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Foreword

In the Name of Allah the All Merciful, the All Compassionate

Thanks to the untiring and unmitigated efforts of Mr. Syed Muhammad Murtadha, my late father Agha
Mirza Mahdi Pooya’s essence of his life and works, Essence of the Holy Qur’an, is seeing the light of
day. He penned his last sentence on a Friday, he confided to the late Allama Rasheed Turabi, his
closest disciple, now he was ready to leave this mortal world, and on the following Tuesday, July 17,
1973, he passed away into eternity.

Since that day Syed Muhammad Murtadha made it his mission to get this work published and has given
more to pleasing my late father’s soul than I have and actually deserves to do the forward and
introduction himself. His humility has encouraged him to bestow this honour on myself and my brother
Mirza Ali Pooya. Allah (subhanahu wa ta‘ala) be praised for finally making it possible for us to see this
happy day.

Agha Mirza Mahdi Pooya’s journey through life was charted and coursed by a burning zeal to acquire
knowledge and be blessed with piety, and hence was acquiring the surname Pooya, the seeker of truth
and knowledge. These two values he cherished and bequeathed to all those who came in contact with
him. To these he added justice and completed the triangle. This was to be the greatest gift he received
from his unassailable faith in Tawheed (Unity), in Allah and His Last Prophet, peace be upon him, and
his pristine progeny which make up the 14 purified paragons of piety, knowledge, and justice.

Agha Pooya’s firm belief was Allah subhanahu wa ta‘ala’s most sublime attribute is creation and the
most sublime of his creation is Prophet Muhammad, whose sublimity lies in the Qur’an, whose sublimity
lies in faith (Iman), whose sublimity lies in piety (Taqwa), whose sublimity lies in Jihad, whose sublimity
lies in Shahadat (martyrdom), whose sublimity is Hussain. Hussain’s mi‘raj (sublimity) lies in his
unquestioned and unimpeachable ittabe‘e Muhammad (obedience to the Holy Prophet, peace be upon
him).

Throughout the book, the reader will find this thread running in which Muhammad and Al-e Muhammad
are the first cause of creation and the pinnacle of perfect effect, completing the cycle of life. “Allah
humma akyani hayata Muhammad wa Al-e Muhammad wa ametni mamaata Muhammad wa Al-e
Muhammad” was the prayer which bore him through life and when under stress, he would lean on what
he considered the talisman vird par excellence and effect: Ya Fatimato bint-e Muhammad adrakni.

May Allah grant his soul eternal peace and shower the same on all those who stood by him throughout
his life and made this work possible, especially my mother. May Allah grant abiding peace and tranquility
(sakeenah) to all those who follow the path of Muhammad wa Al-e Muhammad.



Agha Murtadha Pooya
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Introduction

There are pages, sentences, sayings, phrases, words, and letters, all true, which radiate the light of the
Qur’an. The Essence of the Holy Qur’an, by Ayatullah Pooya, is one of them! The Qur’anic simile of
“light” furnishes a source to secure peace and felicity in this world and the hereafter and stimulates the
heart and mind to achieve it.

“Allah is the Light of the heavens and the earth. The similitude of His Light is a niche wherein is a
lamp. The lamp is in a glass. The glass is, as it were, a shining star. (This lamp is) kindled from a
blessed tree, an olive neither of the east nor the west, whose oil would almost glow forth (of
itself) though no fire, touches it. Light upon Light, Allah guides unto His Light whom He will. And
Allah speaks of humankind in allegories, for Allah is Knower of all things. (This lamp is found) in
houses which Allah has allowed to be exalted and His name shall be remembered therein.
Therein do offer praise to Him at morn and evening.” (24:35 – 36)

This “eternal Light” has been transmitted through His messengers from Adam to the Last Prophet
Muhammad, peace be upon him and his household,

“so there may not remain any argument for people against Allah.” (4:65)

The inseparable chain of Light passed from the Holy Prophet to Ali, the first Imam (the divine leader),
and his 11 descendants as Imams, and their mother Fatima, the daughter of the Prophet, of whom he
declared, “al-Fatimatu-bidh’tu mini” (Fatima is a piece of my flesh and blood, i.e., personality). They are
all infallibles (Ma‘soom) as conferred by the Qur’an (33:33), and a permanent proof of Tawheed
Nabuwat, and the continuity of Imamate until the Day of Resurrection.

It exists as the inner reality of the Prophet (Haqiqat-e Muhammadia), and all the signs of Allah exist in it.
The Qur’an warns the believers, “even if they desire, they could not extinguish the Light.” Allah “will
perfect it.” (41:8). This is the overall view of Islam.

The portrait of the late Agha Pooya (may Allah bless him) appears among “those (who possessing
minds) remember Allah standing and sitting and reclining on their sides and think (seriously) on
the creation of the heavens and the earth, saying, ‘Oh our Lord, You have not created all this in
vain! Glory be to You. Save us then from the (hell) fire.’” (3:191). It is an inimitable description of a



person who remember Allah with all sincerity and humbleness.

Agha Pooya was born in Yazd (Iran) in the year 1317 A.H. (1899 A.D.) and his chapter of ephemeral life
closed in Karachi on Jamadi al-Thani 17, 1393 (July 17, 1973).

This venerable religious scholar during his studies of Islamic sciences under the patronage of his father,
the saintly scholar Agha Mirza Muhammad Hassan of Yazd, and the special guidance of the eminent
religious authority Agha Mirza Muhammad Hussain al-Naini, was able to develop his talents and
comprehend the Qur’anic verses.

The political upheavals, with intervals, in Iran and Iraq, led the author to migrate to India in 1925. He
settled down in Madras and Bangalore, and had the opportunity to study modern thought directly in
English and evaluated the conflicting intellectual trends of the east and the west.

His illuminating metaphysical notes of exoteric and esoteric nature on the verses of the Qur’an, a guide
to the seeker of truth, have been incorporated by Mir Ahmad Ali in His English translation of the Holy
Book.

His scholarly exposition of the universal Islam left indelible marks on people of every caste and creed,
from Christian missionaries to Hindus, Zoroastrians, Muslims of all schools, on theists and atheists alike.

As editor I have made a sincere effort to bring out the book which is consistent with the intention of its
esteemed author. Mr. Hussain Taylor, who reviewed this volume, earns respect for his linguistic
observations and sound approach to Islamic ideology.

The profound interest taken by Agha Murtadha Pooya and Agha Ali Pooya, sons of the late Agha Pooya,
manifests a mark of nobility which they have inherited from their parents.

Thanks are due to all those friends who participated in the publication of the work.

Syed Muhammad Murtadha
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Chapter 1: Genuineness of the Holy Qur’an in its
Text and Arrangement

“Verily, those who disbelieve in the Reminder when it comes unto them, and verily it (Qur’an) is a



Book Unassailable. Shall come not nigh if falsehood from before it nor from behind it a revelation
from the All Wise, the Most Praised One.” (41:41 – 42)1

An overwhelming majority of scholars of all schools of thought in Islam agree in which the Holy Qur’an,
as it is now in our hands, was rendered in writing under the command and the personal supervision of
the Holy Prophet himself, and no addition, omission or alteration, whatsoever, ever took place in it. But a
few traditionists of Sunni as well as Shia schools of thought who were invariably influenced more by the
letter of all sorts of traditions than by reason and historical facts, have held a different view to the effect
in which some omissions and alterations took place after the Holy Prophet, during the time of the Caliph
‘Uthman. The advocates of this view have never succeeded in establishing this theory by any reliable
evidence and argument. In order to demonstrate the fallacy of this theory it is necessary:

(A) to point out the ORIGINS of this theory,

(B) to assess the internal and external EVIDENCE of historical value on this subject,

(C) to evaluate the TRADITIONS put forward in support of the theory, and thus

(D) to establish what the Muslims are required to believe about the Holy Qur’an from the religious point
of view – DIVINE TRUST.

Before dealing with the above in detail the following essentials must be noted.

1. Definition of the Qur’an

By Qur’an we mean the rhythmic and recitative verses, phrases, sentences, and chapters uttered by the
Prophet of Islam, not as his own wording, but as the verbatim Book of God revealed to him. The book he
proclaimed as his “Everlasting Miracle,” bearing testimony of his Prophethood with which he challenged
not only the Arab individuals of his time who doubted the divine origin of the Qur’an but also non-Arabs
who may in the future doubt its origin. He even challenged all “Ins” and “Jinns” (human beings and
jinns) together to join hands and create even a single chapter like it, until the Day of Resurrection.

If you be in doubt about what We have sent down unto Our Servant (Muhammad) produce you
then a surah (chapter) like unto it, and call you your witness other than God, if you are truthful.
But if you do (it) not, and never shall you do (it), then guard yourselves against the (Hell) fire
whose fuel shall be the people and stones, prepared for the disbelievers. (2:23 – 24)

(Say you), “Even if men and jinns get united (with the object) which they bring the like of this
Qur’an, they would bring not the like of it, even though some of them to the others be helpers.”
(17:88).2

The other sayings of the Prophet are also revelations from God but they are not included in the above



definition, as they are not part of the Qur’an in respect of which he challenged the world. These are
known as Ahadith Qudsi (the sacred traditions), which are so numerous, if collected together they would
be at least the size of the Qur’an, if not more. This definition also excludes the words, phrases or
sentences revealed to the Holy Prophet as explanatory notes, in between certain verses, but not for
recitation. The revealed notes of this type are so peculiar that if they were taken as part of the text of the
Qur’an, the rhythmic and recitative tone of the verse would be disturbed. Thus, granting the truth of
certain reports pointing out some words or phrases not found in the Qur’an as “revealed,” in between
some verses, they do not mean the words or phrases in question were part of the text for recitation.

In other words, it is true the Qur’an as a whole or part is revealed but it is not true that whatever was
revealed is the Qur’an or part of it. For example, there are certain reports narrated by some Sunni and
Shia narrators in which in Chapter Four verse 24 wherein temporary marriage is dealt with there was a
phrase “Illa Ajlin” – “for fixed period” after the sentence “fa mastamta’tum bihi min hunna” – “as such of
you had “Muta‘ah”3 with them.” It was said that the phrase was found in the collections of ‘Abdallah ibn
Mas‘ud. The said phrase was undoubtedly revealed, not as a part of the recitative Qur’an but as an
explanatory note; this is the reason it was not found in any other collection except that of ‘Abdallah ibn
Mas‘ud. All the Muslims commentators agree the passage deals with the legislation relating to temporary
marriage.

According to ‘Abdallah ibn Mas‘ud the reason for recording and reciting this explanatory phrase was that
the Caliph ‘Umar had issued an ordinance prohibiting the temporary marriage (muta‘ah) and as a protest
he (ibn Mas‘ud) used to mention this phrase so nobody could deny the legislation regarding temporary
marriage. Any report which suggests addition, omission or alteration of some words or phrases which is
inconsistent with the rhythmic and recitative tone of the text should be either rejected or interpreted as
meaning something out of the text.

For example, Bukhari reports that one of the companions of the Prophet, Abu Darda, used to consider
the phrase “Wa ma khalaqa” – “and what has He created” – in Chapter 92:3 as an addition not found in
the original version, but the rhythmical consistency of the present version with the phrase is the best
proof against the report of Abu Darda. Moreover, it is the consensus of Muslim scholars in which nothing
has been added to the text. The definition above needs to be kept in mind throughout the discussion
about the Holy Qur’an.

2. No religious document is as genuine as the Holy Qur’an

“A comparative study of the Qur’an with the Old and new testaments brings to light the fact in which the
Qur’an in many places has directly or indirectly refuted many statements recorded in the Jewish and
Christian scriptures held by their adherents as authentic.4

None of the historical records and reports which the Muslims claim to be the most authentic: the Sihah
al-Sitta (Six Correct Collections) of the Sunnis or the Kutb al-‘Arba’h (Four Books) of the Shi‘ahs, can



claim to be within the reach of every Muslim from his earliest age as is in the Holy Qur’an. And no
traditions were considered so important as to make every Muslim child learn, recite, and memorize it,
word by word with the utmost grammatical correctness and phonetic perfection as in the case of the Holy
Qur’an.

The utmost importance attached to the Holy Qur’an by every Muslim was not developed as an
afterthought. The Holy Qur’an itself, from the time of its revelation, encouraged the people in various
ways to learn, read, recite and memorize it, and ponder over every word and mindfully listen when being
recited:

And when the Qur’an is recited then you listen to it and be attentive, in which mercy be done unto
you. (7:204)5

According to Islamic rules one should be physically clean, i.e. perform prescribed ablution (wudu), and
avoid things which cause distraction before recitation.

And when you recite the Qur’an, seek you refuge with God from Satan the accursed. (16:98)6

3. The importance of the Qur’an declared by its divine author and
upheld by believers

The Holy Prophet was commanded by God not to be in haste in the recitation or the arrangement of the
Holy Qur’an but to follow the divine order in both respects “(Oh Our Apostle Muhammad), move not
by the tongue with it (the Qur’an) in haste! Verily on Us is the collection of it and the recital of it!
So when We have recited it, then follow through the recital! Again it is on Us the explaining of
it!”7 (75:16 – 19)

“High above all is God, the King, and the (Self-existent) Truth. And hasten not (oh Apostle
Muhammad) with the Qur’an ere it is completed unto thee its revelation, and say you, “Oh my
Lord, increase me in knowledge.” (20:114)8

This indicates the arrangement of verses and surahs need not be according to the dates of revelation. It
is evident the importance attached to the holy text by its divine author, is naturally shared by the
Muslims, who rightly believe God is the author of the Holy Qur’an.

Thus the Muslims pay full devotion to the Holy Book and carry out the orders required of them. The
Muslims in the lifetime of the Holy Prophet were brought up to learn the Qur’an as ‘Ibadat’ (devotion), to
recite it as “devotion,” to write it down as “devotion,” to teach their children and other people and make
them learn it by heart and understand it as “devotion.” They became so familiar with it they used the
verses of the Holy Qur’an in their daily conversation. History records Fadhah, the noble Abysinian
housemaid of Fatima al-Zahra, the “Lady of Paradise,” the daughter of the Holy Prophet, was in the



habit of using the verses and words of the Qur’an in her conversation.9

4. The Qur’an was arranged and written in complete book form
during the life of the Holy Prophet

The Holy Qur’an declares the teaching of the book and the act of writing are among the main objects of
the advent of the Holy Prophet and it considers the pen as the means of educating man even when God
is the teacher.

“He who taught (to write) with the Pen. (He) taught man what he knew not!” (96:4 – 5)10

“Noon (N) by the Pen and by what they write.” (67:1).11

The Holy Qur’an commands people to write down their business, their agreements, and other
transactions, and keep witnesses to avoid doubts and disputes later on. So it is not credible in which the
author of the Qur’an, God, who ordered humankind to write down their business transactions minutely
did not want His “Book” recorded in precise written form. It is after all the “Book” containing the
fundamental principle of truth and justice, the final and the universal Divine Message, not for any section
of humanity or for any limited time but for the human race as a whole, for all time in all parts of the earth.
It is unthinkable too in which God left the Qur’an in fragmentary form when He blames the Jews for
fragmenting the Book of Moses when they were exhibiting a part and suppressing the other.

They esteem not God with the estimation due to Him when they say, “Nothing did God send down
unto man!” Say (oh Apostle Muhammad), “Who (then) did send down the Book which Moses
brought? A light and a guidance to humankind, you make (transcribe) it into papers (whereof)
you publish (a part) and conceal you much (of it)! And you were taught what you knew not,
neither you nor your fathers. Say, “God.” Then leave them sporting in their vain discourses.
(6:92).12

Emphatically, ‘Ali says, “Nay! During the gradual revelation of the Qur’an there was no chapter, verse,
sentence, phrase, word, and letter revealed which the Prophet did not recite to me and made me recite,
and then dictate to me. I wrote it in its proper place as ordered. He dictated to me and not only the text
but also the necessary explanatory notes about the date, circumstances and the implications of every
verse and chapter. Besides this, the Prophet taught me a thousand key notes to the inner meaning of
the Qur’an, each key note leading to another thousand key notes and further inner meanings and so on.”

It is a verdict against the claim of any school of thought which the text in question was collected and
arranged by anyone after the demise of the Prophet. Umm Salma (wife of the Holy Prophet) has
narrated in which the Prophet said, “Ali is always with the Truth (Haqq) and the Qur’an and the Truth is
always with him. Until the Day of Judgment they will not be separated from each other.”13



The term Mushaf, or “collection,” used then did not mean the text only. It meant text with commentary or
explanatory notes. That collection also had been made by the recognized teachers, months before the
demise of the Holy Prophet. It will be discussed later in which the recognized teachers refused to hand
over their collection to the then ruling parties. However, the ruling parties decided to dispense with those
collections and prepare their own. It is recorded in books of traditions and history in which young Zayd
ibn Thabit was selected for the task by them. No record of historical value shows that Ali or other
recognized teachers of the Qur’an took part in this official collection, on the contrary each of them
engaged himself independently in producing copies of his collections according to his insight and ability.

Of Ali’s transcendental ability we need say no more than what he said about his own Mashaf (collection).
It was based entirely on the revealed explanation dictated to him by the Holy Prophet. The following
statement of Ali relates not only to the commentary of the Qur’an, but also covers every minute aspect of
his life from birth to death. “The Prophet did not follow any but divine guidance and I did not follow any
but the Prophet’s guidance.”14 The Prophet said, “I and Ali are from the one and same Divine Light.”15

Neither the so-called collection of Ali, prepared after the demise of the Holy Prophet, nor his former
collection made during the life of the Holy Prophet was seen by any person other than the chosen
members of the family of the Prophet, i.e. The Holy Ahl al-Bayt. The official collection prepared by Zayd
ibn Thabit under the order of the first Caliph also remained unpublished during the reign of the first two
Caliphs and the early part of the third Caliph’s rule. But before the beginning of this period the text of the
Qur’an along with Ahl al-Bayt was widely known among the Muslims.

All that could have been done was to tamper with the interpretation of the existing text. To the question
of Talha, “Is all this in our hands the Qur’an (revealed by God)?” Ali’s answer was, “All that is in our
hands (within reach of the people) is the Qur’an (revealed from God), and in this (which is available to
all) is the proof of our right over the people and their duty to obey us.”16 However, the futile dispute
remains about omissions and alternatives in the arrangement and in some lettering, but not about any
addition at all.

5. The issue should not be confused with the question of
varieties of recitation which do not mean addition or alteration

The alteration or the alternative given by some commentators regarding some lettering, pronunciation
and some words of the Holy Book which did not affect any substantial change either in the meaning or in
the significance of the phrases or the sentences will be dealt with under the variety of recitations of the
same words, such as Malike and Maalike.

6. Criterion

All religious records other than the Holy Qur’an, Islamic or non-Islamic, are suspected of containing



passages, paragraphs and even chapters which have been added to the original works. Having in view
the irrefutable authenticity of the Holy Qur’an, the Holy Prophet and his companions and the scholars of
subsequent generations are unanimous in which the Holy Qur’an is to be taken as the standard and the
criterion of the verification of all the other religious records, be these Islamic or non-Islamic.

Any narration attributing an utterance, action or endorsement to the Holy Prophet or the Holy Imams of
his House is unacceptable if inconsistent with the Holy Qur’an. This criterion for accepting or rejecting a
narration or tradition has been declared by the Holy Prophet, Ali, Hassan and Hussain and the
succeeding nine Imams of the Holy House.17 It means the Qur’an as the criterion for the verification of
other religious statements, records and narrations, existed within the reach of the public throughout the
period.

7. There is no dispute or doubt in which the Qur’an in our hands
is the same version which received the official assent of the
third caliph ‘Uthman

All which has been or may be said about the omission, addition, or substantial alteration alleged to have
taken place in the Qur’an is the arrangement of the words, phrases, verses and chapters or the
arrangement of the chapters together relates to the period between the demise of the Prophet and the
official assent given to the existing popular version by the third Caliph, ‘Uthman. The confusing
circumstances created by the ruling party on this occasion of official assent needs to be reviewed.
Besides the Qur’an there were authoritative scribes of the Qur’an who could be referred to in any issue
pertaining to the Qur’an. Apart from Ali, Ja‘far ibn Abi Talib and other adherents, there were a few
scholars selected by the Prophet like ‘Abdallah ibn Mas‘ud and Mus‘ab ibn ‘Umayr from the earliest
Muslims in Mecca, and ‘Ubayy ibn Ka‘b amongst the earlier adherents of Islam (Ansars), Ma‘adh ibn
Jabal, Salim Maulla, Hudhayfa, and others who were entrusted with the duty of recording there and then
the Qur’an as it was revealed to the Prophet and recited by him.

The scribes, after recording, used to obtain the approval of the Prophet on the spot and many times
afterwards. The Muslims learned the Qur’an directly or indirectly from these scribes of the Holy Book in
the lifetime of the Prophet and later on. Ja‘far ibn Abi Talib was the head of the early Muslims who
migrated to Abyssinia, and Mus‘ab ibn ‘Umayr was sent to Medina to teach the Qur’an before the
migration of the Prophet to that city.

Apart from these scribes, many companions of the Prophet (Sahaba) were interested in learning the
Holy Qur’an and its commentary. Among the prominent scholars of the Qur’an, Abdullah ibn Abbas was
eminent, though he was a young companion of the Prophet. He was also one of the disciples of Ali.
Even the party in power and their dignitaries had to learn the Qur’an from Abdullah ibn Abbas (vide
Sahih of Bukhari), Chapter Stoning the Pregnant Adultress, Rajm Hubla). The dignitaries of the Quraysh,



during the later period of the second Caliph, were learning the Qur’an from Abdullah ibn Abbas. One of
them was Abd al-Rahman ibn ‘Auf whose political importance was evident from the fact that the second
Caliph gave him the right of casting a vote in the deliberation of the committee appointed to nominate the
third Caliph.

Most of these recognized scholars of the Qur’an lived throughout the period between the demise of the
Holy Prophet and the official assent given by Caliph ‘Uthman to the existing version. These people
taught the Qur’an throughout the length and breadth of the fast expanding Muslim Empire.

People of various races, creeds, and different shades of opinion who had embraced Islam learned the
Qur’an by heart from those early Muslims and put it down in writing for their own use. The popularity of
the Qur’an among the Muslims is evident from the report in which the Battle of Yamama (12/633 C),18

which took place only about six months after the demise of the Holy Prophet, 700 Huffaz (those who
learned the Qur’an by heart) were killed in a single day’s fight. If there was any letter, word, phrase,
sentence, verse or chapter and if its original position was different from those of the version in hand it
would have been known to a very large number of people in every generation.

Any such report about the wording of the Qur’an lacking the strength of evidence of the reporters in large
numbers cannot be true as the eclipse of the sun at midday in a clear sky cannot take place and be
known only to only a few out of thousands of inhabitants of a particular region. This argument, aimed at
the negation of a certain event on the basis of the absence of correlative factors of the event, will
frequently be referred to in the course of our discussion about the Qur’an in hand as the strongest
evidence of its genuineness. There are solitary reports about certain words of Surah al-Fatihatul-Kitab
being different from the words in the version in hand, e.g. instead of Walad-daleen, some reports say it
was Ghairad-daleen. Reports stating this small chapter, the recitation of which twice in each of the five
daily prayers is compulsory, was different in wording from the present version, cannot be relied upon at
all.

The statement of the Holy Prophet, “Gabriel had placed before me the Qur’an for review once a year
and in the last year of ministry he (Gabriel) did so twice which indicated the time of my departure was
close at hand,” asserts both the Divine Author and the Holy Prophet were so very careful about the
Qur’an in which no alteration of any kind whatsoever could have been made in it by any one, and the
Qur’an received its complete arrangement and order not later than about two months before the demise
of the Holy Prophet. It is with reference to this revealed Book which existed in the complete form within
the reach of the people, in which the Prophet addressing his followers declared:

“I leave amidst you two great things, the Book of God (the Holy Qur’an), and my Ahl al-Bayt (members
of my household). Should you be attached to these two never shall you be misled after me, for verily
these two will never be separated from each other, until they meet me at the cistern of Kawther (on the
Day of Judgment).”19 Hadith al-Thaqalayn. Tradition of the Two Precious Things.



It was with reference to the complete of Book of God in the hands of Muslims in which ‘Umar said,
“Hasbuna Kitaballah” (i.e. “Sufficient for us the Book of God”), on the last day of the Holy Prophet’s life
when he had asked for pen and ink to write his will in which he wanted to reiterate Ali as being the Hujjat
(the Supreme Authority) after him but was refused (vide Hadith of Pen and Paper).20 It is a categorical
announcement referred above about the Qur’an and the Ahl al-Bayt. Any details in the genuineness of
the Qur’an and the supreme authoritative status of both the Qur’an and the Ahl al-Bayt undermine the
very foundation of Islam. Such doubts imply the Holy Prophet, who claimed to be the last in the order of
the Messengers of God, has left two vital issues to be finalized and decided by the wishes of the new
converts whose susceptibility to reversion to the old pagan cult and practices has been referred to by the
Qur’an as a warning to the Prophet.

{وقَال الرسول يا ربِ انَّ قَوم اتَّخَذُوا هٰذَا الْقُرآنَ مهجورا {30

And shall say (out) the Apostle (that day), “My Lord, verily my people have held this Qur’an as a
vain forsaken thing!” (25:30)

In other words, to doubt the genuineness of the Qur’an is to allege the Holy Prophet, who had come to
finalize the divine mission so after him there would be no arguments or excuses for men against God,
had neglected the final settlement of important issues, and thus laid the foundation of all the later
controversies in Islam.

{رسً مبشّرِين ومنْذِرِين لىَّ يونَ للنَّاسِ علَ اله حجةٌ بعدَ الرسل ۚ وكانَ اله عزِيزا حيما {165

(God says), “We sent apostles as givers of glad tidings and warners in which there may not
remain any argument for the people against God, after (the coming of) these apostles. And God
is Mighty, Wise.” (4:165)

For the sake of argument, let us say the Holy Prophet in his declaration,

“I am leaving among you two precious things, the Book of God and my Ahl al-Bayt,”

referred to what the people had learnt by heart and from the fragments of the leaves, wood, bones and
papers on which the Qur’an used to be written at the time of its revelation. Such an interpretation of the
above words of the Holy Prophet which he uttered when declaring the final and supreme authority after
him, is as meaningless as the interpretation which the word Maula used by the Holy Prophet, at the
declaration of Ghadir al-Khum, meant “friend.” There was no need for such a declaration if the intention
of the Holy Prophet was to refer to ‘Ali as a mere “friend” at Ghadir.

Similarly, it is not possible he referred to a pile of scattered fragments as the “Book of God” without
saying anything definite about the would-be shape of those fragments as a complete book and about



those who were to undertake the task. If by the “Book of God” he meant the fragments in questions, and
not a proper book, then he would have said (according to the Shia point of view) that he had left them
with Ali to give the final shape as ordered by God. And he would have said people should receive the
Qur’an from Ali only. Or, according to the Sunni point of view, he could have left the Qur’an in a
fragmentary condition and said it was the duty of the man in power after him to undertake the task of
putting together a “Book.”

There is no such statement of the Prophet. Again, to doubt the existence of the Qur’an in a definite book
form and the existence of a clear declaration about a living authority (Ahl al-Bayt) as its interpreter and
infallible exponent, is to doubt the prophethood of the founder of Islam and his perfect wisdom.

8. The Qur’an claims several stages of its existence

(1) A pre-revealed existence with God in the Lawhe Mahfuz (Ch. 85 v 22) (protected tablet) and in the
Kitab al-Maknun (Ch. 56 vs 77 – 79) (hidden book).

77} رِيمآنٌ كلَقُر نَّها}

{ف كتَابٍ منُونٍ {78

{ يمسه ا الْمطَهرونَ {79

Verily it is an honoured Qur’an. In a Book hidden, touch it not save the purified ones. (56:77 – 79)

(2) A revealed form taught to the Holy Prophet when he was created and given the power of expression.

1} ٰنمحالر}

{علَّم الْقُرآنَ {2

{خَلَق انْسانَ {3

{علَّمه الْبيانَ {4



(God), the Beneficent. Taught He the Qur’an. He created man. He taught him Expression. (55:1 –
4)

And (3) an arranged from revealed to the heart of the Holy Prophet in its totality on the esteemed night in
the month of Ramadhan. (Ch. 44:1 – 6 and Ch. 47:al-Qadr).21 These three states refer to God’s
teaching the Holy Prophet and acquainting him with the Qur’an. (4) Fourth is the stage of the gradual
revelation of the Qur’an; in this stage the revelation of the Qur’an part by part was meant for recitation to
the people (17:106):

106} ًتَنْزِي لْنَاهنَزثٍ وم َلالنَّاسِ ع َلع هاتَقْرل قْنَاهآنًا فَرقُرو}

“And it is the Qur’an which We have apportioned it so you may recite it unto the people with
deliberation (by degrees) and We have sent it down, gradually in portions.” (17:106)

It was in this stage of recitation in which the first five verses of Chapter 46 (‘Alaq or Iqra) were revealed.
The first chapter of the Qur’an named al-Fatihatul-Kitab (the Opening Chapter of the Holy Book, the
Qur’an) was revealed for recitation later. In this stage of revelation the circumstances would require
quotation and recitation of some chapters or verses (from chapters) not in accordance with the order of
the previous arrangement. A portion of one chapter would be recited earlier and the other portion would
remain to be recited later on. In this interval a few others chapters were revealed for recitation.

(5) Fifth is the stage of post gradual revelation where the Qur’an was taught to be placed within the
reach of Jinns and Ins (jinns and human beings) as an everlasting guidance and challenging miracle.
Post-gradual revelation begins in the last year of the Holy Prophet’s ministry. The Holy Prophet said
Gabriel used to place the Qur’an before him every year but this year he placed it twice before him as it
was the Holy Prophet’s last year in this material world. It was approximately three months before the
Holy Prophet’s repeated declaration:

“I am leaving among you two precious things, the Book of God and my Ahl al-Bayt.”

It is obvious, then, in which the arrangement of the post-gradual revelation should be in accordance with
the order of the Qur’an or pre-gradual revelation because circumstances may require an earlier
recitation of a portion which might be next, in the order of the pre-revealed arrangement.

This fact is supported by the Qur’an:

17} آنَهقُرو هعمنَا جلَينَّ عا}

“Verily on Us is the collection of it and the recital of it.” (75:17)



Also there are the traditions indicating the Holy Prophet used to order the scribes to place the revealed
verses of different rhythmical pitch in the relevant chapters, and the Qur’an was revised by Gabriel twice
in the last period of the Prophet’s ministry. Therefore, the place and the days of revelation have no
bearing on the order of arrangement of the Qur’an in post-gradual revelation. What we find written in the
beginning of every chapter about the date and place of revelation (whether revealed in Mecca or
Medina) are not part of the Qur’an. People had marked these for their own reference. Thus, it is not
correct to consider the present placing of the Medani chapters before the Mecca and vice versa as a
sign of disorder and lack of proper arrangement.

9. Unique Method – Tasrifi

There is no issue of any theological nature which the Qur’an has not dealt with. It surpasses all scriptural
records of pre or post-Islamic ages in the abundant variety of its content. Its method of presentation is
unique in itself. It never deals with any topic in the common systematic way used by authors of theology
or even by apostolic writers. On the contrary, it expressly says it has adopted a special manifold method
of its own which may be termed as Tasrifi, that is, display of varieties, or changing the topics and shifting
from one subject to another or reverting to the previous one and repeating purposely one and the same
subject in unique and peculiar rhythmic and recitative forms to facilitate understanding, learning and
memorizing:

{ولَقَدْ صرفْنَا للنَّاسِ ف هٰذَا الْقُرآنِ من كل مثَل فَاب اكثَر النَّاسِ ا كفُورا {89

“And certainly We have used various arguments for men in the Qur’an, every kind of description,
but most men consent not to aught but denying.”(17:89)

{انْظُر كيف نُصرِف اياتِ ثُم هم يصدِفُونَ {46

“...See you how we display (explaining) the signs yet they turn aside.” (6:46)

“Behold! How repeatedly do We display the signs in which they may understand.” (6:65 last
portion).

{وكذَٰلكَ نُصرِف اياتِ وليقُولُوا درست ولنُبيِنَه لقَوم يعلَمونَ {105

“And thus do We display the signs and they may say (unto You Muhammad), ‘You have been
taught and We make it clear to people who know.’” (6:105)

This display of varieties linked together with rhythm of peculiar pitch is to reveal the signs of the Unity of



God. From the above verses it is evident in which the Holy Qur’an was already alive to the fact this
splendid method will make some opponents accuse its author of introducing the subject abruptly. The
Qur’an emphatically asserts it is a matchless form of expression and unique beauty to stir up the depth
of human intellect, to reflect on the unity in variety, and harmony in diversity. An attentive reciter or an
intelligent audience of the Holy Qur’an while passing through these varieties of rhythmical pitch
experiences, which the Holy Qur’an itself declares:

اله نَزل احسن الْحدِيثِ كتَابا متَشَابِها مثَان تَقْشَعر منْه جلُود الَّذِين يخْشَونَ ربهم ثُم تَلين جلُودهم وقُلُوبهم الَ ذِكرِ
{اله ۚ ذَٰلكَ هدَى اله يهدِي بِه من يشَاء ۚ ومن يضلل اله فَما لَه من هادٍ {23

“God has the best announcement, a book consistent in its various parts, at the recitation of
which do shudder the skins of those who fear their Lord, then their skins and their hearts
become pliant to the remembrance of God, this is God’s guidance. He guides with it whomsoever
He will and (as for) him whom God allows to err, there shall be no guide for him.” (39:23)

{ولَقَدْ ضربنَا للنَّاسِ ف هٰذَا الْقُرآنِ من كل مثَل لَعلَّهم يتَذَكرونَ {27

“And certainly We have set forth for men in this Qur’an similitude’s of every sort in which they
may mind.”(39:27)

Even those who doubted the genuineness of the arrangement of the present version did not complain in
which the whole arrangement of the verses in all the chapters had been affected. There are chapters
which were undoubtedly revealed in complete forms such as Chapters 45 (al-Qamar), 45 (al-Rahman),
46 (Al-Waqi‘ah), and the chapters immediately preceding and succeeding them and Chapter 39 (al-
Zumar). The sixth chapter (al-An‘am), which is a lengthy chapter, according to the Ahl al-Bayt, was also
revealed at one time in its complete form. One finds the same variation of subject manifested in those
chapters also. This variety of expression in a rhythmical way is found not only in the chapters but even in
the verses of the Holy Book. These facts are understood by an intelligent and a sincere student of the
Holy Qur’an as he goes on reciting it over and over.

Therefore, to consider (a) the absence of chronological arrangement of some of the verses and chapters
or, (b) the variance of topics in the verses, as proving that disagreements over the Qur’an took place
after the Holy Prophet is not correct.

On the other hand, there is irrefutable internal evidence based on the verses of surahs (chapters) to
establish our contention discussed above. For example, Chapter 96 (al-‘Alaq or Iqra) contains eleven
verses of which the first five are in chronological order but the last six were revealed long afterwards
when many portions of the chapters were also revealed for recitation. The last six were revealed when
the Holy Prophet started offering and leading prayers openly, and met with the opposition from the



infidels in the third year of his mission. Similarly, the last lengthy verse 20 of Surah al-Muzzammil
(Chapter 72) according to its content, supported by authentic reports, must have been revealed 11 years
after the first 19 short verses. The revelation of the last portion belonged to the early revelations next to
Iqra (Ch. 96) and al-Muddathir (Ch. 74).

Were not the position of the verses in complete accord with the Holy Prophet’s declaration, it would have
been pointed out by the Ahl al-Bayt and their followers, and also by other companions of the Holy
Prophet who were held as authorities on the Holy Qur’an. The Imams of the Holy House have pointed
out in which Surah ad-Duha (ch. 93) and al-Inshirah (ch. 94) though separated by Bismillah should be
considered as one and recited together if they are recited in the first two Rakaahs of the daily
compulsory prayers. The same is true of al-Fil (ch 105) and al-Quraysh (ch. 106) they should be recited
together in the prayer. This directive of the Ahl al-Bayt about these chapters confirms they were keen to
see the prayers from the Qur’an be recited in the proper order.

