (4:59). | asked [the Prophet (S)]:
O Messenger of Allah, we know about Allah and His Messenger. But who are the Ulu al-Amr (those who

hold command) whose obedience Allah placed in line with your obedience?

He (‘a) said: They are my successors, O Jabir, and the leaders of the Muslims after me. The first among
them is ‘Ali Ibn Abi Talib (‘a), then comes al-Hasan (‘a), and then al-Husayn (‘a), then ‘Ali the son of al-
Husayn (‘a), then Muhammad the son of ‘Ali (‘a) who is well-known in the Torah as al-Bagqir (the
cleaver). Soon you will meet him, O Jabir! And when you meet him convey to him my salams
(greetings). Then comes al-Sadiq Ja’far lbn Muhammad (‘a), then Musa lbn Ja’far (‘a), then ‘Ali lbn
Musa (‘a), then Muhammad Ibn ‘Ali (‘a), then ‘Ali Ibn Muhammad (‘a), then al-Hasan Ibn ‘Ali (‘a), then
one whose name and teknonym (kunya) would be like mine, the proof of Allah on the earth and His
remnant among His servants, the son of al-Hasan Ibn ‘Ali (‘a). He is the one by whom Allah will conquer
the easts and wests of the earth... 16

Therefore, all the Imams of the Ahl al-Bayt (‘a) qualify in the universal sense to be Amir al-Mu’minin

(commander of the faithful).
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O edifice of the Commander of all the Faithful

A grammatical allusion worthy of consideration, can be understood by looking at the article ‘al’ prefixed
in the plural “a/l-Mu’minin” (the faithful) above. One the well-known grammatical laws is that when the

article ‘al’ precedes a plural, it signifies that all the extensions of the plural are taken into consideration.

In our case, when we say a/l-mu’minun, we mean “all the faithful”. Therefore, the appellation Amir al-
Mu’minin signifies that Imam ‘Ali (‘a) is the commander of all the faithful. In a tradition the Holy Prophet

(S) after informing Imam ‘Ali (‘a) how Allah Himself named him Amir al-Mu’minin, says:
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... Therefore, you, O ‘Ali, are the commander (amir) of those in the heavens and the commander
(amir) of those in the earth, and the commander (amir) of those who have passed, and the



commander (amir) of those who remain. Hence there is no amir prior to you, nor is there any

amir after you. For it is impermissible to name someone with this name whom Allah has not named. 17

Consequently, his edifice, Imam al-Husayn (‘a), who is /bn Amir al-Mu’minin is also the amir of all the

believers.

Amir Al-Mu’'minin — An Exclusive Appellation

It should be known that the appellation ‘Amir al-Mu’minin’ although widely employed by different people
in history, is exclusively for Imam ‘Ali (‘a). The other Imams (‘a) would not allow their followers to use it

for them. Observe the following narrations:

1. Imam ‘Ali (‘a) is reported to have said:
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The Messenger of Allah (S) said: When | was made to ascend to the Heavens, | was at a distance from
my Lord that was like the length of two bows or nearer. So my Lord Revealed unto me what He
Revealed. Then He said: O Muhammad send your greetings to ‘Ali Ibn Abi Talib, Amir al-Mu’minin (‘a).
Indeed | have not named anyone with this appellation before him, and will never name anyone with it

after him.18

2. ‘Allama Majlisi in his Bihar al-Anwar narrates:
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A man called Imam al-Sadiq (‘a) ‘O Commander of the faithful! whereupon the Imam (‘a) said: Stop! For

surely no one approves being named so, save that he is tried with the trial of Abu Jahl.19

3. Shaykh al-Kulayni in his al-Kafi narrates the following tradition:
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A person asked Imam al-Sadiq (‘a) about [Imam] Al-Qa’im (‘a), whether it is proper to greet him with
[the appellation] Amir al-Mu’minin, and he said: No. That is a name that Allah named Amir al-Mu’minin

with it, none before him was named with it, and none will name himself with it after him save a



disbeliever. The person said: may | be made your ransom, how should one greet him? He (‘a) said:
They should say: Peace be unto you, O remnant of Allah (Baqiyyat Allah). Thereafter he A read the
verse of Qur'an, “What remains of Allah’s provision is better for you...” (11:86)20
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O the Edifice of the Provider of the Faithful

Another meaning of ‘Amir al-Mu’minin’ is the ‘one who provides knowledge to the believers’. This is
when the word Amir stems from the infinitive s ‘mir’ which means {;L;.Ia.ll LA Yalb al-ta’am’ (to draw

food). Al-Turayhi in his Gharib al-Quran says:
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It is said: Fulan yamiru ahlahu (So and so provides his family) when he carries to them their provisions
from another town. It comes from a/-mira which is food that a person obtains or takes from one town to

another.21

And food in this case does not only refer to ‘physical food’ that satisfies one’s stomach, but
fundamentally to spiritual food that elevates the human being. Under the verse of the holy Qur'an that
says “Then let man look at his food” (80:24).

Imam al-Sadiq (‘a) explains to Zayd al-Shahham22, one of his companions that food here refers to
knowledge, and that the human being is told to reflect on his knowledge and its origin. Likewise, as we
shall soon see, the ‘mir’ referred to in this case is interpreted by the infallible Imams of the Ahl al-Bayt

(‘a) to mean knowledge. Consider the following narrations:
1. ‘Allama Majlisi in his Bihar al-Anwar reports:
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Jabir is reported to have said: | asked Abi Ja’far (al-Bagir (‘a)): “May | be made your ranson; why was
Amir al-Mu’minin (Imam ‘Ali (‘a)) known as Amir al-Mu’minin?” The Imam (‘a) said: ‘It is because he
provides them (yamiruhum) with knowledge; haven’t you heard the Book of Allah ‘wa namiru ahlana’
(...we will get provisions for our family... (12:65))723

2. ‘Allama Majlisi in his Bihar al-Anwar reports:
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Aban Ibn al-Salt is reported to have said that Imam al-Sadiq (‘a) said: Indeed, naming Amir al-Mu’minin
is from ‘the provision of knowledge’; and that is because the knowledgeable ones took knowledge from

him, and took advantage of his provision.24

Some esteemed muhaddithun like the late ‘Allama Majlisi give the probability that the word Amir instead
of being a common noun meaning ‘commander’ is an indefinite verb (a/-fi1 al-mudhari’) meaning ‘I
provide’ (f,;ff) that later turned into a proper noun (‘alam). In other words, Imam ‘Ali (‘a) said “Amiru (I
provide) al-Mu’minina (the believers)’ and thereafter the whole statement turned into a noun referring to
Imam ‘Ali (‘a). They liken this with name lﬂ LiG (lit. he put evil beneath his armpit). The well-known
poet Thabit Ibn Jabir was called that because it is said that the sword never left him.25 According to a

narration indicated in the Bihar al-Anwar, he was known to be so because:
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...he put a sword beneath his armpit (ta’abbata sayfan) and went out; and when his mother was asked,
‘Where is he?’ she said: He put evil under his armpit (ta’abbata sharran) and left.26
In short, therefore, Amir al-Mu’minin (I provide the faithful) could be a sentence which later turned into a
proper noun.
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O son of the Commander of the Bestowers of Protection

If we carefully consider the meaning of al-mu’minun (plural of al-mu’min) in the genetive construction
Amir al-Mu’minin we may be able to unravel and draw some of the secrets of this radiant verse.

Following are some narratives that define the word mu’min:

1. Imam al-Sadiq (‘a) was asked why a believer was known as mu’min and he said:
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It is because He (Allah) derived for the believer a name from His Names, and named him mu’min. And
he was named mu’'min because he is protected from the punishment of Allah, the Exalted, and gives

warrant to Allah [for others] on the Judgment Day, and Allah would approve that for him.

2. Imam al-Sadiq (‘a) when defining the meaning of the Divine Name a/-Mu’min is reported

to have said:
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The Maker, Invincible and Exalted, was named Mu’min because He protects (yu’minu) whosoever obeys
Him from His punishment...27
Notice carefully that the aforementioned traditions allude to the following important realities:
(a) The believer is a manifestation of the Divine Name a/-Mu’min.
(b) He enjoys protection (aman), and

(c) He confers protection (yu’minu) by seeking the same for others from Allah.

3. The Holy Prophet (S) is reported to have said:
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Should I not inform you why a believer was named mu'min? It is because he grants security to people in
themselves and their wealth.

4. The Holy Prophet (S) is reported to have said:
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“I swear by Allah, the believer was not named mu’min save in honour of Amir al-Mu’minin."

If we study the various derivatives of the word mu’min as expounded in the above traditions, we would



realize that all of them converge at one single attribute: protection (aman). The reason why a believer is

called mu’min is because he ‘enjoys protection’ and ‘confers the same’.

The fourth tradition however requires deliberation to comprehend. Perhaps it would like to tell us that in
order to bestow the honourable appellation Amir al-Mu’minin to Imam ‘Ali (‘a), Allah named the believer
as mu’'min. For the appellation Amir al-Mu’minin would have no meaning in the absence of people called
‘mu’minun’. Obviously, this should not be considered a kind of superficial honourification. The Imam (‘a)
most brilliantly manifesting the Divine Attribute al-Mu’min, qualified to command the believers who
manifest this attribute according to their limitations. Therefore, Allah bestowing honour to Him called the

believer a mu’min and named Him Amir al-Mu’minin.

In conclusion, the genitive construction Amir al-Mu’minin means ‘The commander of those who confer
protection’. Therefore Imam ‘Ali (‘a) is the commander of one who enjoys and confers protection.
Consequently, he is the professor and teacher of the lesson of protection (aman). He is not merely a
theoretical professor, but ‘a commander’ and thus ‘a practical mentor’. And the believers always benefit
from his banquet. If we ponder over the above-mentioned traditions, we would realize that the protection
that is spoken about is not always physical protection. A believer fundamentally seeks the spiritual

protection of others.

The entire life of Amir al-Mu’minin (‘a) serves as a lesson for those who would like to learn how to
protect themselves and others. The yardstick of such a life, as mentioned in the aforementioned tradition
of Imam al-Sadiq (‘a), is obedience to Allah. The Imam’s thoughts, words, and deeds, all reflect utter

submission to Allah’s will.

The Holy Prophet (S) describing some of the phenomena of the Day of Judgment to Imam ‘Ali (‘a) says:
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...Thereafter a caller on behalf of Allah would call: Look! Surely ‘Ali and his followers are the protected
ones (al-aminun) on the Judgment Day.28

And in another tradition, the Holy Prophet (S) says:
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“O ‘Ali, you and your followers would quench the thirst of whom you love at the Fountain, and hamper
those whom you abhor. You are the protected ones (al-aminun) on the Day of the great terror29...”30

Some of the verses of the Holy Qur’an also inform us that by maintaining pure faith and observing

tagwa, ‘protection’ (aman) is a guarantee:
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“Those who have faith and do not taint their faith with wrongdoing for such there shall be safety,
and they are the [rightly] guided.” (6:82).

‘Indeed the God wary are in a secure station” (44:51).

Imam al-Husayn (‘a) who is Ibn Amir al-Mu’minin is in this sense “the product of the commander of
those who confer protection”. Necessarily, then, he likewise enjoys the characteristics of his father. His

entire life serves as a lesson of aman and protection from Hell Fire.

In one of the supplications of the Holy month of Sha’ban we express the following about the Ahl al-Bayt
(‘a):
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O Allah bless Muhammad and his progeny, the moving ark in the covering depths [of the sea],

whosoever boards in it, is protected and whosoever leaves it drowns.31

Recitation & Realization

Reciting this verse after having known its comprehensive meaning undoubtedly fills the heart of the
loving za'ir with awe and veneration for the mazur. However, as we had mentioned in the very beginning
of this commentary, the most important and fundamental purpose of our recitation must be unity and
coherence with the mazur. If we address Imam al-Husayn (‘a) with Ibn Amir al-Mu’minin, and believe

that he is fit to command the believers, then we must resolve to practically follow his commands.

Believing someone to be amir is practically realized when one follows him. And when we understand
Amir al-Mu’minin (‘a) as the commander of those who confer aman and safety, then we must practically

seek and follow the lesson of confering safety from Imam (‘a) and apply the same in our lifetimes.

And if we comprehend the appellation Amir al-Mu’minin as the provider of knowledge to the believers,
then we must practically draw our fundamental knowledge from authorities like Imam ‘Ali (‘a) and the Ahl
al-Bayt (‘a). And if we understand the meaning of Amir al-Mu’minin (‘a) as the Commander of those
who have faith, then we should resolve in following his footsteps and drawing closer to him so that we

are entitled to be the bearers of iman and faith.
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O Son Of The Commander Of Those Who Confer Tranquillity

The word mu’'min is conventionally translated as ‘faithful’ or ‘believer’. Its literal import however is worthy
of consideration. It comes from the word ‘amn’ which according to leading lexicographers like al-
Isfahani, means ‘tuma’ninat al-nafs’ (tranquillity and contentment of the heart). And the word iman which
we translate as faith actually means ‘to place in oneself or another [the state of] amn (tranquillity). And
when we say W\ ! ‘amana bilLahi’ which we conventionally translate as ‘he believed in Allah’ we

literally mean ‘he attained contentment and tranquillity by Allah’.

Principally when we speak of iman billah we mean to agree and have tranquillity that God exists, He is
the overwhelming One, and to Him belong the Attributes of Beauty and Majesty. However, such
tranquillity which is limited to the belief in the existence of God is substantially different from the
tranquillity and serenity attained in Allah.

Perhaps the most apt example of tranquillity one can cite in the life of the commander of the tranquil
ones (Amir al-Mu’minin) is what transpired on the well-known /aylat al-mabit when Imam ‘Ali (‘a) rests
with utter peace and tranquillity on the blessed bed of the Holy Prophet (S) while the Prophet (S) sets for
his well-known migration to Madina. Indeed, | feel it is only the Holy Qur’an that can properly narrate the

nature of this historic incident. Almighty Allah says:
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“And among the people is he who sells his soul seeking the pleasure of Allah, and Allah is most
kind to [His] servants” (2:207).

Imam Zayn al-"Abidin (‘a) is reported to have said:
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This verse was revealed about ‘Ali (‘a) when he slept on the bed of the Messenger of Allah (S).32

In another tradition which shows the extent of itmi’nan and tranquillity of ‘Ali (‘a), we are told:
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So Imam ‘Ali (‘a) slept while he stationed his soul to be killed...33



The phrase ‘muwattinan nafsahu ‘ala al-gatl’ reveals so much. It shows the Imam’s readiness to be
martyred in the way of Allah. The word ‘muwattinan’ literally connotes that Imam ‘Ali (‘a) had stationed

his spirit in the watan (hometown) of martyrdom.

Ayatullah al-Rayshahri quoting a/-Tabaqat al-Kubra among other historical texts writes in his Mawsu at
al-imam “Ali Ibn Abi Talib (‘a):
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...So the Prophet (S) suggested to ‘Ali (‘a) that he sleeps that night in his bed, and ‘Ali (‘a) asked him:
Would you be protected thereby O Messenger of Allah? He (S) said: Yes. So the Imam (‘a) welcomed
this suggestion while stationing himself to be martyred when he confronts the polytheists in the morning,
and he prostrated in thanks to Allah for this great gift, and wrapped himself with the green Yemenite
cloak that the Messenger of Allah would cover himself with when he slept, and he slept in the state of

tranquillity...34

The phrase ‘wa nama mutma’innan fi firashihi’ (and he slept in the state of tranquillity in the Prophet’s
bed) is worthy of reflection. It shows how Amir al-Mu’minin having sold his soul to the only beloved is

overwhelmed and overtaken with utmost composure and tranquillity.

Bearing the aforesaid understanding of the appellation Amir al-Mu’minin in mind, the meaning of /bn
Amir al-Mu’minin confers the implication that Imam al-Husayn (‘a) who is the edifice of the commander

of the tranquil spirits also exemplifies the same attribute of tranquillity.

Both his words as well as his deeds reveal this reality. In his well-known supplication of ‘Arafa, Imam al-

Husayn (‘a) is narrated to have said:

What has he who has lost You found? And what has he who has found You lost?35

And Imam al-Sadiq (‘a) is reported to have said:
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Read Surat al-Fajr in your obligatory and supererogatory prayers, for indeed it is the chapter of al-
Husayn (‘a), and have a liking to it, may Allah have mercy on you. Thereupon Abu Usama, who was
present in the gathering asked him (‘a): How did this sura become specifically for al-Husayn (‘a)? The
Imam (‘a) said: Do you not listen to Allah’s word “O contented spirit (ya ayyatuha al-nafs al-
mutma’inna), return to your Lord, while you are pleased with Him, and He is pleased with you, and enter
the company of My servants, and enter My paradise”. It refers to Imam al-Husayn lbn ‘Ali (‘a), for he is
the contented spirit who is pleased with his Lord and his Lord is pleased with him...36

Al-Bahrani narrates a beautiful tradition from Imam Zayn al-’Abidin (‘a) which describes the situation of
Imam al-Husayn (‘a) and his brilliant companions before their departure from this world when the

situation intensified as follows:

o8z A5 a2, - 28

_ Lo oo oss eEa o s R T P R P PE I IV I N
v—é—‘“ﬁ-q-‘u&‘“ij cﬁé})'ﬁ% L‘-G-'J ‘wlﬂldﬂ%mwmwwdwlols}..