If the last six verses of Iqra and last 46 verses of al-Muddathir were not in their proper places the Ahl al-
Bayt regarding the verses in question is sufficient proof in which their present arrangement is in order,
though the time of their revelations was long after the revelation of the other portions of their respective
chapters. This is the best internal evidence negating the notion which the chronological arrangement of
verses and chapters should be according to their date of revelation. Besides these, all the authentic
reports to the effect in which the Holy Prophet use to direct the scribes to insert revealed verses into
different chapters, proves the original arrangement of the verses and the chapters need not be in
accordance with the date of revelation.

Besides these apparent (exoteric) ties which justify the groupings, there are hidden (esoteric) ties which
explain the sequence of the verses and the chapters which are only known to God and those whom He
has purified from the profanity of the material world, those in perpetual touch with the Qur’an in its
original stage of hidden Book: the Prophet and his Ahl al-Bayt. The recitational consideration plays a
part in the arrangement of verses in the chapters and has some affinity to the size and subject matter of
the chapters. The date and place of the fragmentary revelation have nothing to do with the position of
the verses in the chapters, nor in the grouping of the chapters together. The knowledge of the date and
place of the fragmentary revelation may be of some use in the elementary stages of commentary, but
otherwise the Qur’an transcends the boundaries of time and space.

A. Origins of doubt – the background

There is no doubt the irresistible fascinating force and the challenging power of the Holy Qur’an were the
significant, if not the sole means of conversion ever since the beginning of the Holy Prophet’s mission.
Inevitably, the effect of the recitation of the Qur’an made the opponents spare no effort to prevent the
Holy Prophet and his disciples from reciting the Holy Book before the public, particularly the youth. There
is an abundant historical evidence of this fact. Besides this preventative measure, the opponents also



tried to overcome the irresistible force and the wonderful effect of the Holy Qur’an by disturbing its
recitation through making noises and mischievous interjections.

{وقَال الَّذِين كفَروا  تَسمعوا لهٰذَا الْقُرآنِ والْغَوا فيه لَعلَّم تَغْلبونَ {26

“And those who disbelieve say, “Hearken you not this Qur’an, make noise in it, happily you may
overcome.” (41:26)

One of the instances of the effort is the story of Tilkal Ghuraniqual ola inna Shafa Atahunna Laturja,
(These are the exalted females whose intercessions is sought).

It narrates that when the Holy Prophet, while reciting Surah al-Najm (ch. 53), reached the 20th verse,
one of the infidels in the audience uttered mischievously the above words, which were his own, to make
them appear as if they were a continuation of the verse recited by the Holy Prophet and thus to disturb
the sequence of the succeeding verses. The result was the infidels immediately fell into prostration in
token of their approval and satisfaction. This pre-arranged plan among the infidels to disturb the
recitation of the Qur’an by the Holy Prophet was condemned by the Qur’an as an unsuccessful satanic
attempt which used to be made against all the preceding Prophets when they delivered God’s message
to the people.

محي طَانُ ثُمالشَّي لْقا يم هخُ النْسفَي هتينما طَانُ فالشَّي َلْقا َّنذَا تَما ا ِنَب ولٍ وسر نكَ ملقَب نلْنَا مسرا امو
52} يمح يملع هالو ۗ هاتآي هال}

{ليجعل ما يلْق الشَّيطَانُ فتْنَةً للَّذِين ف قُلُوبِهِم مرض والْقَاسية قُلُوبهم ۗ وانَّ الظَّالمين لَف شقَاقٍ بعيدٍ {53

اطرص َلنُوا اآم ادِ الَّذِينلَه هنَّ الاو ۗ مهقُلُوب لَه فَتُخْبِت نُوا بِهموِكَ فَيبر نم قالْح نَّها لْموتُوا الْعا الَّذِين لَمعيلو
54} يمتَقسم}

“And We sent not before you (oh Our Apostle Muhammad) any Apostle or Prophet, but when he
recited (the message) Satan did cast his recitation (to create error). But annuls God which Satan
casts then God does establish His signs, and verily God is All-knowing, All-wise. So He may
make that which casts Satan a trial unto those in whose hearts is a disease and those whose
hearts are hard, and verily, the unjust are in a schism far (away from the truth). And that may
know those who have been given the knowledge which it (Qur’an) is the truth from the Lord, so
they may believe in it and may humble unto it their hearts, and verily, God guides those who
believe unto the right path.” (22:52 – 54)



It is surprising in which the superficial critics in the Encyclopedia of Islam, and some commentators of
the Qur’an, due to lack of insight and by accepting the rumours spread by infidels and hypocrites,
attribute the satanic utterances of infidels to the Holy Prophet while the verses preceding and following
52:20 (al-Najm) are the unshakable internal evidence which the allegation against the Prophet is
blasphemous.

This hostile attitude towards the Holy Qur’an continues, though without success. The hypocrites during
the lifetime of the Holy Prophet and afterwards did not hesitate to divert the attention of the Muslims from
the Qur’an or weaken its influence on the minds of the people by all possible means. The mischief-
mongers received support from the politically ambitious Quraysh to regain, after the Holy Prophet,
supremacy over the Arabs which they had enjoyed before Islam. As the Qur’an did not favour their
ambition, they did not mind if it lost its constitutional authority.

The antagonistic tendency appeared clearly when one observed the reaction to the apostolic stand taken
by the Prophet, confirmed by the Qur’an and his sayings, about the genuineness and infallibility of the
Qur’an and the Ahl al-Bayt.

Apostolic Stand

The revealed form of religion started with the advent of Adam and passed through a continuous chain of
divine vicegerency and the intermittent appearance of Prophets, reached its perfection and assumed its
final form of Islam in the manner revealed to the last Prophet of Allah, Muhammad (peace be on him and
his household) as the universal religion approved by Allah for humankind throughout the world and ages.
The revelational period of the preaching of Islam in its final form to humankind comprised 23 years of the
Holy Prophet’s ministry. During this period the revelational aspect of the religion of Allah (Islam) was
completed in the form of:

(a) the recitative miraculous Word and Book of God, the Qur’an, and
(b) the sayings, deeds, and endorsement of the Holy Prophet.

Both the Qur’an and the life of the Holy Prophet, as the Qur’an asserts, ought to be taken as the
inseparable and equally revealed parts of the constitution of Islam. But for explaining and expounding
the implications of these two constitutional sources and their application to the various aspects of human
life and to make the new converts, with all their divergent outlooks to grasp Islam, the said period of 23
years was not sufficiently long. The new period of consolidation began after the demise of the Holy
Prophet. It took nearly 250 years to systemize the Islamic constitution with details which form the basis
of the development of Islamic thought embracing all aspects of human life.

It resulted in the various schools of thought in theology, ethics, philosophy, history, mathematics, and the
physical sciences. During that long period there was to be a supreme authority, Imamate, of the chosen
persons of the Ahl al-Bayt (in other words, Ale-Ibrahim) to ensure the continuity of divine guidance



along with the Qur’an. According to the Qur’an and the Holy Prophet the goal was to protect the purity of
the universal message of Islam by disallowing any profane element to creep into it.

واذِ ابتَلَ ابراهيم ربه بِلماتٍ فَاتَمهن ۖ قَال انّ جاعلُكَ للنَّاسِ اماما ۖ قَال ومن ذُرِيت ۖ قَال  ينَال عهدِي
124} ينمالظَّال}

“And remember when his Lord tried Ibrahim with certain words then He fulfilled them. He said,
“Verily I am making you an Imam for humankind.” (Ibrahim) said, “And of my offspring?” He said,
“My covenant reaches not the unjust.” (2:124)

This divinely chosen form of Imamate (leadership) was not designed after any monarchical pattern. It
was purely apostolic in nature. That was reason why their number was divinely fixed and foretold by the
Holy Prophet and many other Prophets who preceded him as “12”, neither more nor less. This divine
lead which began with Ali, the first Holy Imam, continued for almost 250 years until the requisite
constitutional consolidation was completed, and the 12th Imam (the promised Mahdi, whose name is the
same as of the Holy Prophet) though alive, disappeared from the sight of man, and in the light of the
Qur’an, a new era of ijtihad (rationalization of revelation) followed to give complete opportunity to the
believers to acquaint themselves with the revealed and divinely detailed constitution and use their
reason, with knowledge and utmost piety and righteousness, to bring forth the implications of the
constitution and apply their findings to the ever-changing, increasing and expanding aspects of human
life.

This was to give full freedom to every believer, irrespective of colour, social and geographical distinction,
to develop his faculties on the basis of the Islamic constitution towards the achievement of the Islamic
ideals and values. During this period, every believer, as declared by the Imams, who qualifies himself in
the prescribed knowledge and piety, is entitled to act as the supreme authority of his time, under certain
conditions mentioned in detail under the topic “Ijtihad and Taqlid” (vide Chapter “Occulation”). This era
of ijtihad will continue until the time when individualism, nationalism and all other isms, tendencies and
interests give way to the sense of the human race, the globe, and the whole solar system as small parts
of the greater whole. Then time will be ripe for the reappearance of the last link in the chain of the
divinely chosen guides, the “12th Imam,” not as an exponent of the constitution and teacher of Islam, but
as the final Islamic executor, establishing universal justice on Earth.

The vital issue of the Qur’an and the Ahl al-Bayt as two inseparable parts of the constitution has been
fully established above. Thus, doubting the genuineness of the one leads to the denial of the divine
authority of the other. Ibn Hajar Mekki (author of al-Sawaiq) confirms it as the main reason why the Holy
Prophet has dealt with the above mentioned two issues jointly in his “Declaration” and “Sermon at
Ghadir al-Khum” and on various subsequent occasions. Actually, ‘Umar’s pronouncement Hasbuna
Kitabullah (“Sufficient is for us the Book of God”) was a denial of the Holy Prophet’s repeated
declaration of the joint authority of the Qur’an and the Ahl al-Bayt. Such is the brief outline of the



apostolic stand, as confirmed by the explicit wordings of the Qur’an and the sayings of the Holy Prophet.

Reaction

But the Qur’an, the sayings of the Holy Prophet and the facts of history show the reaction of the majority
of the new converts surrounding the Holy Prophet, particularly of the non-Hashimite branches of the
Qurayshite tribe, was not favourable. The pagan tendency for bureaucratic rule, rule of the elders and
the chieftains, was still in the hearts of the Quraysh whose claim to supremacy and authority over the
Arabs had just recently been crushed by Islam, and by the Qur’anic declaration:

متْقَاكا هنْدَ الع ممركنَّ اا

“The most pious of you is the noblest in the sight Allah.” (49:13)

They were far from yielding to the absolute authority of the Qur’an and the Ahl al-Bayt. To them it was
but a nepotic urge on the part of the Holy Prophet to contribute to the supremacy of the House of
Hashim. The Annals of Tabari22 has recorded a report of a conversation between ‘Umar and ibn ‘Abbas
during the reign of the former, wherein the unfavourable attitude of the Quraysh towards the status of the
Ahl al-Bayt as divinely chosen people is fully exposed. Caliph ‘Umar said, “The Quraysh, dislike the
Prophethood and the vicegerency to be combined in the ‘House of Hashim’ as this would increase
themselves, and their choice was the best.” Ibn Abbas replied, regarding the dislike of the Quraysh,
“They disliked all that was revealed from God, so God put them in loss, but regarding the remark against
the ‘House of Hashim’ and of their vanity being increased, it means accusing the people whom God has
purified” (33:33),23 and regarding the choice of the Quraysh if they would have chosen the one whom
God had chosen, it would have been better for them.”

This anecdote throws ample light on the reaction of the Quraysh toward the divine choice and the inner
motive which was working behind the confusing events which developed around the issue of the
authority after the Holy Prophet, and on the causes of the civil wars and other internal events of political
value, from Ghadir to Karbala, and from Karbala to the disappearance of the “12th Imam” of the House,
and the subsequent sectarian disputes, quarrels and bloodshed. Instead of absolute submission to the
dictates of the divinely established authority and theocratic form of rule representing God and the Holy
Prophet, the new converts aspired to having a share in authority and command.

رمنَّ اا قُل ۗ ءَش نرِ مما نلَنَا م لقُولُونَ هي ۖ ةيلاهالْج ظَن قالْح رغَي هظُنُّونَ بِالي مهنْفُسا متْهمهفَةٌ قَدْ اطَائو
هل لَّهك

“While the other group cared for their own selves – thinking quite unjustly about God, thoughts
of ignorance. Say they, ‘Is there anything for us in the authority?’ Say (oh Our Apostle



Muhammad), ‘Verily the authority rests wholly with God’.” (3:154).

They were waiting for an opportunity, and viewed the divine authority of the Qur’an and Ahl al-Bayt as
an obstacle to having a ruler of their own choice. Hence, they attempted to remove that obstacle as
much as possible by such means as

(1) ignoring, minimizing and counteracting the authoritative importance attached to the Qur’an and the
Ahl al-Bayt,24

(2) creating confusion and doubt regarding the genuineness of the Qur’an in hand,

(3) creating doubts and confusion about the authenticity of the Holy Prophet’s sayings and declaration
about Ali and the rest of the Ahl al-Bayt,

(4) interpreting the Qur’an and authentic sayings of the Prophet in a way which loses their significance,
and

(5) counteracting such sayings of the Holy Prophet as mentioned above by fabricating reports which
directly or indirectly negate the divine appointment of Ali as the supreme authority inseparable from the
Qur’an.

Notwithstanding the innumerable authentic reports of the Prophet’s announcement about Ali’s infallible
status, Bukhari repeatedly narrates a damaging report that once Abbas (the uncle of Ali) told Ali, “Let us
ask the Prophet whether we have any share or right in the matter of authority or not.” To which Ali said,
“if we would ask him and he would say no, then nobody would give the chance of coming to power
afterwards.” The whole idea behind this concoction is to counteract reports of Ali’s nomination for
khilafah by the Holy Prophet. Similarly, to minimize the importance of Ali’s Sahifa – a book dictated by
the Holy Prophet and written by Ali, Bukhari reports that once Ali was asked whether it was something
other than the Qur’an to which Ali replied that it was about the fine for bruises.

The actual reply was, “It contained everything even the fine for bruises.” A similar confusing report is
narrated that after the Holy Prophet, Ali did not wear a mantle and did not come out of his house until he
had collected the Qur’an as he was ordered to do by the Holy Prophet. This narration is a
misrepresentation of the facts. It is true there were fragments of wood, bones, leaves, paper, hides, etc.
on which a rough copy of the Qur’an was written and they were in the custody of the Holy Prophet, who
on the eve of his demise asked Ali to take care of them so they might not fall into the hands of the
people who would misuse them. It may also be true that Ali brought to the mosque during the reign of
Caliph Abu Bakr or Caliph Umar, a complete copy of the Qur’an, with full commentary as dictated by the
Prophet and written by him (Ali), informing the people it was what he had been ordered by the Holy
Prophet to prepare, but the ruling party declined to accept it for obvious reasons, as it was not their
achievement.



There is sufficient proof that Ali’s collection with commentary was prepared by him and reviewed by the
Holy Prophet long before his demise. The idea behind the misrepresentation is twofold. One is to
provide an excuse for Ali’s non-participation in the Qurayshite choice of a ruler by stating he was busy
with collection of the Qur’an and, therefore, he had no time for other activities. The other is to justify the
attempt made by others to collect the Qur’an ignoring the collection left among them by the Holy Prophet
which is similar to their (the ruling party’s) attempt to have a ruler of their own choice. The main reaction
which appeared in the temporal success of the anti-Hashemite plan of the Qurayshites was to blame Ali
for his selfish and disruptive authority, and to counteract against the attempt of the Ansar to prevent
them from occupying the would-be vacated place of the Hashemites in the front row of the Islamic
government.

Thus, it resulted in a quick change of loyalty of the people to the new political order. To consolidate their
gains, the promoters of this political change felt justified to leave aside the apostolic declaration and
encourage the people “in whose hearts there was perversity” to come forward. These were the same
people who had only recently expressed their awe at the efforts of the Holy Prophet to make them
worship only One God.

5} ابجع ءَٰذَا لَشنَّ هدًا ۖ ااحا ولَٰهةَ اهلا لعجا}

“What! Make the gods to be but One God? Verily this is a thing indeed strange.” (38:5)

Thus the party in power began to evolve a new idea to the effect that anyone who has embraced Islam
or had seen the Prophet or heard something from him and transmitted it became a Sahabi (companion
of the Holy Prophet), irrespective of his or her maturity, sensibility and honesty. Not only the reports
about the Prophet’s sayings were accepted, even their personal views carried constitutional weight in
some cases. The honest intellectuals of the community were pushed back, and those who were mentally
and morally backward and the hypocrites found an opportunity to occupy prominent places. This was the
most painful change after the demise of the Prophet, Fatima, and “the Lady of Paradise,” who brought it
to notice of Ummate-e Muslima (all Muslims) in her famous sermon in Masjid an-Nabawi25 which
pointed to the most serious damage caused to the fundamentals of Islam by the regime.

The newly formed chain of unreliable reporters between the Prophet and the new generation got pre-
eminence. The Qur’an depicts the multitude of converts who had the honour of being in the presence of
the Prophet as possessing intellectual and moral standards. They included a large number of hypocrites
other than Abdallah ibn Ubay who died in the lifetime of the Prophet. Many were unknown but aspired to
power after the Prophet. (47:16, 20–23, 29–32).26 Each one of these companions had a large number of
followers of various categories who formed the second link of reporters and narrators for the generation
next to them.

The number and varieties multiplied until the celebrated and voluminous books of traditions were



compiled in the third and fourth centuries. But this did not stop the traditionists of the next generation
from collecting and recording the reports which their predecessors missed or discarded for some reason
or another. As a result of the multiplicity of the various chains of transmitters and narrators, a huge
number of contradictory, absurd and misleading statements and reports about the teachings of the Holy
Prophet and the developments of the events, during his time and after him, formed a historical data for
Islamic thought and literature which needs close scrutiny. A very few instances out of many false or
distorted reports against the apostolic statements will help to understand the reactionary attitude.

Zayd ibn Arqum, a pro-Qurayshite narrator paid respect to the Ahl al-Bayt as mere relatives of the
Prophet and common companions. He declined to declare the truth of the event of “Ghadir al-Khum”
when Ali asked him to testify as a witness of the event. He pretended he forgot it. On some occasions,
however, he recounted the sermon of the Prophet on Ghadir, omitting the main portion of the sermon
“Whomsoever I am Maula (Master), Ali shall be his Maula.’ An on another occasion, he narrated in a
distorted manner the declaration of the Prophet:

“I am leaving among you two precious things – the Book of God and my Ahl al-Bayt.”

Then and there he attempted to tamper with the application of the term Ahl al-Bayt so it might lose its
significance. In answer to a question about the application of the said term, he excluded the wives of the
Holy Prophet from it but extended it so widely as to include all the Hashemites’ descendants, Abbasids,
Ja‘farids, ‘Alawids, and ‘Aqilids (Vide Muslim, chapter on Ahl al-Bayt). The Prophet categorically
announced what was revealed to him in whom none but Ali, Fatima, Hassan, Hussain, and the nine
successive Imams from the progeny of Hussain are the Ahl al-Bayt, the names of the nine Imams were
also mentioned by the Holy Prophet.

Such distortions provided a satisfactory pretext to avoid Ali in all matters relating to administration,
judiciary decisions and all which concerns the Ummah (Muslim community). They were reluctant to
agree with Ali’s method of justice based on the Qur’anic injunctions save on critical occasions, when
there was no alternative but to abide by his final advice to save the dignity of Islam. But Ali and his
successors were rarely referred to in the books of traditions like Bukhari and Muslim. If here and there
Ali and his descendants are quoted as reporters of certain traditions in those books, the purpose is partly
to avoid being accused of total neglect of the Ahl al-Bayt, and mostly to foist on them such reports which
would indicate the negation of, or counteract the numerous genuine reports which testify to the apostolic
status of Ali and the Ahl al-Bayt (vide Bukhari and Kafi). On the contrary, Bukhari has credited persons
like Shau’bi,27 the tutor of the children of the Umayyad royal house to discredit the genuineness of most
of the numerous reports or statements ascribed to Ali.

People like Abu Huraira and Anas ibn Malik, despite all drawbacks recorded about them in the
biographies of the companions, were credited with a large number of reports about the Holy Prophet and
his teachings just because it was claimed they had the honour of serving at the door of the Holy Prophet
for a few years. Among the ladies, Ayesha, the Prophet’s wife, is given extra-ordinary prominence as a



reporter. She has been credited with a large, if not the largest number of reports about the life and the
teachings of the Holy Prophet. Some are absurd and some are even damaging to her reputation and the
dignity of the Holy Prophet.28 She had not attained the status of perfection which ‘Asiya, wife of Fir‘on
(Pharaoh, the enemy of Prophet Musa, i.e. Moses), Maryam, the daughter of ‘Imran (mother of Prophet
‘Isa, i.e. Jesus Christ), Khadijah, wife of the Prophet, and Fatima, daughter of the Prophet (and wife of
Ali) had (vide Isti‘ab by ibne Abdul Barr).

Despite all these shortcomings, Bukhari and his supporters feel comfortable to quote her as authority for
facts on the Prophet’s life and misrepresentations of Ali. Bukhari credits her with statements denying Ali
was the executor of the holy Prophet’s testaments on the basis that she was attending to the Holy
Prophet until the last moment before his demise and he made no will or testament to anyone. It is
refuted by other reliable traditionists who say: (a) Ali insists he alone and nobody else was attending on
the Holy Prophet at the moment and the Holy Prophet’s soul departed from his body when his head was
resting on his (Ali’s) chest.29

(b) Hundreds of companions of the Holy Prophet in the presence of hundreds of others, at the battles of
Jamal and Siffin, pronounced Ali as Wasiy-yo-Rasulillah (the executor of the testaments of the Prophet
of Allah).

(c) This title had been bestowed on Ali by the Holy Prophet even before ‘Ayesha was born.
It is part of the declaration about Ali’s status at Abu Talib’s house in the presence of the elders of the
Hashemites where ‘Ayesha’s father was not present, because he was not included in term ‘Ashiratal-al-
Aqrabin’ (the “closest kins.”)30 However, regarding this lady – the mother of the faithful, none can say
anything other than what ‘Ammar ibn Yasir had remarked while he was addressing the people of Kufa,
on the eve of the battle of Jamal, waged by Lady ‘Ayesha against Ali, “She is a testing point (being given
a motherly status) by God, to see whether you follow her own self or obey God.”

(d) During the second or third year of Hijrah the Holy Prophet ordered all those who had their houses
around the mosque with doors opening to the mosque to close the doors and open them in another
direction, except in the case of Ali’s house which was as before allowed to open towards the mosque.
This resulted in a severe protest from the other relatives of the Holy Prophet, such as Hamza and
Abbas, whose houses were there with houses opening towards the mosque. The Holy Prophet was
asked whether the order of closing all doors and keeping Ali’s house open was his or God’s? The Holy
Prophet replied that all was by divine order. He said, “God has closed yours and has kept Ali’s open.”
Overlooking this tradition entirely, Bukhari tries on the other hand to make people believe the door of
Abu Bakr or a ventilator from his house was kept open towards the mosque, without mentioning the time
and the circumstances connected with this event. In fact, Abu Bakr had no house there at all. He was
living at Sunh, at a considerable distance from the mosque. This fact put the commentators of Bukhari
into difficulty in their wishful interpretation of Bukhari’s report.

(e) Another example – it is a noted fact that after the revelation of the first 25 verses of at-Taubah or al-



Bara‘ah (ch 9) the Holy Prophet called Abu Bakr, who was to conduct the pilgrims to Mecca, and
entrusted him with the verses to preach there and acquaint the pagans with what the verses meant.31

Hardly had Abu Bakr set out for the journey, when the Holy Prophet recalled him and ordered him to
hand over the verses to Ali, and in reply to the questions about the reason for this new order, the Holy
Prophet said it was God’s order that no soul could preach those verses but the Holy Prophet himself or
Ali who was identified with him as they were in fact reflections of each other. So Ali was commissioned
with the special order of Allah to preach the verses at the hajj season.

Bukhari accepts the verses in question. However, he emphasizes that Abu Huraira also preached the
verses at Mina, without mentioning the narrator of this story. ‘Abd al-Rahman, who belonged to the pro-
Umayyad party, explains why Abu Huraira has been brought into the picture. A thorough appraisal of
these few examples brings out the biased trends, accentuated by the political turn of events and their
consequences.

Such attempts by unconstitutional governments to bring a drastic change in the established version of
religious and constitutional codes are not unusual in the political history of nations.

The best evidence of this fact is during the early stage of the sudden turn when the Ansar or the Ahl al-
Bayt protested the new policy of misquoting the Qur’an, the ruling party in reply either misquoted some
sayings of the Holy Prophet or made some other excuses, but did not quote the Qur’an in support of
their deeds and contentions. Of course, there is one instance of ‘Umar’s quoting the Qur’an (9:100) in
support of his contention which the Quraysh were superior to the Ansar in religious status omitting wa
(and) after the word Ansar – a reading which would make the Ansars the followers of the Muhajirs. But if
it is read correctly with the conjunction “and” both the Muhajirs and the Ansars would have equal status
and “those who followed them” would mean another class of people who would follow the preceding
classes of Muhajrin and Ansars.

والسابِقُونَ اولُونَ من الْمهاجِرِين وانْصارِ والَّذِين اتَّبعوهم بِاحسانٍ رض اله عنْهم ورضوا عنْه واعدَّ لَهم جنَّاتٍ
100} يمظزُ الْعكَ الْفَودًا ۚ ذَٰلبا ايهف دِينخَال ارنْها اتَهرِي تَحتَج}

“The foremost of the first of the Immigrants (Muhahirn) and the Helpers (Ansars) and those who
followed them in good.” (9:100)

‘Ubayy remonstrated against his misreading, support by all the students of the Qur’an and ‘Umar should
have withdrawn his wrong quotations. However, as a staunch pro-Qurayshite, he remained adamant.
Islam, as depicted and prescribed by the Qur’an, stands definitely for a particular form of theocracy
represented by men who have passed beyond the boundaries of limited tendencies and interests,
capable of representing the universal will and grace of Rabil-‘Aalamin, the Lord Cherisher of all the
universes, Allah, in knowledge and practice, not comparable to any form of democratic, bureaucratic,
aristocratic, monarchic, despotic, dictatorial or even the theocratic form of the patriarch and papal



systems of government. Islam and the Qur’an stand for the rule of the fittest in moral and intellectual
strength, verifiable through divine selections. This is the essence of the “apostolic stand” and the
“reaction” against it.

With the above background in view the motive for raising doubts in the Qur’an appears more evident. If
the reports of Sihah Sittah, authentic books of tradition among Sunnis, are to be relied upon, then the
causes of the doubt about the Qur’an in hand mainly are:

(a) the unnecessary and unauthorized attempt of the ruling party to make a collection of the Qur’an of
their own, apart from what was already prepared under the supervision of the Holy Prophet, and
approved and left by him among them,

(b) the manner in which they pursued their attempt,

(c) the rumours spread about the alleged utterances of some responsible members of the party,
affirming the incompleteness of their collection after the first attempt was over.

Even if we discard and ignore all the external and internal evidence bearing testimony to the existence of
the Qur’an in a complete book form approved by the Holy Prophet and be so impudent as to remark the
Holy Prophet was not precise and serious in the usage of the term kitab (book), and even if he meant by
the kitab only written fragments scattered among the people and no complete form of the Qur’an was
with anybody either in writing or in memory, and even if the ruling party felt something imperative was
left undone by the Holy Prophet, even then they were not justified in calling Zayd ibn Thabit, an
inexperienced young man of no intellectual status to undertake such a heavy responsibility as that of
collecting the Qur’an.

The only reasonable course open to the authorities in pursuance of their attempt in question was to
entrust the work to well-known scribes, ‘Abdullah ibn Mas‘ud, ‘Ubayy ibn Ka‘b, Ma‘dh ibn Jabal, Salim
Maulla, Hudhaifah and others, who were known to have learnt the whole of the Qur’an before the Holy
Prophet several times and getting their recitations approved by him. The incomparable divine personality
of Ali was also there to be consulted without any condition.

The incompetency of Zayd was once pointed out by ‘Ubayy ibn Ka‘b in a dispute between the two. “Do
you teach me the Qur’an?” said ’Ubayy to Zayd. “I used to read the Qur’an with the Holy Prophet, while
you were still a child at play in the street.” A similar remark once passed by “Ubayy to ‘Umar in the
course of a dispute. “I used to read the Qur’an with the Holy Prophet while you were busy in transactions
in the market.” Neither Zayd nor ‘Umar could refute ‘Ubayy’s remarks. Unfortunately none of the three,
Abu Bakr, ‘Umar or Zayd, who joined hands in this matter were a recognized student of the Qur’an.
Moreover, from a conversation of ‘Umar, during his reign, with Zayd who declined to comply with a
certain order of the Caliph, it appears that both were lacking in proper regard for the revelation.

Once ‘Umar warned Zayd, when the latter refused to follow him, “Look! It is my command to which you



have yield. It is not the revelation with which you might play about.” Such tendencies and lack of regard
for the Book of God among some of the companions of the Holy Prophet was not uncommon then. In a
certain case of pronouncing divorce thrice in one session, which was brought to the notice of the Holy
Prophet, he remarked angrily, “Is it the Book of God that is being played with, while I am still alive
among them (the companions)?” Zayd and his colleagues, being no authorities themselves, nor inclined
to refer to those who were considered to be authorities, had approached common men who possessed
some scattered portions of the Qur’an either in writing or in memory. They invited people to bring their
portions of the Qur’an on the condition which their claim be supported by some witness.

The method adopted for the official collection of the Qur’an shows either:

(a) there was no one among the companions of the Holy Prophet who had the entire Qur’an in writing
and in memory with him, or

(b) those who had the entire Qur’an with them did not care at all for the official attempt and scheme, or

(c) the schemers debarred them from taking part in the contemplated scheme lest their participation
made the project unsuccessful.

Even the method of accepting witnesses or rejecting in support of including or excluding a particular
verse was not reliable. There were certain cases of verses being claimed by some people to be part of
the Qur’an for which no witness to support could be produced, so Zayd treated these cases in a
seemingly partial way.

He accepted the claim of one Abu Khudhaymah with no witness and rejected ‘Umar’s claim for lack of
witness. So it is quite obvious this type of attempt gave room to all sorts of talks about the Qur’an being
tampered with by the collectors. Unfortunately, the members of the party were also not discounting the
rumours.

However, it was a political move which produced nothing useful for Muslims at all except an opportunity
for some friends to credit the authorities for preparing the collection of the Qur’an, and the mischievous
enemies to argue against the genuineness of the Qur’an in hand. Their attempts, it is said, produced a
collection of Qur’an of their own, but it was never published. It remained as a bundle in the custody of
‘Ayesha and Hafsa during the reigns of their respective fathers. It is also said that some portion of it was
devoured by a goat, a story which indicates the lack of regard on the part of persons in power who
presented themselves as the guardians of the Book of God.

The reigns of the first, second and a considerable part of the third Caliph’s period had also passed and
the bundle produced by the State remained unnoticed. During this period of nearly 16 to 17 years, the
Qur’an was being written, taught, learnt, memorized, recited, discussed and applied to the daily life of
the Muslims throughout the fast expanding Muslim empire.



No Muslim complained against the lack of approach to the collection of Zayd, nor did anyone ask the
State to publish that collection. The authorized teachers of the Qur’an were performing their duties of
imparting knowledge of the Qur’an directly and through their disciples in every part of the Muslim world,
independently of the collection in the possession of the State. A considerable part of the third Caliphate
had also passed when at last a variation in the recitation of the Qur’an was noticed among the Muslim
soldiers who were fighting with infidels on the remote borders of the empire.

The leniency in variety of recitation noticed by Hudhayfa, one of the confidants and prominent disciples
of the Holy Prophet, worried him lest this practice may lead to addition, omission, and alteration in the
Qur’an. He had a complete list of the hypocrites. He advised Caliph ‘Uthman to take necessary action to
unify the Muslims under the current recitation of the Qur’an, as that of the Holy Prophet, and stop them
from reciting in a manner of their own choice as which might lead to further controversies. ‘Uthman again
entrusted the job to Zayd who did not except what Hudhayfa had suggested, and declared it as the
official version to which ‘Uthman gave his assent.

Several copies of that official version were made and dispatched to different parts of the empire so the
people might revise their recitation accordingly. No complaint of any omission, addition or alteration (i.e.
tahrif) was made by anyone. Neither the Caliph, his party, nor the opposite party which was framing
charges of deviation from the right path against the third Caliph ever complained against this adopted
version of the Qur’an. The third Caliph was blamed for ordering the other versions differing from the
official version in recitation to be destroyed on the grounds it was an act of desecration of the Word of
God to recite them, but none charged him with tampering with the verses of the Qur’an.

In spite of the utmost care taken by the ruling party for the publication of the official version and the
obliteration of the other versions, they did not succeed. All the then current recitations have come down
to us in the terms of the “seven or ten recitations”. The Umayyad rulers could not stop the publication of
the other recitations, nor publication or narration of the verses or the chapters left out of the Qur’an if
there were any. Neither could they stop the recording of objections to the omissions, additions or
disagreements.

B. Evidence

The reign of Caliph ‘Uthman was marked by the growth of strong opposition parties and critics of the
authorities led by the prominent companions of the Holy Prophet, such as (1) Talhah, Zubayr, and
‘Ayesha. (2) ‘Abd al-Rahman ibn ‘Auf, ‘Amr ibn al-‘Aas, Abu Musa al-‘Ashari and other disgruntled
members of the same ruling party. (3) ‘Ali, Hassan, Hussain, ‘Abdallah ibn ‘Abbas and other Hashemites
and their adherents, ‘Ammar, ‘Abdallah ibn Mas‘ud, Abu Dharr Ghifari, etc. and (4) the people of the
important provinces such as Kufa, Egypt and Syria and their leaders who were watching with a critical
eye the small movements of the centre. Any tampering with the Qur’an could never have escaped the
notice of all these critics and opponents. No consideration would have stopped any one of them from



raising objections publicly against the desecration of the wording of the Book of God. No power could
have suppressed the report of such objection had it been raised publicly by the critics.

Neither the first three Caliphs nor the Umayyads nor the Abbasid Caliphs could suppress the Holy
Prophet’s declaration about Ali’s status as the “master of the faithful” (Amir al-Mu’minin) and being the
supreme authority of Islam next to him. All statements of the Holy Prophet in this connection have been
passed from generation to generation down to us. How could anyone suppress the reports of even a
word of the Qur’an having been tampered with if this were the case? One cannot accept the solitary and
contradictory traditions and reports about a particular verse, phrase, or sentence being tampered with in
the absence of evidence. The rejection of such reports contained in the books of traditions of Sunni and
Shia schools, their solitary nature and weakness of the chain of reporters and the contradictory tone of
their content are the best proof.

A man like Abu Dharr Ghifari, about whom the Holy Prophet said, “The heaven has never spread its
shadow on anyone as truthful a speaker as Abu Dharr” and whom no personal temptation or persecution
could stop him from criticizing the Caliph and the host of Umayyad youths surrounding him, for their
misdeeds, contempt for the tenets of Islam, misuse of the public treasury and ill-treatment of the people,
would have certainly noticed and announced an unpardonable act of the party had there been any
specified alteration in the wording of the Qur’an.

The same is the case of ‘Ammar ibn Yasir, the bold and outspoken opponent of the party in power,
about whom the Holy Prophet had foretold he would be killed by the rebellious group whom he (‘Ammar)
would call to heaven and they (the rebels) would call him (‘Ammar) to hell. The Holy Prophet ordered
people “to keep always to the side where ‘Ammar is, as he was always on the side of the right and
truth.” This was a hint that ‘Ammar would never leave the side of Ali. During the battle of Siffin, he was
once asked about the justification of ‘Uthman being killed. He answered, “He (‘Uthman) wanted to
change our religion, so he was killed.” Such an outspoken man on the same occasion in the presence of
the chiefs of both armies (of Ali and Mo‘awiya) pointed to the banner under which Mo‘awiya was
standing and said, “We were with the Prophet, under the banner Ali was standing and fought against
that banner (of Mo‘awiya) on issue of the revelation of the Qur’an and today with Ali we are fighting
under the same banner of the Holy Prophet against the same banner of the Quraysh on the issue of the
interpretation of the Qur’an.

Is it possible that ‘Ammar, who was aware of the Quraysh’s tampering with the significance of the
Qur’anic verses for which he found justification to fight them, kill them and be killed by them, would have
no knowledge of the Quraysh’s tampering with the wording and letters of the Qur’an if there were any?
According to him the dispute on the issue of the Qur’an, being the revealed word of God (verbatim), was
over in the lifetime of the Holy Prophet and the pagans willingly or unwillingly submitted to it. The
disputed issued after the Holy Prophet was only the interpretation of the Qur’an and not the wording of it.
The very fact of history in which the battle of Siffeen ended with Ali’s acceptance of arbitration based on



the Qur’an then at hand and not on any other version of it, proves the letters, wordings and arrangement
of the Qur’an were for both parties the same and the dispute was always confined to the interpretation.

In support of this fact there is a report narrated by ‘Allamah Majlisi in Bihar al-Anwar, (Oceans of Light),
Volume Ten about a conversation which took place at Medina between ibn ‘Abbas and Mo‘awiya, after
the martyrdom of Ali. When Mo‘awiya asked ibn ‘Abbas to stop praising Ali and the Ahl al-Bayt, ibn
‘Abbas replied, “Do you stop us from reading the Qur’an?” Mo‘awiya said, “No, but do not interpret it.”
Then ibn ‘Abbas said, “You want us to read the Qur’an, but not understand it?” He said, “I mean, to give
your own interpretation to it.” “Oh,” said ibn ‘Abbas, “you mean I should give up the interpretation of
those people in whose house the Qur’an was revealed and leave the interpretation to the children of Abu
Sufyan?”

“No,” said Mo‘awiya, “I mean, do not interpret the portion concerning Ali at all, and do whatever you like
with the other portions, or if you insist on interpreting that portion, too, then do it privately among
yourselves and do not give publicity to it.” All that the authorities in power could try to stop or alter was
only the publicity of the true and correct interpretations of the Qur’an. But as for tampering with the
wording of it, they knew it was something beyond their power. Failure in that direction had already
proved the truth of the assurance given by God in which He Himself would guard the Qur’an as the last
revealed reminder for people and the everlasting miracle against the ill-designs and mischievous
attempts of the enemies to nullify its effective force.

The only course open to them was to tamper with its interpretation and the significance of its verses.
Accordingly, one should be sure the word tahrif, change or tampering with, and other synonymous words
used by the Ahl al-Bayt and their early adherents with which they charged their opponents, were meant
only as wrong interpretation.

Along with this evidence, the presence of several varieties of recitations, and the absence of the
requisite number of reporters to give unanimous evidence affirming and confirming specific wordings or
order of the wordings of the Qur’an being tampered with, and the absence of any other version of the
Qur’an different in wording and order from the received version, yet comparable in style with it, are the
conclusive proof of the genuineness of the version in hand.

But the said attempt after the Holy Prophet, however, along with the utterances and statements alleged
to have been made by members of the ruling party before the existing version was approved by
‘Uthman, did give a chance to the opponents of the Qur’an whether in the garb of Muslims or otherwise,
who could not disturb its miraculous force for eloquence by throwing some triviality in it, to spread
rumours alleging it was incomplete or misarranged compared to the received version. These rumours
gained currency along with the development of the later religious and political controversies in spite of
the efforts of the Imams of the House of the Holy Prophet and the faithful thinkers and the sincere
rational scholars of academic accomplishment, to discredit them.



The rumours got somehow into certain books of traditions of the Sunni school, and subsequently some
of the Shia books of traditions also were not exempt from the taint of such sceptic rumours. The result
was that some of the credible narrators of both schools, who lacked the ability to apply critical scrutiny to
confirm the authenticity and examine the external and internal evidence for and against the text or the
wording of traditions, accepted the rumours despite the established genuineness of the Holy Qur’an.

C. Traditions

1. Sunni Sources

Another reason for raising these doubts was the traditions which assert the collection of the Qur’an by Ali
was in a particular form different from the version recognized officially. A similar opinion is held about the
copies of ‘Abdallah ibn Mas‘ud and ’Ubayy ibn Ka‘b. There are different opinions about the collection of
Ali. It is not established whether he refused to place his collection at the disposal of the ruling party and
the public, or the ruling party refrained from accepting it when it was offered, and whether this happened
in the reign of the first or the second Caliph. ‘Allama Majlisi narrates it took place during the reign of the
second Caliph, while the others maintain it was during the time of the first Caliph. In any case, the
collection remained with him and his successors, i.e. in the possession of the Imams. No one claimed to
have seen that collection thoroughly.

One or two narrations claim the sixth Imam Ja‘far as-Sadiq showed some of his disciples the collection
of Ali and they found in one small surah the names of 70 munafiqin (hypocrites). This contradicts what
Ali had declared about his collection in which none would see it before the reappearance of the Last
Imam (12th Imam of the House of the Holy Prophet). The tradition itself says the sixth Imam gave the
collection to the narrator concerned and told him not to look at it. The narrator disobeyed the Imam and
had a glimpse at the surah. This version seems implausible, because the Imam would not have handed
over the collection to a person who was likely to disobey him. It is said that Ali’s collection of the Qur’an
contained all which was revealed with its exoteric and esoteric interpretations.

Apart from the question of their authenticity, a thorough examination of these traditions process without
doubt that the collection in question was a sort of detailed commentary on the Qur’an which contained
the revelations and their interpretations besides the miraculous text which was placed within the reach of
humankind as a challenge.

The same is the case with the collections of ‘Abdallah ibn Mas‘ud and ‘Ubayy ibn Ka‘b and others. Both,
being the acknowledged and the earliest authorized students of the Qur’an, must have had their own
special collection with interpretations and notes of their own for guidance. Therefore, they might also
have had a different arrangement of the verses and the chapters for the purpose of their commentaries
as the later commentators have done (chronological and subject-wise, etc.). These collections do not
deny the current accepted version placed within the reach of the common man for recitation and as an



open challenge to man and jinns. The explanatory nature of the collections of the eminent companions
of the Holy Prophet is evident from traditions which assert that ‘Abdallah ibn Mas‘ud used to recite with
the verse of Muta‘ah (temporary marriages) the phrase ila ajalin (until a term) after famastamta‘atum bihi
minhunna (when you do muta‘ah [temporary marriage] with them – 4:24).

It is obvious this praise was used by him as an explanatory note of guidance and by way of protest when
muta‘ah was prohibited by the second Caliph. The narration which says that ibn ‘Abbas used to recite fi
‘Aliyin (about Ali) after manzila ilaik (that which has already been sent unto you) in 4:67 should be taken
as a note explaining the occasion. It meant to point out the implied significance of the verse innallah
astafa Aadama wa Nuhan (3:33–34), according to some traditions. Ibn ‘Abbas had added Al-e
Muhammad (the descendants of Muhammad) after Al-e Imran or had replaced Al-e ‘Imran by Al-e
Muhammad. If this tradition is true, ‘Abdallah ibn ‘Abbas might have said that Al-e Muhammad are
meant in the verse.

He did not mean the phrase to be part of the text, because if it is taken as part of the text with the phrase
dhurriyatan b‘aduhu min b‘ad (offspring, one from the other), then Ali will be out of Al’e Muhammad, and
if it is said without Dhurriyatan ba’duha, people other than the House of the Prophet would be included in
the Al in the same way as all the followers of Pharaoh are included in Al-e Fir‘aun.

In short, different collections of the Qur’an prepared by different companions of the Holy Prophet, which
were neither published nor had gained any currency among the Muslims, cannot have any value other
than that of a tradition serving as a commentary on the text. This is the reason why none of the
acknowledged and authorized students of the Holy Book raised any voice of dissent against the
accepted version, though all of them were alive and had their other grievances of religious importance
against the ruling party.

Let us now examine a few references given by the traditionists which have somehow found their way
into the books of tradition of both the Sunni and Shia schools.

Regarding the first attempt of the ruling party for having a collection of their own, Bukhari narrates from
Zayd ibn Thabit as follows:

After the battle of Yamama the first Caliph sent for Zayd ibn Thabit. He told him in the presence of
’Umar, who had said many reciters of the Qur’an had been killed in the battle of Yamama and feared
others might be killed in other battles with the result that a great portion of the Qur’an might be lost with
them. ‘Umar had further insisted to the first Caliph, “You should order the collection of the Qur’an.” The
first Caliph told ‘Umar, “How could I do what the Holy Prophet did not,” to which ‘Umar replied, “By God,
this good has to be done,” and continued demanding it until God opened Zayd’s heart to it. Zayd says
the first Caliph told him, “You are an intelligent young man whom we do not suspect and you used to
write the revelations for the Holy Prophet. You search for the Qur’an and collect it.”

He answered, “I swear on my God, if they had ordered me to carry out the task of shifting a mountain



from its place, I would not have felt it so heavy a task as what they asked me to undertake (i.e. the
collection of the Qur’an).” He said to ‘Umar, “How dare you do a thing which the Holy Prophet did not?”
‘Umar replied, “By God I swear! It is good to do.” “Thereafter the first Caliph continued asking me to
undertake the task until God opened my heart for which He had opened the heart of the first Caliph and
‘Umar. Therefore, I began to search for the Qur’an, collecting it from the pieces of wood, bones and from
the memory of the people until I found the last verse of Surah al-Taubah with Abu Khudhayman Ansari,
and with no one else.” This collection remained with the first Caliph until he passed away, then with
‘Umar and with his daughter Hafsa.

Bukhari tells that Hudhayfa ibn Yaman, after his return from the expedition to Armenia and Azerbaijan,
expressed his anxiety about the variation in the recitation of the Qur’an among the members of the
expedition. He asked the third Caliph to take the necessary steps to unite the Muslims in this regard
before it leads to a controversy about the Book of God similar to those among the Jews and the
Christians about their Holy Scriptures. Even today there exists various versions of the Old and New
testaments termed as the Apocrypha against the Bible termed as authentic. The third Caliph requested
‘Umar’s daughter, Hafsa, to hand over the bundle of the collection of the Qur’an left with her so its
copies might be made, and ordered Zayd, Abdallah ibn Zubayr, Sa‘id ibn al-‘As, and ‘Abd al-Rahman
ibn Harith ibn Hisha to prepare copies of the same.

He told the three Qurayshites that whatever they and Zayd differed in the recitation and pronunciation of
the Qur’an, they should write it in accordance with the dialect of the Quraysh as it was revealed in their
dialect. They did as they were bidden and prepared copies of the collection and returned the original to
Hafsa and sent the copies to all corners of the empire, and then he ordered the Qur’an in any other book
form or in the form of any collection be burnt and destroyed. In continuation of these statements Bukhari
narrates from the son of Zayd in which he had heard his father saying, “When we were copying the
collection, we missed a verse from Surah al-Ahzab (33) which I used to hear the Holy Prophet recite
and then we searched for it and found it with Khudhaymah ibn Thabit Ansari and then we put it in the
same surah in the collection.”

These two traditions of Bukhari regarding the collection of the Qur’an in the reign of the first Caliph and
the copying of it during the reign of the third Caliph contain a slight contradiction regarding the missing
verse of the Qur’an which could not be found with anybody except one Abu Khudhayman ibn Thabit
Ansari.

Now, besides these two, there are 20 other traditions regarding this official collection of the Qur’an, each
contradicting the other in one way or the other. Eleven are mentioned in the Muntakhab-e kanz al-
‘ammal and the rest have been taken from Ittqan (by Suyuti). The following is a brief account of them.

In one tradition ibn Abi Shaiba narrates from ‘Ali in which he considered Abu Bakr as the greatest person
for the collection of the Qur’an. He is the first person who collected the Qur’an which is between the
pads.



Another narration also says Abu Bakr collected the Qur’an on paper and asked Zayd ibn Thabit to review
it. When Zayd declined to do so Abu Bakr sought the help of ‘Umar to persuade him. Zayd did so and
the reviewed copy remained with Abu Bakr, then with ‘Umar and then with Hafsa.

The third tradition form Hisham ibn Orwa asserts that after the battle of Yamama where some of the
companions of the Holy Prophet who had collected the Qur’an were killed, Abu Bakr ordered ‘Umar and
Zayd ibn Thabit to sit at the gate of the mosque and collect the Qur’an from the people.

Another tradition from Muhammad ibn Seerin tells us that ‘Umar was killed and the Qur’an was not
collected until then.

The fifth tradition says once ‘Umar asked for some verses of the Holy Qur’an and he was told these
were with a person who was killed in the battle of Yamama. ‘Umar became worried and ordered the
Qur’an to be collected and he was the first person to collect the Qur’an in book form.

The sixth tradition tells us that ‘Umar decided to collect the Qur’an and ordered that “whosoever has
received from the Holy Prophet any portion of the Qur’an should bring it to us.” The people had the
Qur’an on bits of wood, stones, skin, leaves of trees, and bones and he would not accept anything from
anyone unless it was certified by two witnesses and he (‘Umar) was killed while the collection was not
yet over. ‘Uthman succeeding him and continued the task, and repeated the order of ‘Umar demanding
certification of two witnesses. Then Abu Khudhaymah ibn Thabit came with the last two verses of Surah
al-Bara‘ah (9) saying, “I have received it from the Holy Prophet and you have not got it in your Qur’an!”
‘Uthman then said, “Yes! I also give evidence that these verses are from God, but tell me where we
should place them?” Abu Khudhaymah said, “Place these two verses at the end of the last revealed
portion of the Qur’an” and those were accordingly placed at the end of Surah al-Bara‘ah concluding the
surah.

The seventh tradition asserts it was ‘Umar who accepted these last verses of Surah al-Bara‘ah from a
man of the Ansars without any witnesses which was against his own formula.

Another tradition relates that after the battle Yamama in which four to 700 reciters of the Qur’an were
killed, Zayd ibn Thabit approached ‘Umar and said, “The Qur’an is the only unifying factor of our religion;
if it is lost, our religion is also lost. I have decided to collect it in a book form.” ‘Umar replied, “Wait until I
ask Abu Bakr” and both went to Abu Bakr and informed him of their talk. Abu Bakr replied, “Do not hurry
until I consult the Muslims” and then began lecturing to the people informing them of their decision. All
approved it. Then they collected the Qur’an and Abu Bakr ordered a crier to announce, “whosoever has
a part or the whole of the Qur’an should produce it.

The ninth tradition narrates that Khudhaymah ibn Thabit said he brought the last verses of Surah al-
Bara‘ah to ‘Umar and Zayd ibn Thabit. Then Zayd asked Khudhaymah as to who would give evidence in
his support, to which he replied he did not know anyone. Then ‘Umar said, “I was there to witness it.”



The tenth tradition narrates when ‘Umar collected the Qur’an, he asked, “Whose is the best
pronunciation?” The people answered, “Sa‘id ibn al-A‘as.” Then Umar asked, “Who is the calligrapher?”
They replied, “Zayd ibn Thabit.” Then he ordered, “Let Sa‘id dictate and Zayd write.” They made four
copies and distributed them in Kufa, Basra, Damascus, and the Hijaz.
The 11th tradition reports when ‘Umar wanted to have the Qur’an written he made a few of his
companions undertake the task and said, “Whenever you differ in the wording write it down in the dialect
of Hudhail for the Qur’an was revealed to men of Hudhail.”

The 12th tradition reports the narration of Abu Qullaba that during the reign of ‘Uthman, the teachers of
the Qur’an started teaching their pupils different recitations and the boys used to meet and differ with
each other. When this was brought to the notice of the teachers they condemned each other’s recitation,
and when this news reached ‘Uthman he reprimanded them saying, “You differ in the recitation and
recite it in different ways in my presence. What about those people who are far away from me in distant
cities. Their differences in recitation would be greater.” He then asked the companions of the Holy
Prophet to write a standard Qur’an for the people. Abu Qullaba narrated in which Anas ibn Malik had
said he was among those who used to dictate the Qur’an and they used to mention the name of the
person who had received a particular verse from the Holy Prophet, and if the person was not present,
they used to write the preceding and the succeeding verses leaving blank the space for the verse under
dispute until the person concerned was available. ‘Uthman thus completed the collection and wrote to
the people in the big cities in which he had obliterated everything else with him, and they should also act
accordingly.

The 13th tradition relates that ‘Uthman addressed the people in one of his lectures, “Only 13 years have
passed between you and your Prophet and you doubt the Qur’an, saying the recitation of ‘Ubayy or the
recitation of ibn Mas‘ud, or one’s own will not stand right.” Then he urged them all by an oath to the
effect that whosoever had any portion of the Qur’an should bring it. People brought pieces of paper, bits
of wood, and skin, etc. containing Qur’anic verses. Then ‘Uthman went inside (his house) and called
them one after another and made each one swear he had heard it from the Holy Prophet, and the Holy
Prophet had dictated it to him. After finishing this task he asked as to who was the best in pronunciation,
the people said, “Sa‘id ibn al-‘As.” Then he ordered Sa‘id to dictate and Zayd ibn Thabit to write.
Several copies were made and distributed among the people. And the narrator Mus‘ab ibn Sa‘ab says
he heard some of the companions of the Holy Prophet approving this act of ‘Uthman.

The 14th tradition relates the people who were ordered by ‘Uthman to make the collection and dictate
were from the tribe of Hudhail and the scribes were from the tribe of Thaqif.

The 15th tradition relates that after the collection was completed, it was brought to ‘Uthman who looked
into it and said, “You have done well, and done the best. Yet I see some mistakes which an Arab will
correct.

The 16th tradition relates when the collection was shown to ‘Uthman he found some mistakes therein



and said, “Had those who dictated been from the Hudhail and the scribes from the Thaqif these mistakes
would not have occurred.

The 17th tradition reports that when ‘Uthman wanted to make copies of the Qur’an he sent of ‘Ubayy ibn
Ka‘b who dictated to Zayd ibn Thabit who wrote it down, and Sa‘id ibn al-‘As was there to correct the
pronunciation. Thus the Qur’an of ‘Uthman was the recitation of ‘Ubayy and Zayd.

The 18th tradition supports the 17th mentioned above adding a person named Abd al-Rahman ibn al-
Harith was asked to assist Sa‘id ibn al-‘As in correcting the pronunciation.

The 19th tradition narrates from Zayd ibn Thabit that while they were making the copies of the Qur’an he
found the pages containing 33:33 (Surah al-Ahzab) were missing. Later on he found them with
Khudhaymah ibn Thabit only, whose evidence had been accepted by the Holy Prophet as equal to the
evidence of two people.

The 20th tradition narrates the first person who collected the Qur’an was Abu Bakr, and Zayd ibn Thabit
was the scribe, that people used to come to Zayd with passages and he used to accept a passage only
when it was supported by at least two pious men, except in the case of the last passage of Surah al-
Bara‘ah which was found with Abu Khudhaymah ibn Thabit. In this case he did not ask for any witness
and assumed the Prophet valued Abu Khudhaymah’s evidence as a single person who was equal to two
witnesses. And when ‘Umar brought the passage concerning the stoning of an adulteress, Zayd did not
accept it from him for he was alone in asserting, without any witnesses.

The above are the main reports about the efforts of the collection of the Qur’an during the reign of the
first three Caliphs. None of these has the standard authenticity required to establish them as genuine.
Further, they are subject to criticism from various aspects.

Let us first examine the two traditions on the authority of Bukhari:

1. Even if we suppose the Qur’an was not collected and arranged in a book form during the lifetime of
the Holy Prophet, what right could anyone have to make a collection according to one’s own taste or
fancy? Is it not a sort of innovation? What does Sharh-e Sadr (the opening of the heart) mean? Does it
mean some kind of inspiration or revelation which the Christians claim for the authors of the Gospels?
Can this Sharh-e Sadr be taken as an authorized legal source like Kitab and Sunna (the Book and the
Tradition) of Islamic jurisprudence and the means of inference of Halal (the allowed) and Haram (the
prohibited)? Or was it an exclusive privilege given only to those three: Abu Bakr, ‘Umar, and Zayd ibn
Thabit? What about the other companions of the Holy Prophet who had also made a collection of their
own, a fact which has been unanimously acknowledged by Muslims?

2. Why did ‘Uthman destroy the other collections without having the sanction of the Holy Prophet for his
action? Zayd’s collection as well as the other collections according to the above statement was based on
their innovation (ijtihad). Why should one ijtihad be perfected over another?



3. Why was Zayd’s inspired collection not published immediately and placed within the reach of the
people so as not to allow time for the other versions of the Qur’an to gain popularity through the Muslim
empire, which were commonly available for 20 years?

4. What do the following words, spoken by Abu Bakr to Zayd, imply? “You are a young and intelligent
man whom we do not suspect and you used to write the revelations for the Holy Prophet.”

5. What are the qualifications of Zayd which made the selector prefer him over other scribes who had
the honour of writing the revelations since the earliest days and long before Zayd grew up? On the
contrary, the experience of ripe age was actually the requirement. What does the clause “we do not
suspect (you)” imply? Did they suspect Ali ibn Abi Talib and his innumerable divine credentials?

One may say that in spite of the great qualifications of Ali they had the right to suspect them and his co-
operation with them. Bukhari and Muslim report through Malik ibn Aws ibn al-Hadthan in which the ruling
party believed Ali did not have good opinion about them. Even if this is assumed to be true, there were
other scribes, such as ‘Abdallah ibn Mas‘ud, ‘Ubayy ibn Ka‘b, Ma‘adh ibn Jabal and Salim Maula ibn
Hudhayfa whose competence according to Bukhari was certified by the Holy Prophet who had ordered
the people to learn the Qur’an from them. And this is narrated by ‘Abdallah ibn ‘Umar. Though Salim
was killed in the Battle of Yamama, the other three were alive and available until the official version
issued by ‘Uthman, but no reference was ever made to any of them.

Why was the assistance of certain Umayyad youths such as Sa‘id ibn al-‘As and Abd al-Rahman ibn al-
Harith sought, during the reign of ‘Uthman, while persons like ‘Abdallah ibn Mas‘ud and ‘Ubayy ibn Ka‘b
were ignored? Was it the lack of knowledge of the Qur’an, or, was it the lack of truthfulness and
reliability or the lack of political loyalty to the ruling party? In view of the certification by the Holy Prophet,
the first two possibilities should be entirely discarded. Now remains the third possibility which is a historic
fact in which they were not loyal to the ruling party while Zayd ibn Thabit was. Ibn Abdul Barr (the author
of Isti‘ab) has noted Zayd remained pro-Umayyad. For this act of loyalty on his part, he was rewarded
with wealth and comfort, while ‘Abdallah ibn Mas‘ud was persecuted and ignoring these personalities
then the attempt to collect the Qur’an itself becomes subject to suspicion.

6. Moreover, these two traditions of Bukhari contain contradictory statements regarding the missing
verse of the Qur’an which was not found with anyone except the one whose name in one tradition is
given as Abu Khudhaymah ibn Ansari and in the other tradition as Khudhaymah ibn Thabit Ansari.
Regarding the passage itself in the first tradition, it is said it was the last verse of Surah al-Bara‘ah
(Chapter Nine) and in the second tradition it is given as 33:23.

Of the remaining 20 traditions given above, the first and second mention Abu Bakr was the first person
who collected the Qur’an, and according to the second Zayd ibn Thabit was asked only to review Abu
Bakr’s collection, contradicting the previous tradition which says it was Zayd who collected it by the order
of Abu Bakr.



The third states ‘Umar and Zayd jointly were given the task of the collection, and here it is also stated
some companions of the Holy Prophet who had already collected the Qur’an were killed in the battle of
Yamama. Historians avoided the issued as to what happened to these collections and why they were not
secured by the ruling party which was seriously interested in the collection of the Qur’an. It contradicts
four previous traditions, as it asserts others had already collected the Qur’an.

The fourth contradicts all the other traditions in which the Qur’an had not been collected by the time
‘Umar died.

The fifth gives an entirely different story in which ‘Umar was the first person who ordered the Qur’an to
be collected in a book form and the reason was he asked about some passages of the Qur’an and was
told those were possessed by a person who was killed in the Battle of Yamama. It implies the collection
of the Qur’an took place during the reign of ‘Umar long after the Battle of Yamama.

The sixth one gives us quite a different picture saying it was ‘Umar who decided to collect the Qur’an by
the same process from bones, leaves, bits of wood, and paper, etc. with the help of witnesses, but the
work was not completed when he died and when ‘Uthman pursued the same course, and, he was the
one who supported the statement of Khudhaymah ibn Thabit and not ‘Umar. But the seventh tradition
says it happen in the reign of ‘Umar, and he accepted the verses from a person who had brought them
without asking for any witnesses.

The eighth tradition gives credit to Zayd ibn Thabit for taking the initiative to collect the Qur’an during the
reign of Abu Bakr. Abu Bakr did not approve of Zayd’s proposal which was supported by ‘Umar, until he
consulted the Muslims and obtained their approval and only then did he order the collection.

The ninth tradition makes ‘Uthman and Zayd ibn Thabit the joint champions for the collection of the
Qur’an. ‘Umar accepted this collection and offered himself as a witness to it without any evidence, when
it was brought to his notice by Khudhaymah ibn Thabit.

The tenth tradition asserts that ‘Umar initiated the collection and employed Sa‘i ibn al-‘As as the person
to dictate and Zayd ibn Thabit as the calligrapher, and they produced four copies which were dispatched
to the big cities mentioned in the tradition. This contradicts the first two traditions of Bukhari which date
the initiative in the reign of Abu Bakr and the dispatch of the prepared copies to the big cities during the
reign of ‘Uthman and also contradicts the traditions which give credit to ‘Umar for the initiative and to
‘Uthman for the completions.

The 11th tradition confers on ‘Umar the honour of collecting the standard Qur’an.

The 12th tradition gives the credit for the first collection and completion and preparation of the copies of
the Qur’an to ‘Uthman, and introduces Anas ibn Malik as one of the people who dictated the Qur’an
while it was being copied. Further, it asserts ‘Uthman informed the people of the big cities about what he
had done with the Qur’an and ordered them to follow his footsteps without sending any copy to them. It



clearly indicates that ‘Uthman was sure of the people already having the copies of the Qur’an with them.
It shows that of the various recitations the most current were those of ‘Abdullah ibn Mas‘ud’s and ‘Ubayy
ibn Ka‘b’s.

The 13th tradition asserts Sa‘id ibn ‘As was the person who dictated and Zayd ibn Thabit was the
calligrapher who produced the copies which was distributed to the people.

The 14th tradition asserts that the task of dictation and writing the Qur’an was given by ‘Uthman to
people of the Hudhail and Thaqif tribes, an Ansari, while the 16th tradition says if the person dictating
and the calligrapher had been of the Hudhail and the Thaqif respectively, the mistakes found by ‘Uthman
in the prepared copies would not have occurred. It clearly indicates the Hudhail’s and the Thaqif’s were
never employed to copy the Qur’an.

The 15th and the 16th traditions state the prepared copies were not free of mistakes and they were left
to the dialect of the Arabs and no corrections were made.

In the 17th tradition, ‘Ubayy ibn Ka‘b is mentioned as the person who dictated to Zayd ibn Thabit as a
calligrapher. This contradicts the statement in the 13th tradition which presents Sa‘id ibn al-’As as the
person who dictated and also contradicts all the traditions which present Zayd ibn Thabit as the person
solely responsible for the collection.

The 19th and 20th traditions contradict each other about the missing passage which was found with
Khudhaymah ibn Thabit. The former reports it was 33:23 while the latter states it was the verse of Surah
al-Bara‘ah.

All these contradictory statements, if they were not the products of later periods, show in order to
counteract the statement or the Holy Prophet,

“I am leaving among you two precious things: the Book of God and my Ahl al-Bayt,”

signifying the excellence of Ali and the succeeding Imams as the unquestioned authority on the Qur’an
over ‘Abdallah ibn Mas‘ud, ‘Ubayy ibn Ka‘b, Ma‘dh ibn Jabal and Salim Maula Hudhayfa as the teachers
of the Qur’an, an attempt was made by the ruling party to produce a collection of the Qur’an to dispense
with these authorities so they may themselves take the credit. But they differed even among themselves
as to who should get the most credit. Parties within parties, in opposition to each other had obviously
been formed. Each party was trying its best to claim the credit for itself.

The only thing which can be said is, that whoever be the hero in this venture, he was neither competent
nor authorized for the task. Thus though they had collected something of the scattered fragments from
here and there, yet they dared not publish it for more than 16 years during which period the Qur’an
collected at the time of the Holy Prophet’s life had gained tremendous publicity in a perfect book form
throughout the length and breadth of the vast Muslim empire. As ‘Uthman and the ruling party of his time



felt their failure in their attempt to gain credit through their instituted venture, they procured a copy of the
current version and gave it official assent and called it the official version.

The method adopted made some companions to question the official version by spreading rumours to
start a disruptive propaganda. In support of this fact statements attributed to some prominent members
of the ruling party about the omissions in the present version may be referred to.

Firstly, the majority of the Sunni schools of thought agree there are certain passages, the wording of
which is abrogated but their contents or the instructions contained therein remain valid. The example
given of such abrogation is the passage dealing with the stoning of the adulteress – the wording which is
given in three different forms as Bukhari and Muslim narrate on the authority of ibn ‘Abbas and ‘Umar.

Muslim further narrates what ‘Ayesha said about two revealed passages of the Qur’an which dealt with
the question of how many times a foster mother had to suckle the child to be considered the mother in
order to include her under the category of prohibited women for matrimonial relations. ‘Ayesha says that
in the first passage it said ten but it was abrogated by another passage which reduced the number to
five, and these two passages were read as part of the Qur’an until the demise of the Prophet. This is
given as an instance of the abrogation of the passages in both respects, namely, the wording as well as
the instruction implied in it. A careful examination of these two instances proves the abrogation is a
euphemistic term for a deliberate omission, because none but the Holy Prophet had the right of
abrogating anything from the Qur’an either in wording or any significance of the contents.

It is obvious from the two statements in which the abrogation was not done by the Holy Prophet, as the
first statement says ‘Umar while collecting the Qur’an brought the passage dealing with the stoning of
the adulteress which was not accepted, nor for the reason of its having been abrogated but for want of
the required witnesses to support the statement of ‘Umar. In the second instance, ‘Ayesha expressly
says the passages dealing with the foster mother were part of the Qur’an until the demise of the Holy
Prophet. Therefore, if these statements are true, it means nothing but the intentional omission of certain
passages of the Qur’an by an unauthorized person.

Suyuti, in his book, Ittqan, in continuation of the narration of Bukhari and Muslim regarding the matter,
relates another passage from ‘Umar, which is said to be missing in the official version of the Qur’an. But
a careful examination of the said “missing passages” which ‘Umar and ‘Ayesha presented, when
compared with the style of the Qur’an proves they could never have been a part of the Qur’an. There is
nothing but imaginary statements.

Some of the companions used to accuse each other of particular mistakes on account of their fancies in
their narrations. For instances, about the question of mourning for a bereaved person, ‘Ayesha accused
‘Umar of misunderstanding the statement of the Holy Prophet. It is not possible that a part of the Qur’an
was not known to the companions of the Holy Prophet except ‘Ayesha and ‘Umar, both of whom were
accused for forgetfulness and lack of knowledge in respect of the Qur’an by the traditionists.



Ittqan, on the authority of Tibran, narrates ‘Umar said the Qur’an contained 1,077,000 letters whereas
the Qur’an available would not reach even one-third of this account. It means the Qur’an left by the
Prophet was so well arranged even the number of its letters was known to ‘Umar. How could this
statement be reconciled with his claim that during his reign two-thirds was missing? How could a
person, who had no proper knowledge of the available one-third portion of the Qur’an, know that two-
thirds was lost? This is further supported by the fact that ‘Umar was not even properly acquainted with
the available one-third portion of the Qur’an, which had been memorized by other Muslims. Moreover,
when his evidence even for one verse, which he so well remembered, was not accepted by his own
party, while Khudhaymah’s statement was accepted without any testimony, how can his solitary
statement about two-thirds of the Qur’an being missing be accepted especially when he did not mention
a single verse?

This early history of Islam indicates the Ansar considered themselves to have equal status with the
Muhajirin (immigrants). This tendency is obvious from the very statement of the Ansar in Saqifah when
the Quraysh insisted the head of State should be someone from the Quraysh. The Ansar had negated it
and proposed Mina amir wa minkum amir (We will have two heads; one from us and one from you). The
Quraysh, claiming to be superior to the Ansar in the eyes of Arabs, proposed that while the head of
State shall be from the Quraysh, the Ansar could act as his assistants – Nahanul umara wa antamul-
wozara.

The tendencies of both the parties are clear. The Ansar considered themselves equal to the Muhajirin
and the Muhajirin used to consider themselves superior to the Ansar. However, the Muhajirin won the
case by force in Saqifa and got the reins in their hands but the Ansar were not satisfied and every now
and then the matter was disputed. On one occasion to prove the superiority of the Muhajirin over the
Ansar, ‘Umar quoted 12:100 of the Qur’an where the first and foremost Muhajir and Ansar are
mentioned. The passage runs as follows: “The first foremost immigrants and the helpers and those who
follow them.” ‘Umar in his recitation of this passage omitted Wa meaning And, the conjunctive particle
between the words Ansar and the relative pronoun al-lazina meaning the Ansar (helpers) who follow the
immigrants (Muhajirin).

‘Ubayy ibn Ka‘b objected to ‘Umar’s recitation and said the correct recitation was the conjunction Wa
between the words Ansar and al-lazina should be inserted which would mean the first and the foremost
of the Muhajirin and the Ansar. This version gives the Ansar and the Muhajirin equal status and makes
those who followed the Muhajurin and the Ansar as subordinates. ‘Umar first insisted his recitation was
correct but with evidence of other students of the Qur’an he had to submit to ‘Ubayy’s recitation.

Suyuti in Ittqan narrates ‘Abdallah ibn ‘Umar had said one should not say he has received the whole
Qur’an as he does not know about the whole, and one should only say he received of the Qur’an only
much as has come into evidence. Again Ittqan points out ‘Ayesha claimed Surah al-Ahzab (33) read
during the time of the Holy Prophet contained 200 verses while in ‘Uthman’s collection it contained much



less. To the same effect Mun-takhabe Kans al-Ummal narrates that ‘Ubayy ibn Ka‘b said Surah al-
Ahzab which now contains 73 verses was originally equally in size to Surah al-Baqarah or even longer.

‘Ayesha’s evidence for the missing 127 verses of Surah al-Ahzab without quoting a single verse of it,
should be discounted as she did not remember even the first words of v 33 of the same surah which
concerns herself and the other wives of the Holy Prophet. The statement attributed to ‘Ubayy ibn Ka‘b is
also to be disregarded because the omission of such a large portion of one particular surah without its
being remembered by him who was an acknowledged authority on the Qur’an or by anyone else is
unbelievable. Such a claim could never have been forwarded from a personality like ‘Ubayy ibn Ka‘b.

Another tradition of Ittqan asserts that ‘Ayesha had a collection of her own, and she narrated from her
father in Surah al-Ahzab after Taslima in verse 56 mentioning Salawat there was a conjunctive clause –
Wa llazina yasiluna sufulful awwal – and that was before ‘Uthman made changes in the collection. First
of all, the internal evidence against this statement is the style of the alleged missing clauses which is
against the unanimous verdict of the Muslims as a whole because either Muslims in their Salawat on the
Holy Prophet stop with the Prophet or join his family or add the companions in general, or the wives and
the issues of the Holy Prophet. But there is no trace of any evidence in support of this addition.
Secondly, no one else has narrated that ‘Ayesha’s Mushaf (collection) was ever destroyed by anyone.
Therefore, the question arises as to what happened to that Mushaf?