...while the situation of al-Husayn (‘a) and some of those with him, would be such that their colors would

shine, the parts of their bodies would be composed, and their spirits would be in the state of serenity...37

Having known the subtle meaning of /bn Amir al-Mu’minin as the edifice of the possessor and bestower
of tranquillity, our aspiration should be to uplift ourselves and realize the characteristics of a tranquil soul.

‘Allama Majlisi in his Bihar al-Anwar narrates:
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Anas Ibn Malik is reported to have said: The Messenger of Allah recited “And those who have faith and
their hearts are tranquil by the remembrance of Allah...” (13:28) and said: Do you know who they are, O
son of Umm Sulaym? | said: Who are they, O Messenger of Allah? He (S) said: They are we and our

Shi’a.38
- Gim sl o 55

...and the son of the Leader of the Successors

Here, as in the previous cases, .1 ‘Ibn’ bears two different messages: Imam al-Husayn (‘a) is the son of
sayyid al-wasiyyin, as well as his spiritual product. And because he is the spiritual product of the master
of all the past successors of the prophets of Allah, he likewise excels them and is embellished with the
attributes of his father. The word ‘sayyid’ literally means ‘leader’. Its correlatives are the verbs sada-

yasudu (he led, he is leading). That which makes Imam ‘Ali (‘a) to be sayyid al-wasiyyin is his capability



to succeed the Leader of the Apostles (sayyid al-rusul), who bore the most comprehensive message of

Allah, the Qur’an, which is introduced as a/-Muhaymin. Consider the following verse of the Holy Qur’an:
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“We have sent down to you the Book with the truth, confirming what was before it of the Book
and as a guardian (muhayminan) over it. So judge between them by what God has sent down,
and do not follow their desires against the truth that has come to you” (5:48).

No Divine Messenger (rasul) or Successor (wasi) can bear the message of the Holy Prophet (S) save
Imam ‘Ali and his successors, for every Prophet (S) enjoys the station of the Book that was revealed
unto him. Therefore, because the Imams of the Ahl al-Bayt (‘a) are the bearers of the Quran (hamalat
kitabilLah) they excel the other prophets and their successors and are rightly known as sadat al-awsiya’.

Consider the following narrations:
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The Apostle of Allah, upon whom and whose immaculate progeny be peace, said: ‘I am the leader of the
Prophets and my successor is the leader of all the successors, and his successors are the leaders
of all the successors.39

£
DU TS R S

bJLu.l&Lm&'&uu}dl&wlwdq&bwlwﬂbguyl S (HE: IJ}UJJIAJLQU.ULLQUJIUL\g
Gt 01 Gl 53 ol i35 Gl Gl ...

Ibn ‘Abbas is reported to have said: The Holy Prophet (S) said: ‘I am the leader of the Prophets and
Apostles, and better than the angels nearmost to Allah, and my successors are the the leaders of the
successors of the other prophets and apostles, and my lineage is the best of the lineages of the
Prophets and Apostles of Allah.40

And in the proximity of the radiant dome of Imam al-Husayn (‘a), Imam al-Sadiq (‘a) tells his companion
Safwan that all the Divine prophets and their sucessors visit Imam al-Husayn (‘a), including the Imam

(‘a) himself. He (‘a) says:
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...[including] Muhammad the best of the Prophets and we, the best successors...41



In the first volume of his well-known thematic exegesis of Qur'an, the grand Ayatullah Jawadi Amuli

(may the Almighty protect his noble self) says:

‘Inasmuch as the Noble Qur’an is muhaymin (supervisor and protector), the Seal of the Apostles is also
muhaymin over the prophets, for every Apostle invites his community to the station of his book, and the
station of every prophet is the same as the station of his book, and the station of the Messenger of Allah

(‘a) is the same as the station of the Message that he brought.42

And when trying to establish how Imam al-Husayn (‘a) is the Leader of martyrs, Ayatullah Jawadi Amuli

in his Shekufaieye ‘Aql says:

Husayn (‘a) is the leader and superior to all the martyrs of the universe. And this station is due to his
company with the reality of the Holy Qur'an which is a guardian over all other heavenly scriptures. In

other words:

1. The reality of the Prophet (S)’s progeny is at par with the Holy Qur’an.

2. The reality of Qur'an, apart from verifying the previous books has a supervisory role over

them.

3. Every prophet is at par with the heavenly book given to him.

4. When the Progeny of the Holy Prophet (S) is equal to the noble Qur’an, they [obviously]
are guardians over the great divine men of the past.

This same evidence can be employed to prove that Imam al-Husayn (‘a) is among the leaders of all the
sucessors of the previous prophets of Allah (sayyid al-wasiyyin).
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...and the son of the Leader of the Successors

The word wasiyyin is the plural of wasi and it literally means [the] ‘trustee’ to whom one entrusts his will
(wasiyya). In the present context, however, it refers to the Divine Trustee who is entrusted with a Divine
Will, which is to govern the Islamic state and rule according to the Divine Laws. And Imam ‘Ali (‘a) was

entrusted with this Divine Will before the demise of the Holy Prophet (S) on several occasions, the



fundamental of which was in Ghadir Khumm, where he (S) announced Imam ‘Ali (‘a) as his successor

and sought confirmation from others too.

Therefore, when we say that Imam al-Husayn (‘a) is the edifice, product, and inheritor of the Leader of
the Divine successors and trustees, we are also implying that he has inherited the qualities of such
successorship. And in rising against an illegal government that would ruin and demolish the material and
spiritual felicity of the believers, he practically manifested his trustworthiness and successfully undertook

his mission of Divine leadership.
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Chapter 4: Peace Be On You, O Son Of Fatimah
— The Leader Of The Women Of The Worlds
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Peace be on You, O son of Fatimah- the Leader of the Women of the Worlds
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Peace be unto you, O son of Fatimah

This verse is one of the most radiant verses of Ziyarat ‘Ashura’, for it reveals the pleasant origin of Imam
al-Husayn (‘a) and his utter purity. Not only is the Imam (‘a) a physical offspring of the sublimest
example of purity and goodness, he is her spiritual artifact (bina’) as well. One of the appellations of
Hadhrat Fatimah (‘a) is al-Tayyiba (the pleasant one). In a well-known Zjyarat of the Holy Prophet (S)

we supplicate as follows:

///////////
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...0O Allah, bless Fatimah, the pleasant one (al-Tayyiba), the pure, the purified, whom You chose,

purified and preferred over all the women of the worlds...1

Imam al-Husayn (‘a) being the offspring of a pure mother the like of a/-Tayyiba, also inherits utter purity.
Small wonder it is that one of his appellations is a/-Tayyib: Abu Shibl narrates:

e

443 890l il Ll 5 255 O ol 538 55T it ie % S
| said to Imam al-Sadiq (‘a): | visit the grave of a/l-Husayn (‘a) He (‘a) said: Yes, visit al-Tayyib2(the
pleasant one), and pray the complete prayer (and not gasr) near him...3

In another tradition, Abu Sa’id al-Mada'ini says: | entered in the presence of Abu ‘Abdillah [al-Sadiq

(‘a)], and | said: May | be made your ransom. Should | visit the grave of al-Husayn (‘a)? He (‘a) said:

S 05 13 S8 80 5T Supallal el utk¥ T ol gy o il 518 it sl U G 5

mwwsjummeﬂd_m

Yes O Aba Sa'id, visit the grave of al-Husayn (‘a), the offspring of the Messenger of Allah (S), the most
pleasant of the most pleasant ones and the most pure of the pure ones, and the most righteous of
the righteous ones; for surely if you visit him, Allah will write for you the reward of twenty five pilgrimages

(hajjs)-4
In the well-known Ziyarat al-Jami’a al-Kabira there is a statement that alludes to the process of the
transfer of purity. We are taught to address the Ahl al-Bayt (‘a) in the following way:
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...and that your spirits, your light, and your nature are one; they became pleasant and purified some from
others...5
In another tradition where the basis of transfer is clearly depicted, the Holy Prophet (S) presents a Divine
law:
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...And He [Allah] did not allow to produce from a pleasant entity save a pleasant entity.6

In a beautiful conversation with Kumay! Ibn Ziyad al-Nakha’i Amir al-Mu’minin ‘Ali (‘a) narrates the



Prophet (S) as saying:

2
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‘Ali is from me, and my two sons are from him, and the fayyibun [a reference to the A'imma (‘a)] are from
me, and | am from them, and they are the fayyibun (pleasant ones) after their mother, and they are the

Ark upon which whoever boards is emancipated, and whosoever lags behind, falls...7

Readers are requested to reflect on the phrase “wa hum al-tayyibun ba'da ummihim” (and they are the

pleasant ones after their mother) which subtly alludes to the root and transfer of their purity.
In order to understand better the transfer of purity, let us consider the following verses and narrations:

1- The Holy Qur’an presents a parable of universal significance:

° s oLy ° .8 804 0w 78 E o Lu PRI Zo 2 s o 8E oo P Py
o3l cnm IS QT o Gt 3 (e 08 Syl Gl il 500K B 20 9L 00 ) LK (33

S arp 088, 2

03083 el L Gl JET AN )il G5

‘Don’t you see how Allah sets forth a parable? A pleasant word8(kalima tayyiba) is like a goodly
tree, whose root is firmly fixed, and its branches (reach) to the heavens, It brings forth its fruit at
all times, by the leave of its Lord. So Allah sets forth parables for men, in order that they may

receive admonition” (14:24).

This verse must be understood in light of the fact that Allah’s word is different from the word of the
human being. According to a radiant expression of Amir al-Mu’minin ‘Ali (‘a) in Nahj al-Balagha, Allah’s

words are His very creations. He A says: ‘And surely His speech is the action that He originates...”9

Therefore, when we speak of kalima tayyiba we refer to a pleasant and good being. And among the
fundamental requisites of such an entity, as depicted in the above verse, is a firm and powerful origin.
One who is born to parents of firm knowledge and action, would always inhabit the skies of spiritual
elevation, and benefit others every moment by the permission of their Lord. In a tradition Imam al-Baqir

(‘a) says the following about the aforementioned verse:
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We are the tree about which Almighty Allah said “...whose root is firmly fixed, and its branches
(reach) to the heavens” (14:24). We are the ones who give our Shi’as what we want from our

knowledge... 10



2. Imam Amir al-Mu’minin ‘Ali (‘a) alluding to the reality that the fruit depends on the water of the plant

says:
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...and know that every action is a plant, and every plant is not needless of water, and waters are of
different kinds. And if the water of a plant is pure and pleasant, its growth would be pleasant and its fruit
sweet. And if the water of a plant is dirty and unpleasant, its growth would be unpleasant and its fruit
bitter. 11

3. Alluding to the fundamental importance of the land where the plant grows, the Holy Qur’an says:
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“The good land its vegetation comes out by the permission of its Lord, and as for that which is
bad, it does not come out except sparsely” (7:58).

4. In a well-known Ziyarat when addressing the Imams of the Bagi’ cemetery in Madina we say:
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You are pleasant and the place of your growth too is pleasant and pure...12

5. Alluding to the pleasant growth of Hadhrat Maryam (‘a) Almighty Allah says:

/////

“Thereupon her Lord accepted her with a beautiful acceptance, and caused her to grow as a
lovely plant...” (3:37).

6. Imam al-Husayn (‘a) says in his well-known supplication of ‘Arafa:
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...You created me from clay, then established me in loins safe from the unpredictable turn of destiny and



the difference of times; then | have been shifting from the loin to the womb along the course of the
bygone days and the past centuries.’13

Here Imam al-Husayn (‘a) is trying to teach us of a profound reality: the question of transfer of purity or

impurity is not necessarily from the immediate parents. Generations are responsible.

7. In the well-known Ziyarat al-Warith we address Imam al-Husayn (‘a) in the following way:
oo Ty L 00 G T a5 31 Gl LSCa s T G0 S

Surely | bear witness that you were a light in the great loins and the pure wombs, the [age of]
ignorance did not taint you with its dirt... 14

Here again notice the words al-aslab (loins) and al-arham (wombs) are in the plural form, which means
that Imam al-Husayn (‘a) is the edifice of a whole generation, and not mere one sulb (loin) and rahim

(womb).

8. In his address to the disobedient Kufans on the plains of Karbala he alluded to his pure origin saying:
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Beware the illegal offsping, product of the illegal offspring, has made me to choose between the two:
fighting with my few men and accepting the degradation [of paying oath of allegiance to Yazid]; this [i.e.
accepting the latter] is farfetched; I will never accept degradation; Allah and His Messenger and
pleasant grandparents and pure bossoms and leaders of valor and protective souls do not allow
that...15

The aforementioned quotations teach us that in order for one to be bestowed with an offspring the like of
Imam al-Husayn (‘a), one is required to travel through a similar spiritual chain. Obviously a completely
indentical chain is impossible to attain, but one can establish the foundation of a chain that nurtures the
values of the lineage of Imam al-Husayn (‘a). There is always time for rectification and change. The
Holy Qur'an says:
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“He brings forth the living from the dead and brings forth the dead from the living, and gives life
to the earth after its death, and thus shall you be brought forth” (30: 19).



Imam al-Sadiq (‘a) explaining the phrase ‘He brings forth the living from the dead and brings forth the

dead’ in a tradition says:
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The living is the believer whose clay comes out from the clay of a disbeliever, and the dead that comes

out from the living is a disbeliever, who comes out from the clay of a believer.16

Therefore, if we firmly resolve to purify our beliefs and actions and unite with the spirit of fawhid, we can
serve as the foundation of a powerful generation to come17. This is where determining issues such as
‘the formation of the worldview of the youth’, ‘spouse selection and its correct criteria’, ‘etiquette of
spousal interaction’, ‘prenatal care in both the physical as well as spiritual dimensions’, ‘child upbringing’,
‘the importance of the temperament of the wetnurse during breastfeeding’ etc. come into focus. Modern
science has partially contributed in showing how some of these factors determine the felicity and

happiness of the child.

The Canadian Psychiatrist, Dr. Thomas Verny, well-known as the world’s leading expert on the effects
of the prenatal and the early post-natal environment on personality development in his ‘The Secret Life
of the Unborn Child’ has interesting information to reveal. He says:

... awoman is her baby’s conduit to the world. Everything that affects her, affects him. And nothing
affects her as deeply or hits with such lacerating impact as worries about her husband (or partner).
Because of that, few things are more dangerous to a child, emotionally and physically, than a father who

abuses or neglects his pregnant wife...

An equally vital factor in the child’s emotional well-being is his father’s commitment to the marriage. Any
number of things can influence a man’s ability to relate to his partner, from the way he feels about his
wife or his own father to his job pressures or his own insecurities. (Ideally, of course, the time to work out

these problems is before conceiving, not during a pregnancy.)18

(The mother’s) thoughts and feelings are the material out of which the unborn child fashions himself.
When they are positive and nurturing, the child can ... withstand shocks from almost any quarter. But the
foetus cannot be misled either. If he is good at sensing what is on his mother’s mind generally, he is

even better at sensing her attitude towards him...19

Certainly, exemplifying the method of how to prepare the foundation of a powerful generation would
require a separate work in itself. One of the very important secrets for the success of the future child is
the perfection of the preparatory causes.

If both the spouses enjoy a sound temperament and spiritual purity, and both consume the right foods



before and after copulation, and both maintain an environment of serenity and Divine love, they would

always serve as foundations of powerful generations to come.

The Holy Qur’an cites a beautiful parable showing that Divine Grace is abundantly showered to all. The
limitations of the receptacles, however, determine the nature of their bodies and spirits. The more

deficient the receptacle, the more deficient the result. This also pertains to physical beauty. Hence you
may find some children with excellent physical features, but poor moral traits, and vice versa. The Holy

Qur’an says:
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“He sends down water from the skies, and the channels flow, each according to its measure...”

(13:17).

Philosophically explaining the differences in quality of the off-springs born, the late Imam al-Khumayni

in his book ‘al-Talab wa al-Irada says:
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Then be it known to you that because the Essentially Necessary Being is necessary in every dimension,
it is impossible to withhold grace from the receptacle of grace. This is because withholding it while the
latter enjoys complete receptivity or does not have any deficiency, necessitates the imperfection of the
Provider of grace or His contingent nature, exalted is He from such attributions. And such kind of
necessity [when we say that it is impossible to withhold Divine Grace] is similar to the essential
impossibility of evil and oppression issuing from God, which is something volitional and does not

contradict

His possession of free will and power. Hence when there exists complete receptivity in the receptacles,
grace is bestowed from higher causes. And as for bestowing existential grace in proportion to the
receptivity of potency of the receptacle (al-madda), it is because there is a specific coherence between
the potency of a receptacle (al-madda) and the actuality of its form (a/-sura), due to a united natural
composition between them, and thus the receptacle cannot accept a subtler and more perfect form than
the requisite of its aptitude. Similarly, it is impossible to deprive it from that which it can potentially

accept.