Another tradition of Muslim says Abu Musa al-‘Ashari called on the reciters of the Qur’an in Basra and
addressed them, “You are the chosen ones of the people of Basra and the reciters of the Qur’an. You
continue reciting the Qur’an regularly and do not stop it for any period of time lest your hearts get
hardened in the manner of the hearts of the previous people.” He further said he used to read a surah in
the Qur’an which resembled in length and rigidity of Surah al-Bara‘ah (Chapter Nine) but he had
forgotten it except one verse of it. There was also another surah which resembled the Musabbihat but he
had forgotten except one verse of it.

The style of both the narrations is inferior to that of the Qur’an and the wording of the first passage itself
makes it quite obvious that it belongs to the category of the Ahadith Qudsi.

As regards the second passage it might be taken as a parenthetical sentence in the form of commentary
added to the text of 61:2 (as-Saff) before the third verse Kabura maqtan indallahe (of the same chapter),
which Abu Musa having heard, might have taken it to be a different surah, because he is known to have
been credulous, weak in memory and lacking in literary taste. He himself confessed to have forgotten
both the surahs and none else had any knowledge of the matter. This statement stands discredited.
Besides the statement, if it be true, might have been made after tensions developed between ‘Uthman
and him which led to his removal from the governorship. Thus, it is obvious he wanted to blackmail
‘Uthman accusing him of omission.

Suyuti in his Ittqan points out that ‘Umar once told ‘Abd al-Rahman ibn ‘Auf, “Do you not find this



passage among what was revealed to us: In Jahado kama jahadtum awwala marratin? Surely we do not
find it now!” Abd al-Rahman replied, “It was one of the passages of the Qur’an which was omitted.” Abd
al-Rahman ibn ‘Auf, though one of the important political workers of the ruling party, was not an
authority on the Qur’an. Ibn ‘Abbas, though much younger, used to teach the Qur’an to him and some
other people among the Muhajirin, to the last days of ‘Umar’s reign. Secondly, this is a conditional
clause, a part of a large one.

The consequent sentence is not mentioned and neither ‘Umar nor Abd al-Rahman ibn ‘Auf had
mentioned it was part of a certain verse and surah. Thirdly, no one could prevent ‘Umar from reinserting
this and the other omitted passages in appropriate places in the Qur’an, if he thought that was the case,
as he was a powerful leader of the ruling party. No insertion on his behalf shows that those and many
other passages which are fancied by people like ‘Umar and Abd al-Rahman as part of the Qur’an were
rejected by the Muslims for lack of internal and external evidence in support of those statements.

Similar to the above statements is of Musslemah ibn Mukhallad Ansari, a prominent companion of the
Holy Prophet. Once he asked the people, among whom was also Sa‘ad ibn Malik Ansari, “Will you tell
me about the two passages of the Qur’an which were not written in this collection?” No one replied
except his son who recited the passages (vide Ittqan by Suyuti).

Undoubtedly a proper examination of this passage will prove the reciter had mixed up certain passages
of different surahs of the Qur’an with each other while inserting in it his own fancies and prose which
differ from the inimitable and miraculous style of the Qur’an, and in fact it exposes his lack of knowledge
and inability to produce a version similar to the Qur’an. It may be added to this category of traditions
what is said about the two surahs found in the collection of ibn ‘Abbas and ‘Ubayy ibn Ka‘b, the proper
examination of which bears testimony to the fact in which their style is quite different from the Qur’an and
they may be classed under the category of the supplications (Ad‘iya) worded by the Holy Prophet or
some members of his family. In the opinion of some scholars these two passages are inferior in
language and style to the supplications of the Imams of the house of the Holy Prophet whose authentic
collections are available.

What is given here is only the internal and external evidence, thus establishing the Qur’an is inimitable.
From these reports we infer that either from blackmailing each other or for discrediting the accepted
version of the Qur’an which stood between them and their political aspirations, some of the members of
the ruling party were inclined to spread disruptive rumours. On the other hand, those of the Ahl al-Bayt
and the people close to them and other companions, who were against the ideology of the ruling party,
were firm in pursuance of the command of the Holy Prophet for the verification of genuine and false
traditions, both the pre-Qur’anic as well as the post-Qur’anic, was strong.

The Ahl al-Bayt have recorded that once the Holy Prophet stood up and declared, “Certainly the liars
about me have increased abundantly. Beware! For every truth there is a proof and for every right there is
the Light. Thus whatsoever agrees with the Book of God hold it fast and whatsoever is opposed to the



Book of God leave it.”

‘Ammar ibn Yasir, the most upright Sahabi and one of the zealous adherents of the cause of the Ahl al-
Bayt, once during the Battle of Siffin, in the presence of the representatives of both parties, pointing to
the banner under which Mo‘awiya was standing, and to the banner of Ali under which he stood, said,
“Behold under this banner of ours we fought against the banner of Mo'awiya in the lifetime of the Holy
Prophet on the question of the revelation of the Qur’an, and now we are fighting against the same
banner on the question of the interpretation of the Qur’an.” The dispute was confined only to the
interpretation of the Qur’an and there was no question of any distortion of its wordings. No tradition
dealing either with the theory or the practice of Islam would be acceptable to the Imams of the House of
the Holy Prophet or the members of their school of thought, if it did not agree with the Book of God.

As ‘Allama Majlisi has put it, “Of the innumerable miracles of the Holy Prophet, the first and the foremost
is the Holy Qur’an which is the most genuine and authentic one narrated and recorded ever since its
revelation by innumerable people, generation after generation, down to us and will last as such until the
Day of Resurrection.” (Haq al-Yaqin)

Before the conclusion of this review, it is desirable to refer to some traditions of the Sunni school about
the nature of ‘Ali’s collection of the Qur’an, the date of the collection, its authenticity and Ali’s vast
knowledge of the inner and outer aspects of the Qur’an as a whole.

Suyuti in his Tarikh al-Khulafa states Ali is one of the godly scholars, the celebrated warrior, the famous
ascetic and the matchless orator, and one of those who collected the Qur’an and presented it to the Holy
Prophet for his review. In Ittqan, Suyuti on the authority of Abu Na‘yim, relates the statement of Ali
himself, “No verse of the Qur’an was revealed of which I know not.”

And the same Abu Na‘yim further narrates from ‘Abdallah ibn Mas‘ud in which the Qur’an was revealed
on seven folds or seven sides (Ahruf) or aspects, each of which has an inner and an outer significance
and ‘Ali ibn Abi Talib has got with him all the inner and outer aspects with the significance of each
aspect.

The author of Wasilatun-Najaat, Mullah Muhammad Mubin Luckhnavi, (Farangimahali) on the authority
of ibn Sirin asserts Ali arranged the Qur’an according to the dates of the revelation, with noting
antedated. Again Suyuti in is Ittqan says Ali was one of those who arranged the Qur’an according to the
dates of revelation.

And Abu Shukur, the author of Tamid, says the companions of the Holy Prophet were not unanimous in
accepting Ali’s collection.

Again Suyuti says Ali’s collection began with Surah ‘Iqra followed by al-Muddathir and al-Muzzammil,
tabbat (al-Lahab), al-Takwir, etc. ‘Abdallah ibn Mas‘ud’s collection began with al-Baqarah followed by
al-Nisa and Al-e ‘Imran and with much difference thereafter and the same was the case with the



collection of ‘Ubayy ibn Ka‘b.

If we accept the authenticity of the above narrations and other similar ones, it will assert nothing more
than what has already been said expressly, that ‘Ali was the foremost, next only to the Holy Prophet in
possessing thorough knowledge of the inner and outer significance of every word, sentence, passage,
part of chapters of the Qur’an in its revealed and pre-revealed form to which the Qur’an itself bears
testimony, and if it is properly and impartially read one will grasp that 54:77 – 79 (al-Waqi‘ah) from the
major premises with 33:33 (al-Ahzab) as the minor premises and 3:61 (Al-e ‘Imran) as the conclusion
defining the personnel of the Ahl al-Bayt. It is the unanimous verdict of the Muslim world as to the
names of the people to whom the above verses are applicable: they are Ali, Fatima, Hassan, and
Hussein.

These verses are supported by many other verses of the Qur’an which declare of the descendants of Al-
e Ibrahim, those who divinely inherit the Kitab (Book), Hikmat (Wisdom), Mulk-e Azim (the Great
Kingdom), and the Imamate (Divine leadership) which cover all aspects of human life, are divinely the
foremost in complete obedience and service to the Absolute, and purified from all ungodly inclinations.
The foremost of the Ismaelite branch is the Holy Prophet himself and next to him are the members of his
household (the Ahl al-Bayt) headed by Ali as the Imam and succeeded by the eleven Imams. The
inclusion of Lady Fatima in the Ahl al-Bayt on account of her personal purity is also by virtue of her
elevated position of being the daughter of the Holy Prophet, the wife the first Imam, and the mother of
the 11 Imams – thus establishing the link between Risalat (Prophethood) and Imamate (the Divine
Guidance), a status which can never be secured by merely being a wife of a Prophet and playing no part
in the establishment of the divinely chosen line of Abraham’s descendants.

Besides this clear evidence of the Qur’an there are the most authentic declarations of the Holy Prophet
about Ali which have been mentioned at various places in this treatise. Regarding Ali’s special collection
and the collection of others, it has already been said their particular arrangements must be for the
purpose of commentary or for their personal information.

The point to be noted here is the statement of Suyuti to the effect Ali collected the Qur’an and presented
it to the Holy Prophet for a review contradicts all the statements which assert Ali collected the Qur’an
after the demise of the Holy Prophet. Furthermore, we would like to remind the reader, the collection of
the Qur’an in the lifetime of the Holy Prophet was made not only by Ali, whose authority is
unquestionable, but also by the other authorized companions of the Holy Prophet, among who, besides
men, there were also women. It is interesting to note that in some traditions Zayd ibn Thabit, the hero of
the official venture of the ruling party in the collection of the Qur’an, is counted among those who had
collected the Qur’an during the lifetime of the Holy Prophet. This contradicts all the stories of his
collecting the fragments of the Qur’an from pieces of paper, bits of wood, bones, leaves and skin, etc. by
the order of the first, second or third Caliphs jointly or independently.

Tabarani and ibn ‘Asakir narrates from Shu‘abi in which he said the Qur’an was collected during the



lifetime of the Holy Prophet by the following six people from the Ansar:

1. Ubayy ibn Ka‘b

2. Zayd ibn Thabit

3. Abu Darda

4. Ma‘adh ibn Jabal

5. Sa‘ad ibn ‘Ubayy

6. Abu Zayd

There was a seventh one, Mujjama ibn Jariah who also collected the Qur’an, with the exception of two or
three surahs.

Bukhari tells us that Anas ibn Malik said four people, all from the Ansar, collected the Qur’an during the
lifetime of the Holy Prophet:

1. ‘Ubayy ibn Ka‘b

2. Zayd ibn Thabit

3. Ma‘adh ibn Jabal

4. Abu Zayd

Nasa’i asserts that ‘Abdullah ibn ‘Umar said, “I collected the Qur’an and used to complete its recitation
(as a whole) every night. This news reached the Holy Prophet and he called and told me not to complete
hastily the recitation of the whole Qur’an in one night (i.e. not to recite it mechanically) but to recite it
(intelligently) as to ponder over its contents to understand and complete the recitation in one month.”

Ibn Sa‘ad asserts in Taba‘qat on the authority of Fadhl ibn Dakeen from Walid ibn ‘Abdullah ibn Jamil
who reports from his grandmother, Umme Waraqa, in which the Holy Prophet used to visit her and call
her Shahidah, meaning witness, and she was one of those who had collected the Qur’an.

There is a narration from ibn ‘Abbas, related by Ahmad ibn Hanbal, ibn Abi Shaibah, Tirmidhi, Nasa’i, ibn
Habban, Hakim, Bahiqi, and Zia Maqdasi in which ibn ‘Abbas asked ‘Uthman about the reason why
Bismillah was not written in the beginning of Surah al-Bara‘ah (Chapter Nine, al-Taubah) and why they
had joined this surah with the other and put the two surahs in the seven big surahs?” ‘Uthman replied,
“Sometimes when the surahs were revealed the Holy Prophet used to call the scribes and tell them to
place the particular verses in certain places of the surahs. The verse subsequently revealed was placed
as pointed out by the Holy Prophet. Surah al-Anfal (Chapter Seven) was revealed in Medina early after



the Hijrah and Surah al-Bara‘ah was the last of the Medinite surahs but the contents were almost similar
to each other and the Holy Prophet did not say whether the surah was a separate one or the
continuation of the previous surah. Therefore, I joined these two together without using Bismillah and put
it in the lengthy surahs.”

This statement of ‘Uthman, if true, is an attempt to gain some credit for himself for the arrangement of
some portion of the Qur’an namely al-Bara‘ah and al-Anfal but it asserts the fact in which the Qur’an
was put in writing under the supervision and the instructions of the Holy Prophet, and the arrangement of
the ayahs (verses) in the surahs and the arrangement of the surahs, one after another were done
accordingly except for al-Anfal and al-Bara‘ah. But there are authentic traditions by both the schools
(the Sunni as well as the Shia), in which the revelation of al-Bara‘ah had begun in the ninth year of the
Hijrah with the first 20 verses, and Ali was instructed by the Holy Prophet to recite them at Mecca during
the Hajj season, and that there are no questions of ‘Uthman’s joining these two surahs or arranged them
together as one.

Surah al-Bara‘ah was revealed without Bismillah, and on account of the similarity of the contents was
put after al-Anfal under the instructions of the Holy Prophet, not as part of al-Anfal but as a separate
surah. Probably ‘Uthman had no knowledge of this. It is not possible to imagine the actual position of
Surah al-Bara‘ah, the earlier portion of which was revealed in the beginning of the month of Dhil Q‘ada,
9th Hijra. Its position in order of arrangement among the other surahs was not clarified by the Holy
Prophet for more than a year, before his departure from this world, during which period, he himself used
to direct the scribes about the arrangement of the surahs and even about the arrangement of the verses
in them. Moreover, during these last years the Qur’an was revised by Gabriel twice.

How was it possible that the portion of al-Anfal and al-Bara‘ah as one or two surahs and the question of
Bismillah were not made clear by the messenger of God? In any case, the statement contradicts his
original claim or collecting the fragments of the Qur’an from the people and copying them with support of
witnesses. On the other hand, it supports all the statements and evidence which show that the Qur’an
was collected during the lifetime of the Holy Prophet.

According to the unanimous statements of the Ahl al-Bayt, Bismillah is a part of the Qur’an, revealed to
the Holy Prophet is the beginning of every surah except Surah al-Bara‘ah which was revealed without
Bismillah. Therefore, the last portion of the statement ascribed to ‘Uthman cannot be his. It may be a
fabrication of a later period of those schools of thought who did not consider Bismillah as a part of the
Qur’an except the Bismillah used in the middle of Surah al-Namal (27).

2. Shi‘ah sources

From numerous Shia traditions, only a few important ones are being considered. Most of the others are
transmitted from people like Ahmad ibn Muhammad al-Sayya‘ri (368 A.H.) and Ali ibn Ahmad Kufi (352
A.H.) the former was accused of heresy and the later of lies and heresy. However, the scrutiny of the



text of the narrations is our main concern in respect to the subject of the traditions.

There are 20 traditions where the word tahrif (i.e. alteration) has been used, out of which we refer to only
eight examples.

1. Ali ibn Ibrahim al-Qummi (d. 381 A.H.) relates from Abu Dharr Ghifari in which the Holy Prophet
commenting on the verse Yuma tabyadht wujuhun (on the day when some faces will be bright...),
(61:106) said, “On Resurrection Day my people will come to me under five different standards and I will
ask the group under each standard about what they had done with the two precious legacies which I left
among you?” (The two precious legacies refer to the Qur’an and the Ahl al-Bayt – Hadith-e Thaqlayn).

The people under the first standard will reply, “Of the two precious things which you left behind, the
greater one we have distorted and thrown on our backs (i.e. ignored it), and the smaller one we opposed
(or hated).” The group under the second standard will reply, “Of the two precious ones the greater one
(the Qur’an) we distorted, and tore it into pieces and went against it, and the smaller one we opposed
and waged war against it.”

2. Ibn Taus (664 A.H.) and Sayid Na‘matullah al-Jazairi (1112 A.H.), the two prominent Shia
traditionists, narrate a lengthy tradition which the Holy Prophet said to Hudhayfah ibn al-Yamam that the
people will profane the sanctity (of Islam) to the effect in which they will deviate from the path of God and
distort His Book and alter the Holy Prophet’s Sunnah (traditions).

3. Sa‘d ibn ‘Abdallah al-Qummi, narrates from the fifth Imam; Muhammad al-Baqir said the Holy
Prophet had called the people at Mina and said, “Oh people! I am leaving among you two precious
things to which if you adhere, never shall you go astray, namely the Book of God and my Ahl al-Bayt,
and besides these two, here is the Ka‘ba (the Sanctuary), the Holy House.” The Imam said, “The Book
they have distorted, the ‘Itrat (the Ahl al-Bayt) have been killed the Ka‘ba they have destroyed, and all
God’s deposits with them, they threw away, and they have detached themselves from them.

4. Sheikh Suduq asserts in his Khisaal, through Jabir ibn ‘Abdallah Ansari in which the Holy Prophet said
on the Day of Resurrection three entities would complain: i) the Qur’an, ii) the mosque, and iii) the ‘Itrat.
The Qur’an would say, “Oh my Lord! They distorted me and tore me into pieces.” The mosque would
say, “Oh my Lord! They kept me and spoiled me. The ‘Itrat would say, “Oh my Lord! They killed us,
drove us out of our homes and made us wander hither and thither.”

5. The tradition narrated by Kulayni and Saduq from Ali ibn Suwayd is that he wrote to the seventh Imam
Musa ibn Ja‘far al-Kazim while he was in prison and got the following reply, “They were trusted with the
Book of God and they distorted and altered it.”

6. Ibn Shahr Ashub (588 A.H.) narrates the third Imam Hussain ibn Ali on the Day of Ashura, while
addressing the enemy’s army said, “You are of the same rebellious party, and the remains of the infidel
allies (against the Holy Prophet), and the remains of those who threw away the Book (the Holy Qur’an)



and were inspired by Satan, and a gang of criminals, and those who distorted the Book.”

7. In Kamil al-Ziyarah by ibn Qulawayh (d. 369 A.H./979-980 A.D.) it is related in which the sixth Imam,
Ja‘far al-Sadiq has prescribed for the pilgrims who enter the shrine of Imam Hussain to say, “Oh God!
Cursed be those who belied Your Prophet, destroyed Your House (the Ka‘ba), and distorted Your Book.

8. It has been narrated from Imam Ja‘far al-Sadiq, “The masters of the Arabic language distorted the
Word of God from its proper place.”

The rest of the 20 traditionists have also used the words tahrif and tagyir in the same tone.

If these and similar traditions are read in the light of what the fifth Imam Muhammad al-Baqir had said,
“Of their throwing away the Book of God was they established its letters and altered and distorted its
scope and significance,” it becomes clear that no change in the lettering of the Qur’an ever took place by
omission, addition, or alteration but the change took place in the significance, and the application of the
contents of the Holy Qur’an. There is no doubt in which the words tagyir and tabdil, used in these
traditions mean nothing but the misuse and misinterpretation of the contents of the Qur’an.

This is fully vouched by the history of the development of Islamic thought. The Holy Prophet was
expecting this behaviour from some of this followers when he declared, “Three pronouncements of
divorce in one session do not make it effective.” And he warned, “Do they play with the Book of God
when I am still present among them?” there are many more examples of misinterpretation and misuse of
the contents of the Book of God in every generation.

The last tradition quoted here supports the fact in which many who think themselves to be masters of the
Arabic language try to misinterpret the Holy Book by destroying its real significance. We find many
commentators striving to distort the wordings of the Qur’an to deny the miracles of the Prophets of God.
The best example being attempts of the anti-Ahl al-Bayt commentators to distort the significance of the
verses which undoubtedly were revealed exclusively regarding the spiritual excellence of the Ahl al-Bayt
since the earliest days of Islam.

One of the clear examples of such attempts is the distorted interpretation of 33:33 (Ta’thir) which leaves
no room for anybody else other than the Abna’ana (i.e. Hassan and Hussain), Nisa’ana (i.e. Fatima) and
the Anfusana (i.e. Ali) of verse of Mubahala (3:60) among the Ahl al-Bayt including the wives of the Holy
Prophet. If the verses preceding 33:33 and its following verses of Surah al-tahrim (Chapter 66) dealing
with the wives of the Holy Prophet are taken into consideration it becomes clear 33:33 is applicable only
to those who are in the highest stage of accomplishment and attainment.

They also distorted the significance of the terms of Mubahala (3:60), especially Anfusana by making it
refer not to the self of the Holy Prophet but to the Muslims in general, overlooking the undeniable fact in
the Holy Prophet, in relevance with his authentic statement, “Ali is of me and I am of Ali,” had responded
to the challenge of the Christians by choosing Ali as Anfusana. Further, in keeping with his other



statements about the Ahl al-Bayt, he had chosen Fatima as Nisa’ana and Hassan and Hussain (the
sons of Ali and Fatima) as Abna’ana. They held that if the fact of Mubahala is admitted, other followers,
wives and the remaining relatives of the Holy Prophet will be naturally excluded from Islam, whereas
according to the Shia belief the divine selected few were the best of the Muslims and their selection did
not in any way exclude others from the fold of Islam or lessen their respective position in views of their
proximity to the Ahl al-Bayt.

The conversation between ibn Abbas and Mo‘awiyah, reported by Allama Majlisi in volume ten of Bihar
al-Anwar, when the latter warned the former not to narrate anything from the Prophet or quote or
interpret the Qur’an in support of the Ahl al-Bayt, throws sufficient light on the fact that all the ruling
class was attempting to do and wanted others to do was to misinterpret the Qur’an and distort the
significance of the verses which are in favour of the right cause. Otherwise the wide publicity of the text
of the Holy Book made it impossible for them to affect any distortion in the wordings or arrangement of
the verses.

To have an idea of the distortion of the interpretation of the verses of the Holy Qur’an, one has to study
3:32, 5:55, 4:54, 33:33, 35:31 – 32, 42:23, and all the passages dealing with the distinction given to Al-e
Ibrahim, and the verses which clearly show the Prophets of God inherit and leave behind them their
legacies to their issues.

These are only a few of the innumerable instances of the distortion of the scope and significance of the
verses of the Holy Qur’an against which Imam Hussain spoke at Karbala and his successors, the Imams
of the house of the Holy Prophet, had reiterated the protest, in private as well as in public.

When Imam Hussain, his relatives, and the companions had sacrificed their lives on the battlefield of
Karbala for the establishment of truth (on Muharram 10, 61 A.H./681 A.D.), his son, Imam Zayn al-
‘Abideen, with his aunt Zainab (sister of Imam Hussain), and other members of the household of the
Prophet and the families of the martyrs of Karbala were taken to Damascus as captives before the court
of Yazid (son of Mo‘awiyah), a noted tyrant in the world. He addressed Zainab, overwhelmed with self-
pride, with the words of the Qur’an:

ردِكَ الْخَيبِي ۖ تَشَاء نم تُذِلو تَشَاء نم زتُعو تَشَاء نملْكَ متَنْزِعُ الْمو تَشَاء نلْكَ مالْم تلْكِ تُوكَ الْمالم ماللَّه قُل ۖ
26} قَدِير ءَش لك َلنَّكَ عا}

“Say (oh Apostle Muhammad), “Oh God! Master of the kingdom. You gave the kingdom unto
whomsoever You like and take away the kingdom from whomsoever you like. You exalt
whomsoever You like and abase whomsoever You like.” (3:26)

Instantaneously the granddaughter of the Holy Prophet, Zainab, gave a moving sermon which depicted
the brutality of Yazid against the family of the Prophet. She recited:



178} هِينم ذَابع ملَها ۚ وثْموا ااددزيل ملَه لا نُمنَّما ۚ هِمنْفُس رخَي ملَه لا نُمنَّموا افَرك الَّذِين نبسحي و}

“Let not those who disbelieve think Our giving them respite is good for their selves. We only give
respite to them in which they may increase in sins, and for them is a disgraceful chastisement.”
(3:178)

The evident distortion of the Qur’an by Yazid was brought to the notice of the audience, who shed tears
over the sermon. The precedent of distortion was followed by the Umayyads and their successors and
all aggressors.

The second collection of the traditions shows in some verses of the Holy Qur’an the name of Ali in
particular and the names of the other members of the Ahl al-Bayt in general, which had been originally
mentioned, were omitted or altered later on. Such traditions are divided into three classes.

1. The tradition from Kafi. In 2:23 (al-Baqarah) after the phrase Ala ‘Abdina was the phrase fi ‘Aliyyin
and omitted afterwards.

2. There is a tradition from both the Sunni and the Shia schools that in 5:67 (al-Ma‘idah) after the phrase
ilaika there was the phrase fi ‘Aliyyin which was omitted later on.

3. The author of Fasl al-Khitab, on the authority of Ahmad ibn Muhammad al-Sayya’ri (who was
accused of heresy) says that ‘Aliyya in 15:41 (al-Hijr) is Inna haza sirato alaiya.

One may find traditions of a similar nature indicating the omission or the alteration of the name, Ali, in
some other passages narrated in books like Tafsir by the ibn Furat, or the commentary unwarrantedly
ascribed to the 11th Imam Hassan ibn Ali al-Askari, for which Sahl ibn Ahmad Deebaji is accused.

The first, though from Kafi, the authentic book of the Shia traditions, is to be totally rejected because of
the context. It is unanimously agreed by all Muslims that 2:23 is an ever current challenge to those who
doubt the divine nature of the Book in part or as a whole. If such a restricting phrase as fi ‘Aliyyin is
accepted then the verse and the challenge as a whole will become meaningless.

It should be noted the authenticity of Kafi does not mean doubt in the genuineness of a problem should
be left unsolved. Kafi has some conflicting traditions, including some facts against history, particularly in
the Rauza-Kafi. Moreover, these kinds of traditions are contradicted by the authentic traditions of Kafi
itself, on the authority of Abu Basir who says, “I asked the sixth Imam Ja‘far al-Sadiq about 4:59 (al-
Nisa’) which deals with Ulil Amr and he said it was revealed about Ali, Hassan and Hussain.” Then he
asked the Imam in which the people say, “if it is so, then why were Ali and the people of his house not
mentioned by name in the Qur’an?” The Imam replied, “Tell them, the daily prayer Salat, is mentioned in
the Qur’an in several places but the numbers of the rak‘tan in each prayer have not been given. It was
for the Holy Prophet to explain the details.”



The same is the case with the details about Hajj, zakat, saum (i.e. fasting), etc. which were left to the
Holy Prophet to explain. Likewise, it was the duty of the Holy Prophet to explain as to who are the
people worthy of being called Ulil Amr, obedience to whom is as compulsory as obedience to the Holy
Prophet, next to obedience to God. The Holy Prophet explained it whenever the occasion demanded,
and the last of such occasions was the declaration of Ghadir al-Khum (Ref. note 23 F and G), which left
no room for any doubt to be clarified, but those who were determined to doubt and create doubts among
others did not leave any stone unturned. They could not succeed in hiding any occasion of the least
importance, let along the event of Ghadir, concerned with declaration of Ali and his particular
descendants of his successors.

This tradition contradicts all other traditions which tend to say Ali’s name or of Hassan, Hussain or
Fatima, were revealed as the text of the Qur’an and dropped by someone later. Therefore, such
traditions are to be interpreted as these names have been mentioned as a commentary to the text, as in
the case of 5:67 referred to above. In the cases of those traditions which would not bear such
interpretations, they should be totally rejected as being against the Qur’an and the authentic traditions.

Accepting the third tradition as true, it does not convey any peculiar distinction or qualification for Ali
which he did not already possess. Particularly, if the context is taken into consideration it proves Ali was
one of those who did not follow Satan, which is no great distinction for him, because an ordinary
righteous person also possesses that distinction. Secondly, Sayya‘ri, from whom the author of Fasl al-
Khitab reports, did not say Aliyyin used there was a proper noun in possessive case, as there is another
recitation of this verse where Aliyyin is used as an adjective which qualifies Sirat in 15:41.

It is more probable that Sayya‘ri with his ultra-views aimed to say that Ali, though used here as an
adjective, yet from an esoterical point of view meant Ali. Not only here but wherever the word Ali
occurred in the Qur’an, though as an adjective, according to the ultra-Shias, it means Ali. According to
some traditionists the Holy Prophet named him Ali under Divine command. Therefore, they say,
whatever is termed by God as Ali, as an adjective, must be associated with Ali in some sense.

There are traditions which show Al-e Muhammad originally mentioned in some passages of the Holy
Qur’an were omitted or altered later on. For instance, the tradition narrated by Ayashi that in 3:32 – 33
after Al-e Ibrahim there was Al-e Muhammad instead of Al-e ‘Imran and the former was omitted and the
latter was inserted. Such a tradition, if true, means not only omission but also addition of non-Qur’anic
matter in the Qur’an: but this is against the unanimous verdict of all schools, particularly the Ithna ‘Ashari
Shi‘ah school. Besides, its being reported by one solitary reporter cannot be acceptable in the case of
the Qur’an, as already pointed out. The insertion of the term Al-e Muhammad here in place of Al-e
‘Imran would exclude Ali from Al-Muhammad on account of the subsequent phrase Zurriatan Ba‘duha
min B‘ad as Ali is not a descendant of Muhammad, and this against both in fact and the faith, as Al-
Muhammad, and this is against both the fact and the faith, as Al-e Muhammad are headed by Ali.

If the subsequent phrase is totally discarded then the term Al-e Muhammad will include not only the



members of the family, but all the followers as in the case of Al-e Fir‘aun (3:32 – 33), whereas in the
case of the present version of the Qur’an both Muhammad and Ali, along with their issues are included
in the term Al-e Ibrahim (i.e. descendants of Abraham).

There is another tradition to the effect in which 26:227 after Zulimu the term Al-e Muhammad was
mentioned, which if true, would restrict the condemnation of injustice only to the case of Al-e
Muhammad, excluding the cases of the others, which is against the spirit of the Qur’an, the universal
justice of God being that whosoever is unjust to any one in any degree, is punishable. It is also against
the sayings of Ali, “It is easier for Ali to bear all sorts of tortures than to meet God after committing
injustice to anyone of His creatures.” Most probably the expression Al-e Muhammad has been used a
commentary to emphasize the seriousness of injustice caused to the holy people.

Another example is the tradition from ibn ‘Abbas which deals with 37:130 showing that instead of Ilyasin
there was Al-e Yasin. It is totally against the context which is dealing with the Prophet from verses 123
to 132. If the tradition is authentic, most probably ibn ‘Abbas mentioned Al-e Yasin not as the word title
of the Holy Prophet, but on the ground of the association of ideas. He might have mentioned Al-e Yasin
also to be the subject of “peace from God,” similar to Ilyasin, and there are many biblical evidences
which show the reappearance of Elijah as identified with Ali.

There are also many solitary traditions dealing with the word Ummat (community) mentioned in the
various passages of the Qur’an assigning to the expression the duties and qualities suitable for leading
personalities. The traditions say that in those verses (i.e. 2:143, 2:123, and 3:103) instead of the word
Ummat the word A‘immah (plural of Imam) had been used at first. But counter to these traditions there
are other traditions which assert the word Ummat itself was rightly used by God to denote A‘imma (note
3:31).

There is another tradition dealing with the word Imaman wa Ruhmatan mention in 11:17. It says in the
original arrangement Imaman wa Rahmatan was after Shahidan minhu before qualifying Shahid and not
Kitabu Musa. We have dealt with this matter and proved Imaman wa Rahmatan in its present
arrangement qualifies both Kitabu Musa and Shahid. The imagined arrangement is absurd and against
the Qur’an and the commentaries of the Ahl al-Bayt, as Kitabu Musa is qualified in Imaman wa
Rahmatan (46:12).

Another example of a tradition of this nature is that which is dealt within 25:74 saying in the place of the
present Waj‘alna lil Muttaqina Imama, it was originally Waja‘l lana min Mittuaqin Imama. The reading of
this verse will show the absurdity of this view and the soundness of the present verse. The supposed
version would reduce the position of the people referred to by the personal pronoun Na meaning “Us” to
a state of praying to have a leader from among the pious ones, in which case the infallible Imam would
be excluded from Na i.e. Us. Further, such a prayer could be the prayer of only an ordinary man, while in
the present version the pronoun would mean only the infallible personalities who are fit to be the leaders
of the pious and not to be led by anyone from among the pious ones. In either case, the restriction in the



meaning of the personal pronoun is unavoidable. In the supposed version the position of the Imam al-
Muttaqin which Ibrahim prayed for his Zurriah.

These are examples of traditions which assert omission or alteration of the wording of the Qur’an which
according to the imagination of their reporters were in favour of the Ahl al-Bayt but were omitted. But a
thorough study of these will prove without doubt this was either the work of a foolish friend or a crafty
enemy who wanted to damage the sacredness of the Imams of the Ahl al-Bayt and along with it the
unique status of the Holy Qur’an which is the criterion for the verification of the Truth of pre- and post-
Islamic literature of a theological nature.

These are traditions which give a different wording in some passages of the Qur’an as a different
recitation which are not acceptable in any way. For example, Ali ibn Ibrahim narrates through his chain
from Huraith from the sixth Imam Ja‘far ibn Muhammad as-Sadiq, in which the Imam read the last
portion of Surah al-Fatihah as follows: Sirata mun an‘amta alaihim, ghairil maghdube alaihim wa gahiriz
dalin, meaning instead of Allazeena after Sirat he used the relative pronoun Mun and Ghair instead of la
before dalin. It is obvious that the supposed recitation does not differ from the present recitation in
substance, but the absurdity of the narration is so obvious one is surprised a person like Ali ibn Ibrahim
should have narrated it.

The Fatihatul-Kitab is a chapter repeatedly recited by the Muslims in the daily prayers and all other
prayers and there is no prayer without the recital of the Surah, and as such it is impossible in which the
correct version escaped the memory of all the Muslims from the time of the Holy Prophet up to the third
Caliph, or deliberately the correct recitation was replaced by the distorted recitation without a word of
protest from any quarter. If this tradition is to be accepted no report of the past, whatever the degree of
its authenticity and the number of its narrators and written reports, could be relied upon.

There is another group of traditions quoted by some writers in support of tahrif which indicates the
Qur’an contains different sections, dealing with the Ahl al-Bayt and their enemies, the exemplary events
of the past and the laws and precepts of Islam. It is obvious these kinds of traditions have nothing to do
with tahrif (i.e. omission, alteration or addition). It refers to the applicability of the subject matter and not
to its arrangement. As such it does not convey more than what is mentioned in the celebrated Ziarat
(Jami‘ah), “Wherever, or whenever, anything good is mentioned it applies to you as its origin, its
development, its source and as its final phase.”

A few traditions narrated by ‘Ayashi in his commentary confirm what has already been said viz the
names of the Ahl al-Bayt have not been mentioned in the Qur’an and the passages of the Qur’an should
not be restricted to people or occasions in connection with which they might have been revealed. He
narrates through his chain from the fifth Imam who said, “The Qur’an was revealed in three groups, one-
third about us and our devotees, one-third about our enemies and the enemies of those before us (the
Prophets and the righteous ones) and one-third about law, precepts and exemplary narrations and if the
passage revealed about the people is restricted to them, then that passage would lose its applicability



along with the death of the said people; but the applicability of the Qur’an continues to be valid so long
as the heavens and the earth exist. There are passages in the Qur’an which apply to good or bad.”