Therefore, there is no stinginess or favouritism from the All-Gracious. He bestows abundance of grace
to every human being from the onset. The receptacles, however, are deficient, and thus limit or hamper
the grace. The doors, however, are never closed. The temporal life of this world is an opportunity to
change. The human being, from which ever land it starts developing, is in possession of an unsullied
innate nature. It is the parents that blemish their attitudes and direct them to the path of spiritual
destruction.

Imam al-Sadiq (‘a) is reported to have said:
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No baby is born save with the sound nature (fifra). Thereafter it is his parents that change him into a
Jew, a Christian, or a Magian.20
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Peace be unto you, O son of Fatimah

Ibn Fatimah is a matronym worthy of contemplation. In order to understand it well it is imperative for us
to look at the origins of the name Fatimah. According to traditions of the Ahl al-Bayt (‘a), the name

‘Fatimah’ has various derivatives. Some of them are as follows:

1. Her weaning (fitam) was concurrent with Divine inspiration and she was detached from impurity

(futimat ‘an al-tamth):

Imam Abu Ja’far [al-Bagir (‘a)] is reported to have said:

<
£ 2 -
ot W

Doe lialady Ll ol ) 6 Dbl GG L2504 Bhili alle J) & A5T £kl 5 G
9@!@@1}3@@@!L@.Lké;ﬂ@lgﬁ;;ﬁfaﬁﬁ;&ul

When Fatimah (‘a) was born, Allah sent down a revelation to an angel, who thereupon made the tongue
of Muhammad (S) speak whereupon he named her Fatimah (‘a). Then Allah (SwT) said: Indeed |
detached you [from ignorance] through knowledge (fatamtuki bi al-’ilm) and detached you from
menstruation (fatamtuki min al-tamth). Thereafter Abu Ja’far (‘a) said: | swear by Allah, indeed Allah
detached her [from ignorance] through knowledge and detached her from menstruation during the Divine

covenant (fi al-mithaq).21

Commenting on this, ‘Allama Majlisi in his Bihar al-Anwar says:
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Exposition: Fatamtuki bi al-ilm (1 detached you through knowledge) means ardha tuki bi al-ilm (| fed
you with knowledge) until you were satisfied and weaned. Or it means “I detached you from ignorance
by means of knowledge”, or “| made your weaning from milk accompany knowledge”, which alludes that
from the very beginning of her inner makeup she was endowed with the Divine knowledge (ulum
Rabbaniyya). In the aforesaid possibilities, the active participle (fa’i/) is in the meaning of the passive

participle (maful) such as al-dafig in the meaning of al-madfuq (86:6)22

Considering Imam al-Husayn (‘a) as /bn Fatimah, we conclude that he is an offspring of one who was
free from physical impurities and endowed with Divine knowledge even before her descent to this worldly
life. Consequently he (Imam (‘a)) also possesses similar qualities: his birth did not accompany any kind
of impurity and he was endowed with Divine knowledge from the very onset. Following are traditions

worthy of contemplation:

1. In a tradition narrated in al-Kafi, Imam al-Bagqir (‘a) enumerating some of the

characteristics of an infallible Imam says:
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...He [the infallible Imam (‘a)] is born pure and circumcised, and when he descends on the ground he

falls on his arms, while he loudly declares the shahadatayn...23

2. In another tradition narrated from Hadhrat Safiyya Bint ‘Abd al-Muttalib, where the specific

details of the pure birth of Imam al-Husayn (‘a) is mentioned, we read:
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When al-Husayn (‘a), the son of Fatimah (‘a) descended to the ground, | was near Fatimah (‘a).
Thereupon the Prophet (S) said to me: Bring to me my son. | said: O Messenger of Allah, we have not
yet cleaned him. So the Prophet (S) said: Do you think you would clean him? Indeed, Allah has cleaned

and purified him...24



3. With regard to Imam al-Husayn (‘a)’s knowledge even prior to his descent in this material
world, we have ample traditions that reveal that the Ahl al-Bayt (‘a) possessed knowledge
even prior to their birth. One of these that speak of this reality is as follows:
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The Holy Prophet (S) is reported to have said: |, ‘Ali, Fatimah, Hasan and Husayn, were in the pavilion of
the Divine Throne glorifying Allah, and the angels would glorify through our glorification. This was two

thousand years before Allah created Adam...

This tradition speaks of their light which was prior to their earthly descent. The fact that they resided in
the pavilion of Divine Throne reveals their vast knowledge already. This is because in other traditions the
‘Arsh is translated as Divine Knowledge:

Imam al-Sadiq (‘a) is reported to have said:
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...And the throne is knowledge which none can measure...25
2. She and her followers are detached from the Hell Fire

The Holy Prophet (S) is reported to have said to Hadhrat Fatimah (‘a) in the presence of Imam ‘Ali (‘a):
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O Fatimah, do you know why you were named Fatimah? Imam ‘Ali (‘a) said: O Messenger of Allah, why
was she named Fatimah (‘a)? He (S) said: Because she and her Shi’as are detached from the Hell
Fire.26

Imam al-Husayn (‘a), who is the offspring and fruit of Fatimah (‘a) likewise enjoys the same
characteristic: in sacrificing whatever he had for the emancipation of the entire humanity, he serves as a

radiant signpost of detaching those who follow his noble footsteps from Hellfire.

In fact, in visiting his grave and expressing our salutation to his noble self, there is emancipation from

Hellfire. Ibn Qulawayh narrates in his masterpiece collection Kamil az-Ziyarat:
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Imam al-Sadiq (‘a) said: Whosoever comes to the grave of Abu ‘Abdillah [al-Husayn (‘a)], has indeed
established contact with the Messenger of Allah (S) as well as us, and backbiting him is forbidden and
his flesh is forbidden on the Hell-Fire...27

On the day of ‘Ashura’ while addressing Imam al-Husayn (‘a) as our host, we request him to ask Allah to

emancipate us from Hell Fire:
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O Aba ‘Abdillah, | am the guest of Allah and your guest, and the refugee of Allah and your refugee; and
for every guest there is a hospitable reception; and the hospitable reception | need from you at this
moment is that you ask Allah, to provide me with emancipation from Hell Fire. Surely, He listens to
prayers and is near to us.28

We must try to understand this tradition carefully. What we seek from Imam al-Husayn (‘a) is not prayer
for future safety but current emancipation. And emancipation presumes that we are already burning in
Hell Fire. Scholars of gnosis tell us that due to our inner blindness, we cannot perceive our inner pathetic
state. Otherwise, if the curtains of darkness were unveiled from our hearts, we would comprehend the

fire that is in us.
3. She was severed and detached from evil

Yunus Ibn Abyan is reported to have said: Abu ‘Abdillah [al-Sadiq] (‘a) said:
A (e el 06 s G L] i Sl l6 i o 6 (6T

Do you know what is the meaning of the name Fatimah? | said: Inform me, O master. He (‘a) said: [It

means that] she was detached from evil (sharr)....29

And sharr (lit. evil) is interpreted by some scholars as sin. The Holy Quran sometimes also employs it

for the same meaning:
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“So whoever does an atom’s weight of good will see it” (99:7).



//////
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“And whoever does an atom’s weight of evil will see it” (99:8).
Observe that the word “sharr” here is employed to denote an evil action, which is “sin” itself.

Hence Fatimah (‘a) was ma’suma (infallible). Her offspring and the fruit of her noble being, who is Imam
al-Husayn (‘a) likewise was free from sin. This is because he is among the Ahl al-Bayt (‘a) whom Allah

(SwT) Himself purified from sin and indecency.

The Holy Qur'an says in Surat al-Ahzab:
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“...Indeed Allah desires to repel all impurity from you, O People of the Household, and purify you
with a thorough purification” (33:33).

4. Her lovers are detached from Hellfire

The Holy Prophet (S) is reported to have said:
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Indeed, | named by daughter as Fatimah because Allah, the Invincible and Exalted, detached her and
those who love her from the Hell-Fire.30

According to a universal principle conveyed by the Holy Qur’an, a true lover is a sincere follower:
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“Say, If you love Allah, then follow me; Allah will love you and forgive you your sins, and Allah is
all-Forgiving, all-Merciful’” (3:31).

Therefore, those who sincerely follow the footsteps of Hadhrat Zahra’ (‘a) and hence enjoy true love for

her, would obviously be detached from Hell Fire. In a very beautiful tradition. Imam al-Bagir (‘a) says:
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And is religion other than love?31



Imam al-Husayn (‘a) in this sense being Ibn Fatimah (‘a) likewise is one whose love emancipates one
from Hell Fire. In fact, there is a narration that pertains to the true love of all the Ahl al-Bayt (‘a). The

Holy Prophet (S) is reported to have said:
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Whosoever loves us the Ahl al-Bayt, Allah would raise him in the state of protection on the Day of

Judgment.32
5. She is an intermediary of Divine Grace

In different traditions we are told that Allah derived the name Fatimah from His Name Fatir al-samawati
wa al-ardh (6:79) (The Cleaver of the heavens and the earth). The name a/-Fatiru comes from the
word fatr which means to “cleave”. Here it means one who cleaves and breaks non-existence and
brings about existence. In conclusion, as some scholars have written in their works, it means ‘The

Originator’. Observe the following traditions:

4. In a lengthy tradition, where the Ahl al-Kisa’ (‘a) were present, the Holy Prophet (S) at

one-point addresses Hadhrat Fatimah (‘a) saying:
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...And He derived for you O Fatimah a name from His Names, for He is a/-Fatiru (the Originator), and

you are Fatimah.33

5. Almighty Allah in a conversation with prophet Adam (‘a) introduces the light of Fatimah (‘a)

as follows:
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...and this is Fatimah while | am the Fatir al-samawati wa al-ardh (Originator of the heavens and the
earth), Fatimu a’da’i min Rahmati yawma fasli gadha’i (the Severer of My enemies from My mercy on the
day of My judgment), and Fatimu awliya’i ‘amma yatarihim wa yashinuhum (the Relinquisher of affliction

and disgrace from those near to me). So | derived for her a name from My Name.



6. In a supplication taught by Angel Jibra'il (‘a) to Prophet Adam (‘a) we read as follows:
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O praised one, | swear by the station of Muhammad, O Exalted One, | swear by the station of ‘Ali, O

Originator, | swear by the station of Fatimah (‘a)...34

Readers must understand that this tradition does not speak simply of the method of derivation that we
commonly know. Fatimah (‘a) plays a fundamental role in the creation and origination of the heavens
and the earth. She unites with the Muhammadan Light which is the first Divine Creation, from which

proceeds every good.

Imam al-Husayn (‘a), being Ibn Fatimah (‘a), also manifests the attribute of a/-Fatiru. This is also
because he is united with the Muhammadan Reality (a/-Nur al-Muhammad/), which is the intermediary
of Divine grace.

Other traditions also indicate that they - the Ahl al-Bayt (‘a) - are the intermediaries (wasa’it) between
Allah and the creation. For example, in one of his brilliant messages, our 12" Holy Imam (‘a) is reported

to have said:
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We are the actions of our Lord, and the creation thereafter are our actions.35

And in a lengthy tradition, the Holy Prophet (S) tells Imam ‘Ali (‘a):
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...0O ‘Ali, and was it not for us (the Ahl al-Bayt (‘a)), Allah would not have created Adam, nor Hawa’, nor

Paradise, nor Hell Fire, nor the sky, nor the earth...36
Commenting on this tradition, Imam Khumayni in his book of gnosis, Misbah al-Hidaya says:
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The Holy Prophet (S) said: ‘Was it not for us Allah would not create Adam...” This is because they (the
Ahl al-Bayt (‘a)) are intermediaries (wasa’it) between God and the creation, and links between the
Presence of Sheer Unity (a/-hadhra al-wahda al-mahdha) and separative plurality (a/-kathra al-
tafsiliyya); and this part of the tradition explains their intermediary role in terms of existence, and that
they are manifestations of the All-comprehensive Mercy of Allah, which confers existence itself...37

6. The creation cannot comprehend her reality
In the well-known Qur’anic commentary of Furat al-Kufi we read the following tradition narrated from

Imam al-Sadiq (‘a) about the chapter al-Qadr:
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Imam Abu ‘Abdillah al-Sadiq (‘a) is reported to have said that in the verse ‘Indeed we sent it on the
laylat al-gadr” the word al-/ayla refers to Fatimah (‘a) and the word a/-qadr refers to Allah. Therefore,
whosoever knows Fatimah (‘a) the way she must be known, then indeed he has comprehended the
laylat al-qadr. And surely, she was named Fatimah because the creation was detached from
comprehending her reality (/i anna al-khalqa futimu ‘an ma’rifatiha).

Readers should understand that the Imam (‘a) is referring to the esoteric and inner meaning of this

verse.38

Expounding on this tradition39, the saintly scholar, Ayatullah ‘Ali Sa’adat Parwar (may Allah elevate his
noble spirit) in his brilliant treatise on the spiritual status of Hadhrat Fatimah (‘a) Jelweye Nur says that
this tradition is understandable after we believe that the reality of the entire Holy Qur’an was received all
at once by the heart of the Holy Prophet (S) on the night of grandeur. This is because Fatimah (‘a)
similar to her father enjoys a receptacle that can contain the Divine message. Hence it is proper to call
her Laylat al-Qadr.

Bearing the aforesaid in mind, the matronym /bn Fatimah (‘a) implies that the creation is likewise
detached from knowing the exalted status and sanctity of Imam al-Husayn (‘a).

In a lengthy conversation, Imam ‘Ali (‘a) says to Abu Dharr:

...for surely you will not attain the zenith or of our station, nor its ultimate state...40

And in a brilliant tradition, Imam al-Ridha (‘a), defining the station of an infallible Imam (‘a) says:
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The Imam is unique in his time. None can come closer to him in rank, and no scholar equals him, and he
has no substitute, nor does he have an example or peer...Who then can attain the knowledge of Imam

or is able to venture into knowing him? It is indeed farfetched! It is indeed farfetched!...41

O son of Fatimah, the Mistress of the Women of the Universe

If we ponder over the appellation that follows the name Fatimah (‘a) we come to understand another
very important implication of this verse. Hadhrat Fatimah (‘a) is known as Sayyidatu nisa’ al-'alamin
(Mistress of the women of the worlds), which reveals her presiding status (siyada) over all other women,
past, present, and future. The word sayyida is the feminine form of the noun sayyid, which confers the
connotation of presidence and mastership.

In order to understand the root meaning of mastership (siyada), some authoritative scholars like

Ayatullah Jawadi Amuli refer to the following tradition of Amir al-Mu’minin (‘a):
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By shouldering responsibilities mastership becomes essential.

In this sense, all the fourteen infallibles are sadat, for they are the fundamental beings who have
shouldered the heaviest responsibility any being can ever shoulder. In the ontological and existential
sense they represent the middle link between Allah and His creation. Therefore every good is sourced

through their light. Hence they have mastership over the entire caravan of the creation.

Shaykh Sadugq narrates in his masterpiece collection “/lal al-Sharayi’ from Imam al-Sadiq (‘a):
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Fatimah (‘a) was known as Muhaddatha (one spoken to by the angels) because the Angels would



descend from the heaven and call her the way they would call Maryam, daughter of ‘lmran. They would
say: Indeed, Allah has chosen you and purified you and chosen you over the women of the worlds. O
Fatimah be obedient to your Lord and prostrate and bow down with those who bow down. So she would
speak to them and they would speak to her. One night she said to them: isn’t the one who has more
merit over all the women of the world Maryam, the daughter of ‘Imran? They said: Indeed, Maryam was
the Mistress of her world, and indeed Allah, the Invincible and Magnificent made you the Mistress of the
women of your and her world as well as the Mistress of the preceding and succeeding women.42

The word al-"alamin confers the meaning that her mistressship envelops all the worlds, and she presides
every woman whatsoever. This is because when the article ‘a’’ precedes a plural noun, it refers to all the

extensions of the noun.

Imam al-Husayn (‘a) being /bn Fatimati Sayyidati nisa’ al-'alamin, and hence a product and fruit of the

mistress of the women of the world, also enjoys qualities of mastership.

Imam Zayn al-"Abidin (‘a) reports from Imam al-Husayn (‘a):
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Among the glad tidings that the Messenger of Allah (S) would give me, is: O Husayn, you are the master

(sayyid), son of the master (sayyid), father of masters (sayyids)...43

And in the well-known Ziyarat al-Arba’in Imam al-Sadiq (‘a) teaches us to address Imam al-Husayn (‘a)

as follows:
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...and He (Allah) made you a sayyid from the sayyids, and a leader from the leaders...44

The Path Towards Mastership

When we try to address Imam al-Husayn (‘a) with mastership, we must struggle to embark on a spiritual
journey to attain a colour of the same. The Ahl al-Bayt (‘a) whose light presides over the creation have

also taught us the path towards siyada (mastership).