Another saying from the same Imam reported by ‘Ayashi is, “Whenever in the Qur’an any of the
followers of Islam is mentioned as virtuous, it refers to us and whenever some are mention as wicked,
even in the past, it is our enemies that are meant.” And another tradition narrated by ‘Ayashi from the
sixth Imam says, “If the Qur’an is read as it was revealed, one would find us named therein.” This
means if one reads the Qur’an studiously without prejudice, he would realize the exclusive status given
to them by the Qur’an. For example, 3:60, nobody’s name is mentioned but there is no doubt that no one
is meant by the verse but Hassan, Hussain, Fatima, and Ali. It is natural that only these can be termed
as the people of the House and members of the family. Therefore, whatever God has said in the Qur’an
about the Ahl al-Bayt and the chosen members of Al-e Ibrahim applies to these people exclusively.

Instead of mentioning their names, the Qur’an referred to them according to reliable traditions narrated
above. God has introduced them in a rhetorical manner which is much more effective than mentioning
their names.

There are some other traditions which evidently assert a large portion of the Qur’an has been omitted
and some non-Qur’anic matter has been inserted in the present version. The outstanding example of
such traditions is the lengthy statement of Ali narrated by Sheikh Ahmad bin Abi Talib al-Tabrisi, the
author of the book Kitab al-Ihtija. Ali is reported to have said on the course of his conversation with a
Jew, that between the first portion of 4:3, 137 about one third of the Qur’an has been omitted and 7:188
was not a genuine part of the Qur’an. The absurdity of this tradition is self-evident. It seems Ali was
talking of some remote ancient book. If one-third of the Qur’an was deleted in his presence he and all
the Muslims would not have remained silent.

Not even a single verse of the one-third of the Qur’an said have been omitted has been indicated. In the
case of Fadak, Ali and his followers did not hesitate in the least to raise objection and even for a minor
deviation from the Islamic law, people like Abu Dharr, ‘Ammar, Miqdad, etc. protested against the ruling
party at the risk of their lives. That being so, if one-third of the Qur’an had been omitted, it is unthinkable
that no one objected. It is unacceptable that such a deliberate omission in the Qur’an was effected and
Ali did not speak but to a Jew. On the strength of this spurious tradition the genuineness and authenticity
of the Qur’an cannot be doubted. On the other hand, the book containing this tradition itself cannot be
regarded as reliable.

There is another tradition of Kulayni on the chapter dealing with the Qur’an to the effect in which the
sixth Imam Ja‘far ibn Muhammad al-Sadiq said the Qur’an which Gabriel brought to the Holy Prophet
contained 7000 verses. This is according to Wafi taken from Kafi but in some editions of Kafi itself, the
number mentioned is 17,000, instead of 7000. There is no doubt the narration of Wafi from Kafi is much
more reliable than the ordinary editions of Kafi itself. However, the difference between the narration is
there, hence it is not unreasonable to take either of these statements as wishful conjecture, because it



deals with the number of passages of the Qur’an and the numbering depends upon punctuation, about
which the reciters of the Qur’an differ. According to the current punctuation the number of verses is
6,666 but according to the punctuation ascribed to the Prophet by Majma‘ul Bayan it is 6,263. The
different schools of the reciters –Kufi, Hijazi, Macci, Madani, and Shami – differ in this regard from each
other. It is also said the numbering by the Kufi school is based on the authority of Ali.

However, it should be noted the differences in numbering was not based on the variation in numbering of
the letters and the words of the Qur’an as confirmed by a tradition from Kafi saying, “No change in the
letters of the Qur’an in addition or omission ever took place” and the Muslims established the letters of
the Qur’an and distorted its significance and its application. Here it is not out of place to recommend to
the reader a reference to a tradition quoted by the author of Majma‘ul Bayan in Chapter 76 (al-Dahr)
while dealing with the question of the date and the occasion of Shan-e Nazul (Significance of
Revelation), where the full account of the number of the chapters, verses, letters, the date and place of
their revelation is given. It is said there are chapters the beginning portions of which were revealed at
Mecca and the other portions were revealed at Medina and were put in their proper places by the order
of the Holy Prophet.

To a particular group belongs the solitary tradition stating the Qur’an originally had Juz (i.e. parts of
which we have now only 30 and the remaining ten parts are with the Last Imam who would bring them
when he reappears). The absurdity of this version has already been pointed out when dealing with the
tradition of the Ihtijaj. No word, phrase, sentence, verse or chapter, small or large, can be considered as
a part of the Qur’an if it is reported by a solitary reporter, because in our definition of the Qur’an we have
said the revealed statement was placed within the reach of humankind as an everlasting miracle, and as
such it cannot be known only to one chain of the reporters. To this category belongs the spurious surah
known as Surah al-Vilayat which the author of Dabistan ul-Madhahib has narrated from some unknown
source, and it may be the same surah to which ibn Shahr Aashub refers as the omitted chapter of the
Qur’an.

The chapter contains as many words (or lines) as Musabbahat. The style of the chapter betrays its
fabrication. It cannot be classed even with the style of the Ahl al-Bayt in their sermons and prayers. It is
an attempt to imitate the rhythm of the Qur’an but is most unlike the Qur’an in grammatical structure and
rhetorical consideration, the like of which can be composed by any imitator who is acquainted with the
Arabic language. There are other compositions of this type said to be the omitted chapters of the Qur’an,
the style of which betrays them. Of these are two surahs named Qul and Hafd. The style shows they are
some sort of prayers composed by someone much inferior in style to that of the Holy Prophet and his
Ahl al-Bayt, let alone the style of the Qur’an.

There is another tradition of this kind narrated by Kafi from Abu Nasr Bazanti (d. 221 A.H./836 A.D.) who
said the eighth Imam ‘Ali ibn Musa al-Rida gave him a Qur’an and told him not to look into it, but he
opened it and read Chapter 98 known as the Bayanah and found therein the names of 70 people of the



Quraysh along with the names of their fathers. Then the Imam sent for the Qur’an and took it back. This
is not believable. In the first place, it is unthinkable the Imam would give the Qur’an and yet ask that it
shouldn’t be looked into. Secondly, the person who disobeys the order of the Imam not to look into it is
hardly reliable. Thirdly, if we grant the genuineness of the narration, the version which he found therein
the names of so many people with the names of their fathers is the best proof that what he saw was not
the text of the Qur’an but some commentary.

Of the contemporaries of the Holy Prophet or his ancestors, and his followers, and the members of his
family, nobody’s name had come in the Qur’an except the name of Zayd among the friends and Abu
Lahab among the enemies and the name of the Holy Prophet himself, and if anyone else’s name had
come, the report of it would not have reached through a solitary tradition. Apart from our remarks about
the tradition, it can be taken as evidence in which the celebrated Mushaf attributed to the first Imam Ali
ibn Abi Talib was not confined to the text of the Qur’an revealed as a challenging miracle, but it
contained also the commentaries which the Holy Prophet dictated to him or the explanatory notes which
he himself added to it.

These are the main traditions quoted in favour of tahrif, in the sense of addition or omission. There
remains the question of tahrif with regard to the arrangement of words in the phrases and the sentences
in the verse and the verses in the chapters and the arrangement of the chapters in the collection. As
pointed out already the Qur’an explicitly asserts the arrangement, the recitation and the explanation, all
are the responsibility of God and this must be discharged before declaring the perfection of the religion
and the Holy Prophet’s declaration:

“I am leaving among you two things, the Book of God and the Ahl al-Bayt.”

Both issues have been thoroughly discussed and established and now no fallacy remains.

The Imams gave instructions to the Muslims to be very cautious in the recitation of the surahs. Besides,
the traditions allow the recitation of any chapter in the compulsory prayers with the exception of four
surahs which contain sajdah-e wajib (compulsory sajdah). The Imams have ordered that Chapters 93
and 94, though separated by Bismillah, should be recited together because the latter supplements the
former. An identical statement is also made about the recitation of Chapters 105 and 106. The spiritual
effect and the divine reward assigned to the recitation of chapters and verses are mentioned by the
Imams. It should be noted that according to the Ahl al-Bayt it is necessary that one complete surah of
the Qur’an, neither more or less, is to be recited in Chapter One, in the first and second Rak‘at of
prayers. Therefore, if there was any arrangement in any chapter of the Holy Book which affects its
completeness, it would have been pointed out.

It is the unanimous verdict of the Shi‘ah theologians and jurists that any recitation different from the
present arrangement, or with any addition or omission in any compulsory prayer, renders the prayer
void. Even in the optional prayers or in ordinary recitations, any arrangement different from the present



one is a sin.

There are some solitary reports about the recitation of some Qur’anic words by the Ahl al-Bayt other
than the present, (such as Mou‘ooda 82:8), but according to the authentic tradition of Kafi and the
unanimous verdict of the Shi‘ah theologians, any recitation other than the seven or ten current ones, is
forbidden. All these show that mischievous hands have been working since the demise of the Holy
Prophet down to the beginning of the fourth century to create doubts about the genuineness and
infallibility of the Qur’an in hand.

Even the reports which the Holy Prophet, on the eve of his demise, told Ali to take care of the fragments
of the different materials on which the Qur’an was written and were in the custody of the Holy Prophet,
does not mean the Qur’an had not been, by then, collected. In fact, the Holy Prophet did not like them to
fall in the hands of the public as they might be misused. Hence, he ordered Ali to take care of them, and
no one has ever claimed to have seen them. The fragments from which Zayd ibn Thabit attempted to
produce his collection were those on which people had made copies for themselves other than those of
the Holy Prophet’s.

However, the Shi‘ah traditions clearly assert the Holy Prophet had dictated to Ali the details of Islamic
precepts, theoretical and practical, even such details as the fine for the bruise, and all the events which
had already happened and all that would occur until the Day of Resurrection. Ali noted them all in the
form of a scroll termed as Jami‘ah and in the form of another collection on the parchment of hide known
as Ja‘fr.

The authoritative status of the Qur’an in all ages declared by the Holy Prophet and the Imams of his
house implies that any report suggesting the least doubt about the genuineness of its present version
with its present arrangement is to be totally rejected. These are the views adhered to by their disciples
during their presence and followed by the standard theologians, jurists, and scholars of the Ithna ‘Ashari
Shi‘ah school of all ages. No one, who professes Islam, and belonging to whatever school can doubt the
fact that the Qur’an, besides containing the last message of god, has been revealed as an ever-current,
challenging miracle and as the guardian of all the preceding scriptures and standard of the verification of
all the post-Islam literature.

As such it should remain genuine and intact within the reach of humankind, protected against any
addition, omission, alteration or distortion. Otherwise it would affect its status as a miracle and a
guardian which has been expressly stated in the Qur’an – 15:9, 41:42. It is incorrect to say these verses
refer to the true copy of the Qur’an which was with the Imams, because the Qur’an as a standard and as
a miracle was revealed and must have been within the reach of all and not hidden and treasured by any
one single person. Genuine copies of all the ancient scriptures were also with the Imams and their
possessing a copy of the Qur’an was only natural. The lives of the Holy Prophet and the Imams, their
teachings, mirror completely the Holy Book as it is now. (Vide al-Kafi, Chapter on the Qur’an as the
standard on any controversial issue.)



“I was given the lengthiest surahs in place of the Torah (Taurat) and I was given 100 versed chapters in
place of the Gospels (Injil) and I was given the lengthy one next to the first in place of the Psalms
(Zabur), and I was made to exceed them with the separate small ones, they were 68 surahs and the
Qur’an is the guardian over all the scriptures.

It has been transmitted from the seventh Imam Musa ibn Ja‘far al Kazim, “Whosoever derives his
religion from the Book of God and the teachings of the Holy Prophet, the mountain may move from its
place but he will not be shaken in his faith. But he who takes his religion from another man, will refute it.
The person who does not understand our status from the Qur’an is not safe from mischief,” which
means the present Qur’an is the standard for the identification of the Imamate. From the sixth Imam
Ja‘far as-Sadiq, “Surely God has revealed in the Qur’an the norm of everything. Surely God did not
leave out anything which people would be in need of, but He revealed it in the Book, so nobody could
say, ‘I wish it would have been there in the Qur’an.’ There is no matter under dispute between two
people but there is a ruling for it in the Qur’an. Only the people’s mind cannot grasp it, which clearly
shows the Qur’an is short of nothing but the short-coming is from our side.

From the fifth Imam Muhammad ibn Ali al-Baqir, “Whenever I inform you about something you should
ask if it is in the Qur’an.”

There are many traditions of a similar nature narrated by Kafi here and elsewhere, asserting everything
is in the present Qur’an at hand, but the ordinary people may not be able to grasp it. We would like here
to summarize the gist of all these traditions in the words of Ali: Innallah tajalla fi kitaabihi le’ibadeth (God
manifested Himself in His Book for humankind).

The sixth Imam Ja‘far ibn Muhammad as-Sadiq narrates from the Holy Prophet, “For every truth there is
a way of verification and for every right thing there is light to be thrown on it. Therefore, whatever is in
conformity with the Qur’an take it and whatever is contrary to it leave it.” When asked about the
conflicting reports narrated from the Holy Prophet, he said, “The one which is supported by evidence
from the Qur’an or from the sayings of the Holy Prophet take it, otherwise return it to the person who
brought it.” Everything should be evaluated by comparing it with the Book of God and the teachings of
the Holy Prophet, and any tradition which does not agree with the Book of God is spurious and must be
rejected.

The following sermon delivered by the Holy Prophet has been reported from the sixth Imam Ja‘far ibn
Muhammad as-Sadiq through the chain of ancestors, “Oh you people, you are in an abode of truce, and
you are on a journey and the move with you is fast and indeed you see the night and day the sun and
the moon, both wearing out everything new and bringing near everything which was far and bringing
everything promised. Equip yourselves with provision for the remote journey.”

Miqdad ibn al-Aswad stood up and asked, “Oh Apostle of God! What is the abode of the truce?” “The
abode (halt) is to take provisions and leave,” replied the Holy Prophet and then continued the sermon.



“Whenever the ordeals become so confusing and dark for you, like a part of the dark night, you adhere
to the Qur’an. Verily it is the intercessor whose intercession is accepted and the pleader whose pleading
is approved. He who keeps it in view (as his guide or norm) it guides him to Paradise, and he who puts it
behind, it will drag him to hell fire. It is the guide which guides to the best path. It is the Book wherein are
the details and explanations and the extract and it is the decree. It has an outer aspect and inner one.
The outer side is law and order while the inner side is knowledge and enlightenment. The outer is
fascinating beauty, the inner is deep. It has bottoms and the bottoms have bottoms and so on. Its
wonders are innumerable and incomprehensible – its marvels are never worn out.

“Therein are the torches of guidance and the minarets of wisdom, and guidance towards knowledge for
the one who understands the description.

“Thus it is for the seeker to continue his search so his sight should reach the fact described by God and
thus be rescued from perdition and entanglements. Verily the meditation on it is a life directing an
awakened heart just as the torch illuminates one who walks in darkness. Therefore, it is on you to
devote to it duly without the least hesitation.”

The above statements of the Holy Prophet and the Imams are but a few examples out of the many
transmitted by the following authentic Shi‘ah scholars who are the supreme authority after the occultation
of the last (12th) Imam.

Kulayni (Abu Ja‘far Muhammad ibn Ya‘qub, d. 329 A.H./941 A.D.) in the introduction of his celebrated
work al-Kafi states, “Passed away the Holy Prophet, leaving behind among his people (Ummah), the
Book of God and the executor of his will, Ali Amir al-Mu’minin (the Commander of the Faithful), Imam
al-Muttaqin (the Leader and Guide of the Pious Ones) (peace of God be upon him) as the two
inseparable associates, each as witness to the truth of the other.”

Pointing out the sources of true knowledge of God’s religion, Kulayni quotes the two traditions which
have been reproduced above. In answering the question about the conflicting traditions narrated by
different reports and the method for their verification he says, “Behold oh my brethren! May God guide
you that none among the scholars can distinguish the true and false ones of the conflicting traditions
except in the way shown by the Holy Imams who said, ‘Refer them to the Book of God and then the one
which agrees with book of God, take it, and the one which disagrees with the Book of God, reject it.’”
(Ref. Introduction of al-Kafi.)

This quotation from Kulayni proves without doubt, that to him the Qur’an and the Ahl al-Bayt were two
inseparable and infallible authorities left by the Holy Prophet among the people for their guidance and
the Qur’an was the criterion for the scrutiny of the traditions. As such it is unfair to allege that Kulayni
had doubts about the genuineness of the Qur’an simply because he had mentioned in his book some
solitary reports which to some may appear as indicating tahrif, notwithstanding the fact the reports in
question are capable of different interpretations as already pointed out. It needs to be remembered that



in attributing a doctrine to a person or a community, comparison and scrutiny of their various statements
are essential.

Next to Kulayni is Abu Ja‘far Muhammad ibn Ali ibn Bubayah al-Qummi known as Saduq (d. 381
A.H./991 – 992 A.D.), author of Mun la Yahduruhu al-Faqih, who has specifically dealt with the subject
in his famous book I‘tiqadat (The Beliefs). But here Saduq’s views are quoted through the authority of
Mullah Muhsin al-Faid (10th century A.H.), in his work al-Wafi, to prove unanimity between the two
great authorities separated by about six centuries. The Mullah reports of Saduq, “Said our Sheikh (may
he be blessed) in his I‘tiqadat as follows, ‘Our belief is the Qur’an which God, the Most High, revealed to
His Prophet Muhammad (peace be on him and his household) is what is between these two pads, the
collection which is in the hands of the people. The Qur’an was never more than this. The number of its
chapters according to the people is 114 and according to us Chapter 93 and Chapter 94 is one and
Chapters 105 and106 are also one. Whoever ascribes to us we say it was more than this, he is a liar.’”

The above statement clearly shows it is not only the personal view of Saduq but is the unanimous
verdict of all the Shi‘ah authorities preceding him, and it does not refer only to the quantity but also
indicates the genuineness in arrangement. Had there been any discrepancy other than in the number of
the surahs or the quantity of matter regarding the arrangement, Saduq would have pointed it out in the
same manner as he did about the two sets of the four chapters referred to above.

Saduq gives proof in support of the Shi‘ah view about the Qur’an, and Mullah al-Faid confirming
Saduq’s views says, “Whatever tradition has come about tahrif or distortion it must be taken to mean
distortion only in the interpretation, application and the significance of the verses of the Qur’an and not in
its wording.” (al-Wafi, closing chapter on the Qur’an.)

The view in which the tradition indicating the distortion of the Qur’an by profane hands after the Holy
Prophet means distortion in the interpretation of the Qur’an but not in the recitative miraculous text, is
confirmed by another famous theologian and jurist of his time, Muhammad ibn Numan, known as Sheikh
al-Mufid (338- 431 A.H./950 – 1022). Mufid, who succeeded Saduq as the recognized authority, asserts
in his commentary on Saduq’s I‘tiqadat, that all the traditions and reports about distortion of the Qur’an
received from the Ahl al-Bayt refer to what was recorded in the collection of Ali. Ali’s collection contained
besides the text, commentaries and interpretation and some inner meanings of the text. The omission or
change of arrangement or even addition might have taken place in the explanatory passages of the
collection and not in the text. For example, along with the revelation of the two passages of 5:3, 67
regarding the declaration of Ali’s Imamate at Ghadir al-Khum several lengthy explanatory passages
were revealed, as are recorded in Tafsir al-Safi, but they were not part of the text of the two passages in
question.

Mufid’s leading disciple was the great scholar and heard of the Shi‘ah divines, Ali ibn al-Hussain al-
Musawi, popularly known as as-Sharif Murtadha (or Sayyid Murtadha), descendant of the seventh Imam
Musa ibn Ja‘far al-Kazim (d. 436 A.H./1044 A.D.). He was also given the title of Alam al-Huda, the



Banner of Guidance. He maintained Mufid’s view.

The names of other celebrated scholars who have supported this view are given below in chronological
order:

1. Sheikh al-Tabrisi, the author of the well-known commentary Majma‘ al-Bayan (d. 548 A.H.),
supported the above contention and it was adhered to by the most celebrated Shi‘ah divines, generation
after generation, until the establishment of the Shi‘ah Safavid dynasty in Iran (907 – 1135/1502/1722
A.D.).

2. Muhaqiq Karaki-Ali ibn Hussain ibn ‘Abd al-Ali (d. 940 A.H./1534 A.D.), author of a separate book on
the subject.

3. Syed Hashim al-Baharani (d. 1107 A.H. 1696 A.D.), author of Tafsir al- Burhan (Exegesis).

4. Sheikh Muhammad Hussain (d. 1261A.H./1848 A.D.) author of al-Usul Fil Fusul (Principles of
Jurisprudence).

5. Sheikh Ja‘far ibn Ja‘far al-Najafi al-Kashif al-Ghita (d. 1228 A.H./1830 A.D.), author of Kashif al-
Ghita.

6. Haji Muhammad Ibrahim Kalbasi (d. 1262 A.H./1846 A.D.)

7. Muhaqiq Baghdadi, author of a commentary on Wafia.

8. Sheikh Muhammad Balagi (d. 1352 A.H.), a celebrated scholar on semitic scripture, author of Aala-ir-
Rahman Fi Tafsiril-Qur’an.

9. Ayatullah Hussain ibn Ali Tabataba’i al-Burujirdi (d. 1380 A.H./1961 A.D.), author of ‘Urwah al-
Uthqah.

10. Ayatullah Sayyid Mahmud Shahrudi. His letter dated 1383 A.H. is printed in Ahmad Ali’s translation
of the Qur’an, where he mentions that nothing has been added in the Qur’an nor is there anything non-
Qur’anic in the version of the Qur’an in hand.

11. Ayatullah Syed Muhsin al-Hakim (d. 1390 A.H./1971 A.D.), author of Nahj al-Fuqaha and
Mustamsak al-‘Urwa al-Wuthqa.

12. Ayatullah Syed Abul Qasim al-Khu’i, author of al-Bayan which has helped in the preparation of this
topic.

13. Ayatullah Sayyid Hadi al-Hussaini Milani from Mashhad.

14. Allama Sayyid Muhammad Hussain Tabataba’i (d. 1402/1981), author of al-Mizan (Exegesis).



In short, the overwhelming majority of Shia divines of the Usuli School, whose main object is the
rationalization of revelation, have always been the firm advocates of the supreme authority of the Holy
Book and of its genuineness. It is only a few Akhbari traditionist scholars, and perhaps a few Usul
scholars, who have not paid proper attention to the question. They have been misled by the
contradictory traditions mentioned and refuted above.

3. The various recitations of the Holy Qur’an

There are seven different recitations ascribed to the seven celebrated reciters of the Book who lived
between the last part of the first century and the third century Hijrah. These seven reciters are very
famous; the next three are not so famous.

None of the reciters have seen or heard the Holy Prophet nor do any of them claim to have received his
particular recitation directly from the authorized companions of the Holy Prophet. It seems some of their
recitations are based on their own personal discretion of the linguistic consideration, and from some of
their recitations they claim they received them from the reciters who had received them in turn from their
predecessors (companions or disciples of the companions). Anyway, one does not find the various
recitations being properly traced back to the Holy Prophet. They are mere conjectures based on some
non-authentic reports which all these recitations were allowed by the Holy Prophet.

However it is generally believed that all these seven or ten recitations have been allowed by the Imams
(Ahl al-Bayt).

Besides these seven or ten recitations there are solitary reports about some different recitations ascribed
to the Imams (Ahl al-Bayt) or some authorized companions of the Holy Prophet. These are termed as
Qir’at-e Shazzha (sporadic and unpopular recitations). None of the Shi‘ah theologians has allowed such
recitations in compulsory or optional prayer or in general recitations.

The variety of recitations in question should not be confused with the question of tahrif, alteration by
addition, omission or arrangement of letters, words, phrases, sentences, passages and surahs which
may affect the exact meaning and significance of the wording in question. Variety of recitation means
various pronunciations of letters, words, phrases, change of vowels and punctuations, etc. which do not
affect the meaning and significance of the wording at all. For example, to recite Malik or Maalik there will
be no change in the significance of these two pronunciations both of which are true of God and carry the
same significance so far as He is concerned, though they may have slightly different shades of meaning
if they are used about someone else.

From the grammatical point of view, also, both pronunciations referred to above are correct and
permissible. The celebrated genuine reports of the Imams assert the Qur’an is the word of the Absolute
One, revealed in one recitative form and no more and the differences in recitations have been brought
about by the reciters. It is possible that some of the companions of the Holy Prophet had the words in



question in a different way which is grammatically correct also, and the Holy Prophet endorsed the
pronunciation for the sake of convenience. This might have happened in some cases but after the
demise of the Holy Prophet the companions might have thought it a privilege for them to recite differently
if according to them no change would be affected and in the meaning and significance of the word.

And so did the disciples. Each began to advocate the appropriateness of his choice or recitations, which
gradually widened the gap between the various recitations. It caused the companions like Hudhayfa ibn
Yamani and the other loyal followers of the Holy prophet apprehension that this tendency might lead to
further controversies even in the text of the Qur’an. Thus, in order to stop this tendency from gaining
strength it was deemed advisable to give official recognition to the original recitation which used to be
followed by the Holy Prophet and to disallow the recitations chosen by the companions after his demise.

However, the ruling party could not succeed in suppressing the other recitations but it stopped further
development of various recitations. Due to the absence of substantial differences in those official and
non-official recitations the Ahl al-Bayt allowed people to choose any of the current recitations and
stopped them from reciting unpopular and sporadic recitations ascribed to the Prophet, the Ahl al-Bayt
or other companions.

However, it seems the recitations from the Imams (Ahl al-Bayt) were almost the same as that of ‘Ubayy
ibn Ka‘b. This recitation and the Kufi recitation of the Qur’an with punctuations were almost the same as
taught by people who had learnt from Ali. The recitation of ‘Asim, Hamza ibn Habib, Hamran ibn al-
A‘yun, Abu ‘Umar ibn ‘Alai ibn ‘Ammar and many others were close to each other. It is said their
recitations differ from the official recitation adopted by Caliph ‘Uthman at ten places though they carry no
significance.

However, it is wrong to ascribe the official recitation to Zayd ibn Thabit as has been narrated by Sunni
writers. The Holy Prophet would not accept any companion’s recitation particularly of a person like Zayd
ibn Thabit, who was not at all the recognized student of the Qur’an. On the contrary, Caliph ‘Uthman and
Zayd ibn Thabit may be given credit they had tried to adopt the Holy Prophet’s recitation in their official
collection. One should be careful to avoid unpopular recitations ascribed to the Ahl al-Bayt and other
authorities which may affect the meaning.

Muhammad Ahmad Sayyari is a contemporary of or senior to Kulayni. He is quoted here and there by
some prominent jurists as an authority but he is not reliable. His book Kitab al-Qira contains unpopular
recitations, which undermine some fundamental articles of Shi‘ah faith; e.g. in 14:41, instead of the
popular recitation Wal-e Waledia (my parent), he gives the unpopular recitation Wal Wale-Dia (my two
sons) with the excuse that Ibrahim’s father was not a Muslim to be prayed for, though it is the firm faith
of Shi‘ah’s in which Ibrahim’s father as well as other Prophets’ parents were Muslims and the non-
believer Azar was not the father of Ibrahim.

The other example is that Sayyari asserts Ali also confirmed Caliph ‘Umar’s claim in which the passage



concerning the stoning of adulteresses was part of the Qur’an. This statement is so absurd it naturally
discredits its author. If Caliph ‘Umar believed this was part of the Qur’an and Ali confirmed it, which
power on the Earth could have prevented these two from inserting the passage in the Qur’an and what
made Caliph ‘Uthman not to take their view into consideration.

4. Punctuation Symbols

The system of punctuation, symbols and other marks were introduced by Abul Aswad ad-Dulli and
completed by the order of Hajaj ibn Yusuf about the close of the first century Hijrah to guard the
recitation of the Qur’an against mispronunciation by non-Arabs. Dulli was a celebrated grammarian, and
one of the devoted disciples of Imam Ali.

5. Exegesis (Tafsir) of Imam Hassan ibn ‘Ali al-Askari (the 11th Imam)

The Tafsir as it is in our hands now contains statements which the like Sayyari’s book should be
discredited. There is no doubt the 11th Imam dictated a brief commentary of the Qur’an to some of his
disciples who had approached him when he was in Samarra under house arrest. The dictation
undoubtedly was of great value but it was tampered with before its publication. The person accused of
this profane act is Ahmad ibn Sahl Deebaji.

The Divine Trust

Now it is evident from both the internal and external evidence that to credit the first, second, and third
Caliphs or their deputies with the collection of the Qur’an is unreasonable. The deep study of the verses
of the Qur’an and the traditions, and the undeniable declaration of the Holy Prophet;

“I leave two precious things among you, the Book of God and my Ahl al-Bayt. Should you cleave to
these two, never shall you be misled after me. For verily these two will never be separated from each
other until they meet me at the cistern of Kauthar (on the Day of Judgment),”

prove that any doubt about the genuineness and infallibility of any one of them (i.e. the Qur’an and the
Ahl al-Bayt) shake the fundamentals of Islam. They are divinely identified with each other. It is a sacred
trust, a revelation which guides humanity to the straight path.

The next chapters will deal elaborately with aspects of the unity of God and revelation.

1. {41} زِيزع تَابَل نَّهاو ۖ مهاءا جرِ لَموا بِالذِّكفَرك نَّ الَّذِينا
.}. Chapter 41 ياتيه الْباطل من بين يدَيه و من خَلْفه ۖ تَنْزِيل من حيم حميدٍ {42
2. {23} ينادِقص نْتُمنْ كا هونِ الد نم مكدَاءوا شُهعادو هثْلم نم ةورتُوا بِسدِنَا فَابع َللْنَا عا نَزمبٍ مير ف نْتُمنْ كاو
24} رِينافْلل دَّتعةُ ۖ اارجالْحو ا النَّاسهقُودو الَّت لُوا فَاتَّقُوا النَّارتَفْع لَنلُوا وتَفْع نْ لَمفَا}. Chapter 2 vs. 23 – 24.

.Chapter 17, vs. 88 .{قُل لَئن اجتَمعتِ انْس والْجِن علَ انْ ياتُوا بِمثْل هٰذَا الْقُرآنِ  ياتُونَ بِمثْله ولَو كانَ بعضهم لبعضٍ ظَهِيرا {88



{37} ينالَمالْع ِبر نم يهف بير  ِتَابْال يلتَفْصو هدَيي نيالَّذِي ب دِيقتَص نَٰلو هونِ الد نىٰ مفْتَرنْ يآنُ اٰذَا الْقُرانَ ها كمو
{38} ينادِقص نْتُمنْ كا هونِ الد نم تُمتَطَعاس نوا معادو هثْلم ةورتُوا بِسفَا قُل ۖ اهقُولُونَ افْتَري ما
39} ينمةُ الظَّالباقانَ عك فيك فَانْظُر ۖ هِملقَب نم الَّذِين ذَّبكَ كذَٰلك ۚ وِيلُهتَا هِمتاا يلَمو هلْميطُوا بِعحي ا لَموا بِمذَّبك لب}

“And this Qur’an is not such as to be forged by (anyone) besides God , but it is a confirmation of (the scriptures) which went
before it and (the clearest) explanation of the Book. There is no doubt in it, (it is) from the Lord of the worlds. Or do they
say, ‘He (Muhammad) has forged it?’ Say you, ‘Bring you then a chapter like unto it and call on (to your aid) whomsoever
you can, besides God, if you be truthful.” Nay, they belied that which they comprehended not with the knowledge of it and
the explanation of it came not unto them, even thus did belie those before them; see then what the end of the unjust ones
was.” (2:37 – 39)

{13} ينادِقص نْتُمنْ كا هونِ الد نم تُمتَطَعاس نوا معاداتٍ ويفْتَرم هثْلرٍ موشْرِ ستُوا بِعفَا قُل ۖ اهقُولُونَ افْتَري ما
{فَالَّم يستَجِيبوا لَم فَاعلَموا انَّما انْزِل بِعلْم اله وانْ  الَٰه ا هو ۖ فَهل انْتُم مسلمونَ {14

Or do they say, “He (Our Apostle) has forged it.” Say you, “Bring you then ten surahs like unto it forged, and call you (to
your aid) whomsoever you can besides God if you are truthful.” Then if they answer you not, then know you this (Qur’an) is
revealed (only) by God’s knowledge and there is no God but He! Will you then submit (and be Muslims now).” (9:13 – 14)

{وتَرى الْجِبال تَحسبها جامدَةً وه تَمر مر السحابِ ۚ صنْع اله الَّذِي اتْقَن كل شَء ۚ انَّه خَبِير بِما تَفْعلُونَ {88

Say you, “Even if men and jinn were united (with the object) that they bring the like of this Qur’an, they would not bring the
like of it, even though some of them to the others be helpers. (27:88)

And various other verses.

3. Muta‘ah – Muslims practiced Muta‘ah or temporary marriage along with permanent marriage from the time of the Prophet
until his death. It continued in the rule of Abu Bakr (the first Caliph) and part of the rule of ‘Umar (the second Caliph). In the
Qur’an God says,

“And those who guard their private parts except from their wives or those whom their right hands possess, then verily they
are not blameable, and whosoever seeks beyond that, these are they who are the transgressors.” (23:5-7).

This injunction was repeated in 12:29 – 31. These verses were revealed in Mecca. Before the Hijrah Zubary (a Sahabi)
married Asma, daughter of Abu Bakr in a temporary marriage; from the union were born ‘Abdullah ibn Zubayr and ‘Urwah
ibn Zubayr, the companions (Sabaha) of the Prophet. The legitimacy of Muta‘ah continued after Hijrah. This verse revealed
at Medina, “As much of them you had Mut‘ah (temporary marriage) with them, give them their dowries as fixed reward”
proves that Muta‘ah was not abrogated.

According to all sources ‘Umar made the following statement in the second part of his rule, “there are two Mut‘ahs which
existed in the time of the Prophet of God and Abu Bakr which I have banned and I will punish those who will disobey my
orders. These two Mut’‘ahs are concerning the pilgrimage and Muta‘ah concerning women.” The Shias and Malaki Sunnis
do not accept his view. He has no authority to abrogate the Qur’anic legislation which applied during the lifetime of the
Prophet. It has been reported by Amir al-Mo’mineen ‘Ali ibn Abi Talib, ‘If ‘Umar had not declared Muta‘ah as unlawful only
some unfortunate fellow would have committed adultery.” The Qur’an as a universal message takes all human beings into
consideration. It is a fact in which permanent marriage does not satisfy the instinctive sexual urge of certain people and
adultery and fornication according to Islam are sins, destroying the order and purity of human life.

Despite all efforts there exists throughout the world the hidden and public places where adultery and fornication take place.
The horrible excessive percentage of illegitimate births proves the fact. To root out this evil temporary marriage with fixed
rules according to Islamic fiqh (jurisprudence) is unavoidable. These conditions include the necessity for the woman to be
single to become married temporarily to only one man at one time for a fixed period. After the expiry of the fixed period
divorce takes place. After divorce she must keep ‘Iddah, a period during which she cannot remarry. (For further details refer



to Fiqh, excerpt from Shi‘ite Islam by ‘Allma Tabataba’i translated in English by Sayyid Nasr.)