One of the fundamental criteria of mastership is generosity and open-handedness (jud). Consider the

following narrations:

1. Imam al-Husayn (‘a) is reported to have said:
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Whosoever bestows generously reigns supreme, and one who is stingy becomes ignoble.45
2. The Holy Prophet (S) is reported to have said:
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The sayyid of a nation is their servant.46

3. Imam ‘Ali (‘a) is reported to have said:

350! i,;& s5ally

Mastership comes about through open-handedness.47

4. Imam ‘Ali (‘a) is reported to have said:
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Generosity is the cause of mastership.48

5. Imam ‘Ali (‘a) is reported to have said:
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Forgive in power and do good in fortune, your mastership will turn perfect.49

Considering the aforesaid narrations which speak of generosity and open-handedness as the criteria of

mastership, let us consider the following narration that speaks of the best kind of open-handedness:

The Holy Prophet (S) is reported to have said:
Al Jy 3 GG iy S e el 53505

...And the most openhanded of all people, is one who generously bestows his self and his wealth in the
way of Allah.50



And Imam al-Husayn (‘a) was that sayyid who sacrificed everything that he had for the sake of Allah.

Therefore he has al-siyada al-'uzhma (The greatest mastership).

Hilal Ibn Nafi’ reports:
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Hilal Ion Nafi’ reports: | stood with the companions of ‘Umar Ibn Sa’d, when a caller shouted: Glad
tidings to you, O Amir, for this is Shimr, who has already killed al-Husayn (‘a). Hilal says: | left between
the two ranks and stood beside him (al-Husayn (‘a)) while surely he was giving away his life; | swear by
Allah | never saw a killed man smeared in his blood more beautiful and more sparkling in face than him.
And indeed, the light of his face and the beauty of his awe-inspiring appearance occupied me from
thinking about his martyrdom...51

O son of Fatimah, the Leader of the Women of the Worlds

Some commentators of Ziyarat ‘Ashura’s2 have defined siyada as sharafa wa ‘ulluw al-martaba. In other
words, when we say Hadhrat Fatimah (‘a) is Sayyidatu nisa’ al-'alamin, we mean she is the most high-

ranking of all women, past, present, and future:

Shaykh Saduq in his al-Amali narrates a lengthy tradition from the Holy Prophet (S), who at one point
says:
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As for my daughter Fatimah, she is the Mistress of the women of the worlds from the foremost and latter
ones, and surely, she stands in her place of prayer, whereupon seventy thousand angels close to Allah,
send their salutations to her, and call her with what the angels called Maryam. So, they say: “O Fatimah,

indeed Allah chose you and purified you, and chose you over the women of all the worlds.”53

Therefore, Imam al-Husayn (‘a) who is the son and edifice of Sayyidatu nisa’i al-"alamin also is among
the most elevated of people. We have already mentioned traditions that clearly distinguish Imam al-

Husayn (‘a) as sayyid. However, because we defined the word sayyid here to mean sharif, let us



consider the following verse of the well-known salutational recital of Ziyarat al-Jami'a al-Kabira:
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And every sharif (one who enjoys an elevated status) bows down before your elevated status (/i

Sharafikum)...54

This clearly informs us that the Infallible Imams of the Ahl al-Bayt (‘a) enjoy the highest stations, and

therefore all of them are sayyids in relation to the people.
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O son of Fatimah, the Mistress of the Women of the Universe

Another possible meaning of Sayyidat al-Nisa, as understood from a tradition, is that she is mufrudhat
al-ta’a (one who must be obeyed) with regard to all the women. That is, whatever she commands must
be obeyed, and her words and deeds are are proof for them. Rather according to a tradition, she has
this position with regard to all:

Imam Muhammad al-Bagqjir (‘a) is reported to have said:
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And indeed she (‘a) was one to be compulsorily obeyed by all the creation: the Jins, the human
beings, the birds, the wild animals, the prophets and the angels.55

And mafrudhat al-ta’a (one who must be obeyed) in this tradition should not be merely taken as one
who must be obeyed by all through their volitions. Rather it also speaks of wilaya takwiniyya (ontological
presidence), which means that she has Divinely bestowed power and can control or lay effect on their

entities of existence. This definition of mistressship is an inspiration from the following tradition:

‘Allama Majlisi narrated the following tradition in Bihar al-Anwar:
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The Prophet (S) said: ‘Ali is the Sayyid of the Arabs. So ‘A’isha asked: O Messenger of Allah, aren’t you
the Sayyid of Arabs? He (S) said: | am the Sayyid of the children of Adam, and ‘Ali is the Sayyid of the



Arabs. So ‘A’isha asked: O Messenger of Allah, and who is a sayyid? He (S) said: One whose

obedience is made compulsory; the way my obedience is made compulsory.56

And the traditions of the Ahl al-Bayt (‘a) are clear that all the Imams are muftaradh al-ta’a. There are

clear expressions about that in some interesting traditions. Observe the following traditions:

Al-"Amili in his Wasa'il al-Shi’a narrates:
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It is narrated that Imam al-Sadiq (‘a) once got ill, and ordered someone who was near him to to tell his
people to hire someone, so that he may pray for him near the grave of al-Husayn (‘a). So they found a
person, and told him to do what is required. He said: | will go, but al-Husayn (‘a) is an Imam who
must be compulsorily obeyed (muftaradh al-ta’a) and he (i.e. Imam al-Sadiq (‘a)) [likewise] is an
Imam who must be compulsorily obeyed.[Aren’t they equal in status?] So they went to Imam al-
Sadiq (‘a) and informed him what the person had said. The Imam (‘a) said: What he said is correct.
However, is he not aware that Allah has places, wherein supplications are accepted. And that spot [i.e.
near the grave of al-Husayn (‘a)] is among those places.57

‘Allama Majlisi narrates the following tradition in his Bihar al-Anwar:
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‘Abdullah Ibn al-Fadhl is reported to have said: | was with Abu ‘Abdillah [al-Sadiq (‘a)], and a person
from the inhabitants of Tus came in his presence. He said to the Imam (‘a): O son of the Messenger of
Allah, what reward is there for one who visits the grave of Abu ‘Abdillah al-Husayn Ibn ‘Ali (‘a)? The
Imam (‘a) said to him: O Tusi, whosoever visits the grave of Abu ‘Abdillah al-Husayn Ibn ‘Ali (‘a)
while he knows that the Imam (‘a) is one who is compulsorily to be obeyed (muftaradh al-ta'a) by
the servants of Allah, Allah would forgive him his past and future sins, and would accept his
intercession for seventy sinners, and he would not ask any need from Allah near the Imam’s grave save
that Allah would fulfil his need.58

‘Allama Majlisi narrates the following tradition in his Bihar al-Anwar:



7088

ooy ¥1 3 Gl 4 Gsanig 2o lall (e SEATI ST oS sl wie o JG JG ial o waldl ie e
mwr&f“wmrmrhmﬁ

\

‘Abd al-Hamidh Ibn Nasr reports: Abu ‘Abdillah [Imam al-Sadiq] (‘a) said: They deny the Imam who
must be compulsorily obeyed and reject him. | swear by Allah there is no station in the earth greater

near Allah then one who must be compulsorily obeyed...59
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Chapter 5: Peace Be Unto You, O Blood Of Allah
And The Son Of The Blood Of Allah
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Peace be unto You, O Blood of Allah and the son of the Blood of Allah



Commentary
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Peace be unto You, O possessor of the blood venerated by Allah

The word thar ,G in the Arabic language has been employed for different meanings: avenging for blood,

rancour, blood, the slain, etc.

Many commentators of Ziyarat ‘Ashura’ have rendered the phrase ‘thar Allah’ as ‘blood of Allah’. ‘Allama
al-Tabataba'i likewise is reported to have said the same thing when asked about its meaning. 1

In order for this verse to be comprehensible, a mudhaf (first particle of a genetive construction) is taken
to be elliptical and hidden before the word thar. The sentence would originally read “ya sahiba tharillah”
(O possessor of the blood of Allah’. Therefore when we say “ya thar Allah”, we actually mean “ya sahiba
tharillah”.

Obviously, Allah is free from any kind of anthropomorphic attribute (Qur'an, 42:11), and thus the
meaning of ‘blood of Allah’ should not be taken as ‘the blood that is a part of Allah’, far is He from any
kind of imperfection whatsoever. The possibility that thar Allah means ‘the blood owned by Allah’ is
although correct in the real sense, for Aimighty Allah has absolute ownership over every entity2, it is not
meant in the present case. This is because the appellation ‘thar Allah’ here denotes a distinct
characteristic of al-Husayn (‘a) whereas ‘thar Allah’ in its general sense refers to every human being.
Unless, however, we would like to express the nobility (sharafa) of the blood of Imam al-Husayn (‘a),

which was sacrificed in the way of Allah.

We do have similar instances in the Arabic language such as baytullah (house of Allah), ruhullah (spirit
of Allah), naqgatallah (camel of Allah: 91:13), etc. Annexing the name Allah in such instances is in order

to reveal the nobility of the first particle of the genetive construction. In short, when we say ‘ya thar Allah

we mean ‘O one whose blood is the blood that Allah venerated and preferred over the blood of others.’3
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Peace be unto you, O the spilled blood, whose avenger is Allah

One of the clearest expositions4 for thar Allah is that it refers to that blood that has been spilled in
falsehood and injustice, and is attributed to the wali al-dam (one who has the right to avenge for the
blood). Therefore when we say thar Allah we mean ‘the spilled blood that belongs to Allah’, and He
alone is the avenger of the same. This meaning can be understood in other salutational recitals as well.



For example in one of the ziyarat of Imam al-Husayn (‘a) we address him as follows:
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...and that you are the blood of Allah (thar Allah) in the earth and the blood that none of the inhabitants
of the earth can avenge, and none save Allah alone can avenge it.5

This, however, does not contradict those salutational recitals and supplications that encourage us to ask
Almighty Allah to enable us avenge the blood of Imam al-Husayn (‘a) with our present Imam (‘a), for he
is a vicegerent of Allah on earth and His medium, and can thus serve as Allah’s representative in

avenging the blood of Imam al-Husayn (‘a).

The Holy Qur'an says:
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‘Do not kill a soul [whose life] Allah has made inviolable, except with due cause, and whoever is
killed wrongfully, We have certainly given his heir an authority. But let him not commit any
excess in killing, for he enjoys the support [of law]” (17:33).

Al-Bahrani in his Tafsir al-Burhan, while commenting on the above verse narrates the following tradition:
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Muhammad Ibn Sinan narrates from a person who said: | asked Aba ‘Abdillah [al-Sadiqg (‘a)] about the
verse “and whoever is killed wrongfully, We have certainly given his heir an authority”, and he said: That
is the Qa’im of the progeny of Muhammad (‘a). He will come out and rise to avenge the blood of
al-Husayn (‘a)...6

We also read in the supplication of a/l-Nudba:
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Where is the one who would avenge the blood of the one who was killed in Karbala’...7

Therefore, whether we say that Allah Himself will avenge the blood of Imam al-Husayn (‘a) or the



present Imam (‘a) will do the same, there is no difference. This is because the Imam (‘a) is an entirely

submissive servant of Almighty Allah and whatever he does is whatever Allah wants.
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Peace be unto you, O one whose blood is the blood of Allah

One of the possible meanings of the phrase ya thar Allah is ‘ya man tharuhu thar Allah’ (O one whose
blood is the blood of Allah)8. Here the za'ir declares that Imam al-Husayn (‘a) enjoys the lofty spiritual
state of a/l-baga’ bi Allah ba’'d al-fana’ (survival in Allah after dissolution in Him) which the mystic-

scholars expound in their works. Due to the comprehensive and profound meaning it entails, we would

not like to go into the details of this reality here.

Those who have attained heights of human perfection through supererogatory worship and obedience
(nawafil) come to a station where they vision and comprehend that every act of theirs is done through
Almighty Allah. In other words, Almighty Allah becomes their means of action. In a sacred tradition

[hadith al-qudsi], Aimighty Allah is reported to have said:
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My servant does not draw near to me with anything more lovable to Me than what | have made
obligatory on him. And surely he never ceases to draw near to Me through supererogatory acts until |
love him. And when | love him, | am his hearing through which he hears, his sight through which he
sees, his tongue through which he speaks, his hand through which he grasps. When he calls on Me |
respond to him.

This tradition speaks of two fundamental kinds of proximity: (a) proximity attained through obligatory
deeds (qurb al-fara’idh), and (b) proximity attained through supererogatory deeds (qurb al-nawafil). Thar
Allah refers to the first level. In this level it is the servant who becomes the instrument of Allah. Almighty
Allah Sees, Hears, and Speaks through His servant. This should not lead one to conjecture that Allah is
in need of His servant, for the latter’s very existence as well as subsistence entirely depend on Allah’s
volition. Being an instrument of Allah rather shows the utter obedience of the servant and his unity with

Divine volition.

Perhaps Imam al-Husayn (‘a)’s well-known dictum ‘Ridha Allah Ridhana Ahl al-Bayt’ (The pleasure of
Allah is our pleasure, the Ahl al-Bayt (‘a)9 refers to this very state. The servant in this state becomes e
!l ‘aynullah (the eyes of Allah), r yadullah (the hand of Allah) or wI,G” tharullah” (blood of Allah),

which means that He employs these intermediaries of the elevated human being to do what He decides.



Hashim Ibn ‘Umara narrates: | heard Amir al-Mu’minin ‘Ali (‘a) say:
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| am the eye of Allah, and | am the hand of Allah; and | am the side of Allah and | am the door of
Allah. 10

And Aswad Ibn Sa'’id reports: | was with Abu Ja’far (‘a), and he said:
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We (the Ahl al-Bayt) are the proof of Allah, we are the door of Allah, and we are the tongue of Allah, and

we are the face of Allah, and we are the eye of Allah in His creation... 11

Scholars of insight when expounding this exalted state also refer to the following verse of the Holy

Qur’an:
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“You did not kill them; rather it was Allah who killed them; and you did not throw when you
threw, rather it was Allah who threw, that He might test the faithful with a good test from Himself.
Indeed, Allah is All-Hearing, All-Knowing” (8: 17).

This verse speaks of the Battle of Badr. The Holy Prophet (S) asks Imam ‘Ali (‘a) to give him a handful of
pebbles, whereafter he (S) throws them at the faces of the polytheists of Quraysh.12 Almighty Allah
describes this as His own action. In other words, the Holy Prophet (S) was Allah’s agent and medium.
He is told: You did not throw when you threw, but Allah threw. In reality no kind of selfhood remained in

the Prophet (S). His entire being manifested the Divine.

Thar Allah, according to some Divine scholars, refers to this very kind of perfection. Imam al-Husayn
(‘a)’s entire movement and sacrifice manifested the attributes of Allah.

Scholars of insight, considering the reality that Imam al-Husayn (‘a) is thar Allah say that the
compensatory price of the blood of al-Husayn (‘a) therefore is Allah Himself. The late scholar Ayatullah

Muhammad Ridha Rabbani in his Jalawat-e-Rabbani says:



That Hadhrat occupies the station of thar Allah and for this very reason his compensatory price is God
Himself. 13

And in his comments over ‘Allama al-Tabataba'i’s translation of thar Allah as ‘blood of Allah’ Shaykh

Rukhshad, a former student of ‘Allama says:
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This implies that Aimighty God Himself is the compensatory price of the blood of Imam al-Husayn (‘a).
This is because in exchange for the Imam’s martyrdom and sacrifice, there was no blessing of the

Hereafter other than the vision of God. 14

Perhaps the reason why the compensatory price of al-Husayn (‘a) is Allah Himself is the Imam’s state of
utter dissolution in the Beloved and survival by Him (a/-fana’ fi Allah wa al-baqga’ bihi)15. As we said

earlier, Imam al-Husayn (‘a), due to his very exalted station, was a medium of Allah’s works.

Therefore, like the Prophet (S) who is told “you did not throw when you threw, rather it was Allah
who threw” (8:17), Imam al-Husayn did not fight gallantly when he fought gallantly in the plains of
Karbala’ but Allah fought gallantly in the plains of Karbala’. This is because every element of Imam al-
Husayn (‘a) was for Allah. Hence, he can rightly be known as ‘aynullah (eye of Allah), yadullah (hand of
Allah), lisanullah (tongue of Allah), tharullah (blood of Allah), etc.

Mentioning the lofty station of Imam al-Husayn (‘a) and his companions, al-Naragqi in his Mathnawi-e-
Taqdis says:
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This is the dissolution of the servant in his Master

This dissolution is better than a hundred lives



This dissolution is a path towards the alley of survival
If you would like to know its reality go upto Karbala. 16

Although the compensatory price for the horrendous massacre cannot be paid, the meaning of ‘avenging
the blood of Imam al-Husayn (‘a)’, as we shall come to understand later in this Ziyarat, would in reality
be a struggle to eradicate all those enemies who are openly against a Divine government being
established, where the laws of Allah are executed and the religion is practised in the best possible

manner, so that an environment for human perfection is facilitated for every human being.
al 56 g

O one who has been killed for the sake of Allah

Thar has also been translated as gatil (the one who is killed). And when Allah is annexed to the word
thar, it confers the meaning qatilullah (the one killed for Allah or in His way). The expression qatilu Allah
has come in different ziyarat related to Imam al-Husayn (‘a). For example, in a Ziyarat taught by Imam
al-Sadiq (‘a) we address the Imam (‘a) saying:
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Peace be unto you O martyr, the son of a martyr, peace be unto you, O blood of Allah, the son of the
blood of Allah...17

Observe that the phrase ‘thar Allah wabna tharih’ has also come in this Ziyarat. Does it mean therefore
that thar Allah has a different meaning from gatil Allah? Obviously in this place it is possible. However,
we can also take thar Allah as an emphasis of gatil Allah. In our case, i.e. in Ziyarat ‘Ashura’, however, it
is possible that this phrase would like to confer the meaning of both the phrases depicted in the above

quotation. And Allah is All-Knowing.

And the offspring of the blood of Allah

This phrase talks about Imam ‘Ali (‘a) also occupying the exalted station of thar Allah. Perhaps it would
like us to know that Imam al-Husayn (‘a) being the product (/bn) of a thar Allah inherited the same

appellation from his father.
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Chapter 6: The Exceptionally Unique
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The Exceptionally Unique

The original meaning of a/-witr in the Arabic language is a/-fard (single) and man la thaniya lah (one
who does not have a second)’1. And a/l-mawtur which is an adjective of a/-witr also means the same,
but is brought as an emphasis2 in this case. A similar example3 has come in the Qur’an with regard to
hifr (forbidden) and mahjur (prohibited), the latter being an emphasis of the former:
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“On the day when they shall see the angels, there shall be no joy on that day for the guilty, and
they shall say: It is a forbidden thing totally prohibited” (25:22).
And in the well-known supplication of a/-Sabah, Amir al-Mu’minin ‘Ali (‘a) tries to emphasize al-/ay/ (the
night) with the adjective a/-alyal (nightly):
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Bless, oh Allah, the guide to You in the darkest night, him who, of Thy ropes, clings to the cord of the
longest nobility...4

Some scholars opine5 that a/-witr refers to Imam al-Husayn (‘a)’s unique spiritual status which the Holy
Prophet (S) and the Infallible Imams of the Ahl al-Bayt (‘a) also possess. Hence, in relation to the rest of
the creation an infallible leader (a/l-imam al-ma’sum) the like of Imam al-Husayn (‘a) occupies a unique

station, and hence is al-witr al-mawtur.

Amir al-Mu’minin ‘Ali (‘a) describing an Infallible Imam as:

Jes

P -
&
G
b
Sﬁ\n
[N

He is peerless, no substitute can represent him.6

And in another tradition, Imam al-Ridha (‘a) describing the qualities of an infallible Imam, says:
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The Imam is unique in his time. None can come closer to him in rank...7

We may also say that Imam al-Husayn (‘a) is a manifestation of the Divine Name a/-Witru. The Holy

Prophet (S), after speaking about the Divine Names, is reported to have said:
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Surely, He [Allah] is Unique, and He Loves the unique8

Expounding the meaning of Ya Witru in his commentary on the supplication of al-Jawshan al-Kabir,



Mulla Hadi Sabzawari says:
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Ya Witru means that He is Sheer Existence, which is Simple [Non-composite], and nothing

accompanies it like quiddity (mahiyya), matter (madda), potentiality (quwwa) or potential (isti'dad)...9

The corollary of being ‘sheer existence’ (al-wujud al-sirf) and ‘non-compositeness’ (al-basata) is
uniqueness. This is because it is impossible for a non-composite entity to have a second. Hence, no

entity can be likened to His Sacred Essence, nor can any entity be compared to Him.

Imam ‘Ali (‘a) explaining the meaning of the phrase Allahu Akbar says:

Ay Bt T

oy ol Y 20 el Sl (sl DA aa sl i

It means that He is One, Non-composite, the like of which there is nothing, and nothing can be

compared to Him... 10

The Ahl al-Bayt (‘a), being the most perfect manifestations of the Divine Names, enjoy such an exalted
station near Allah, that none can be compared to them. They undoubtedly are manifestations of the
Divine Name al-Witr, which means 4 u.-b ¥ 5= (One who does not have a second). In a tradition narrated

from Zurara, Imam al-Bagjir (‘a) says:
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And surely, we cannot be described, and how can a people be described from whom Allah has removed
impurity, which is doubt... 11

Apparently, the doubt that is spoken about in this tradition is related to the realities of the Creator and
His creation. The Ahl al-Bayt (‘a), due to their lofty spiritual status, transcend the lower levels of
conviction and enjoy the level of hagq al-yaqin or even higher. Therefore the absence of doubt should
not be conjectured to be merely in the conceptual level.
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The Exceptionally Unique

Some commentators give the possibility that this verse refers to Imam al-Husayn (‘a)’s uniqueness with



regard to everyone, including Prophet Muhammad (S) and the other members of his infallible progeny
(‘a). This however is not because his spiritual station is higher than theirs, for all of them unite in the
Muhammadan Light (al-Nur al-Muhammadi). In a conversation with Salman and Jundub, Imam ‘Ali (‘a)

says:
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| revive the dead, and make the living ones die by my Lord’s permission; | can inform you about what
you eat and what you store in your homes by my Lord’s permission; and | know what is hidden in your
hearts; and the Imams from my progeny (‘a) can [also] know this and do the aforesaid if they desired
and wanted, because all of us are one: the first among us is Muhammad, the middle one among us is
Muhammad, the last among us is Muhammad, and all of us are Muhammad; therefore do not
differentiate between us.12

The reason, as some great scholars like the late ‘Allama al-Tabataba’i13 and Ayatullah Sa’adat Parwar
(may Allah elevate their noble spirits) expoundi4, why Imam al-Husayn (‘a) occupies a unique station, is
his utilization of the greater opportunity to manifest his perfect qualities by carrying out his great
movement and sacrificing everything he had for the sake of the Only Beloved. The Holy Qur'an says that

for everyone are stations according to what they did:
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“And for all are degrees according to what they did, and that He may pay them back fully their
deeds and they shall not be wronged” (46: 19).

If the other Imams (‘a) faced the same conditions that Imam al-Husayn (‘a) had encountered, they too
would have done what he did. The opportunity however was gifted to Imam al-Husayn (‘a) and
accordingly he acquired a station that is unparalleled. The following tradition refers to a unique station for

Imam al-Husayn (‘a):
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The Most Noble Messenger (S) said to his wife Umm Salama: Allah Revealed unto me that verily he (al-
Husayn) has a station which none of the creation would attain. 15



And Imam al-Husayn (‘a) just before his departure from Madina sees the Prophet (S) in his dream

saying to him:
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And indeed, you have stations in the Paradise that you shall not attain save with martyrdom. 16

A Peerless Contingent Being

In his masterpiece Jalawat-e-Rabbani Ayatullah Muhammad Ridha Rabbani (may Allah elevate his
spirit) believes and tries to establish that Imam al-Husayn (‘a) is a peerless contingent being (mumkin
al-wujud bila sharik). At one place he says: In our book Tawhid-e-Rabbani we have comprehensively
explained the meaning of the magnificent name Allah. One of its meanings is, “aliha al-khalg ‘an darki
ma’iyyatih wal ihata bikayfiyyatih” (The creation is baffled in comprehending His whatness and
apprehending His howness) 17, which the cleaver of the knowledge of the disciplines of the foremost and
latter ones and the fifth brilliant star of Divine Leadership and Guardianship, Hadhrat Imam al-Bagir (‘a)
has mentioned. Imam al-Bagir (‘a) has said that Allah is that God before Whose Essence and Attributes

the intellects of the entire creation are bewildered, confounded and mystified.

Sa’di, the Persian poet says:

olirgll 1 345 olga

vhiale S Hy saile g4,

The entire creation is unanimous in his Godhood

Unable to apprehend the Essence of His Being

Thereafter Rabbani says that Imam al-Husayn (‘a), who is a manifestation of the Name Allah, likewise,
confounds the intellects and overcomes the human beings with perplexity and amazement.
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O the marvel of existence, the intellect is exhausted in You; You confounded people of insight and

confused the intellects
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Who is this Husayn, that the entire world is mad after him; What candle is this, that all the souls are its

moth(s)?

Imam Husayn (‘a) not only puzzled and astounded the human world and realm of humanity, but also
made the most exalted angels and the residents of the Divine throne as well as the entire chain of the
sacred intellects, astonished at his display of intense love and self-sacrifice in the path of the Eternal

and Infinite Beloved. 18
Soiedl Siglh

The martyr, whose near ones have been killed, but their blood have not been avenged for

Lexicologists like al-Turayhi in his Majma’ al-Bahrayn, have defined the word mawtur as one whose
near one has been unjustly killed but his blood has not been avenged for as yet19. And since he is
mawtur, he necessarily is the tha'ir (avenger of the blood) as well. Muhammad Ibn Muslima in the battle

of Khaybar employs a similar expression when he tells the Holy Prophet (S):
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| am one whose kin has been unjustly killed but his blood not yet avenged, and | am the avenger.20

The word witr also signifies ‘the blood that has been spilled unjustly’21. Therefore, when we address
Imam al-Husayn (‘a) as a/-witr al-mawtur we mean he is the martyr whose near ones and companions

were unjustly killed, but their blood has not been avenged for. Hence, he is the avenger of their blood.

Some commentators opine that if we consider the Imam (‘a) to be the one who would avenge the blood
of his near ones, then that would transpire during his return to this world (raj’a). With regard to raj a,

Hamran narrates from Imam Muhammad al-Bagqjir (‘a):
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Indeed, the first one to return is your refuge al-Husayn (‘a), who will rule [for so many years] until his
eyebrows would hang over his eyes, out of old age.22
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The Alone who was Rendered Solitary

Sometimes the word witr is translated as ‘alone’, whereas the word mawtur as ‘one whose relation is
slain, and so is separated from him and rendered solitary’.23 Imam al-Husayn (‘a) was rendered solitary

after he lost his near ones and noble companions and stood alone to fight against the forces of evil.

Some analysts of this radiant Ziyarat believe that the enemies of Islam right from the time of the Holy
Prophet (S) planned how to isolate and make people be indifferent of the household of the Holy Prophet
(S). The word a/-witr can also allude to this situation that the Imam (‘a) experienced. Therefore, he was

the lonely one, whose relation was slain and who was rendered solitary.

We must understand that the Imam (‘a), due to his sublime rank was even lonelier than his companions
and family members in the plains of Karbala. The station of Imamate is unique and has no parallel. In
this sense he was not only from the strangers (ghuraba’) like his companions, but also gharib al-
ghuraba’ (the stranger of the strangers). In a Ziyarat narrated from Imam al-Sadiq (‘a) we address Imam

al-Husayn (‘a) as follows:
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Peace be unto you, o stranger of the strangers.24

In this state of intense ghurba, the enemies did not spare the lives of his noble family members and
companions, and rendered him solitary and alone. It is in these moments that he cried from the depths

of his heart:
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Is there any helper to help the immaculate progeny? Is there any protector for the children of al-Batul

(‘a)? Is there any defender to guard the sanctuary of the Messenger of Allah?

Perhaps Imam al-Husayn (‘a) summed up his message to his lovers in these short, but very meaningful
expressions. The call was made to ‘the future’ and every receptive heart can hear it every moment.
Imam al-Husayn (‘a) was the epitome of Islam, and his call was the call for the emancipation of Islam. If
we are receptive enough to hear his call, then every step of ours must be geared towards assisting
Islam. If we struggle to eradicate sin and try to perfect ourselves as well as others and revive Islam, then
we do respond to his call. Otherwise, we should not be surprised if we also rank among those who left

him alone. May Allah protect us from being among those who leave him alone.
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The Alone and Deprived

Sometimes the word a/l-mawtur is employed to mean ‘one who is deprived’ (a/-manqus). The following

tradition of the Holy Prophet (S) is translated taking this meaning into consideration:

One who is deprived of his family and wealth is one who wastes the prayer of ‘Asr25

Therefore, if we take the word witr to mean ‘alone’, the phrase would mean ‘the alone who was deprived

of his hometown, family and wealth’.
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Chapter 7: Peace Be Unto You And Unto The
Spirits Who Descended In Your Courtyard
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Peace be unto you and unto the spirits who descended in your courtyard

Commentary
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Peace be unto you and unto the spirits...

In this verse not only do we declare that Imam al-Husayn (‘a) is in the state of salam, but also bear
witness that his noble companions who sacrificed their lives for Allah and attained the great station of
martyrdom, also enjoy the state of peace and protection from calamities. And if we take the verse to be

invocative, then we also pray for higher states of salam for them.
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And unto the spirits (arwah)

The word arwah in the above phrase is the plural of ruh. And the word ruh (spirit) comes from the word
rih (wind) 1. Ruh has the quality of rih, which moves (mutaharrik) and makes things move (muharrik). The
ruh likewise moves and makes the body move. In a tradition narrated in a/-Kafi, Imam al-Sadiq (‘a) tells

Muhammad Ibn Muslim:
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Indeed ruh (spirit) is in motion like rih (lit. wind), and it was named ruh because its name was gotten from
al-rih...2



In fact, the entire universe, constantly moves and travels towards Allah, for the Holy Qur’an explicitly tells
us that every entity does tasbih, which, according to authoritative lexicographers like Raghib al-Isfahani,

fundamentally means:
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“...to travel swiftly in the path of Divine worship.”3

Almighty Allah says:
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“The seven heavens glorify Him, and the earth [too], and whoever is in them. There is not a thing
but that it glorifies Him with praise, but you do not understand their glorification. Indeed, He is
all-Forbearing, all-Forgiving” (17:44).

Spirit- A Higher Level Of The Body

Some of us conjecture that the human being is “composed”- in the physical sense- of a body and a
spirit, and that the spirit comes down to, and settles in the body as a separate thing. This stereotype is
incorrect, for the human being is a unit of different levels of reality, the spirit being one of them. The spirit
is a higher reality of the very body, and the body serves as a lower manifestation of the spirit. Observe

the following verse of the Qur'an which talks about how the human spirit is blown:
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“And certainly, We created man of an extract of clay” (23: 12).
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“Then We made him a small seed in a firm resting-place” (23: 13).
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“Then We made the seed a clot, then We made the clot a lump of flesh, then We made (in) the



lump of flesh bones, then We clothed the bones with flesh, then We made it another creation, so
blessed be Allah, the best of the creators” (23: 14).

Here Almighty Allah explicitly tells us that it is the very body that He creates in another form: thumma
ansha’nahu khalgan akhara (then we made it another creation). In this verse the third person pronoun
“hu” refers to the material body. In other words, Allah perfects the very body and brings it to a higher

state.

The great philosopher and mystic, Mulla Hadi Sabzawari, in his poetical masterpiece al-Manzhumah

says:
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The soul in its origination is material,
but in its survival is spiritual.4

Perhaps the first person to expound this body-spirit relation in a logical manner was Sadr al-Muta’allihin.

Al-Kharrazis writes:

Mulla Sadra believes that soul is created corporeally. That is, there exists at first corporeal soulless
matter. Then, under certain conditions, soul comes into being gradually through matter and its
substantial motion. When the foetus settles in its place it starts its evolution on the strength of

trans—substantial motion. The foetus first takes a natural mineral shape.

Then, because of further evolution, it takes a vegetative form. At this stage, the corporeal matter is
mature enough to take on perception; but as long as it is devoid of sense under the influence of
environment, there exists no room for soul therein. After having found vegetative form within the womb,
and been influenced both by external factors, and their stimulants, the corporeal matter passively takes
on sense, and then the earliest form of perception takes place. Thus, the first manifestation of soul

occurs. Here it could be said that soul is created out of corporeal matter...6

There is a tradition from Imam ‘Ali (‘a) worthy of contemplation:
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No one hides anything save that it appears in the lapses of his tongue and the cheeks of his face.7



This shows a unity between the outer side of the human being which is his physical structure and his
inner side which is the spirit. The physical can only reveal what is hidden of the spiritual if it is united with

the latter.
Clggyl Gles

And unto the spirits (al-arwah)

Some commentators of this sacred Ziyarat have given the possibility that the arwah mentioned in this
verse refers to the angels who live around the radiant rawdha of Imam al-Husayn (‘a). Explaining the

reality of angels, Shaykh al-Tabrasi in his Tafsir Majma’ al-Bayan says:
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And angels are spiritual entities (ruhaniyyun). They were created from al-rih (the wind) according to

some, and from light (al-nur) according to al-Hasan, they neither mate, not eat, nor drink.8

We should note however that words like a/-rih and a/-nur must not quickly transport us to their material
extensions. Words, as has been established in its own place, have been coined for the spirits of their

meanings. Therefore, these terms have a subtler meaning, the discussion of which is beyond the scope
of this work. One should however at least understand that they do not necessarily refer to the wind that

we can feel, or the physical light that we can vision.