4. For example, the Qur’an refutes (1) the Old Testament which depicts Harun (Aaron), the brother of Musa (Moses), as an
idol-maker and idol-worshipper and (2) Sulayman (Solomon) as an idol-maker, idolater and a man practicing witchcraft.
The Qur’an purifies Maryam (Mary) as the virgin mother of ‘Isa (Jesus) contradicting the statement of the new Testament
(see St. Luke’s and St. Matthew’s genealogy). The Qur’an does not attach any importance to what the New Testament
emphasizes viz that ‘Isa (Jesus) was a descendant of Dawud (David) through the ancestral of Yusuf (Joseph the Carpenter)
whom the New Testament introduces as the husband of Maryam (Mary). The Qur’an purifies from all ungodly thoughts and
actions ‘Isa and all other prophets from Adam to the last one and their true successors chosen by God. The Qur’an
expressly negates what the four Gospels affirm concerning the crucifixion, resurrection and physical sufferings of ‘Isa at the
hands of the Jews. It denies the doctrine of sonship believed by the Jews and Christians, the incarnation theory of
Christians and Hindus, the Hindu theory of transmigration and union of Atma and Brahma, etc.
{واذَا قُرِى الْقُرآنُ فَاستَمعوا لَه وانْصتُوا لَعلَّم تُرحمونَ {204 .5
6. 98} جِيمطَانِ الرالشَّي نم هذْ بِالتَعآنَ فَاسالْقُر تاذَا قَرفَا}
7. {16} بِه لجتَعانَكَ لسل ِكْ بِهرتُح 
{17} آنَهقُرو هعمنَا جلَينَّ عا
{18} آنَهقُر فَاتَّبِع نَاهاذَا قَرفَا
19} انَهينَا بلَينَّ عا ثُم}
{فَتَعالَ اله الْملكُ الْحق ۗ و تَعجل بِالْقُرآنِ من قَبل انْ يقْض الَيكَ وحيه ۖ وقُل ربِ زِدن علْما {114 .8
9. Abul Qasim Qashiri relates the dialogue between Fida and Abdullah Mubarak, “I saw a woman passing through the
desert who had fallen behind the caravan, and asked her, “Who are you and where are you from?” She said, “Say Salam!”

{لل نَبا مستَقَر ۚ وسوف تَعلَمونَ {67

“Soon shall you know it.” (6:67). I learned she expected me to greet her and say Assalamu Alaikum first, before any
question. I did as she reminded, and inquired why she was here in this desert. She answered,

37} قَامزِيزٍ ذِي انْتبِع هال سلَيا ۗ لضم نم ا لَهفَم هدِ الهي نمو}
“Whomsoever God guides, then none shall beguile.” (39:37). I gathered she was left behind and thus restless, so I asked
again, “Are you a human being or a jinn?” She returned,

31} ينرِفسالْم بحي  نَّهرِفُوا ۚ اتُس وا وباشْرلُوا وكجِدٍ وسم لنْدَ كع مَخُذُوا زِينَت مآد نا بي}

“Oh children of Adam! Be you adorned at every time of prostration.” (7:31). I discovered she was a human being, so I
continued my enquiry, “Where are you coming from?” She said,

اولَٰئكَ ينَادونَ من مانٍ بعيدٍۚ 

“Who are called to from a place far off.” (41:44). I found out she was coming from a place far off and inquired her
destination. She immediately responded,

97} ينالَمالْع نع غَن هنَّ الفَا فَرك نمو ۚ ًبِيس هلَيتَطَاعَ ااس نتِ ميالْب جالنَّاسِ ح َلع هلنًا ۗ وانَ آمك خَلَهد نمو ۖ يماهربا قَامم ِنَاتيب اتآي يهف}

“And for God is incumbent upon mankind the Pilgrimage of the House.” (3:97). I realized she was going for Hajj (pilgrimage
to the Ka‘ba) and asked her how many days she had been travelling? She told me.

انَّ ربم اله الَّذِي خَلَق السماواتِ وارض ف ستَّة ايام ثُم استَوىٰ علَ الْعرشِ يغْش اللَّيل النَّهار يطْلُبه حثيثًا والشَّمس والْقَمر والنُّجوم مسخَّراتٍ
54} ينالَمالْع بر هكَ الارتَب ۗ رماو الْخَلْق لَه ا ۗ رِهمبِا}

“Indeed your Lord is Allah, Who created the heavens and the earth in six periods of time, (7:54). I concluded it was six
days. I requested her to have food and water if she was so inclined. She politely indicated,

8} دِينانُوا خَالا كمو املُونَ الطَّعكاي  دًاسج ملْنَاهعا جمو}



“We (God) made them not such bodies which do not eat food and they will not abide (in this world) forever.” (21:8). She
accepted my refreshment. then to catch the caravan, I suggested her to make haste but she reminded me again,

 ۚ  يلّف اله نَفْسا ا ۇسعها

“God tasks not any soul beyond (individual) ability).” (2:286). I told her if she could not do it do so let her ride on the back of
my camel behind me. She recited another Qur’anic verse,

{لَو كانَ فيهِما آلهةٌ ا اله لَفَسدَتَا ۚ فَسبحانَ اله ربِ الْعرشِ عما يصفُونَ {22

If there were gods besides Allah, then verily both (the heavens and the earth) would have been disordered.” (21:22). It was
a reminder of piety in which when a man was not a husband of a woman, it was unlawful to ride together on the same
animal. (It is an Islamic law concerning the relatives of people of prohibited degree – Namahram.) Qashiri says he got down
and requested her to ride the camel. “She occupied the seat and recited,

13} ينقْرِنم نَّا لَها كمٰذَا ولَنَا ه خَّرانَ الَّذِي سحبس}

“Hallowed is He who subjected this (animal) unto us.” (43:13). She thanked Allah who brought the animal under her control.
When we reached the caravan, I asked her, “Do you know anyone among them/” She recounted,

يا داۇود انَّا جعلْنَاكَ خَليفَةً ف ارضِ

“Oh Dawud (David), We have appointed thee a vicegerent in the earth.” (38:26)

ولسر دٌ امحا ممو

“And Muhammad is not but an Apostle.” (3:144)

ةبِقُو تَابْخُذِ ال يحا يي ۖ 

Oh Yahya (John the Baptist)! Hold you the Book fast. (19:12)

9} يمالْح زِيزالْع هنَا الا نَّها وسا مي}

“Oh Musa (Moses)! Verily it is, I am God the All-mighty. (27:9). I understood Dawud, Muhammad, Yahya, and Musa were
the names of her sons. When the boys appeared, I asked her who they were. She said in her habitual manner,

الْمال والْبنُونَ زِينَةُ الْحياة الدُّنْيا

“Wealth and children are the adornment of the world.” (18:46). I recognized them as her sons. “The woman looked at her
sons with a feeling of contentment and uttered,

26} ينما الْقَوِي ترجتَااس نم رنَّ خَيا ۖ هجِرتَاتِ اسبا اا يمدَاهحا قَالَت}

“Oh my father! Employ him, verily the best of those who can employ is the strongman and trusted ones.” (28:26). In these
words of the Qur’an, she informed her sons indicating towards me that

261} يملع عاسو هالو ۗ شَاءي نمل فاعضي هالو ۗ ةبةُ حاىم لَةنْبس لك ف نَابِلس عبس تَتنْبا ةبح ثَلمك هال بِيلس ف مالَهومقُونَ انْفي الَّذِين ثَلم}

“This man offered me a gift (i.e. help), so verily God gives manifold increase to whomsoever He wills.” (2:261). The sons
grasped their mother’s indication, and so they paid me twice as much as I ought to have been paid. To satisfy my curiosity I
asked the sons, “Who is this honourable lady which speaks nothing but the Qur’an?” They responded she was their
mother, Fidhah, the housemaid of Fatima al-Zahra (peace be upon her and her progeny), the Daughter of the Holy Prophet
and wife of Amir al-Mu’minin Ali. She was raised under the shade of supreme knowledge and piety of the daughter of the
Prophet. For 20 years she spoke nothing but the Qur’an in her daily conversation. This school of Fatima is a cradle of divine



knowledge and great character.” (Refer Nasikh al-Tarikh, vol. 4, p. 345, Misbah al-Harmyan, p. 64, Charda Masumin by
‘Imadzada.)

10. 5} لَمعي ا لَمانَ منْسا لَّم{4}ع بِالْقَلَم لَّمالَّذِي ع}
11. 1} قَدِير ءَش لك َلع وهلْكُ والْم دِهكَ الَّذِي بِيارتَب}
{وهٰذَا كتَاب انْزلْنَاه مباركٌ مصدِّق الَّذِي بين يدَيه ولتُنْذِر ام الْقُرىٰ ومن حولَها ۚ والَّذِين يومنُونَ بِاخرة يومنُونَ بِه ۖ وهم علَ صَتهِم يحافظُونَ {92 .12
13. This hadith of Haqq has been narrated through 15 channels in Sunni sources and 11 in Shi‘ah sources. Umm Salama,
ibn Abbas, Abu Bakr, ‘Ayesha, Abu Sa‘id Khudri, Abu Ayub Ansari, and Ali are among the narrators (al-Bidayah wa’l-
Nihayah by ibn Kathir, vol 6, p. 36).
14. refer to renowned books of traditions.
15. Hadith al-Nur narrated by ibn ‘Abbas has been transmitted through 1 channel in Sunni sources and 14 Shia sources.
From Sheikh Ibrahim ibn Muhammad in his work Faraid el-Simtain Fadail-el-Murtadha wal Sibtain.
16. Refer to renowned books of traditions.
17. First Imam: Amir al-Mu’minin Ali ibn Abu Talib (as) (‘as’ means peace be upon him)
Second Imam: Imam Hassan al-Mujtaba (as) son of Ali (as)
Third Imam: Imam Hussain, Sayyid al-Shuhada (as, son of Ali (as) the Lord among Marytrs
Fourth Imam: Imam Ali ibn Hussain, Zain al-Abideen and al-Sajjad (as), son of Hussain (as)
Fifth Imam: Imam Muhammad ibn Ali al-Baqir (as) (The word Baqir means he who dissects knowledge; a title given to him
by the prophet), son of the fourth Imam.
Sixth Imam: Imam Ja‘far ibn Muhammad as-Sadiq (Truthful) (as), son of the fifth Imam.
Seventh Imam: Imam Musa ibn Ja‘far al-Kadhim (one who suppresses anger) (as) son of the sixth Imam.
Eighth Imam: Imam Ali ibn Musa al-Ridha (the Content) (as) son of the seventh Imam
Ninth Imam: Imam Muhammad ibn Ali al-Taqi (as) sometimes called Jawad (Pious and Generous), son of the eighth Imam.
Tenth Imam: Imam Ali ibn Muhammad al-Naqi (the Pure) (as) son of the ninth Imam.
11th Imam: Imam Hassan ibn Ali al-Askari (one who has command on knowledge and wisdom) (as) son of the tenth Imam.
12th Imam: The Promised Mahdi (as), who is usually mentioned by his title of Imam al-Asr (the Imam of the Period) and
Sahib al-Zaman (the Lord of the Ages), son of the 11th Imam.

The above mentioned titles of the Imams and those titles which represent the divine attributes are common with all the
Imams who are the successors of the Prophet as divine guides. Jabir has narrated in which the prophet has said, “God
placed the children of all the Prophets in their “backbones”, but He placed my children on the “backbone” of Ali.” (Yanabi’
al-Mawaddah by Sheikh Qanduzi, who quotes the tradition from Salman Farsi) and in other standard books, this celebrated
tradition is recounted in which “the Imam after Ali will be Hassan and Hussain, and the nine Imams after Hussain will be
from his progeny. All are Bani Hashim.

18. Battle of Yamama.
19. Hadith al-Thaqalayn – This hadith has been transmitted through more than 100 channels by over 35 companions of the
Holy Prophet. ‘Abaqat of Musavi, Volume on Hadith Thaqalayn, various sources such as Ghayat al-Maram, p. 211.
20. Hadith Qirtas – While the Prophet was suffering from the illness which led to his death, he organized an army under the
command of ‘Usama ibn Zayd and insisted everyone should participate in the war and go out of Medina. A number of
people disobeyed the Prophet including Abu Bakr and ‘Umar and this disturbed the Prophet greatly. (Sharh ibn Abi’l-Hadid,
Cairo, vol 1, p. 53). At the time of his death the Prophet said, “Prepare ink and paper so I will have a letter written for you
which will be a cause of guidance for you and prevent you from being misled.” ‘Umar, who prevented the action said, “His
illness has run out of hand and he is delirious, sufficient is the Book of God for us.” (Tarika Tubari, Raudat al-Safa of Mir
Khawind; Sahih Bukhari, Sahih Muslim) ‘Umar was not correct.

The Prophet is infallible (Ma’sum) and he was fully conscious. History records a similar occasion during the illness of the
first Caliph Abu Bakr which led to his death. In his last testament the first Caliph chose ‘Umar as his successor when he
completely fainted. ‘Uthman wrote the testament, but ‘Umar said nothing nor did he consider the Caliph delirious or
remember the Book of God. ‘Umar knew the Prophet was never delirious or unconscious on any occasion. The Qur’an



declared the Prophet’s consciousness free from all deficiencies and impurities, material and spiritual.

حم {1} .21
{2} بِينتَابِ الْمْالو
{3} نْذِرِيننَّا منَّا كا ۚ ةكاربم لَةلَي ف لْنَاهنْزنَّا اا
{4} يمرٍ حما لك قفْرا ييهف
{5} ينلسرنَّا منَّا كنْدِنَا ۚ اع نا مرما
6} يملالْع يعمالس وه نَّهِكَ ۚ ابر نةً ممحر}

Ha meem. By the Manifesting Book (Qur’an).
Verily We sent it down on a Blessed Night.
Verily We have ever been warning.
Therein are made distinct all wise affairs.
(Becoming) a command from unto Us.
Verily We are the senders (of mercy and peace).
A mercy from your Lord, verily he is the All-hearing, the All-knowing.
(44:1 – 6)

انَّا انْزلْنَاه ف لَيلَة الْقَدْرِ {1}
وما ادراكَ ما لَيلَةُ الْقَدْرِ {2}
لَيلَةُ الْقَدْرِ خَير من الْفِ شَهرٍ {3}تَنَزل الْمَئةُ والروح فيها بِاذْنِ ربِهِم من كل امرٍ {4}
{سَم ه حتَّ مطْلَع الْفَجرِ {5

Verily We sent it (the Qur’an) down in the Night of Qadr.
What can make you know what the Night of Qadr is?
The Night of Qadr is better than a thousand months.
The angels and the spirit descend therein by the permission of their Lord, with (decrees) of all affairs.
Peace is (the whole night) until the breaking of Dawn.
(97:1 – 5)

22. The Annals of Tabari
وقَرنَ ف بيوتن و تَبرجن تَبرج الْجاهلية اولَ ۖ واقمن الصَةَ وآتين الزكاةَ واطعن اله ورسولَه ۚ انَّما يرِيدُ اله ليذْهب عنْم الرِجس اهل الْبيتِ .23
{ويطَهِركم تَطْهِيرا {33

Verily God intended but to keep off from you (every kind of) uncleanness, oh you People of the House and purify you with
thorough purification. (33:33)

The purity of the ego-centre of an individual depends on the purity of the lineage from which the individual is developed.
The lineage in question includes both the human genealogical chain as well as the pre-human stages of the development
from primal matter upwards leading towards the human being. Every individual of every species will reach the final stage of
perfection in accordance with the extent of the purity of lineage from which it has developed. If we suppose the human
species to be the most developed, complicated, conscious being, it will necessarily imply utmost purity and refineness in
human lineage in comparison to other living species. The same principle applies to every individual man. The purer the
lineage the wider will be its ego-centre, which will have a higher notion of the Absolute One. Therefore, in the human race
there should be of that lineage a continuous chain of individuals with the purest ego-centres, in order to have the highest
possible notion of the Absolute, Unlimited One.

The Negative and Positive Aspects Required in the Conception of Purity

Whatever narrows down the ego-centre towards material and temporal objects is a hindrance with affects submissiveness.
The Qur’an terms it as rijs and whatever action or notion causes widening of the two ego-centres to have a better
manifestation of the Absolute One is termed by the Qur’an as taharat.



الَّذِين َلع سِجالر هال لعجكَ يذَٰلك ۚ اءمالس دُ فعصا ينَّماا كجرِقًا حيض هدْرص لعجي لَّهضنْ يا رِدي نمو ۖ مَسْل هدْرص حشْري هدِيهنْ يا هرِدِ الي نفَم
{ يومنُونَ {125

Whomsoever God intends to guide, He expands his breast for Islam (to submit his self to his will). And whomsoever He
intends to leave straying, He makes (his) breast strained and narrow as if they had to climb up to the skies: Thus God puts
dirt (rijs) on those who disbelieve. (6:125)

Those who lack belief are termed as rijs due to the perversion and narrowness in their ego-centres as opposed to those
whose ego-centre has been widened to receive guidance from God for their submissiveness.

{سيحلفُونَ بِاله لَم اذَا انْقَلَبتُم الَيهِم لتُعرِضوا عنْهم ۖ فَاعرِضوا عنْهم ۖ انَّهم رِجس ۖ وماواهم جهنَّم جزاء بِما كانُوا يسبونَ {95

They will swear unto you by God, when you return unto them. That you may turn aside from them. Verily they are (filthy)
and their abode is hell; a recompense for what they did earn. (9:95)

The hypocrites have been termed as rijs for their shaky faith and hypocritical attitude.

{واما الَّذِين ف قُلُوبِهِم مرض فَزادتْهم رِجسا الَ رِجسهِم وماتُوا وهم كافرونَ {125

But as to those in whose hearts is a disease (loathsome filth) adds unto them (further) filth (to their inherent filth) and they
shall die while they are infidels. (9:125)

The term rijs has been also applied to those who are lacking sound reasoning.

{وما كانَ لنَفْسٍ انْ تُومن ا بِاذْنِ اله ۚ ويجعل الرِجس علَ الَّذِين  يعقلُونَ {100

And (although) it is not for any soul to believe except by God’s permission, while casts He uncleanliness (of infidelity) on
those who use not (their) sense. (10:100)

The unhealthy mind of the hypocrites is termed as inherent rijs which converts the external guidance given by the Prophets
into further impurity.

يا ايها الَّذِين آمنُوا انَّما الْخَمر والْميسر وانْصاب وازْم رِجس من عمل الشَّيطَانِ فَاجتَنبوه لَعلَّم تُفْلحونَ {90}
{انَّما يرِيدُ الشَّيطَانُ انْ يوقع بينَم الْعدَاوةَ والْبغْضاء ف الْخَمرِ والْميسرِ ويصدَّكم عن ذِكرِ اله وعن الصَة ۖ فَهل انْتُم منْتَهونَ {91

Oh you who believe (a fact and nothing else) which intoxicants and games of chance (dedication of stones) (i.e. idols) and
(divination by) arrows, are only loathsome filth wrought by Satan. So be you away from it so you may be successful. Satan
only desires to cause enmity and hatred in your midst through intoxicants and gambling. And keep you away from
remembering God and from prayer: will you then abstain (from them)? (5:90 – 91)

Intoxicating liquor, gambling, idols, and ballot of lotteries are termed as rijs wrought by Satan in order to create enmity and
vengeance of God and prayer. A thorough study of the above quoted verses proves the fact that whichever mental process
or physical action diverts the ego-centre of man towards temporal and sensual desires is rijs. (It is noteworthy that the
learned translation of the Qur’an did not select one word. The words used for rijs are abomination, uncleanliness, impurity,
loathsome filth and dirt, which they deemed appropriate according to the context. Moreover it should be realized that rijs in
its usages signifies one and the same sense as the author has explained in his works.) On the other hand, whatever
widens the ego-centre of man towards submission to the Absolute One and His Will is termed as purity, such as prayer,
spiritual cleanliness which is called Taharah, the physical cleanliness of body and dress which is essential for the prayer. It
is obvious there are degrees of such impurity and purity.

The highest degree of purity means to be kept constantly aloof from all the causes of impurity. This is termed as the state of
infallibility in knowledge, character and action. Such a state of absolute infallibility should be possible and have application
to a particular group of humanity. The Divine Order makes one avoid the cause of impurity and adhere to the conditions of
purity and will be addressed to all in general but in actuality the application of the order will be confined to those who are



really carrying the order; e.g. the order for prayer and ablution applies to humankind but the real application is confined to
those who carry out the order. In this case, all divine orders and precepts given to man through the Prophets are general,
but there are certain instances where God confines expressively His order to certain individuals or groups of people
excluding the rest of humankind from it. In these instances, whether the divine will be legislative or creative makes no
difference. In the instance of 5:56 and 33:33, Ayat-i-Tat’heer the order may be interpreted as the manifestation of the
legislative or creative will of God but the application is exclusive. It should be necessarily true of those who are included in
the order, otherwise the order will be meaningless.

The divine will mentioned in 33:33

وقَرنَ ف بيوتن و تَبرجن تَبرج الْجاهلية اولَ ۖ واقمن الصَةَ وآتين الزكاةَ واطعن اله ورسولَه ۚ انَّما يرِيدُ اله ليذْهب عنْم الرِجس اهل الْبيتِ
{ويطَهِركم تَطْهِيرا {33

And stay in your abodes and display not your finery like the display of the ignorance of yore, and establish you prayer and
give away the poor rate and obey God and His Apostle. Verily, God intends but to keep off from you (every kind of) filth, oh
you People of the House, and purify you (with) a thorough purification.

After the exclusive particle of Imamate has no application but to the Ahl al-Bayt, whether the will is of creative or legislative
nature makes no difference.

Inseparability of the Qur’an and the Ahl al-Bayt

These entities, the Ahl al-Bayt, are purified and honoured by God directly in the same stage wherein the divine Book has
been purified and honoured. The following Qur’anic verses prove the equal standard of both the Book and the Ahl al-Bayt.

{75} ومالنُّج عاقوبِم مقْسا ََف
{76} يمظونَ علَمتَع لَو ملَقَس نَّهاو
{77} رِيمآنٌ كلَقُر نَّها
ف كتَابٍ منُونٍ {78}
 يمسه ا الْمطَهرونَ {79}
80} ينالَمالْع ِبر نم تَنْزِيل}

But may I swear by the setting of the stars. And verily it is a great oath if you only knew it. Verily it is the Qur’an honourable.
In a book hidden. Touch it not save the purified ones. Sent down by the Lord of the worlds. (56:75 – 80)

{14} ةرطَهم ةفُوعرم
{15} ةفَردِي سيبِا
16} ةررب امرك}

(It is written) in the Books greatly honoured. Exalted high, purified, in the hands of the Deputy Angels, noble, virtuous.
(80:14 – 16)

لَم ين الَّذِين كفَروا من اهل الْتَابِ والْمشْرِكين منْفَين حتَّ تَاتيهم الْبيِنَةُ {1}
رسول من اله يتْلُو صحفًا مطَهرةً {2}
{فيها كتُب قَيِمةٌ {3

Those who disbelieved from among the people of the Book and the polytheists could not have separated themselves (from
the falsehood) until came unto them the clear evidence. (In the) Apostle from God reciting (unto them) the purified scripture,
wherein are the decrees (correct and) strong. (98:1 – 3)

In 56:79 God declares the Ahl al-Bayt as the persons purified by Him to be constantly in touch with the Qur’an in its
original, hidden, well-protected, exalted and purified form. This fact has been explained and supported by the celebrated
statements of the Holy Prophet, narrated by a large number of his companions to this effect which he was leaving two



inseparable entities among his followers, i.e. the Gook of God and his Itrat (Ahl al-Bayt) and whoever adheres to these two
shall be saved from going astray. But to reduce the importance of and counter the above declaration made by the Holy
Prophet another statement has also been narrated from the Holy Prophet on the authority of Abu Huraira whose reliability
has remained always questionable. His narration is that the Holy Prophet said, “I have left among you two things. If you
adhere to them both, you shall not go astray after me, i.e. the Book of God and my Sunnah.” The text itself does not stand
a sound critical scrutiny. There is no doubt the Sunnah is the sense of the Holy Prophet’s sayings, actions and
endorsement has the same authoritative status as the Qur’an, but the question the Qur’an was in a written form and
distinctly recorded to be referred to while the Holy Prophet’s Sunnah was not then recorded in a distinct form to be adhered
to when disputes would arise.

On the contrary, the disputants used to take advantage of the unrecorded Sunnah against each other. Therefore, to declare
such a controversial source to have the same authoritative status as the Qur’an would not only be meaningless but would
mean encouraging controversies. The term Itrat or Ahl al-Bayt was well defined and known to everybody as the
embodiment of the teachings of the Holy Prophet. In short, to follow the Sunnah as it is in our hands will lead to
controversies and errors but follow the Itrat along with Qur’an would mean following the Kitab and Sunnah in its true sense
which would save the adherents from going astray and committing errors. Therefore, we shall leave the tradition of Abu
Huraira to himself and his followers.

Regarding the disputes about the personalities to whom the term Ahl al-Bayt or Itrat has been applied, there is hardly any
need of discussion. The application of the term in question the nearest members of the House of the Prophet through whom
the holy House was established and continued to last forever is undoubtedly unquestionable. They are the persons to
whom reference has been made in 3:61 as Aba’ana (our son), Nisa’ana (our women) and Anfusana (our souls).

َلع هال نَتلَع لعفَنَج تَهِلنَب ثُم منْفُسانَا ونْفُساو مكاءسننَا واءسنو مكنَاءبانَا ونَاءبا نَدْعُ االَوتَع فَقُل لْمالْع نكَ ماءا جدِ معب نم يهكَ فاجح نفَم
61} اذِبِينْال}

And unto him who disputes with You, therein after the knowledge has come unto you. Say, (Oh Our Apostle Muhammad)
(unto them), “Come you, let us summon our sons, and (you summon) your sons and (we summon) our women and (you)
your women, and (we summon) ourselves and (you) your selves, and then let us invoke and lay the curse of God on the
liars.”

The traditions and historical reports are unanimous in which they are none but Hassan, Hussain, Fatima, and Ali. It is true
that through Fatima and Ali the House of the Prophet was established and their progeny continued to propagate until now.
They are the certified members of the Al-e Ibrahim from the Ishmaelite branch. The efforts of some Muslim antagonists and
writers to include the wives of the Holy Prophet or his other relatives in the terms Itrat and Ahl al-Bayt are uncalled for
against the verdict of the Qur’an and sayings of the Holy Prophet.

The Ahl al-Bayt mentioned in 33:33 includes not but Ali, Fatima, Hassan and Hussain and the other nine Imams of the
descendants of Imam Hussain who possess the same excellence of infallibility. The wives of the Holy Prophet who
remained childless cannot be included in it, as the wives of the Prophet, though they are respectable and are of high
standard yet better females than these wives are possible.

{عس ربه انْ طَلَّقَن انْ يبدِلَه ازْواجا خَيرا منْن مسلماتٍ مومنَاتٍ قَانتَاتٍ تَائباتٍ عابِدَاتٍ سائحاتٍ ثَيِباتٍ وابارا {5

Haply his Lord, if he divorces you, will give him in your place wives better than you, submissive, faithful, obedient,
repentant, observers of fast, widow’s and virgins. (66:5)

They cannot have the same position as the Ahl al-Bayt, otherwise the word Innama in 33:33 would be meaningless. As
such the term Khair-e Ummat in 3:110

مهثَركانُونَ وموالْم منْهم ۚ ما لَهرانَ خَيَتَابِ لْال لها نآم لَوو ۗ هنُونَ بِالمتُورِ وْنالْم ننَ عوتَنْهوفِ ورعونَ بِالْمرملنَّاسِ تَال تخْرِجا ةما رخَي نْتُمك
{الْفَاسقُونَ {110



You are the best group which has been brought forth for humankind. You enjoin goodness and you forbid evil, and you
believe in God. And if the people of the Book had (also) believed (similarly) it had surely been better for them. Of them (only
some) are believers and most of these are perverse.

Is only applicable to the Ahl al-Bayt) and no one can lay claim to it or the leadership incumbent on the Khair-e Ummat in
3:104.

{ولْتَن منْم امةٌ يدْعونَ الَ الْخَيرِ ويامرونَ بِالْمعروفِ وينْهونَ عن الْمنْرِ ۚ واولَٰئكَ هم الْمفْلحونَ {104

And there should be among you a group who call (humankind) into virtue and enjoin what is good and forbid wrong and
these are they who should be successful.

The other relatives of the Holy Prophet, even of the Hasmimite House on whom sadaqa (charity) is forbidden, do not come
under the definition of Ayat-i-Tat’hir and Ayat-e Mubahala. Of the descendants of Ali and Fatima, also, all do not come
under the term in its strict sense. It applies only to the 11 Imams of the House who have been certified to possess the
requisite qualification and absolute purification.

Even the inclusion of fallible persons of the House of the Holy Prophet and Hashimite House in Ayat-e Muwadatu Qurba,
42:23

هنَّ النًا ۚ اسا حيهف لَه نَةً نَزِدسح قْتَرِفي نمو ۗ بالْقُر ةَ فدوالْم ا ارجا هلَيع مُلاسا  اتِ ۗ قُلحاللُوا الصمعنُوا وآم الَّذِين هادبع هال رّشبكَ الَّذِي يذَٰل
23} ورَش غَفُور}

This is what God gives, as good tidings to those servants of Him who believe and do right deeds. Say (oh Prophet), “I do
not ask you any reward for it (the mission) save the love for the sake of nearness (to me or to God).”

Is questionable because the love on account of nearness to the Holy Prophet merely in blood or faith cannot be the reward
of Risalat unless there is nearness in blood as well as spiritual attainment. They should be originated from the same light
from which the Holy Prophet has been originated. As tradition asserts the number of such infallible personalities after the
Holy Prophet who succeeded as vicegerents of the Holy Prophet is limited to 12 (refer to note 17).

a. This not will be incomplete if a few of the many significant traditions are not recorded here about the attributes of the Ahl
al-Bayt, and Ali among them as the Ahl al-A’immah (father of Imams) accepted by all Muslims and other individuals who
are not prepared to turn away from the truth.

b. Hadith-i-Safinah: ibn Abbas says, “The Prophet said, ‘My household (Ahl al-Bayt) is like the ship of Noah; whoever
embarks upon it will be saved, whoever turns from it will be drowned.’” (al-Sawaiq al-Mubriqah of ibn Hajar, Cairo, 1312,
pp 150 and 184; tarikh al-Khulafa of Suyuti and other sources.) Eleven chains of transmissions of this hadith from Sunni
sources and seven from Shia sources.

(Hadith-i-Thaqalayn; Hadith-i-Noor and Hadith-i-Haq have been mentioned above.)

c. The Prophet said, “I am the city of knowledge, Ali is the door. (Refer to authentic books of tradition and history).

d. Ibn Mardwayh has said the Prophet said, “Whoever wishes his life and death to be like mine in which he enters Paradise
should after me love Ali and follow my household, for they are my descendants and have been created from my clay. My
knowledge and wisdom has been bestowed upon them. Therefore, woe unto those who deny their virtues. My intercession
(on the Day of Judgment) will never include them. (Muntakhab Kanz al-‘Ummal: Musnad, Imam Ahmad Hanbal, vol. Five p.
67)

e. “Verily your guardian (wali) can be only Allah, and His messenger (Muhammad) and those who believe, who establish
prayer, and pay the poor due while bowing down in prayer” (5:55). Almost all commentators agree this verse referred to Ali.
Abu Dhar Ghifari has said, “One day we prayed the noontime prayer with the Prophet. A poor person asked people for



help, but no one gave him anything. He raised his hands to the sky saying, ‘Oh Allah! Be witness that in the mosque of the
Prophet none gave me anything.” Ali was in the position of genuflection (ruku‘) in the prayer. He pointed with his finger to
the person, who took his ring and left. The Prophet, who was observing the scene raised his head towards heaven and
said, “Oh Allah! My brother, Musa (Moses) said to You, ‘Expand my breast and make easy my task and make my tongue
eloquent so they comprehend my words, and make my brother Harun my help and my vizier.’ Oh Allah! I am also Your
Prophet, expand my breast and make easy my task and make Ali my vizier and helper.” The words of the Prophet had not
finished when the verse (cited above) was revealed. (24 hadiths from Sunni sources, 19 Shia sources, Bharani: Tabari’s
Dhakhair al-‘Uqba, p. 16; Ghayat al-Maram, p. 103; Tabatabai’s Shi‘ite Islam, p. 177; Suyuti’s Darr al-Manthur.)

The chain of divine guardians continues after Ali and the 11 Imams of the House of the Prophet. All the prominent Muslim
exegetes and scholars have reported that when 13:7 (al-Ra‘d), “And say you who disbelieve. Verily you are a warner and
guide unto every people” was revealed to the Holy Prophet, he placed his breast and said, “I am the warner,” and with his
other hand on the shoulder of Ali said, “Oh Ali, you are the guide, and after three issues shall be those who are guided
aright.” (Tafsir-e Khabir, Fakhruddin Razi; Al Durr al-Manthur, Suyuti,; Imam Ahamad ibn Hanbal, ibn Mardwayh, Tabarani,
Hafiz Abu Na‘yim, ibn ‘Asakir and ibn Hatim, etc.)

(f) The Holy Prophet along with the caravan of thousands of pilgrims returning from Mecca after the farewell pilgrimage
(Hajjat al-Wida‘) reached Ghadir al-Khum, where it was revealed, “Oh Our Apostle (Muhammad)! Deliver what has been
sent down unto you from your Lord, and if you do it not, then (it will be as if you have not delivered His message (at all).
Surely God will protect you from (the mischief) of humankind. Verily God guides not an infidel people.” (5:67). It indicates
God commanded a mission of great importance to the Prophet which if not accomplished would endanger the basis of
Islam and prophecy. The same revelation was received earlier by the Prophet without specifying until the appropriate
occasion to announce it without opposition. This latest revelation which is of a categorical nature made the Prophet secure.
He stopped the caravan, called back those who had gone ahead, cleansed the place, and a pulpit of kajawas (saddles used
on the back of camels) was made. The Prophet gave a long sermon from the pulpit, praised God enumerating them all one
by one. The assembly answered in one voice, “Oh Apostle of God! We acknowledge.” Then he gave the news of his death
and said, “I leave behind me two precious things which if you cleave to them you will never go astray – that is the Book of
God and my offspring from my family (Ahl al-Bayt).

Then he called out at the top of his voice, “Am I not superior (Master) to the believers more than their selves?” “By God!
Yes!” they answered. Then he took Ali’s arm and lifted him so high the white spot in the armpit of the Prophet could be
seen, and said, “For whom I am his Master (Maula) and the authority whom he obeys, Ali will be his Master (Maula) and
authority. Oh God, be friendly with the friends of Ali and the enemy of the enemies of Ali.” Just at that moment it was
revealed again, “This day are despaired those who disbelieve against your (reverting from your) religion, so you fear them
not, fear Me. This day I have perfected for you your religion and completed My favour towards you and chosen for you al-
Islam to be the religion.” (5:3).

Then the Prophet uttered serenely, “Allahu Akbar (God is Great) that religion has been perfected and God’s bounty has
been completed. His satisfaction attained and the Walayat of Ali achieved. ‘Umar ibn al-Khattab congratulated Ali, “May
this position be pleasing to you, for you are not my Master and the Master of all believers.” The enemies of Islam who did
everything to destroy Islam and were planning to continue their activities after the demise of the Prophet lost all their hopes
when Ali was presented as the guide and leader of people to protect the universal message of God as the successor of the
Prophet. This hadith has been recorded in books of Sunnis and Shias which has been narrated by more than 100
companions. (Ghayat al-Maram, p. 79; ‘Abaqat of Musavi, India (vol on Ghadir); al-Ghadir of Amini, Najaf; 1372 recounted
by Allama Tabataba’i).

(g) al-Yaum – “this day”

{وآتُوا النّساء صدُقَاتهِن نحلَةً ۚ فَانْ طبن لَم عن شَء منْه نَفْسا فَلُوه هنيىا مرِيىا {4

This day have I perfected for you your religion and have completed My favour on you and chosen for you Islam (to be) the



religion (5:4).

From the context it is obvious the “day” referred to here is not the ordinary day of 24 hours known to us. It is the “day”
wherein God has approved Islam as a “din” for us and according to other passages of the Qur’an the only “din” approved
by God from eternity to eternity is Islam, to which every heavenly and terrestrial being has willingly or unwillingly submitted.
No religion other than Islam is acceptable to Allah. And emphatically enough the person “Muhammad” was commissioned
with this universal grace. And Ali was made identical in degree of perfection so he was ordained as Muhammad’s
vicegerent. The result is the day referred to here is the day or rather the stage wherein the creation begins with Muhammad
and Ali. The perfect of din, and bounty of God and approval of Islam for all worlds coincide with the creation of the two
identical entities, Muhammad and Ali. Thus, the day obviously transcends all our concepts of time and space and refers to
the highest stage of ascension (Mi‘raj) as pointed out by the sixth Imam Ja‘far as-Sadiq, a stage which is identical with the
starting point of descension. And the Day of Ghadir has been honoured as one of the manifestations of “this day.”
Whenever the Holy Prophet announced his prophethood he declared Ali’s vicegerency, as both are identical with each
other at every stage.

Moreover, one should know the phrase, al-yawm (this day) used before the sentence, “This day have I perfected your
religion” in vol. three and in the latter verse, “This day has been made lawful for you” is a sequence to the “Sublime Day.”

There are various manifestations of the perfection of din (religion) as such. It is not out of place when the perfection of din is
declared with all its aspects, that Satan and all his followers (infidels) give up hope. All the clean things (tayyabat) have
been declared lawful for the believers and the unclean things unlawful.

There is another point which needs our attention: that 5:4 begins with the declaration of the unlawful foods but after the
middle of this verse, “This day are despaired those who disbelieve” and “This day have I perfected for you your religion”
the clause “But whosoever is helplessly forced by hunger not inclined to sin” implies that unlawful food should be avoided
except in the case of complete absence of lawful food (tayyabat). The structure of the verse draws the attention of the
reader which he is permitted to obey the unlawful authority to the minimum extent as the case of unlawful food where and
when circumstances compel him. To eat a dead animal and obey the order of an unlawful authority are permissible when
lawful is not available. This passage refers to the perfection of din by God.

Verse 67 of the same chapter: (Oh Our Apostle Muhammad) Deliver you what has been sent down unto you from your
Lord, and if you do it not, then (it will be as if) you have not delivered His message (at all), and surely will God protect you
from (the mischief) of men. Verily God guides guides not an infidel people should normally be placed next to the above
verse (“This day have I perfected for you your religion) because perfection (takmeel) by God precedes the conveying of the
message (tabligh) by the Holy Prophet. (Pooya, Fundamentals of Islam).

(h) Mubahala: a spiritual contest between Christians and the Holy Prophet.

In the tenth Hijra the Holy Prophet sent messages to the tribes and religions to accept Islam. The Christians of Najran, a
town in Yaman, got the invitation. A deputation of 60 Christians with Abu Haresa, the renowned scholar and one of the chief
monks, Abdul Mashih, the chief monk priest, and Aqab, a distinguished aristocrat visited the Holy Prophet and had a long
discussion about the personality of Jesus and asked him, ‘What do you say, have you seen any man born without a
father?” The reply was revealed to the Holy Prophet in which Adam was born without father and mother, “The likeness of
Jesus with Allah is as the likeness of Adam. He created him of dust, then He said unto him ‘Be’ and he is. This is the truth
from your Lord (oh Muhammad) so be not you of those who doubt. And who disputes with you therein, after the knowledge
which has come unto you, say (unto him), ‘Come! We will summon our sons and your sons, our women and your women,
and ourselves and yourselves, and then pray humbly to (our Lord) and (solemnly) invoke the curse of Allah upon those who
lie’” (3:59 – 61).

When the Christians did not listen to reason, the Mubahala as commanded by God in the verse mentioned above was
arranged to pray to God and to invoke His anger on the liars. The next day, Dhill Hijja 24, 10th Hijrah, the Holy Prophet sent



Salman Farsi to erect a shelter in an open place. A large number of companions assembled in the mosque to make
themselves available for this fateful event. The Holy Prophet with his grandchild Hussain on his lap and his elder grandson,
Hassan, holding his finger, his daughter Fatima (al-Zahra) close behind him, and her husband Ali following her, appeared
on the spot. The Christians, on the opposite side, who were waiting with their selected children, women, and men observed
the halo of divine light radiating from the faces of the Holy Prophet and his group. Their chief monk exclaimed, “By God! I
see the faces who if they prayed to God to move the mountains from their places, the mountains would immediately move!”
The Holy Prophet, raising his hands towards heaven said, “Oh God! These are the people of my House! (Allahumma Haulai
Ahl al-Bayti).” It was revealed to the Holy Prophet, “Verily, verily God intends but to keep off from you (every kind of)
uncleanliness. Oh you the people of the House, and purify you with a thorough purification” (33:33) (ref note 23).

The chief monk turned to his crowd who were inspired with awe, and said, “Oh believers in Jesus of Nazareth! I will tell you
the truth, should you fail to enter into some agreement with Muhammad and if these godly souls, whom Muhammad has
brought with him, curse you, you will be wiped out of existence to the last day of the life of the earth.” The Christians
listened to his advice and gave up the idea of the Muhahala, and beseeched the Holy Prophet in which they would pay the
jizia (protection tax) which entitle them to religious freedom and protected their personal rights and property and forbade
them to do any act detrimental to Islam, the religion of peace. It was an occasion of tremendous sanctity. The relevant
verses of the Qur’an mentioned above reveal the following points:

1. The usual turn of events in the process of creation is not confined to Adam and Jesus. There are innumerable examples
wherein the natural process known to man fails to explain entirely. Man is bound to find the explanation of events in the
“Hands of God,” as the Qur’an terms it, “the imperative Word of God.” If Jesus, born without the agency of a male could be
considered the “Son of God,” Adam born with the agency of either partner would deserve more to be accepted so. The
similitude of Jesus and Adam explains the evolutionary process of creation. The creation of the first living cell with unliving
elements wherein there is no alternative left to accept the possibility of living being coming into existence without one or
both of the sexual agencies is a command of God (Amr-l-Rabbi). Whatever once becomes possible in the order of creation
shall remain possible forever. It is the command of Almighty God. “Be and it is” (Kun Fayakun).

2. It proves without doubt as to who are the members of the House of the Holy Prophet – the Ahl al-Bayt.

3. It establishes the spiritual purity and infallibility of the Ahl al-Bayt as the occasion demands the best of God’s creation to
be heard in the prayer to establish the truth.

4. The infallible Ahl al-Bayt are witness to the purity and universality of Islam and God is witness over them.

5. Invoking the curse of Allah on the enemies of Islam established by Muhammad and his house is commended by the
Qur’an (1 – 5 Pooya; ref. Baizavi, Zamkshari, Kashaf, Kamil ibn Asir, Kafi, Suyuti and all Muslim commentators and
traditionists): Mir Ahmad Ali.

24. Example of Ignoring: Verses in connection of inheritance and preferences given to the nearest of kin – omission of the
phrase “Dhawilqurba” when quoting the verse on the issue of Fadak.

Example of counteracting: The oft-quoted hadith, “We the group of Prophets do neither receive inheritance nor give
inheritance” is against the clear Qur’anic statement:

16} بِينالْم لالْفَض وٰذَا لَهنَّ ها ۖ ءَش لك نينَا موتارِ والطَّي قنْطنَا ممّلع ا النَّاسهيا اي قَالو ۖ اۇودانُ دملَيس رِثوو}

Sulayman the Prophet received inheritance from his father Dawud (David), another Prophet (27:16).

25. Vide Chapter Three: Sermon of Holy Fatimah, daughter of the Holy Prophet.
26. 16} مهاءوهوا اعاتَّبو قُلُوبِهِم َلع هال عطَب كَ الَّذِينولَٰئفًا ۚ اآن اذَا قَالم لْموتُوا الْعا لَّذِيننْدِكَ قَالُوا لع نوا مجذَا خَرا َّتكَ حلَيا عتَمسي نم منْهمو}

has been given the knowledge. ‘What was it he said just now?’ These are they on whose hearts has God set a seal, and
follow they their vain desires.” (47:16)



نم هلَيع غْشالْم كَ نَظَرلَيونَ انْظُري ضرم قُلُوبِهِم ف الَّذِين تيار ۙ تَالا الْقيهف رذُكةٌ ومحةٌ مورس نْزِلَتذَا اةٌ ۖ فَاورس ِلَتنُز نُوا لَوآم الَّذِين قُوليو
20} ملَه َلوتِ ۖ فَاوالْم}

“And say those who believe, ‘Why has not been sent a chapter (for us)?’ But when is sent down a decisive chapter, and
mentioned therein is war, sees you those in whose hearts is a disease took unto you with a look of one whom has fallen the
shadow of death. Woe unto them! Far better will certainly be for them.” (47:20)

21} ما لَهرانَ خَيَل هدَقُوا الص فَلَو رما مزذَا عفَا ۚ وفرعم لقَوةٌ وطَاع}

“Obedience and a fair word, but when the affair is determined, then if they be true to God, it would certainly be better of
them.” (47:21).

22} مامحروا اعّتُقَطضِ ورا دُوا فنْ تُفْسا تُملَّينْ تَوا تُميسع لفَه}

“Then be like you are, if you hold authority, in which you make mischief on the earth and sever the ties of kinship!” (47:22)

23} مهارصبا معاو مهمصفَا هال منَهلَع كَ الَّذِينولَٰئا}

“Those are they whom has cursed God, and so has He made them deaf and blinded their eyes.” (47:23)

29} مغَانَهضا هال خْرِجي نْ لَنا ضرم قُلُوبِهِم ف الَّذِين بسح ما}

“Or deem those in whose hearts is a disease which never will God bring forth their spite?” (47:29)

{30} مَالمعا لَمعي هاللِ ۚ والْقَو نلَح ف مرِفَنَّهلَتَعو ۚ ماهيمبِس مفْتَهرفَلَع مهنَاكير نَشَاء لَوو
{31} مكارخْبا لُونَبو ابِرِينالصو مْنم دِيناهجالْم لَمنَع َّتح مَّنلُولَنَبو
32} مالَهمعبِطُ احيسا وىشَي هوا الرضي دَىٰ لَنالْه ملَه نيا تَبدِ معب نم ولسشَاقُّوا الرو هال بِيلس ندُّوا عصوا وفَرك نَّ الَّذِينا}

“And certainly will We try you until We have known those who strive (fight) among you and the patient ones, and make your
affairs known. Verily those who disbelieve and hinder (others) from the Path of God and oppose the Apostle after the
guidance has been made unto them, can never harm God in any way, and he will make null their deeds.” (46:31 – 32)

27. One should have the following example in view. Bukhari records the statement of Shi’ube who discredited most of the
reports narrated form Ali, and Muslim in his Sahih says Ja‘far Ja‘ufi was in possession of a large number of the Holy
Prophet’s sayings narrated by the fifth Imam Muhammad ibn Ali ibn Hussain al-Baqir but Ja‘far was discredited just
because he believed in Raj’at (minor resurrection). These two examples threw sufficient light on the fact, that people were
in possession of a very large number of sayings of the Holy Prophet narrated by the members of his House and their
devoted give publicity to the reports received through the House and their devoted followers but the party in power and
priestly satellites were adamant not to give publicity to the reports received through the House of the Prophet. Here it is
worth noting that ibn Abbas, though one of the devoted disciples of Ali, and the advocate of the cause of the Ahl al-Bayt, is
frequently quoted by contemporary compilers of traditions. The motive behind the prominence attached to ibn Abbas is
nothing but please the Abbaside rulers of the time.
28. The author does not agree with some of the most spurious reports mentioned by Bukhari about ‘Ayesha because Ali
said about her after the Battle of Jamal she should be respected to the same degree and regarded as before. But the
question is how does Bukhari record such damaging reports about her?
29. See for instance, al-Kafi, Bihar al-Anwar, Tabqat ibn Sa‘d Khasis-e Nisa’t.
30. It was revealed to the Prophet to warn his nearest kin to accept the religion of Allah. The Prophet invited them for lunch
at Abu Talib’s house and after the meal announced, “I know of no one who has brought to his people better things than I
have brought to you. God has commanded me to invite you to draw toward Him. Who is there who will assist me in this
matter and be my brother and inheritor (wasi) and vicegerent (khalifah) among you?” All remained silent. Ali, the youngest
of all, stood and exclaimed, “I shall be your deputy (vizier) and aide.” The Prophet put his arms around him and declared,
“He is my brother, inheritor and vicegerent. You must obey him.” Then the guests began to depart laughing and remarking,
“Abu Talib! Muhammad has ordered you to obey your son.” Ali did not fail to fulfil his promise on any occasion of war and



peace during the 23 years of the ministry of the Prophet nor after his demise. This is the first declaration of Ali’s
vicegerency by the Prophet in public in the third year of the Prophet’s ministry when Ali was only 14 years old. (Tarik-Abil-
Fida, vol six, p. 116, and various sources, Shi‘ite Islam by Allama Tabataba’i.)
31. Sahih Tirmidhi, Khasais-e Nasa’i, Tafsir Dur-e Mansur and Tafsir Nishapuri.
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SHARES

Appendices to Chapter 1

Appendices From: Genuineness of the Holy Qur’an (Printed July 1974)

Appendix 1: An Answer

After the publication of the author’s first treatise on the genuineness of the Holy Qur’an as a part of the
introduction to the translation of the Qur’an by Mir Ahmad Ali, he received letters and articles against the
genuineness of the arrangement of the Qur’an (on hand). He, therefore, considers it imperative to refer
to the arguments advanced against the arrangement of the Qur’an and to add a few lines to what we
have already said. The main arguments forwarded in the aforesaid articles and letters with our replies
are as follows:

1. The Qur’an was not collected and arranged during the lifetime of the Holy Prophet. We have proved
beyond doubt, the allegation is entirely unfounded and it was made and publicized for political reasons.

2. Imam Ali’s collection produced after the Holy Prophet and its arrangement was date wise. It has been
proven this allegation is also not correct. The text and its revealed commentary were put into writing by
Imam Ali as it had been dictated to him by the Holy Prophet then and there; so the text and its
arrangement was the same as the one which is in our hand. The difference between him and his
opponents was on the question of interpretation as declared by him and his followers in public
repeatedly. The Qur’an which Ali brought to the mosque during the reign of the first caliph also contained
commentary which was not acceptable to the ruling party. So Ali took back his collection and afterwards
nobody had the chance to see it except the successive Imams of his House. As has already been
pointed out, there is no single reliable tradition from the Imams of the Ahl al-Bayt to show the
arrangement of his collection was different. All that is said in this connection is mere conjecture.

3. Some of the traditions assert the deviations made by the followers of the previous Prophets including
tampering with their scriptures were repeated by Muslims. We have explained that traditions of this
nature do not mean the repetition of those deviations in the same form. It is true that such misdeeds
have been repeated in Islam in spirit but in different forms. For example, the followers of Moses



worshipped the golden calf during the absence of Moses. Such a misdeed apparently did not take place
in Islam. But a student of Islamic history will realize the same rebellious spirit manifested itself after the
demise of the Holy Prophet when the question of obedience to Hujat (supreme authority) arose.
Mischievous hands had tampered with the text of pre-Qur’anic scriptures, but in the case of the Qur’an
the text could not be tampered with due to its wide popularity. So effort was made to tamper with its
interpretation.

4. The other argument forwarded by the protagonists of this view is that in the present Qur’an the Madni
and Makki surahs (chapters) are not arranged chronologically. The same is the case with some verses,
i.e. some verses of Makki surahs are in Madni surahs and vice versa, and some abrogating passages
have preceded the abrogated passages. There is no argument whatsoever to justify the arrangement of
the Qur’an should be date wise according to the date of its gradual revelation. On the contrary, it has
been proven that the gradual revelation means nothing but piecemeal recitation and quotations from the
book which had already been revealed in its entirety to the heart of the Holy Prophet on the esteemed
night in the month of Ramadan.

Importance is attached to the date of Makki or Madni surahs or passages only by those who have failed
to take into consideration the revelation of the Qur’an as a whole mentioned before, and its arrangement
in the stages of gradual revelation. Secondly, there is no such abrogated passage. Moreover, there is no
argument to prove the recitation should be in accordance with the order of abrogated and abrogating
passages. For recitational purposes and memorizing the Holy Qur’an by everyone, the rhythmical and
other factors are taken into consideration.

5. The main argument advanced by the advocates of this view is the supposed non-appropriateness of
the present position of certain passages of the Qur’an. This made them to evolve the idea of
disarrangement of the Holy Book by mischievous hands. A few examples of such passages (according
to them) are given below to warn the students of the Qur’an not to try to cover their inadequacy by
discrediting the words of God which He has promised to protect forever.

(a) 2:142, regarding the change of the Qibla. According to them, this verse should have been placed
after 2:144 because of the objection of the simple-minded people in which the reason for the change of
the Qibla should have come after the passage which declares the new direction to which one should turn
in prayers as the Qibla. This argument proves nothing but lack of proper study of the Qur’an by the
critics. The old direction towards which the Muslims used to turn in their prayers as the Qibla was
abolished in verse 115 of the same chapter which announces, “God is the east and west, therefore, to
any direction you turn, that direction will be God’s.”

This was enough to give room to the simple-minded people to ask as to what made the Muslims give
that particular direction towards which they used to turn in their prayers. This question had nothing to do
with the fixation of the new direction which comes after verse 142. Therefore, the arrangement of the
passages beginning with verse 106 about the abrogation of one sign of God by another sign up to verse



150 with which the question of abrogation of the old Qibla reaches its completion is entirely logical and
systematic. Every passage has been placed appropriately in its present position. If a person fails to
understand, he should blame his own short-comings and not the arrangement of the Qur’an.

(b) In the same chapter 2:234 deals with the requisite period of iddah, (i.e. four months and then days). It
means a woman, after the death of her husband, should not remarry before the expiry of the said period
(four months and ten days). It is said this verse abrogates 5:240 which is a directive either to the
husband before his death or to the heirs to fix for a year some monetary allowance for a widow and
allow her to continue residing in the same house of her husband for the same period, if she likes to do
so. A proper study of the two verses proves beyond doubt there is no conflict between the two passages
to establish abrogation of one by the other. Verse 234 is a directive to the widow to observe iddah for
four months and ten days after the demise of her husband.

Verse 240 is a recommendation addressed to the husband, before death, or to the heirs to finance the
widow and allow her to continue to stay in the same residential house of the deceased husband, for a
year if she likes. One passage enjoins on her not to marry a person for a particular period and the other
passage recommends other relevant people about her stay at the place with the provision of her
maintenance during the period of stay. There is no conflict between the two passages at all. On the
contrary, verse 240 indicates the heirs can ask the widow to vacate the place after a year. This supports
the Shia school of fiqh (jurisprudence) in which the widow does not inherit the land of the residential
house of her husband, and this restricts the directive given in 4:12 which shows she should have no
share in the residential land left by the husband.

She may be entitled to its value but not to the land itself, otherwise the heirs would have no right to ask
her to vacate the house after one year because she has a share in the property. Therefore, instead of
holding the passages in question as contradictory to each other, 2:240 should be considered to be still in
force restricting the above-mentioned passage of chapter 4 concerning the share of a widow in the
property of her husband in the sense she is not entitled to the residential land.

(c) In chapter five concerning the celebrated passage of verse three, ‘al-yauma akmaltu lakum
deenkum” (This day have I perfected your religion for you), it is said it is not in its proper place. It should
have come after verse 67 “Ya ayaharrasool baliq” (Oh Our Apostle (Muhammad) deliver you what has
been sent down unto you from your Lord). The critics thought the completion of religion depends on the
delivery of the last message. He thought the religion is completed when its last vital issue is delivered to
humankind and ignored the fact the delivery of this message to humankind is a stage which comes after
its being completed fully by God. A religion is completed when its vital and final issue is decided by God,
not when the message about the vital issue is delivered to humankind. The completion of religion
depends on Divine decision and decree which should precede its delivery or announcement.

This is supported by the reports from the Imams (Ahl al-Bayt) which show the passage dealing with the
“completion of the message” was revealed when the Holy Prophet was still in Mina or ‘Arafat and the



passage, ordering the Holy Prophet to announce the “completion” was revealed after the Holy Prophet
left Mecca for Medina (ref Tafsi-Safi). It should be borne in mind the phrase al-yaum (today) or the
“day” used twice in verse three and once in verse five of the same chapter does not refer to a particular
day of 24 hours of our calendar. It also does not refer either to the day when one passage was revealed
at Mina or the day when the other was revealed at Ghadir, on 18th Dhil Hijah, because the contents of
these two verses had been revealed on various occasions long before the day of the last pilgrimage of
the Holy Prophet.

Therefore the phrase al-yaum should be interpreted to mean one of ayamullah (God’s day which means
various periods or stages of development of evolution in the realm of creation, divine administration and
legislation. Accordingly in the hierarchy of the arc of ascent, the stage at which the divine decision
concerning the vital and final issue of Islam was revealed to the last Prophet, i.e. the Prophet of Islam,
should be called the “day,” al-yaum, because the divine decision concerning this issue means the
finality of all previous issues. Without decision of the final issue, no issue can be considered as settled.
So al-yaum refers to the last stage in the arc of ascent where the question of wilayat (divine leadership)
is settled.

Another objection of the critics regarding the passages in verse three is it has come between the
passages of the verse which deals with the various kinds of prohibited foods such as carrion, blood,
pork, etc. At the end of this verse after the passage of “completion” the Qur’an allows one, in
unavoidable circumstances, to use the prohibited food to the minimum extent possible. According to the
critics, the passage of completion is irrelevant between the passages before and after, in the verse. The
critics ignore the super-rhetorical hint which makes the passage of completion quite relevant to the
passages mentioned before and after it. It shows nobody can disregard the vital issue of religion, i.e. the
question of Imamate and follow the lead given by others except in unavoidable circumstances, in the
same manner that one is not allowed to eat the prohibited food except is unavoidable circumstances. In
short the Qur’an has placed obedience to undeserving leaders in the same line as that of prohibited
food.

(d) 33:33 known as Ayat-i-Tat’hir has been placed between the passages which contain warnings to the
wives of the Holy Prophet. This made some commentators to include the wives also in the term of Ahl
al-Bayt used in the passage. Thus the critics thought this particular passage has been mischievously
shifted from another place. But both the commentators and the critics ignore the divine purpose of
placing this parenthetical sentence between the passages of warning to the Prophet’s wives. All the
pronouns used in the passages pertaining to the wives are in plural of feminine gender, but the pronouns
in this parenthetical sentence are plural, masculine gender. Moreover, the structure of the sentence with
the particular particle, Inama denoting exclusiveness and use of the objective phrase Ankum governed
by the preposition ‘Ana before the phrase al-rijis, which is also in the objective case governed by the
verb Yuzhiba, denote inclusion of the Ahl al-Bayt exclusively as the object of divine intention for
purification.



Thus the structure of the sentence shows, beyond doubt, (i) some males are included which justifies the
use of the masculine gender, (ii) the object of divine will is a particular person exclusive of all other
people, so this will and intention cannot be considered legislative which is general including all, it must
be creative ones, (iii) of the wives of the Holy Prophet some were subject to reproach, and some though
they were good yet there were people better than them among the female believers (vide 46:5), but
there can be none better than the members included in Ayat-i-Tat’hir mentioned above. Having all these
considerations in view, the inclusion of wives in this passage becomes impossible. Therefore, the
justification of bringing this parenthetical sentence between the passages concerning wives was further
warning to them to have the idea of being included in the passage.

Thus the appropriateness of the position of the passage here is very clear. This is supported by the
report indicating the place and manner in which the Holy Prophet announced the inclusion of particular
people. According to what Muslim (Book of Traditions) has recorded in his Sahih when the passage was
revealed the Holy Prophet was in the room of ‘Ayesha. The Holy Prophet asked for a sheet and ordered
Ali, Fatima, Hassan and Hussain to join him inside the sheet and said, “Oh my Lord, these are my Ahl
al-Bayt.” According to ‘Ayesha the Holy Prophet excluded her and did not allow her to join them, though
the occasion took place in her room. According to some other reports the event took place in the house
of Umm Salamah, and when Umm Salamah asked the Holy Prophet if she could get under the sheet, he
said, “Although you are a good lady, yet these are the only members, my Ahl al-Bayt.”

However, whether he was in the house of ‘Ayesha or Umm Salamah or the incident was repeated at
both places, the inclusion of Ali, Fatimah, Hassan and Husain under the sheet in question and the
exclusion of the wives is in accordance with the exclusive nature of the parenthetical sentence between
these passages. The passage is like a gem studded in a ring. The ring cannot be included in the gem,
and the gem is not like the ring. In support of this, there is a report from the fifth Imam Muhammad al-
Baqir in which the position of this passage among the passages concerning the wives has many
indications (vide Safi).

(e) It is said the celebrated passage in 42:23 known as Ayat-i-Mawadat al-Qurba is not in its proper
place. The chapter was revealed in Mecca most probably even before the birth of Fatima though the
Sunni and Shia traditions assert the term Qurba (nearness) here has been applied to the same people to
whom Ayat-i-Tat’hir (33:33) and Ayat-i-Mubahala (3:61) have been applied, i.e. Ali, Fatima, Hassan
and Hussain, who were the closest to the Holy Prophet in respect of spirit and blood relationship, and
many a time the Holy prophet declared they were identified with him and he was identified with them.
The antagonist of the Ahl al-Bayt rejected the traditions on the plea that it is a fabrication of the pro-Ahl
al-Bayt group. But both the critics and antagonists are lacking a proper appreciation of the significance
and application of the passage in question in the light of the other passages and verses of the Qur’an.

Granted the revelation of the whole surah including this passage at Mecca was before the birth of
Fatima, Hassan, and Hussain, yet nobody can deny the surah and the passage were revealed after



26:214 (“and warn the nearest of kin”). This was revealed in connection with the invitation of the kin by
the Holy Prophet to help him in his divine mission. On this occasion none of the relatives or kin
responded and accepted his offer but Ali. It proves him and none else, then, was the nearest person to
the Holy Prophet in respect of both the spirit and blood relationship. So even if it is granted that all the
members of the House of the Holy Prophet were not born and present at the time of revelation of 42:23,
there is no doubt, Ali was there. It would be enough for the appropriateness of revelation and application,
if one of the members like Ali was present.

The application of the verse to other members of the same status who would be born later on would be
quite natural, as a corollary. The traditions whether narrated by Sunni or Shi‘ah traditionists show
nothing more than quoting of this verse by the Holy Prophet in the case of Ali, Fatima, Hassan and
Hussain repeatedly to confirm the significance of the verse and the extent of its applicability to the
people of a particular status, i.e. those who enjoy nearness to the Holy Prophet in spirit and relationship,
who are near to or rather identical with him in purity of spirit, birth and conduct. It includes not only the
above-mentioned four people but the successive Imams of the “House” too. It excludes those whose
nearness to the Holy Prophet was due to mere blood relationship but who were lacking in high degree of
faith and purity of conduct. Next to those purified people it also includes those who have the honour of
complete attachment in spirit, faith, and conduct to those above-mentioned “purified personalities” like
Salman.

However, deliberate effort has been made to make this verse vague And its application doubtful by the
anti-Ahl al-Bayt group to deny the appropriateness of its position in the Makki chapter.

It is not out of place to refer to various interpretations of this verse by the antagonists.

(i) The verse does not mean the Holy Prophet should ask any reward towards the delivery of the divine
message to humankind. They say the exceptional phrase “except the love for the sake of nearness” may
mean no expectation of any reward made to preach to you (addressing his Qurayshite relatives) except
my love of you for the sake of your relationship to me.

(ii) It may mean “I do not ask for any reward from you save you should love each other for the sake of
the relationship.

These two interpretations have one point in common: the Holy Prophet does not ask any reward. In the
former it shows the motive of preaching is the love of his relatives, and the latter the motive is to make
us love each other for the sake of the relationship. Both interpretations limit his motive of preaching in
which he is either concerned with his relatives and no one else or only admonishes people to love each
other for the sake of relationship, ignoring all other important teachings of Islam. Moreover, both
interpretations are against 34:47: Say, “Oh Prophet! The reward which I have asked you is in your
interest.” The verse asserts the Holy Prophet was ordered to ask for some reward, but the reward in
question, is consequently in the interest of those from whom he is order to ask for it. It is obvious the



Holy Prophet’s mission was not confined to things which would be benefitting the Quraysh, his relatives,
because he was Rahmatan lil-‘Alameen (universal grace). Nor was the mission confined to making
relatives love each other.

The purpose of his mission and the extent of his teachings were to enable a person to attain the highest
stage of nearness to the Absolute, and to be away from the deeds which drag one to hell.

(iii) The third interpretation of the verse by the antagonists is the Holy Prophet was ordered by God to
ask his opponent relatives (the Quraysh) to love him because of his being related to them and not to
give him trouble. This interpretation means the Holy Prophet was ordered to ask the unbelievers for
reciprocal love. This is quite against the specific declaration 58:22 in which no reciprocal love should
exist between the believers and non-believers, particularly those who oppose God and His Apostle even
if they are close relatives.

وا مانَهخْوا وا مهنَاءبا وا مهاءانُوا آبك لَوو ولَهسرو هال ادح نونَ مادورِ يخا موالْيو هنُونَ بِالموا يمتَجِدُ قَو 
دِينخَال ارنْها اهتتَح نرِي منَّاتٍ تَجج ملُهدْخيو ۖ نْهم وحبِر مدَهياانَ ويما قُلُوبِهِم ف تَبكَ كولَٰئا ۚ متَهيرشع
{فيها ۚ رض اله عنْهم ورضوا عنْه ۚ اولَٰئكَ حزب اله ۚ ا انَّ حزب اله هم الْمفْلحونَ {22

“You shall find not a people who believe in God and the hereafter befriending those who oppose
God and His Apostle, be they even their own fathers, or their sons, or their own brothers, or their
kinsmen. They are those God has inscribed faith in their hearts and has strengthened them with
a spirit from Himself, and He will admit them into gardens beneath which flow rivers, they shall
abide therein, with God well-pleased with them, and they will be well-pleased with God. They are
the party of God. Be it known, verily the party of God alone shall be the successful ones.” (58:22)

That being so how could it be possible for the Holy Prophet to request his antagonists to love him for the
sake of relationship? According to 19:96, the reciprocal love is bestowed by God on those who believe
and practice righteousness and not between the believers and non-believers.

{انَّ الَّذِين آمنُوا وعملُوا الصالحاتِ سيجعل لَهم الرحمٰن ۇدا {96

“Verily those who believe and work good deeds, the Beneficent (God) will appoint love for them.”
(19:96)

(iv) The fourth interpretation refers to what is adhered to by all the pro-Ahl al-Bayt commentators
whether of the Sunni or Shi‘ah school and supported by several traditionists. The verse means the Holy
Prophet was ordered by God not to ask any reward except Mawadat (Love) for certain people for the
sake of their nearness to him. This nearness cannot be mere blood relationship or nearness in spirit
regardless of blood relationship, because certain people who were related to him were declared as the



members of his House free from inward and outward uncleanliness and purified to the utmost extent of
“purification.” Thus these people enjoy both nearness in spirit and blood relationship. This interpretation
is further defined and clarified in 34:47 which says the reward asked for was in the interest of those from
whom the reward was asked for in 25:57. The Qur’an asserts the reward in question was asked not from
every person but only from those who intended to adopt a way towards their Lord.

{قُل ما سالْتُم من اجرٍ فَهو لَم ۖ انْ اجرِي ا علَ اله ۖ وهو علَ كل شَء شَهِيدٌ {47

“Say you, ‘Whatever recompense I have asked for you, it is only for yourselves. My recompense
is (to be expected) from God (alone) and He is witness over all things.’” (34:47)

57} ًبِيس ِهبر َلذَ اتَّخنْ يا شَاء نم رٍ اجا نم هلَيع مُلاسا ام قُل}

“Say you (Our Apostle Muhammad), ‘I ask you not aught of any recompense (for my ministry)
save he who will take the way unto his Lord.’” (25:57)

This means those who intend to approach God in spirit should love those who enjoy nearness to the
Holy Prophet in spirit and blood relationship. The true love for those people is the sole means for
approaching God. If all the passages given above are taken into consideration there will not be the
slightest doubt in which the word Qurba in the exceptional sentence Ilal Muwadat fe-Qurba (i.e. Save
love for the sake of nearness) is the only means to help one to approach God is not applicable to
anyone but the members of the Ahl al-Bayt, the purified Imams of the House, the Queen of Paradise
Fatima, and next to them to those who are attached to them in soul and spirit. There is thus no room for
the other three interpretations.

6. The challenging verse of the Qur’an wherein those who doubt about the Qur’an being the word of God
are required to bring the like to it.

In 11:3-4, 10:37-38, the Qur’an challenges the sceptics and disbelievers to produce the like of one of its
chapters. This is the minimum they are asked to produce because the smallest chapter of the Qur’an,
chapter 108, al-Kauthar, contains only three very short verses. In 11:13, the sceptics and disbelievers
were asked to bring ten chapters like it. In 17:88, and jinns and ins (jinns and human beings) were
challenged to join together to produce something resembling the Qur’an. In 2:23-24, the challenge is
they should produce something like the Qur’an. According to the critics the passages differ from each
other. In some chapters like two and ten, the challenge is made for one whole surah. In chapter 11 the
challenge is made of ten surahs. In chapters 17 and 52 the challenge is about the Qur’an as a whole.

So they criticize that according to the present arrangement in the beginning the challenge was made in
respect of one surah and when the sceptics and disbelievers tried to answer that challenge the number



was increased to ten, and when they showed readiness to answer that also, then the challenge
extended to the whole book, and this shows the “Author” was not firm in His challenge. The argument
against the Qur’an was evolved by the opponents of Islam and the early writers of the pseudo-religions
of modern times. It will be surprising if any Shia or Sunni theologian falls into the trap of this fallacy.
There is not the slightest doubt in which chapter two of the Qur’an is the latest chapter among the
chapters containing the above-mentioned challenging verse and therein the challenge is for one surah
and nothing more.

This shows the “Author” (God) has always been sure of His stand and no one would ever succeed in
producing the like of even the smallest chapter of the Qur’an. This verse leaves no room for the above
fallacious argument against the firm stand of the “Author.” The above argument has shown that due to
the lack of proper study of the Qur’an the advocates the theory of disarrangement could not understand
the appropriateness of the position of the verses. They found it easier to discredit the arrangement than
to admit their own ignorance. This is the reason why the advocates of this view differ from each other in
giving reference to the verse. There is not a single tradition from the Holy Prophet or the Imams to show
any of the aforesaid verses or chapters are not in their proper position. This attack on the arrangement
of the verses is nothing but a conjecture based on whims and fancies.

Such innovations have gained popularity among some schools of traditionists particularly in India. It
seems to have become a matter of personal prestige. However respectable may be the group but
genuineness of the Qur’an with its authoritative status is more important as an article of the faith than
any other consideration. Imam Ali told Talha, “The Qur’an in its entirety given for recitation in the hands
of the people is the same Qur’an which has an irrefutable proof of the Ahl al-Bayt’s authoritative status,
the necessity of their being obeyed by the people and their rights to be observed by all.”

On the Day of Resurrection the Holy Prophet will complain to God in which this “Qur’an” was forsaken
by his followers:

And shall say (out) the Apostle (that day), “Oh my Lord! Verily my people have held this Qur’an
as a vain forsaken thing.” (25:30).

This complaint cannot be true unless the Qur’an in its entirety from all aspects is within the reach of
those who have forsaken it, otherwise the tone of complaint would have been different and the Holy
Prophet would have said the people have tampered with the Qur’an. It would mean what was left among
them was not the Qur’an. The proper study of this verse is the best proof against tahrif in any shape and
form.

The Qur’an terms itself as Light. The Holy Prophet and all the infallible Imams of his house have also
termed it as “light of guidance” which, if adhered to, will illuminate the darkest (unknown) regions and
aspects of creation in its relation to humankind, provided, as the Holy Prophet has said, “One keeps it
before him always as a torch light.” The very fact of its inimitability is enough to answer and refute all



that is said against its genuineness and authoritative status.