According to authoritative scholars like Mir Damad and Mulla Hadi Sabzawari, al-ruhaniyyun (the
spiritual entities) are the highest of the classes of the angels. In his Sharh al-Asma’ Sabzawari says:
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...The angels of the highest level, whose food is glorification (a/-tasbih) and whose drink is sanctification

(al-taqdis), are the ruhaniyyun...9

There are ample traditions that explicitly mention the existence of so many angels in the proximity and

neighborhood of the grave of Imam al-Husayn (‘a). The following is an example:
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Muhammad Ibn Marwan is reported to have said: | heard him [Imam al-Sadiq (‘a)] say: Visit al-Husayn
(‘a), even if it is once a year, for whosoever comes to him, with knowledge of his station, and not a non-
believer, would not be given other than Paradise, and he would be bestowed with extensive sustenance,
and Allah would quickly relieve him (from his problems). Indeed Allah entrusted four thousand angels
on the grave of al-Husayn, all of who weep for him. They accompany the visitor until he returns to his
family, and if the visitor gets sick they visit him, and if he dies, they witness his bier and seek for his

forgiveness and mercy. 10

Therefore, salam can also be expressed for these spirits who accompany the grave of al-Husayn (‘a). In
another ziyara of bidding farewell to Imam al-Husayn (‘a) we explicitly send our salams to the angels.

Al-Mashhadi in his al-Mazar narrates the following Ziyarat:
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Peace be on you o angels of my Lord, who inhabit this sanctuary.11

According to this nondescript, the most probable meaning of a/-arwah refers to the companions, but

there is no harm if we intend the angels too.

...who descended in your courtyard

The past tense verb =1L ‘hallat means s_.l-l‘)-l ‘nazalat’ (they came down, or descended). And the word
fina’in the phrase “bi fina’ik” means ‘open space in front or at either side of the house’ or ‘the courtyard’.
The above phrase indicates that the spirits of the companions of al-Husayn (‘a) enjoy his company and
neighborhood after their martyrdom. The implication that the word ‘hallat’ gives, as some commentators
have stated, is that the station of the companions is lower than that of the Imam (‘a), a reality which by
now is quite clear to the readers, for the Imam (‘a) is in an apex which none can comprehend and

fathom.

Outstanding Qualities Of The Companions Of Imam Al-Husayn
(‘A)

It would not be without benefit to mention some of the outstanding qualities of the companions of Imam

al-Husayn (‘a), for that would make us understand better their sanctity and elevated spirits:



1.The Best Companions (Khayru Ashab)

The Holy Qur'an says:
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“The companions of Hell Fire and the companions of the Paradise are not alike; the companions
of the Paradise are the achievers” (59:20).

Imam al-Husayn (‘a) is reported to have said about his noble companions:
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‘Surely, | do not know companions more faithful and better than my companions’. 12

In one of the radiant ziyarat, we address the companions of Imam al-Husayn (‘a) as follows:
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Peace be unto you O best helpers.

It is important for us to know the literal meaning of ashab, so that we can understand the traditions
narrated about the ashab of lofty personalities like Imam al-Husayn (‘a). There has been a tendency
among many people to conjecture that ashab merely refers to those who physically accompany

someone.

For example, those who physically accompanied the Holy Prophet (S) are known as ashabu Rasulillah
(S). Although such usage of the word is common, it is not always meant. Before we establish our
contention, let us consider the meaning of ashab: Raghib al-Isfahani in his lexicon of Qur'an under the

discussion of the root word ww~» “s h b” says:
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Al-sahib [pl. ashab] is one who accompanies whether a human being, an animal, a place or an age.



And it makes no difference whether his company is with his body, which is primarily and mostly the case,

or through concern and ambition. And based on this it is said:
If you hide from my eyes
You cannot hide from my heart. 13

In verse 59:20 quoted in the beginning, we observed that the noun ashab is annexed to Paradise and
Hell Fire. The literal import of the verse, which also is an established reality, reveals that despite their
physical existence in this corporeal world, the ashab, depending on their state, either spiritually
accompany Paradise or Hell Fire. Therefore, the criteria of sharing the company of someone or

something is not always physical and material.

A well-known tradition narrated by some Muslims to establish the purity of all those who physically
accompanied the Holy Prophet (S) is as follows:
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My companions are like stars, whosoever among them were you to follow, you will be guided. 14

The Holy Qur’an, traditions of the Holy Prophet (S), the intellect as well as history falsifies this tradition if
we were to interpret the word ashab to merely mean ‘whosoever met the Holy Prophet (S) or physically
accompanied him’. For the sake of brevity, we would not like to explain this matter here. Interested
readers may refer to a host of scholarly books written on this subject, especially sparkling works like the
outstanding masterpiece Abaqgat al-Anwar of the esteemed Indian scholar Sayyid Mir Hamid al-Husayni
al-Hindi.

Weren’t the enemies who fought against Imam Amir al-Mu’minin ‘Ali (‘a) in the battle of Jamal and Siffin
not among those who physically accompanied the Holy Prophet (S)? And what about the battle of Siffin?
Can Mu’awiya, who did meet and share the company of the Holy Prophet (S) but fought against the
Divinely appointed leader of the time, be considered as a najm (a star) through which one can achieve
guidance? It is absurd to attribute something like this to the Holy Prophet (S) or misinterpret what he (S)

said.

There is another tradition narrated by Shi’i sources however, that is somewhat similar to the above-
mentioned tradition, but sound and more meaningful: Imam al-Bagqir (‘a) narrates from the Holy Prophet
(S):
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It is essential to act according to what you find in the Book of Allah; and you have no excuse to abandon
it. Likewise, you have no excuse to abandon whatever is not in the Book but there is a tradition about it

from me. And when there is no tradition about something from me, then take whatever my ashab say.

For surely the example of my ashab among you is like the example of stars (kamathal al-nujum), from
whosoever among them advice is taken, guidance is achieved; therefore whichever statements of my
ashab you take, you would get guided; and frequenting my ashab is a mercy for you. The Holy Prophet
(S) was asked: ‘O Apostle of Allah, who are your ashab? He (S) said: ‘My progeny’. 15

Here the meaning of ashab is used very aptly because the essence of the human being is in his spirit
and not his body. The Ahl al-Bayt (‘a) being in the heights of perfection and united in the Muhammadan
Spirit, truly accompany the Holy Prophet (S) even if the confines of time and place were to separate
them. Hence they really are stars perpetually radiating light.

The aforesaid discussion was to illustrate the meaning of ashab when Imam al-Husayn (‘a) said:
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‘Surely, | do not know companions more faithful and better than my companions’16

Here the Imam (‘a) is not merely referring to their physical presence, but also alludes to their spiritual
sanctity. In fact, their apparent presence in the ranks of Imam al-Husayn (‘a) in the plains of Karbala and
their physical company depicted nothing but their spiritual company as well. This is because it required
exalted spirits to remain steadfast in the ranks of the Imam (‘a) despite the knowledge about their

ephemeral end.

2. The Most Loyal Companions (al-awfa)

As earlier mentioned, the Imam clearly said:
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‘Surely | do not know companions more loyal and better than my companions’17

Here the word awfa is employed thus showing that they were the most loyal of all companions.
Whenever loyalty is talked about, there is always a pledge behind it. Perhaps the best expression of their

state is conferred by the following verse of the Qur'an:
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“Among the faithful are men who fulfill what they have pledged to Allah. Of them are some who
have fulfilled their pledge, and of them are some who still wait, and they have not changed in the
least” (33:23).

One of the places where the loyalty of the companions of Imam al-Husayn (‘a) was radiantly manifested
was on the night of ‘Ashura’ when Imam al-Husayn (‘a) said to them that the enemies were after him
and that they were free to leave. All of the loyal companions in unison expressed their loyalty and said

that they would never leave the Imam (‘a) and were ready to be martyred with him.

3. Intense Lovers of Allah (‘Ushhaq)

The Holy Qur'an says:
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“..and those who believe are more intense in their love for Allah...” (2: 165).

It is narrated from Imam al-Bagqir (‘a):
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[Imam] ‘Ali (‘a) went out with some people until he reached a place one or two miles near Karbala’,
whereupon he went forward and circumambulated around a place known as a/-migdhafan, and said:
‘This is the place where two hundred Prophets and their grandsons were killed, all of who were martyrs;
and it is the halting place of horsemen and the battle ground of intense lovers (ushshaq) and martyrs,

whom neither those who came before them or will come after them can prevail [in status]. 18

The word @Llr.i. ‘ushshaq that is employed in the above tradition is worthy of consideration. It is the plural
of the word ‘ashig (passionate lover), which is known to be derived from e ‘ashaga a plant that coils
around a tree from its roots to its branches, and thus envelops it the way passionate love embraces

one’s entire heart19. Ibn ‘Arabi translates %shg as follows:
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Then comes ‘ishq which is when love coils the heart; it is gotten from a/-'ashaqga, which is the thorned
convolvulus (or bindweed), that, twisting in a spiral, wraps around the grapevine and other similar plants.
In this way, blinding love (shq) wraps around the heart of the lover, blinding him so that he can see no

one other than his beloved.20

In the well-known Ziyarat al-Shuhada’ we address the companions of Imam al-Husayn (‘a) as follows:
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Peace be unto you, O friends and beloveds of Allah21

This verse has so much to reveal. The word ahiba’ is the plural of the word habib, which is commonly
translated to mean mahbub (beloved). However, its linguistic form fa’i/ ( Jwas ) can confer both the
meanings of an active participle (Jc ) and a passive participle (Js2is), which means we can employ the
word habib either to means ‘the lover’22 or ‘the beloved’ or both. If we only take the common meaning,
however, and translate the word habib as mahbub, the result is the same. This is because whosoever is

the beloved of Allah, is necessarily His lover.

The Holy Qur'an says:
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“O you who believe! Whoever from among you turns back from his religion, then Allah will bring
a people, He shall love them and they shall love Him, lowly before the believers, mighty against
the unbelievers, they shall strive hard in Allah’s way and shall not fear the censure of any
censurer; this is Allah’s grace, He gives it to whom He pleases, and Allah is Ample-giving,
Knowing” (5:54).

Furthermore, the linguistic pattern fa’il (Jsi) is both a hyperbolic form (sigha mubaligha), which gives the
connotation of abundance and, an assimilate epithet23 (sifa mushbiha), which confers the sense of

continuity. Therefore, the companions of the Imam (‘a) were abundantly and perpetually in love of Allah.

If we try to study the origin of the word habib, we may be able to unravel other noteworthy secrets.
Expounding on the etymology of the word ‘hubb’ Sayyid al-Jaza'iri in his ethical masterpiece al-Anwar

al-Nu’maniyya says:

‘IP'(:»“‘A@SL!AHC“CSJ-‘“ Lt Juail 131 (Swl&m@ﬂluﬁjl&gdldyﬂbu&l@
Dstaall 5 5ue e300 JS G awdly pad!



The infinitive noun ‘hubb’ (lit. love) was called hubb because it reaches the habbat al-galb (the seed of
the heart), which is the source of life. And when it reaches the seed of the heart it penetrates with life to

all the parts of the body and leaves the picture of the beloved in every part.24

And the only Master who plants, splits, and makes germinate the seed of love is the Faliq al-habbi wa
al-nawa [the Splitter of the grain and the pit (6:95)], and it is He alone who rears this love and leads it
to its perfection, for it is He alone who is Rabb al-falaq [the Lord of splitting (113:1)].

Another interesting expression we employ when we address the companions is the following:
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Peace be unto you, O chosen ones of Allah and His lovers25

The word awidda’ is the plural of A.;:A:g wadid26 in the linguistic pattern of fa’il (Js2é) which, as discussed
above, gives the connotations of permanence and abundance. In addition, it also confers the meaning of
both the active participle (fa’il) and the passive participle (maful), which means that there is constant
mutual love between the lovers and the Beloved. Also, the origin of the word wadid and other words of

the same family, is watad (nail), which confers the meaning of stable and constant love.

Ha’iri in his Mugtaniyat al-Durar says:
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...and the origin of al-wudd is al-watad (nail) and it is more firm than al-mahabba (germinal love)...27

And in his Tafsir Ruh al-Bayan Haqqi says:
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Al-wudd is more firm in the earth of the heart than al-mahabba, because it is derived from al-watad
(nail)...28

Having known that the companions of Imam al-Husayn (‘a) were among the intense lovers of Allah, let

us briefly look at the origin of their intense love. What actually makes one a lover for another?

Every sound conscience will agree that knowledge for perfection would reap love and attachment for the
same. So long as one is ignorant of another, one cannot develop love for him. It is after acquiring
knowledge about the perfect qualities of a certain person that one develops love and attachment for the

beloved.



Furthermore, love requires the lover to be naturally inclined to the qualities of the beloved, otherwise the
knowledge of the attributes of the beloved would not reap love. If a person, for example, has no
inclination towards physical beauty, despite his knowledge of the physically beautiful, he would not
develop love for the physically beautiful. It is when the heart naturally loves and appreciates beauty that
when the beautiful is beheld, the spark of love is ignited and a raging fire follows.

The noble companions of Imam al-Husayn (‘a), having retained their innate nature, were natural lovers
of Absolute Perfection (a/-kamal al-mutlaq) and also enjoyed the ma'rifa of Aimighty Allah, and that is

what made them crave to meet their Only Beloved.

Knowledge of Allah is sometimes classified into two:

» Conceptual & Acquired Knowledge (a/-7ilm al-husuli)

 Presential & Divinely Endowed Knowledge (a/-’ilm al-hudhuri)

Conceptual knowledge is very limited and a kind of narration of what is behind the curtain. Presential
knowledge, on the contrary, is to lift the curtain from the face of the Beloved29. In clearer terms, it is to
beautify oneself with the attributes of the Beloved. Between the conceptual appreciation of the Beloved
and lifting the veil of the Beloved there is utter remoteness. It is the presential knowledge of Allah that
makes one perpetually an amorous lover. Such a lover manifests the love of the Only Beloved in every
move he makes. Expressions like the following reveal how intense was the love that glowed in the

hearts of the Imam (‘a)’s companions:
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A man called Zuhayr Ibn al-Qayn al-Bajli came to the Imam (‘a) and said: ‘O son of the Apostle of Allah,
| wish | would be martyred and then resurrected and again be killed and resurrected, and again be killed

and resurrected in your way and in the way of those who are with you, a hundred times.30

All this fervour shows nothing but passionate love for Almighty Allah, for sacrificing oneself for al-Husayn
(‘a) who is a manifestation of Allah’s Attributes is nothing but to sacrifice oneself for Allah, the Only

Beloved.

The following verse of the Holy Qur’an also depicts the reality of which we have so far spoken:
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“Say: If you love Allah, then follow me, Allah will love you and forgive you your faults, and Allah
is Forgiving, Merciful” (3:31).

We should remember that it is only after embellishing ourselves with the Attributes of Allah, that our
actions would be according to what Allah and His messenger wants.

4. Sharp Inner Vision (Kushifa lahum al-Ghita’)

The Holy Qur'an says:
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“Certainly, you were heedless of it, but now We have removed from you your veil, so your sight
today is sharp” (50:22).

lbn ‘Amara reports from his father who reports:
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| asked Imam al-Sadiq (‘a): Tell me about the companions of al-Husayn (‘a) and how they would
advance to their death, and he said: ‘Indeed the curtain was unveiled for them, until they saw their

dwellings in Paradise...31

In one of the ziyarat, we address the companions of Imam al-Husayn (‘a) in the following manner:
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...| bear witness that most surely Allah unveiled for you the curtain...32

Sharp inner vision is attainable by every human being who purifies his spirit. The reason why many of us
do not enjoy this kind of vision, is the murkiness of our hearts. Following is a tradition narrated from the

Holy Prophet (S) worthy of reflection:
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Was it not for your loquaciousness and confusion in your hearts, you would have surely seen what | see,

and you would have surely heard what | hear.33

In fact the faithful human being is required to behold the kernel of the universe. Almighty Allah says:

2 . o848 % . _.o 28 o

w < 2o Lo Ao % PR P 8o 2 B I s L . og %
(el 2T i 50 T o G 50 o 400 I8 L 3815 sl 0 KL i 155 5]
Gsielss 4] Eus

“Have they not contemplated the dominions of the heavens and the earth, and whatever things
Allah has created, and that maybe their time has already drawn near? So what discourse will they
believe after this?!” (7: 185).

6. Immersed in God (Rabbaniyyun)

The Holy Qur'an says:
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“But be godly people...” (3:79).

And in one of the salutational recitals we address the companions of Imam al-Husayn (‘a) in the

following way:
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Peace be unto you, O Rabbaniyyun...34

This verse talks about the great spiritual status of the noble companions of Imam al-Husayn (‘a).
Rabbaniyyun is the plural of Rabbani, which according to some lexicographers like al-Turayhi denotes

‘one who is perfect in both knowledge and action’35 Others translate ‘Rabbani’ more accurately and say:
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Rabbani |45 is one who is attributed to &,I'the Lord” and the additional ‘alif and ‘nun’ in the word is to
denote intensification in attribution, and hence the meaning of the word would be: One who is intensely

attributed to the Lord and absorbed in His submission and worship; and the word can also be related to



O, lithe Lord in its infinitive (masdar) sense, so that it would mean intensity in training the people and

controlling their affairs...36

And both the meanings can be true together.

7. Spiritual Sovereignty

The Holy Qur'an says:
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“We said: O fire! be a comfort and peace to Ibrahim!” (21:59).

Jabir narrates from Imam al-Bagqir (‘a):
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Before his martyrdom, Imam al-Husayn Ibn ‘Ali said to his companions: Indeed the Apostle of Allah (S)
said [to me]: O my dear young son, surely you will be led to ‘Iraq; it is a land where Prophets of Allah
and Successors of the Prophets have met; It is a land called ‘Amura. And indeed, you shall be martyred
there together with a group among your companions who would not sense the pain of the touch of
iron. Then Imam al-Husayn (‘a) read the verse: “O Fire, be cool and peaceful for Ibrahim” (21:59).

The war will be cool and peaceful on you and them.37

Explaining this situation of the Imam, the grand Ayatullah Jawadi Amuli says:
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According to a tradition from Imam al-Bagqir (‘a) the army of al-Husayn (‘a) did not feel the pain of
the blows and wounds on the ‘Ashura’ day save a pinch...why is that? This is because the spirit is
the origin of pain and happiness. One of you may fast and feel the pangs of hunger and thirst...whereas
another would fast but we would find in him nothing but happiness and high-spiritedness...aren’t the

physical conditions similar for both? So why is the first in torment while the second does not feel



anything? This is because the spirit of the second is attached to a realm distant from the material
conditions. Indeed the gallant warriors of Karbala’ were among those great spirits overcome by the

unseen plane of existence.38

8. Worshippers through Awareness (al-’"Ubbad)

The Holy Qur’an says:
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“‘Muhammad is the Messenger of Allah, and those with him are firm of heart against the
unbelievers, compassionate among themselves; you will see them bowing down, prostrating
themselves, seeking grace from Allah and pleasure; their marks are in their faces because of the
effect of prostration; that is their description in the Tawrat and their description in the Injeel; like
as seed-produce that puts forth its sprout, then strengthens it, so it becomes stout and stands
firmly on its stem, delighting the sowers that He may enrage the unbelievers on account of them;
Allah has promised those among them who believe and do good, forgiveness and a great reward”
(48:29)

Sayyid Radhi al-Din Ibn Tawus al-Hasani (may Allah elevate his noble spirit) in his well-known magqtal,
al-Luhuf ‘ala Qatla al-Tufuf narrates:
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‘Al-Husayn and his companions were awake the whole night [of ‘Ashura’] and their environment
resembled an area permeated with the sound of the humming of bees. [In other words all of them
were busy in the remembrance of Allah and the sound of their whisperings permeated the entire
environment.] Some were in the state of ruku’, others in the state of sujud, some standing and

others sitting... 39

And al-Qazwini narrates from the History of a/-A’tham al-Kufi:
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Surely that night neither al-Husayn nor anyone of his companions and supporters slept until morning.40



Worship is undoubtedly a merit when it is not reduced to mere actions and recitals. The companions of
al-Husayn (‘a) were men who worshipped Almighty Allah out of awareness and knowledge. Their
appellations such as ahibba’Allah (Divine lovers), ‘ushshaq (intense lovers) and kushifa lahum al-ghita
(the curtains were unveiled for them), all demonstrate their knowledge and deep insight. This is because
such qualities are essential corollaries of knowledge, without which they carry no meaning. It is such

kind of worship that is natural and praiseworthy.

Expression of utter humility near the Absolute Perfect Being can only come about naturally after one
realizes whom he is infront of. Such realization is in stages. Sometimes one has conceptual knowledge
about the Creator and thus he maintains a degree of humility in prayer, but that cannot be compared to
one who has presential knowledge of Allah. It is such knowledge about which Imam ‘Ali (‘a) talks in a

conversation with a rabbi:
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Abu al-Hasan al-Mawsali narrates from Abi ‘Abdillah [al-Sadiq (‘a)] who said: A rabbi came to Amir al-
Mu’minin (‘a), and said: ‘Ya Amir al-Mu’minin, did you see your Lord when you worshipped Him? Imam

(‘a) said: ‘Woe unto you! Eyes do not comprehend Him in their ocular vision, but hearts see Him through
the realities of conviction.41

Worship without knowledge and awareness, on the contrary is insignificant and sometimes dangerous

too. Consider the following traditions:

a. Imam ‘Ali (‘a) says:

Indeed, there is no good in that worship that is without understanding.42

b. Imam Zayn al-’Abidin (‘a) says:
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There is no worship save with understanding43

c. Imam ‘Ali (‘a) says:
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Settle in your hearts the knowledge of Whom you worship so that the members that you move in worship

of Whom you know can benefit you.44

d. Imam ‘Ali (‘a) says:
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There is no good in that worship which accompanies no knowledge.45
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It is interesting to note that the expression ‘They had the humming as the humming of bees’ ;;;li Z;;a o
gL?JI that has come for the noble companions of Imam al-Husayn (‘a) has also come with regard to the
Khawarij, who were adamant in their ignorant stance and ready to fight against Imam ‘Ali (‘a) in the
battle of Nahrawan. Jundub Ibn Zuhayr al-Azdi narrates:

When the Kharijites separated from Imam ‘Ali (‘a), he set out to fight against them and we set out with
him. | reached their camps, and found that their environment was covered with the sound of the
recitation of Quran. [The words used in the tradition is lahum dawiyyun kadawiyy al-nahl (they had the
sound of the humming of bee)]. Among them were those who wore burnoose and had calluses on their
foreheads. When | saw that, doubt crept my heart; so | separated myself from them, descended from my
horseback, fixed my lance on the ground, and kept my shield, and placed my armor over it.

And | stood in prayer while | cried: “O Allah if fighting against them is according to Your desire, then
show me something by which | know that it is the truth; and if it is not according to Your desire, then
divert me from the battle. Suddenly Imam ‘Ali came and descended from the horse of the Apostle of
Allah, and stood in prayer, and then suddenly a man came and said: ‘They [the Kharijites] have crossed
the river. Then another one came and firmly tied his mount, and said: They crossed it and left.
Thereafter Amir al-Mu’minin (‘a) said: “They have not crossed the river, nor will they cross it, and they
surely will be killed near it; this has been informed to me by Allah and His Apostle.’

The Imam (‘a) [then] said: ‘O Jundub, do you see that hill?’ | said, ‘Yes.” He said: ‘Surely the Apostle of
Allah (upon whom be peace) narrated to me that they would fight near there.” As for us, we would first
send a messenger unto them, who would invite them to the Book of Allah and the Sunna of His Prophet,
and they would shoot at his face with arrows, and he would be killed. Jundub says: We went towards
them and saw them still in their army not yet departed or left. So, the Imam (‘a) called his men and
gathered them, then he came near their ranks saying: ‘Who will take this Qur'an and walk towards these
people and call them to the Book of Allah and the Sunna of the Prophet (S)? One who does so, would

be killed and attain Paradise. None save a youth from Banu ‘Amir Ibn Sa’sa’a responded to this call.



The Imam (‘a) however, on observing his young age, said: ‘Return to where you stood.” Then he made
the same announcement again, and none save the same youth responded positively to his call. So, the
Imam (‘a) said: ‘Take it [the Qur'an], but mind you that you would be killed.” So, he walked with it unto
them until he came to a place where they could hear him. He called them, and they shot at him with
arrows, and he returned to us, while his face resembled a porcupine (for he was surrounded with
arrows). So ‘Ali (‘a) said: Attack them! So we attacked them. Jundub says: The doubt [that had crept my
heart earlier) came out, and | [fought] and slew...’46

Therefore, the yardstick to judge the truly worshipful nature of a person is not by the quantity of his

worship, but the quality of his worship. The Holy Qur'an says:
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“...Who created death and life that He may try you-- which of you is best in deeds; and He is the
Mighty, the Forgiving” (67:2).

Ample traditions explicitly say that the value of one’s worship is according to one’s understanding and

intellect. Observe the following:

a. The Holy Prophet (S) addressing a people who praised a man [for his worship] said:
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How is the man’s intellect? They said: O Apostle of Allah, we inform you about his struggle in worship
and good actions, and you ask us about his intellect? Thereupon the Prophet (S) said: Indeed, an idiot
(@hmaq) due to his silliness can perform something graver than the crimes of criminals; and surely the
servants [of Allah] would only be elevated tomorrow in stations and reach the proximity of their Lord

according to their intellects.47

b. Muhammad Ibn Sulayman al-Daylami reports from his father who said:
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| informed Imam al-Sadiq (‘a) about the ‘ibada and religiousness and merits of a certain person.
Thereupon he asked me: how is his intellect/understanding? | said: | do not know. So he said: ‘Surely

reward is according to one’s intellect/understanding.’48



c. The Holy Prophet (S) is reported to have said:
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Knowledge is the leader of action and the action is its follower.49

Although the Khawarij were well known for their excessive worship and recitation of Quran, their
ignorance never allowed them to benefit from their worship or recitation. Perhaps the following verse of

the Holy Qur’an aptly describes their example:
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“Those whose endeavour goes awry in the life of the world, while they suppose they are doing
good” (18: 104).
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“They are the ones who deny the signs of their Lord and the encounter with Him So their works
have failed. On the Day of Resurrection, We will not set for them any weight” (18: 105).

They struggled to station themselves in the surface of religion, but were deprived of that too. They had
not understood the Holy Qur'an and thus were ready to fight against the very epitome of the Qur’an.
When Imam ‘Ali (‘a) tried to explain to them the deception that had entangled them, they thought they
understood religion more than one who was literally chosen by the Holy Prophet (S) as his wasi

(vicegerent).

So wild had their attitude become that they had the audacity to slaughter a sincere companion of the
Holy Prophet (S) who was loyal to his teachings, and slit the womb of his expectant wife. The latter’s

crime was merely loyalty to Imam ‘Ali (‘a).

Although this is past history for us, the Khariji trend has remained up to this day. The Wahhabis, due to
their identical attitude, can aptly be known as the ‘neo-Kharijites’.

What is interesting is that even Westerners have likened the Wahhabis with the Khawarij. For example,

Jon Kyl, a Republican Senator from Arizona writes in the Front Page Magazine:

Islamic extremism as an ideology is hardly new with the first movement that resembles today’s
phenomenon, known as the Kharijites, appearing shortly after the birth of Islam in the 7" century.

Later it was expounded on by various Islamic scholars, such as lbn Taymiya in the 13" century, but it did



not become institutionalized until the mid-18" century when the theories promulgated by the radical
cleric Muhammad Ibn ‘Abd al-Wahhab were accepted and imposed as the state religion of his realm by

the founder of the House of Saud. 50
Esposito, in his Islam and Politics writes:

“Religious zeal and military might merge in a religiopolitical movement that waged holy war with a zeal
reminiscent of the early Kharijites, viewing all Muslims who resisted as unbelievers. The tribes of Arabia

were subdued and united in the name of Islamic egalitarianism.”51

The apparently worshipful attitude of the Kharijites, both present and past, should not lead one to
surmise that worship in great quantity is not praiseworthy. Those who have attained realization would
naturally be pulled towards constant worship. They would, in terms of a tradition, be ‘amorous lovers’ of

worship. Consider the following tradition:
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Imam al-Sadiq (‘a) says: The Apostle of Allah (S) said: The best of people is one who intensely loves
worship (‘ashiqa al-ibada), embraces it, loves it through his heart, and performs it with his body and
occupies himself with it; Thereafter he does not care about the situation he faces in the world, whether it

be difficult or easy.52

If we reflect on some historical accounts of the Holy Prophet (S) and his Infallible Progeny (‘a) we would
come to realize how abundantly they engaged in worship. It was their exalted state that made them
constantly absorbed in prayer. It is reported about Hadhrat Zahra’ (‘a) that she would stand in prayer so

much that her feet would get swollen53. And concerning Imam ‘Ali (‘a) Imam al-Sadiq (‘a) narrates:
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Surely Abu Ja’far came to his father, while he had worshipped Allah so much that none would equal him,
and due to night vigil his complexion had turned pale; his eyes had become sore out of weeping, and his
forehead had sunk in due to a lot of prostration, and his legs became swollen out of standing in prayer.
Imam al-Sadiq (‘a) said: [Seeing this] Abu Ja’far [al-Bagir (‘a)] said: | could not control myself from

weeping when | saw him in that state; so | wept in mercy for him. And suddenly he lay contemplating.



Then after a little while, he faced me, and said: ‘O my dear little son, give me some of those manuscripts
that speak about the worship of ‘Ali (‘a); so | gave him, and he read from it a little, and then left it in

dissatisfaction and said: ‘Who can worship like ‘Ali Ibn Abi Talib (‘a)’?54

These and many other incidents show how absorbed were the Ahl al-Bayt (‘a) in the worship of Allah.
Their worship, however, was out of insight and knowledge of the worship and the Worshipped One. So
absorbed were they, that when an arrow is removed from the feet of Imam ‘Ali while he is in prayer, he

does not sense any pain whatsoever.

In conclusion, it should be realized that the companions of Imam al-Husayn (‘a) were worshippers who
worshipped Allah as a natural outcome of their knowledge and vision. If such worship is done constantly
and in abundance, it is highly recommended and praiseworthy. But if it is performed without knowledge,

it has very little or no value at all.

9. Strangers (Ghuraba’)

The Holy Qur'an says:
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“Men whom neither merchandise nor selling diverts from the remembrance of Allah and the
keeping up of prayer and the giving of poor-rate; they fear a day in which the hearts and eyes
shall turn about” (24:37).

The Holy Prophet (S) was once asked about ghuraba’ (strangers in the real sense of the word), and he
(S) said:
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They are those who will revive what the people ruined from my Sunna.55

Sacrificing themselves for the revival of religion, the companions of Imam al-Husayn (‘a) steadfastly
stood against the enemies. Earlier Imam al-Husayn (‘a) had permitted them to leave if they wished to,
but they never dared to even think of deserting him. Among the rest of the Muslims, they were truly the
ghuraba’ whose stations others never appreciated.

Imam al-Husayn (‘a), however, was even more gharib then them, for he occupied a station that even his
companions never comprehended. It is therefore correct to call him Gharib al-ghuraba’ (The stranger
among the strangers (his companions)). In one of the salutational recitals we address Imam al-Husayn

(‘a) as follows:
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Peace be unto you O the fifth member of the people of the cloak, Peace be unto you, O stranger of the

strangers...56
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Chapter 8: Upon You All | Invoke The Peace Of
Allah Forever, As Long As | Live And The Night
And Day Subsist
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Upon you all | invoke the peace of Allah forever, as long as | live and the night and day subsist
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Commentary
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Upon you all | invoke the peace of Allah

In this phrase the predicate ‘alaykum... (upon you...) is brought before the subject ‘Salamullah’, thus
conferring the meaning of restriction (hasr)1. In simple words, the za'ir is trying to say, “Only upon you all
I invoke the peace of Allah...”. This means that it is only for the likes of Imam al-Husayn (‘a) and his
noble companions that the za'ir invokes salam. In other words, they represent those who are worthy of

such invocation.

The preposition ‘ala (), as we came to know earlier, confers the meaning of encompassment. Hence,
we are in reality praying for Allah’s peace to encompass and envelop Imam al-Husayn (‘a) and his loyal

companions.

This sentence is a nominal sentence (jumia ismiyya) too, which means that our invocation is perpetual

and permanent. A nominal sentence confers the connotation of continuity (a/-dawam).

w 0}0//

Upon you, | invoke...

In the phrase minni (from me) the first person pronoun ¢l ya’ is attached to the preposition e min
implying that the za'ir is the one who invokes the salam of Allah for the mazur (the visited one).

z " /. Ln;;-f ° ;i//

Upon you all | invoke...

The word jami’an (altogether) is a circumstantial expression (hal)2 for the second person plural pronoun
“kum” in V.}S.‘.Ln ‘alaykum (upon you). Hence the meaning is ‘Upon you altogether | invoke...”. Some
commentators have also given the probability of another variable. They say that since a believer is a
group in himself3, the word jami’an is not a circumstantial expression for the second person plural
pronoun kum (you all) but rather for the first person4 singular pronoun ya’ affixed to the preposition min.

It is as if the za'ir says, “Upon you | invoke with all the elements of my being, the peace of Allah...”

Al 0ol Lasad i oSGl



Upon you all | invoke the peace of Allah

Annexing the name Allah to salam either means that we are invoking a higher level of peace from Allah

or the Absolute Peace that belongs to Allah.

Another intricacy worthy of consideration is that the Name Allah being the all-comprehensive name (a/-
ism al-jami’) of God, when annexed to salam implies that we are seeking salam (protection and freedom
from imperfection) in all the perfect attributes of Imam al-Husayn and his loyal companions, who are

manifestations of the all-comprehensive name Allah.
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...forever, so long as I live and the night and day subsist.

Here the za'ir implicitly tries to say that he would always remain steadfast in his love and devotion for
Imam al-Husayn (‘a). He says that his invocation of salam for the Imam (‘a) and his loyal companions is
perpetual. It does not matter whether he is alive in this material world or not. Expressing this kind of
statement is in reality declaring one’s firm and perpetual stance of loyalty to Imam al-Husayn (‘a). This,

therefore, presumes the za’ir’s solidified unwavering resolution.

Shaykh Mufid (may Allah elevate his status) narrates a tradition in the seventeenth assembly of his work
al-Amali that may enlighten us more about the meaning of having an unwavering resolution of

attachment and devotion to the Ahl al-Bayt (‘a):

Abu Muhammad, brother of Yunus b. Ya’'qub narrates from his brother Yunus, who said:
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| was at Madina, when Ja’far Ilon Muhammad (‘a) met me in one of its lanes. He said: “O Yunus, go to
the door, for a person from us the Ahl al-Bayt is at the door.” He said: “I went towards the door and
found ‘«sa Ibn ‘Abdillah sitting there. So, | said: “Who are you?” He replied: “l am from Qum.” He said:
“No sooner than he had said that, Abu ‘Abdillah appeared on a donkey and he entered the house riding
the donkey. Then attending to us, he said: “Come through.” Then he said: “O Yunus, | believe you were
not convinced when | said that «sa’ Ibn ‘Abdillah is from us, Ahl al-Bayt?” | said: “It is so, may | be your
ransom. For ‘Isa Ibn ‘Abdillah is from people of Qum, how can he be one of you Ahl al-Bayt?” He said:
“O Yunus, ‘Isa Ibn ‘Abdillah is from us as long as he lives, and he shall be from us after he has



died.”s

1. One of the grammatical rules of the Arabic language is that if the predicate (khabar) of a sentence is brought before its
subject (mubtada’), it confers the meanings that the ‘predicate’ is exclusively for the subject.

2. Mawla HabibulLah al-Kashani, Sharhu Ziyarat ‘Ashura’, p. 52.

3. This refers to a well-known tradition that says ‘a beliver is a congregation in himself.’

4. Mawla HabibulLah al-Kashani, Sharhu Ziyarat ‘Ashura’, p. 52.

5. Shaykh Mufid, Al-Amali, 17th Assembly, p. 140.
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Chapter 9: O Aba ‘Abdillah...
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O Aba ‘Abdillah, | swear by Allah, the loss is great; and the calamity on us and all the enthusiasts of
Islam because of what befell you is great and severe. And the calamity that befell you is reckoned by all

the inhabitants of the heavens in the heavens as great and severe.

Commentary
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O utterly obedient servant of Allah...

Once again, we call Imam al-Husayn (‘a), although we realize that he can listen to us and behold our
presence wherever we are. And why employ the vocative particle ya to call him? We said in the
beginning that ya is used for a person who is quite far. The reason is that we would like to express our

deep veneration for his exalted self.

This is because although he may ontologically be very close to us, his exalted spirit is utterly remote
from our inferior level. The most important thing, however, is to be able to see his noble self when we
address him. If we purify our souls and behold the realm beyond this world, we may be able to vision

what most of the people are deprived of due to their accumulation of sins.



The very fact that we address Imam al-Husayn (‘a) presumes that the mukhatab (addressee) is present
before us. Otherwise, why don’t we employ the third person pronoun and invoke salam on his exalted
being? And since the traditions of the Ahl al-Bayt (‘a) teach the believers to always aspire for the best,
whenever we recite this salutation, we must crave to attain the station that can facilitate a direct
communication with Aba ‘Abdillah al-Husayn (‘a). When such an encounter is made possible, the heart

breaks and the rivers of tears flow and the believer melts down before a/-witr al-mawtur.
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O utterly obedient servant of Allah, by Allah, the loss is great.

Some commentators of this sacred Ziyarat say that the vocative particle ya is once again brought in this
verse to renew the feelings of sorrow for what befell on Imam al-Husayn (‘a). Al-Kashani supporting this
view says, “Juddida nida’uhu litajdid al-huzn...”1 (calling the Imam was renewed due the renewal of

SOrrow...).

By Allah, the loss is great.

The letter fam’ (J ) in 1il lagad is employed for taking an oath. And since the particle i ‘gad’ here
appears before a past tense verb ‘azhumat (is great), it denotes emphasis. Hence /lagad ‘azhumat would
mean ‘By Allah, surely great has been...”. The origin of the word ‘raziyya’ (ai};) is the word razi’a (zi;;)
with a hamza (s) after the letter ya’. Some have merely translated it as a calamity. However, it denotes a
specific kind of calamity: calamity due to loss. Al-Kashani in his commentary says that it specifically
refers to the calamity of the loss of the dear and beloved ones2. However, it is also used for a calamity
of loss in the general sense.

Before his departure from this mortal world, the Holy Prophet (S) in his state of iliness sought a paper
and pen to write something very important for the Muslim Umma. An ignorant man nearby said, “Indeed
pain has overtaken the Messenger of Allah, and you have the Qur’an with you. The Book of Allah is

sufficient for us”.

This followed a difference of opinion among people near the Holy Prophet (S). On seeing this chaotic
state of affairs, he told them to disperse from there. ‘Abdullah Ibn ‘Abbas in reference to the impediment
that hampered the Holy Prophet (S) to write down the important direction, would employ the word

raziyya and say:
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Surely the calamity, a total calamity hindered the Messenger of Allah from writing for them that

testament...3

The verb <5, raza’a or razi’a literally means ‘he lessened’ or ‘he diminished’4. Al-Firuzabadi in his a/-

Qamus al-Muhit, giving an example of how this verb is used, says:
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Ma razi'tuhu means | have not lessened5
Therefore lagad ‘azhumat al-raziyya means ‘By Allah, indeed the loss is great.’

This phrase talks about the greatness and intensity of the calamity that the believers faced by losing an
Infallible Imam of the Ahl al-Bayt (‘a) who enjoyed a very exalted rank near Allah and represented Allah
on earth. Only those who comprehend the greatness of such a Divine leader can tangibly feel the loss.

Amir al-Mu’minin ‘Ali (‘a) says in a meaningful tradition:
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...s0, the greater the value of the envied entity the greater the calamity of its loss.

And since the sanctity of Imam al-Husayn (‘a) is such that its essence is incomprehensible, the gravity
of losing his personality is likewise incomprehensible. In addition, the difficult circumstances that Imam
al-Husayn (‘a) and his noble progeny faced and the manner in which their sanctity was violated leave
such wounds in the hearts of his lovers that make them tearful forever. Ibrahim Ibn Abi Mahmud narrates

from Imam al-Ridha’ (‘a):
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Surely the day of al-Husayn wounded our eyes and made our tears pour down and dishonoured our
venerated ones in the land of sorrow and tribulation, and thereby it made us inherit sorrow and
calamity until the final day, and therefore the mourners must weep for the likes of al-Husayn, for

surely weeping over him wipes out major sins ...6

Imam al-Mahdi (‘a) in his well-known Ziyarat al-Nahiya addressing Imam al-Husayn (‘a) cries:
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But as | have been hindered by the course of time and as (Allah’s) decree has prevented me from
helping you, and as | could not fight those who fought you, and was not able to show hostility to those
who showed hostility to you, | will, therefore, lament you morning and evening, and will weep blood in
place of tears, out of my anguish for you and my sorrow for all that befell you, until | meet death from the

pain of the catastrophe and the choking grief.7

By Allah, the loss is great.

Before one tries to swear and say that the loss is great, one must have knowledge about the same.
Although we cannot even imagine the magnitude of the loss that the Ahl al-Bayt (‘a) encountered in the
plains of Karbala, it is important for us to search for authentic information about the same, so that we

may naturally express our sorrow as we recite this particular phrase.

An Unparalleled Incident

One of the reasons that make this calamity outstanding and unique is that those who joined al-Husayn
(‘a) knew very well what awaited them. Despite that, they chose with complete volition on their side, to
undertake this sacred journey and meet the calamities with open arms. Imam al-Husayn (‘a) made it
very clear to them when he resolved to embark on his journey to ‘Iraq that martyrdom is what awaits

him:
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Whosoever is ready to sacrifice his soul for us, and has stationed himself for meeting Allah, he must

leave with us, for surely, | will leave tomorrow morning Insha Allah...8

It is such a move in complete awareness of the horrendous massacre that singles out the tragedy of
Karbala. The late eminent scholar ‘Allama Muhammad Tagqi Ja’fari in response to a question asked as to

why the Karbala event is the most sorrowful of all events in history, said:

The important factor in the story of al-Husayn (‘a) which cannot be compared to any other event
whatsoever is that it was out of complete awareness and choice. At no moment did they lose their free
will. Furthermore, historical analysis shows that even at the very last moment if the Imam (‘a) would say
‘yes’ [to Yazid], not only would the difficult situation be over, but he would be saved from that place, and

perhaps the next era would be his era...9
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...and the calamity on us and all the enthusiasts of Islam because of what befell on you is great and

severe...

The past tense verb u.la Yallat mentioned in the above phrase is commonly translated in the same way
as the verb ‘azhumat (is great). Some lexicographers however state that there is a fine difference
between the two verbs: whereas ‘azhumat can apply for both material as well as spiritual intensity, jallat
is only correct for spiritual greatness10. Therefore, this phrase implies that the calamity on us is
spiritually great. All that the Imam (‘a) and his noble family members as well as sincere companions
faced has enormously hurt our spirits and the spirit of every lover of Islam. In revealing the magnitude of

the tragedy, Imam al-Hasan (‘a) addressing his brother says:
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There is no day like your Day O Aba ‘Abdillah.11

And Imam Zayn al-"Abidin (‘a) in one of his sermons says:
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...and this is a calamity the like of which there is no calamity.12

And ‘Abdullah lbn al-Fadhl narrates from Imam al-Sadiq (‘a):
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Indeed, the day of the martyrdom of al-Husayn is a day of greater calamity then all other days...13
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and on all the members of the enthusiasts of Islam

The genitive construction Ahl al-Islam denotes ‘those who are intimate and attached to Islam’. The literal
meaning of the word ah/ according to some lexicographers is uns (intimacy) coupled with specific
relationship and attachment14. The word Ah al-Bayt refers to the people of a house, because they are

intimate, attached, and have a specific relationship to the house.



Therefore, when we say that the loss and calamity is great on all the Ahl al-Islam we mean that all those
who really have intimacy, attachment and relationship with Islam suffer with great loss and calamity. This

is where we must try to analyse ourselves and see whether we are from the Ahl al-Islam or not.

The main reason why the Ahl al-Islam must express sorrow is that Imam al-Husayn (‘a) is the epitome
of Islam. Naturally therefore, all the lovers of Islam would tangibly feel sorrowful when any kind of

calamity befalls him.

In one of his counsels to his contemporary, Imam al-Bagir (‘a) describing the Ahl al-Bayt (‘a), says:
ol 55 Il anlse AT

And we are the places of the Divine Message, and we are the Religion...15

And in another tradition, Imam al-Sadiq (‘a) informs his companion Dawud:
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O Dawud, we are the prayer (al-salat) in the Book of Allah, the Invincible and Exalted, and we are the
poor rate (zakat), and we are the fast (a/-siyam), and we are the pilgrimage (a/-hajj) and we are the
sacred month (a/-shahr al-haram) and we are the sacred city (a/-balad al-haram) and we are the Ka'ba

of Allah and we are the gibla of Allah...16
These traditions inform us that the Imams of the Ahl al-Bayt (‘a) were epitomes of religion. Therefore,
love for religion in the true sense is love for them, and vice versa.
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And the calamity that befell on you is reckoned by all the inhabitants of the heavens in the heavens as
severe and great.

In this phrase we confess that not only was the calamity great for the earth and its inhabitants, the
heavens and their inhabitants likewise were overtaken by sorrow and grief for what transpired on a

representative of Allah on earth.

Imam ‘Ali Ibn Musa al-Ridha (‘a) addressing to Ibn Shabib says:
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Certainly, the seven heavens and earths cried because of his martyrdom (i.e. of al-Husayn (‘a)).

And Imam al-Sadiq (‘a) is reported to have said:
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Indeed, when Aba ‘Abdillah al-Husayn Ibn ‘Ali (‘a) left this world, the seven heavens and the seven
earths and whatever is in and between them, and whosoever moves in Paradise and Hell Fire from the

creation of our Lord and what can be seen and what cannot be seen wept for him.17

It should be known that it has been established in its own place that every existential entity has a share
in comprehension (shu’ur), glorification (tasbih), laudation (hamd), love (‘ishq), and lamentation (buka’).
Those, however, who have not contemplated on the Holy Quran and the traditions of the Ahl al-Bayt (‘a)
well, may consider this as far fetched. In order to grasp this reality intellectually, they should refer to
works on the Transcendent Philosophy (a/-hikmat al-muta aliya) propounded by leading philosophers

such as Mulla Sadra and Mulla Hadi Sabzawari (may Allah elevate their noble spirits).

Following is a verse of the Holy Qur’an that clearly informs us about the possibility of the sky weeping:
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“So, neither the sky wept for them, nor the earth; nor were they granted any respite” (44:29).

Commenting on this verse, Imam al-Sadiq (‘a) is reported to have said:
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The sky did not cry over anyone ever since Yahya lbn Zakariyya was slain, until al-Husayn (‘a) was

slain, whereupon it cried over him. 18

And Imam Muhammad al-Bagqjir (‘a) is reported to have said the following about the above-mentioned

verse:
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The sky did not cry for anyone after Yahya Ibn Zakariyya save on al-Husayn lbn ‘Ali (‘a), for surely it

cried over him for forty days. 19



The verse as well as the comments of the Ahl al-Bayt (‘a) clearly reveal to us that the sky manifests

sorrow and expresses its lamentation as well.
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And the calamity that befell on you is reckoned by all the inhabitants of the heavens in the heavens as

severe and great.

The article al that precedes al-samawat (=!slawull) confers the meaning that all the heavens are taken

into consideration.

And heavens and skies should not transport us to their material extensions. Scholars of authority opine

that they refer to the higher levels of the universe of contingent existence.

The phrase ahl al-samawat can refer to the angels who inhabit the heavens and all the exalted departed

souls who witnessed or came to know about the tragedy of Karbala.
Consider the following traditions:

Imam al-Ridha (‘a) tells Ibn Shabib:
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Four thousand angels descended on earth to aid him, but (when they were allowed to reach there) they
found him martyred. So they remained at his grave, dishevelled and covered with dust, and will
remain there until the rising of al-Qa’im (Imam al-Mahdi A, whereupon they will aid him. Their slogan

will be, ‘Vengeance for the blood of al-Husayn (‘a)!’

Imam al-Sadiq (‘a) tells a companion called Fudhayl:
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What is the matter with you that you do not visit him [the grave of Imam al-Husayn (‘a)]? Surely four

thousand angels constantly weep near his grave, [and will do so] until the Judgment Day.20

As for the departed souls, one of the traditions that break the hearts and make us realize how grave is
the matter of al-Husayn (‘a) is the following conversation between Imam al-Sadiq (‘a) and Abu Basir, his

loyal companion, who had lost his physical eyesight, but was endowed with spiritual effulgence:
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Imam al-Sadiq (‘a) said: O Aba Basir, when | look at the progeny of al-Husayn (‘a), | am overcome due
to what happened to their father and his family; O Aba Basir, Indeed Fatimah (‘a) constantly weeps for
him (al-Husayn (‘a)) and sighs [out of deep sorrow] ... So, the angels constantly sympathize and weep
due to her weeping and pray to Allah and express their humility to Him.... Abu Basir said: May | be made
your ransom. Indeed, the matter is great. Thereupon the Imam (‘a) said: What you have not heard other
than this is even greater. Thereafter the Imam (‘a) said: O Aba Basir: Don’t you want to be among those
who assist Fatimah (‘a)? Abu Basir says: When he said this, | started weeping and could not utter a

word, nor could | speak due to my weeping...21

This tradition clearly hints to us that whatever we have heard and known about Imam al-Husayn (‘a)

cannot be compared to that which we do not know.
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