Those who claim the arrangement of the letters, words, phrases, sentences, passages or chapters of the
Qur’an in hand is not the same as was left by the Holy Prophet among the people with itrat, mean the
arrangement was non-revealed; so the Qur’an requires of them imperatively to produce the Qur’an in
any other arrangement provided its super-rhetorical standard and recitative and rhythmical beauty is not
affected. It is true many non-Muslims and some credulous traditionists and theologians have tried to
produce the Qur’an in a chronological form, but they failed miserably to keep that invincible beauty and
super-rhetorical standard. However, it is a matter of regret in which those who claim to be not only true
Muslims but qualified students of Islamic theology should say the Qur’an as revealed to the Holy Prophet
and left by him among the people as an ever-lasting miracle, did not remain intact for 16 to 17 years, but
that the Qur’an in its non-revealed arrangement produced by Zayd ibn Thabit and a few Umayyad
youths of no academic significance has remained intact until today.

Appendix 2: Last Sermon of Caliph ‘Umar

There is a lengthy tradition in Bukhari, volume four, on the chapter about the stoning of the pregnant
adulteress. Bukhari narrates from ibn ‘Abbas. It contains important matter which throws light on the
events taking place immediately after the demise of the Holy Prophet, of which one is the view of ‘Umar
(the second Caliph) about the omission of some verses from the Holy Qur’an. It shows he was the first
one who announced the incompleteness of the Qur’an on hand. The translation of the text is given here
to enlighten the readers.

Text from Bukhari

According to ibn ‘Abbas, he used to teach the Qur’an to some dignitaries among the Muhajirin. One of
them was ‘Abd al-Rahman ibn al-‘Auf. Once ibn ‘Abbas went to ‘Abd al-Rahman’s residence at Mina
where he was not available and had gone to another part of Mina to meet ‘Umar ibn al-Khattab who was
on his pilgrimage to Mecca. He waited for ‘Abd al-Rahman. On his return ‘Abd al-Rahman said to ibn
‘Abbas he wished ibn ’Abbas was present at ‘Umar’s residence when a certain person came to the
Commander of the Faithful (‘Umar) and informed him of the wish of someone who had said, “When
‘Umar dies he would give his vote of allegiance (ba‘yat) to a certain person, and it would be similar to
Abu Bakr coming to power by an unconstitutional method (falta) which was regularized later on.”

On hearing this statement ‘Umar got angry and said, “This evening I will publicly warn those people who
intend to usurp the rights of people.” And further ‘Abd al-Rahman advised ‘Umar not to do it there
because in Hajj season people gather from all corners of the country and they would try to be near
‘Umar. They might hear something from him (‘Umar) and without understanding may narrate it
improperly. It would be better to keep quiet. ‘Abd al-Rahman had suggested if he would go back to
Medina, sensible and noble people would hear him and react properly. ‘Umar replied to ‘Abd al-Rahman



that on the first occasion after his arrival in Medina he would follow his advice.

Ibn ‘Abbas says on the first Friday after their arrival (in Medina) he hurried to the mosque at noon and
found Sa‘eed ibn Zayd sitting close to the pulpit. He sat near him. Meanwhile, ‘Umar entered the
mosque. Ibn ‘Abbas told Sa‘eed that ‘Umar would deliver a sermon the like of which was not uttered
before, but Sa‘eed did not believe. ‘Umar sat on the pulpit quiet until the adhan (call for prayer) was
over. Then he stood up and after praising God said, “I am going to say something, it is destined to me
that I should say. It may be my last sermon before I die. Whoever hears and understands should convey
my statement wherever he goes. Whoever does not properly grasp my utterance, I do not allow him to
tell lies about me. God sent Muhammad, His true Prophet and revealed the book to him. One part of it
was the verse concerning the stoning of one who commits adultery. We read the verse, understood and
digested it. The Prophet did stone me and us too after him.

“I am afraid that after some length of time some people may say they do not find the verse in question in
the Book of God and will go astray by giving up the revealed ordinance of God. The stoning of an
adulterer is a part of the Book of God whether the act is committed by a man or a woman, even if she is
pregnant, when proved by a witness or confession. Besides that, we used to read in the Qur’an, ‘Do not
turn away from your parents. It is ingratitude to turn away from your parents.’”

(The structure of both the sentences uttered by Caliph ‘Umar differs from the divine style of the Qur’an. It
seems to be a piece of imagination of the speaker.)

Then he uttered, “The Prophet has said he should not be worshipped in the same manner as it was
done in the case of Jesus, son of Mary. Concerning me you all can say I am a servant of God and the
Prophet (‘Abd Allah wa Rasool). I have been informed some of you have said this before ‘Umar dies he
would do ba‘yat on the hands of someone. One should not be misled by the ba‘yat-e Abu Bakr (i.e. vote
of allegiance to Abu Bark). It was unconstitutional (falta) and later on it was regularized. Yes, it was so.
But God saved us from its evil consequences. Of you none is like Abu Bakr to whom people may submit.
Whosoever receives ba‘yat without consulting the Muslimeen should not be followed nor the person who
did ba‘yat with such a person, lest there be rift and fight among the Muslims.

(Caliph ‘Umar accepts the ba‘yat of Abu Bakr was unconstitutional which might have resulted in evil
consequences. In the face of this confession by him, to defend the unconstitutional act’s continuous
repercussion on the Muslims was not sound.)

Then he stated the events after the demise of the Holy Prophet. “The Ansars gathered in Saqifah. Ali
and Zubayr and those who were with them remained aloof. The Muhajirs approached Abu Bakr. I told
Abu Bakr we should go to Saqifah. On the way we met two people from the Ansars. We informed them
of our intention. They said we should not go there and settle our affairs with approaching the Ansars. I
insisted to proceed to Saqifah. We found a person there wrapped in a mantle (chador). I asked him who
was he. He said he was S‘ad ibn ‘Ubaydah, suffering from fever. When we sat at Saqifah, the speaker



from the Ansars, after praising God, reminded us of the services of the Ansars for Islam and addressed
the Muhajirs they were driven out from their home and were sheltered by the Ansars.

“Now the Muhajirs wanted to deprive the Ansars of their rights. When he finished his speech, I wanted to
talk, which I had prepared in my mind but Abu Bakr did not allow me to talk. I had to submit to him as I
did not want to annoy him. Abu Bakr spoke extempore better than what I had prepared in my mind. He
accepted the services of the Ansars for which they deserved the post but said the post suites none but
the tribe of Quraysh on account of their ancestral superiority and sacredness of their native place
(Mecca). Then Abu Bakr proposed one of the two people of Quraysh who were with him (i.e. ‘Umar and
Abu ‘Ubayda). At that time I felt myself far below the rank of being the head of the people among whom
Abu Bakr was one.

Meanwhile a speaker from the Ansars proposed he would settle the dispute thus, ‘You have your own
head and we will have our own head.’ When the dispute intensified and voices grew louder, then I feared
the situation may become worse, therefore I forced Abu Bakr to stretch out his hand. I did ba‘yat and
with me other Muhajirs also did ba‘yat. Some of the Ansars followed them. Then we manhandled Sa‘d
ibn ‘Ubaydah who refused to do ba‘yat. Somebody said, ‘You people killed Sa‘d ibn ‘Ubaydah.’ I said,
‘God may kill him!’” Further ‘Umar said, “We thought there was nothing better than doing ba‘yat with Abu
Bakr because we were afraid of leaving them (i.e. the opposite party) without ba‘yat. If we had left the
opposite party without ba‘yat they may have done ba‘yat with someone among them after us.

Then we too would have had to do ba‘yat with the person whom they had chosen, and if opposed there
would have a rift and quarrel. Therefore, whosoever takes ba‘yat with a person without approval and
consultation with the Muslimeen his ba‘yat should not be followed by others. Nor the person with whom
he has made ba‘yat should be accepted as Caliph lest there will be a rift and quarrel.”

The gist of the sermon of Caliph ‘Umar in this connection shows the first ba‘yat that took place after the
Holy Prophet, was not based on any certified virtue. It was purely based on tribal bureaucracy to whom
they were accustomed before Islam. The rift, of which he was afraid, continued throughout the history of
Islam and no stable form of government came to power without the use of force which was against
Qur’anic guidance.

Appendix 3: Fisl al-Khitab

After discussing in detail the views of the celebrated theologians and jurists on the genuineness of the
Holy Qur’an and its authoritative status, one feels it is inevitable to remove the fallacious notions created
by certain authors and a few solitary weak traditions relating to tahrif (i.e. the distortion of the letters,
words, verses or arrangement of the Qur’an). In the last two centuries of the Hijrah some traditionists
had tried to question the status of the Qur’an within the very narrow field of the sporadic traditions which
are dearer to them than reason and the Qur’an.



In the beginning of the present century, the late Haji Mirza Hussain Nuri (d. 1320/1908), who belongs to
this group, has written many valuable books which earned a name for him, but unfortunately his book
Fasl al-Khitab, a bundle of contradictions, represents the views against the unanimous verdict of Shi‘ah
scholars of all centuries regarding the genuineness of the Qur’an and subjected him to the severe
criticism of his contemporaries whose superiority in learning is unquestionable.

The study of the book will show it refutes its own contentions. While he insists in which the Qur’an was
not put into book form as it is now, he asserts at the same time that Ali used to write every verse of the
Qur’an with its revealed commentary and its inner significance by the order of the Holy Prophet. Here
the question arises whether Ali’s writing of the Qur’an was based on a particular order or system or was
it something haphazard? Secondly, it is obvious the Holy Prophet’s reference to the Book of God, the
text of which he was leaving among the people with the Ahl al-Bayt, was in complete accord with the
text which he had already dictated to Ali. Therefore, there is no room left for the author of Fasal al-
Khitab to assert the Qur’an was not put into writing during the lifetime of the Holy Prophet.

The story in which Ali had kept himself engaged in collecting the Qur’an after the demise of the Holy
Prophet is nothing but a mere fabrication of the ruling party just to give reason for Ali’s delay in
participating in the ba‘yat. They wanted to prove Ali thought the collection of Qur’an was more important
than the issue of ba‘yat, otherwise he was not opposed to Abu Bakr being the caliph. The baseless
propaganda gave a chance to the unscrupulous traditions of the later period to accept the fact the
Qur’an was not collected and arranged during the lifetime of the Holy Prophet.

Another point which the author of Fasl al-Khitab takes for granted is the arrangement of the so-called
collection of Ali was chronological. Without repeating the details which have already been discussed, it is
an accepted fact that no Shi‘ah traditionist has ascribed the chronological arrangement to any Imam
(Ma‘sum). The first person who attributed this type of arrangement to Ali is ibn Sireen whose fidelity to
the Ahl al-Bayt are two traditions in the connection narrated by Kafi from the fifth Imam through Jaber-e
Jaufi. Jaber says, “I heard the fifth Imam Abu Ja‘far used to say that excluding Ali ibn Abi Talib and the
Holy Imams after Ali nobody except a liar could claim he collected the Qur’an as a whole as it was
revealed, compiled and preserved as God has sent it down.”

Next to the tradition Kafi narrates through the same traditionist Jaber from the same Imam in which he
(the Imam) said that except the successors of the Holy Prophet (i.e. the Imams) nobody could claim he
was in possession of the Qur’an as a whole with the outer letters (exoteric form) and inner significance
(esoteric form). The second tradition from Kafi explains what the Imam meant by the word “Qur’an as a
whole” as it was narrated in the first tradition. The Imam meant that nobody except Ali and his
successive Imams were in possession of the Holy Qur’an with both its exoteric and esoteric aspects
which were revealed to the Holy Prophet and dictated to Ali then and there. This tradition is a general
explanation for all the traditions which have been narrated from the Ahl al-Bayt giving various versions
of particular verses. These particular verses are not found in the text in hand, they refer to the inner



significance of the verse.

It is surprising the author of Fasl al-Khitab, in order to prove the Qur’an in hand is not the whole one
which was revealed, quotes the first tradition ignoring the second which explains the former. It is very
difficult to say the second tradition escaped his notice.

Nuri has criticized Mullah Faid-e Kashani for not narrating the tradition which states the Qur’an contains
17,000 verses. He has boldly accused the Mullah of dishonesty. The question of the number of verses
has already been discussed at length to disprove this statement. Moreover, he himself cannot escape
similar charges. Anyhow, all his contemporaries and scholars of later periods wished the late Nuri would
not have written in this book which has damaged his reputation.

We would like to point out here that Mullah Faid-e Kushani is far above any allegation and he is a link in
narrating the tradition between the author of Fasl al-Khitab and the Imams. When the above author
discredits Mullah Faid-e Kashani, he loses the important link.

Appendix 4: A Luminary

The “Introduction to the Qur’an” is the outcome of deep research by the great scholar, the late Haji Mirza
Mahdi Pooya (no honorifics can elevate a name now so eminent). The intellectual zeal and intuitive
insight of this most profound and constructive thinker have elucidated logically the genuineness of the
Qur’an, the meaning of revelation, the existence of God and the inevitability of faith in divine occultation
(i.e. the birth, presence, disappearance and re-appearance of the 12th Imam – the last Imam from the
Ahl al-Bayt, the progeny of the Holy Prophet) – all these articles of faith being based on the Qur’an.

He completed this work in spite of continuous ill-health. The work had been reviewed thoroughly by the
eminent judge, the late justice Shahabuddin, former chief justice of the supreme court of Pakistan.
Justice Shahabuddin was among the close friends of Aqa Pooya who imbibed the scholarly exposition of
the Qur’an by the Aqa.

This great scholar left this world in July 17, 1973, (16 Jamadi up-Thani 1393 Hijrah) (may the Almighty
further elevate his station). He was born in 1317 Hijrah in a very learned family of Yazd, Iran. His father
Hujjatul-Islam Aqa Mirza Muhammad Ja‘far of Yazd were celebrated scholars of their time, the former
being a brilliant student of the Shia divine Syed Kazim Tabataba’i Yazdi, who in turn was the student of
the latter.

Aqa Pooya received his education in Yazd (Iran) and Najaf (Iraq). By the age of seven he was learned in
“Euclid” and other intricate mathematical problems of Pythagoras. He was the most intelligent student of
Mujahid Aqa Naini. The sublimity of calibre of this young scholar was recognized by his mujtahid who
was deeply interested in his career.

However, Aqa Pooya did not stay in Iraq and Iran. Being very sensitive he was affected by the unhappy



conditions prevailing in Iraq and Iran that he migrated to Madras in India. His mujtahid Aqa Naini was
very unhappy over the migration of such a brilliant scholar and were it possible he would have ordained
a religious decree to stop his migration. He set himself to the task of learning the English language there
and kept steadily to it until he attained a sound knowledge of the language.

Scholars and people in Pakistan found common indebtedness to Aqa Pooya for his choosing to settle in
Karachi and enlightening those around him by his conversations and fortnightly religious discourses –
Dars-e Qur’an – where one could discuss one’s doubts and be satisfied by Aqa Pooya’s learned self.

Association with him has given birth to learned scholars and famous orators. Many have been blessed
by his piety, tolerance and benevolence. He was one of those scholars who never raised an eyebrow at
the unbeliever pestering him with his problems which were at times childish, at times serious. He was all
ears and always successful in putting the questioner at ease and at showing him where the flaw lay in
his reasoning. Problems of everyday life to the most scholastic ones were solved by him through
recitation of relevant verses from the Qur’an with explanations.

In the eyes of the living divines of Najaf and Iran, he is an accepted authority on the interpretation and
exposition of the Qur’anic verses from esoteric and exoteric points of view.

His explanatory notes in the Translation of the Qur’an by Mir Ahmad Ali and his book Fundamentals of
Islam are among the monumental works of this epoch. His outstanding works will always serve as
guidelines not only to the scholars but all those interested in knowing and grasping the meaning of Islam,
universal truth, regardless of their creed, nationality, and sect.

His personality attracted Hindus, Christians, Parsees and Christian missionaries from abroad, who were
left spell-bound and overwhelmed with admiration at his sound reasoning and clear exposition of Islam
through the Qur’an, as presented by the Holy Prophet and his Ahl al-Bayt.

Though the great luminary has physically disappeared from the scene, he retains a position in the
horizon and generations to come will be enlightened with the rays of his learning.

I am duty bound, according to the wish of the late Aqa Pooya to offer thanks to Mr. Habib Esmail,
Benevolent Trust, whose constant services in the achievement of religion ideal need no introduction, and
Mr. Mushtaq Ali K. Laddhani who carried out his work devotedly.

I feel it is my supreme fortune to have had close association with this benefactor, the late Aqa who
taught me Islam and dispelled all doubts relating to religion which was the product of the particular
western philosophic thought and envious tendencies of the time. Not only my humble self but my late
loving daughter Najiba (Mrs. Syed Fida-e Shabir), M.A., lecturer of English literature S.M.B. Fatima
Jinnah Girls’ College who passed from this world at a young age, had also learned and grasped the
instructions of the late Aqa which unfolded the outer and inner aspects of the Qur’an and teachings of
the Holy Prophet and his Ahl al-Bayt. She had been co-operating with her humble and assiduous labour



during the Aqa’s views through his writings on various occasions (may Allah bless her soul).

At the end I request all the readers to observe their religious obligation and pray for the late Aqa Pooya’s
elevation of station in the permanent abode for his great services to the cause of Islam.

Syed Muhammad Murtaza

[1] [1]
SHARES

Chapter 2: The Existence of God

Angles of Approach

The question of the existence of God has been the concern of man ever since his coming into being or
at least since his becoming conscious of his own self. Of the several philosophical and religious methods
of dealing with this most important subject, the metaphysical is the most logical and systematic, but that
method is meant only for those who are well-acquainted with the physical, mathematical and
metaphysical sciences. Many of the religious methods are undoubtedly convincing to the majority of
people of average understanding, but there are some who are neither satisfied with most of the religious
methods of approach nor are they properly educated in philosophy or fully acquainted with the physical
and metaphysical sciences.

The religious arguments are generally based on inferences from the observation of those phenomena
which are natural and purposeful signs within and without the human self and which bear testimony to
the existence of a mighty, conscious, creative mind responsible for planning and bringing into evidence
and existence all which is seen or observed. But according to the dissatisfied group the testimony of
such phenomena and signs is based on analogical arguments, the conclusion of which need not be
necessarily and universally true.

The metaphysical method of approach begins with concepts and propositions which are self-evident.
The most universal of them are the terms “existence” and “objects.” In other words, the use of the
universal predicate “is” or “exists” and the use of “particular things” or “objects” are common and
familiar to everybody more than the use of any other terms. When man observes himself and the things
surrounding him, he forms the following propositions: I exist, He exists, You exist, the Earth exists, air,
land, trees, animals, man, sky, stars, white, blue, red, yellow, light, dark, left, right, cold, heat, electricity,
gas, quantity, qualities, position, concrete things, abstract ideas, imagination, subjective and objective
phenomena, etc. all have great varieties and even some are in contrast with each other but to all those,
one and the same predicate “existence” is applicable.



The predicative term is so universal it can be applied to everything, to every conceivable idea other than
the term itself. Everything can be made a subject in the affirmative or negative form; it does exist or does
or does not exist. Such a universal term or idea is and must be known as apriori to every human mind. It
need not be defined or described by any other term or idea.

As a general logical rule no proposition is found unless the idea taken as the “subject” and the idea
taken as the “predicate” are different from one aspect and “one and the same” from another aspect. So
in every proposition the human mind finds two aspects: (a) the aspect of differentiating the subject from
the predicate and (b) the aspect of identifying the subject from the two items are entirely different from
each other no “predication” between the two is possible. Similarly, if the two ideas are identical with
each other from all aspects and all respects, no “predication” between them would have any meaning.

A proposition is called analytical if the difference between the subject and predicate is a mere abstract
process of human thought, otherwise within or outside the human mind they are actually identical in the
sense that one idea is the content of the other or the necessary property of it. For example, in the
proposition “dimension is divisible” there are two different ideas meaning, but one is implied in the other
inside and outside the human mind. They are so inter-related to each other one cannot be considered
separate from the other.

In the proposition “the body is white” the predicative term whiteness may be identified with the body
outside the human mind but whiteness is not implied in the idea of body (which means a three-
dimensional being). The whiteness is neither the content of dimensional being nor an essential property.
A dimensional being may be white, red, blue, or even colourless. So the predicate “white,” though
identical with the body is not inherently and inseparably inter-related with the body. It is an idea added in
the idea of body. This kind of proposition is called a synthetic proposition wherein the identity of the
predicate with the subject is due to some cause.

In all analytical propositions either both the subject and the predicate are abstract which have no
corresponding fact outside the mind or one has the corresponding fact outside the mind and the other is
abstract, obtained through mental process. For example, the logical terms “genus” and “species” are
two “universal” ideas. Genus is an idea which is true of individual beings of various kinds outside the
mind. Species is an idea which is true of individuals of one kind. Both ideas are universal in the same
sense that both can be said about any individuals of various kinds or of one kind respectively.

So we form this proposition: “Genus is universal; species is universal. But all exist outside the mind are
individuals resembling each other in certain aspects” These kinds of abstract propositions are termed
logical abstractions: they are ideas which the human mind derives from some common aspects of
individual beings existing outside it, or they are forms given by the mind to the idea considered as the
object or thing outside human thought.

There is another kind of analytical proposition where one of the two ideas has a corresponding fact



outside the mind and the other is an idea abstracted from the former by mental process or the abstracted
ideas are forms given by human thought. Such analytical propositions are termed metaphysical
abstractions like the proposition “fire is the cause of burning” in which all which exists outside the mind is
“fire and the burning,” but the idea of “cause” has no corresponding fact outside the mind. This idea of
causation is something derived by human thought from the phenomenon of fire and burning. These
ideas are metaphysical abstractions.

Actually, metaphysics discusses the most universal terms in which man thinks and talks. Without
studying the metaphysical problems no thorough study of any science terrestrial, celestial, ethereal,
spiritual or theological, is complete. To be well-versed in metaphysics one should know logic,
mathematics or at least the outline of all other physical and human sciences.

Universal predicative term “Existence”

Of all the concepts and propositions, metaphysics begins as the most comprehensive subject with the
universal predicative term “existence” which can be used in respect of the multitude of objects or things.
The first question is as follows: are both the universal predicate “existence” and the particular multitude
of objects which form the subjects of the said predicate abstracts of the human mind having no
corresponding fact or facts outside it? In other words, are both the predicate and the subjects unreal? Or
do both have corresponding facts outside the mind to which one can point. For example, is the
proposition “tree exists” like the proposition “the body is red” in the sense that tree is a real fact and its
existence is also a quality added to it outside the mind, or is one of the two ideas, the multitude of
subjects or the universal predicate, a real fact outside the mind and the other is the idea abstracted from
the former.

To put it another way, the question is whether the universal predicate “existence” and the multitude of
things are both unreal, or are both real added to each other, or is one real and the other unreal
abstracted from the real one. All metaphysicians have refuted the first and the second probabilities as
self-contradictory propositions. The only thing which remains is the view that one is real and the other is
abstracted, and the controversy among the metaphysicians is which of the two are real and the other
abstracted from it. Whether the universal predicate is the absolute real and the multiple subjects are
abstracted from it or are its various aspects and manifestations, or are the multiple subjects real and the
idea of “existence” is derived from this multiplicity of things in the question.

Unless and until this question is fully grasped and metaphysical solution of the problem of the existence
of God can be considered as logically tenable and intelligible. To deal with problem of the existence of
God, metaphysically, ignoring this fundamental problem of metaphysics, is like trying to prove or
disprove any geometrical figure discarding the self evident definitions and propositions laid down at the
starting point of Euclid such as “straight line means the shortest line between two points,” “the whole is
greater than its parts” or “anything equal to A must be equal to B which is equal to A.” To prove the



existence of God ignoring the question of reality or unreality of existence and its implications, and
jumping to the question of eternity and contingency would result in nothing but confusion in the mind of
the writer as well as of the reader.

But there is a via media between the complicated metaphysical method based on sound syllogisms and
the religious method based apparently on analogy. The basis of the metaphysical method based on
sound syllogism is the unity and identity of the predicate of the conclusion with its subject through the
identity of the middle term with the subject and the predicate of the conclusion, e.g. all A are B and all B
are C, therefore, A are C. B is the middle term and the factor which makes A identical with C. But the
religious method which approach appeals to men of average understanding is apparently based on
analogical grounds: i.e. resemblance, e.g. A resembles B in having D in common and A has C also, like
A.

This proposed via media, as it will be seen, combines in itself the appealing simplicity of the religious
method of inference from the signs and phenomena, which one finds within himself or in the things
surrounding him and the inferences evolved from the metaphysical ground of self-evident propositions
and concepts. Thus it has side by side, both the analogical as well as metaphysical bases. This method
gives two grounds for the edifice of its inferences; one is analogical meant for the average man and the
other is metaphysical to convince the intellectuals.

Qur’anic Approach

In this via media there are few self-evident concepts and propositions on the basis of which all religious
inferences and arguments in this connection can be converted from the analogical outlook to real, sound
and conclusive syllogism or metaphysical value. The basic self-evident concepts and propositions for
conversion of the religious arguments into metaphysical proofs are given in the Qur’an in a very simple
and short but super-rhetorical expression comprehensible by men of all standards:

{ام خُلقُوا من غَيرِ شَء ام هم الْخَالقُونَ {35

{ام خَلَقُوا السماواتِ وارض ۚ بل  يوقنُونَ {36

Or were they created by nothing? Or are they themselves the creators? Or created they the
heavens and the earth? Nay! They have no certainty. (52:35 – 36)

The language of these verses is so clear and simple their philosophical significance and implications
may escape the notice of many thinkers who recite them. So the following lines are meant to draw the
attention of the reader to some of the important parts of speech in the full verses.



(1) As the usual Qur’anic method is to appeal to common sense, both verses have been presented in
the interrogative form. The answer to the questions in the two verses is left to common sense. The last
sentence in the second verse, “Nay! They have no certainty” is not an answer to the questions
concerned. It is a warning to those who indulge in conjecture rather than the judgments based on reason
which is necessarily and universally true and certain.

(2) The term Khalq and its derivative and conjugations used in the Qur’an means “to measure” or “to
create.” The term in both senses applies to things which owe their existence not to themselves but
depend for their existence in some way or other on something else. If it is used in the sense of creation,
it means a thing had no existence before and now it has. If it is used in the sense of measuring, it
implies limitation. And limitation implies necessarily being composed of parts, be the part organic,
mechanic, physical, chemical, atomic, geometrical, logical (genus and differentia), or at least
metaphysical which means limitation in degree of existence.

To understand the limitation in degree of existence the following examples may be helpful. Two or more
white objects differ from each other not in other aspect but in the degree of whiteness; two electric bulbs
differ from each other in nothing but in the degree of candle power (i.e. illumination). In both examples
the difference in degree means both have the whiteness and light in common but the whiteness of one
differs from that of the other in being less or more. But bulbs have light in common but the one which
has less candle power than the other has less light. They differ from each other in the same aspect
which they have in common.

So the composition in any aforesaid sense of the term means at least dependence on its parts; hence it
owes its existence as to its parts and is not self-existent. The Khalq in any of the two senses means a
non-self-existent thing, an object of human thought which comes into existence by assuming existence
not analytically but synthetically.

(3) This is true of all measured and measurable, defined and definable things, like man, animal, plant,
inanimate beings or physical and chemical parts, atoms, parts of atoms (be it protons or anything smaller
than which occupies space and is divisible is dimensional). All are at least geometrically divisible and
anything divisible is composite, composed of parts, dependent and hence a non-self-existent being.

(4) The same is the case with any supposed non-dimensional being of limited and definable nature,
composed of logical (genus and differentia) or metaphysical parts (limited degree of existence); such
beings also are non-self-exiting things and hence created.

(5) The questions put forward in the above two verses are as to how or by what means non-self-existing
things become the subject of existence or are created whether from nothing or nothingness or by making
themselves the subject of “existence,” or in other words do they create themselves, or do they (i.e. non-
self-existing things like men) make the heavens and the earth (which are also non-self-existing things)
the subject of existence? Or again is a non-self-existing thing a creator or another non-self-existing



thing?

Law of Causation

It is obvious the answer to all these questions is a clear negative, because the creation of things from
nothing or nothingness means the becoming of non-being a creator of another of itself, or a non-self-
existing thing becomes the creator of another non-self-existent thing. It means and implies the creation
of things from nothing or nothingness. In other words, it means becoming or making a thing by adding a
nought to another nought, or making a being by adding a non-being to another non-being which is self-
evidently impossible. The impossibility of such a proposition cannot be removed by postulating in a
vicious circle, regress or infinite chain or non-self-existing things have existence from each other, as all
these postulations ultimately mean the coming of non-being into being by nothing or nothingness which
is evidently impossible. This is the basis of causation.

It means when two ideas or objects of human thought are not identical in all aspects and all respects, no
one thought is the analytical content or necessary property of the other, the identification and unity of the
two must have some justifying medium. This is called in logic the Law of Sufficient Reasoning. The self-
evident law (Law of Causation) is one of the categorical apriori forms the human thought given to the
object of human thought. There must be some medium to justify the affirmation. The medium is termed
cause, the finding of which is the basis of all human investigations or enquiries whether physical,
metaphysical, mathematical, ethical, social, economical, and political. In other words, this the basis of all
questions, in answer to which man is striving ever since his coming into being or at least since his
becoming conscious of himself.

On the basis of the truth of this law the whole edifice of human progress towards knowledge and fact-
finding was raised, and it will continue to expand itself in all directions. If this law is not self-evidently
true the door of all inquiries and investigations would be closed.

But the case is not so. Whether one is an atheist or a theist, materialist or spiritual, or agnostic, any man
of sense, no matter to which class he belongs, is alive to this self-evident proposition in which a non-
self-existing thing can only become the subject of existence by becoming in some way or other, through
a middle term or directly, identified with the self-existing thing. This implies the necessity of a self-
existing being responsible for the existence of non-self-existing things. Hence the postulation of the
necessity of a self-existing being is common to every man of sense. It is a real irrefutable fact of
common sense. All the lovers of truth and knowledge and in fact everyone with common sense is in
search of that self-existing being. Some may see “it” in terms of matter and material things and some
may see “it” in terms of immaterial beings. However, none denies the existence of an uncaused cause.
The difference of views lies in the description of the uncaused cause but the fact is what the Qur’an has
said: “Mimma Yasifun,” “He is above all descriptions.” (6:100)



Uncaused Cause, Infinite Absolute One

The postulation of an Uncaused Cause, responsible for the affirmation of a predicate for a subject, which
is not the clear analytical content or the necessary and the inherent property of the other, is an
irrefutable necessary and universal truth. This is true of all synthetic propositions, be the predicate
“existence” or some other predicate. Let alone a philosopher, none save a sophist or quibble disputes
the necessity of the above universal postulation. But it is said about a famous contemporary thinker who
decided there was no God because he could not answer the question – “Who made God?” This form of
argument may be expected from a child when his parents begin to teach him that man and all
observable things surrounding him are created by God. The child’s mind begins to work psychologically
through an analogical process and his judgment would be in the same manner as he was created, God
must also have been created, and His Creator must have had a creator.

Similar to this way of thinking is the anthropomorphic way of describing God as the creator of the
universe. It is obvious such a God or Lord of the universe presented as (a) sitting on His Throne with His
Son on the right and the Holy Ghost on His left or (b) with other deities as His issues or, as sitting all
alone as a king on the throne and the angels as His servants, or (c) in any form or description which
implies His being of composite nature, should be the subject of the question “Who has created Him?”
Thus, it is not only for a philosopher but it is for any man of sense to deny such a composite God and
question who has created Him. Most probably the great philosopher’s denial is directed against such
description or presentation of the Godhead and not against the proposition in which God is Absolute and
Self-existing.

But the Qur’an repeatedly emphasizes, “He” the Absolute is One in the true sense of Oneness from all
aspects and in all respects in His essence and attributes. He is Infinite, indefinable in any physical,
metaphysical or mathematical term of finitude. “God has not adopted any issue. Nor are there with Him
other gods, otherwise each god would have taken away what he had created and there would have
been no unity and continuity in the system of creation, and there would have been conflict among the
gods.” “If there would be gods with Him as they say, then they would have sought a way to the holder of
the throne.” The postulation of another like Him means finitude of both and the possibility of a human
being encompassing two finite beings. Therefore, He is ‘Samad” (All in All) and “Transcendent” and
“Indivisible” in the sense of being of non composite nature, “Omniscient” and “Omnipresent” having no
second, match nor partners, the like of whom is not possible. Such descriptions, particularly the last one,
cut the roots of all analogical presentation and description of the “Absolute.”

{ومن كل شَء خَلَقْنَا زَوجين لَعلَّم تَذَكرونَ {49

“And of everything have We created in pairs, in which you may reflect.” (51:49)



The Absolute One is single and cannot be in pairs. One in His essence and attributes, full in the true
sense of fullness, in the sense nothing is devoid of Him and He is devoid of nothing. He is with
everything but nothing is co-extensive in existence with Him, nothing can match Him nor bear any
resemblance to Him.

If the term personal God means such a Unique Unit, Creative Might of Infinite and Absolute Reality that
by His agency everything has or may come into being, then it is true He is the real person to whose
personality (reality) all other limited beings owe the extent of the personality they have. If Personal God
means any quantitative (be it the biggest or smallest) or qualitative or logical or metaphysical limitation,
then God is Impersonal, but gives personality to all limited entities.

To postulate an atom or the smallest part of it, the photon, as the indivisible self-existing unit and
component of the universe is a self-contradictory proposition. Anything spatial, however small it may be,
is dimensional, hence geometrically divisible, containing parts on which it depends. It may not be
practically divisible by us now, as it was the case with the atom until a few years ago, but practical
indivisibility does not exempt the smallest particle from the possibility of further division, nor from
mathematical divisibility. The proof of is this: if the supposed infinite small particle is entirely non-
dimensional then the side which meets another particle like it no dimension can be formed.

If it has the same dimension then the side which meets another particle is different from the side which
does not meet the other particle, so it is divided into two different sides. Therefore, the theory of non-
dimensional infinitely small particles as self-existing units by the combination of which bigger bodies are
formed is untenable. Moreover, such infinitely small and indivisible units cannot escape the logical
composition. They are composed of particular material and formal parts (matter and form) and of the
specific parts (genus and differentia) and of the metaphysical particular degree of existence. So the
composition and dependency as their necessary property is there, and the problem remains unsolved.

The same or worse is the case with all sorts of anthropomorphic presentations of God: (a) as a very
huge well-bodied person made of pure light or (b) a being who is supposed to have created man after
His image, to represent Him as His miniature. These descriptions given by some theologians of different
schools or any other description which undermines the Absolute Oneness of God in His essence and
attributes are anti-reason and anti-Qur’anic as interpreted by the Ahl al-Bayt. According to the Qur’an,
and the sayings of the Prophet and his Ahl al-Bayt, all the Qur’anic descriptions of God go back to the
negation of limitation and composition about Him and the affirmation of His absolute Oneness in the
sense detailed before. It means:

{قُل هو اله احدٌ {1

{اله الصمدُ {2



{م يلدْ ولَم يولَدْ {3

{ولَم ين لَه كفُوا احدٌ {4

Say, “He is Allah the One! Allah is the Eternal. Besought of all! He begets not, nor was He
begotten. And there is none comparable unto Him. (112:1 – 4)

Any Qur’anic word, phrase, sentence or passage concerning God which may appear to mean anything
not in agreement with the aforesaid Oneness of God should be interpreted in light of the clear and
unequivocal wording of the Qur’an and the sayings of the Holy Prophet and his Ahl al-Bayt (vide the
Qur’an, Nahj al-Balagha, I‘tiqqadat by Sheikh Saduq and Wafi by Musin Faid on the Unity of God). It
takes man higher and higher towards the realization of the fact that in spite of His being closer to
everyone than one is to himself, He is far away from being encompassed by any sense and being
describable by any means. Imam Ali says about the efforts to describe God, “Whatever is known to us
and grasped by human thought is made and created.” The sixth Imam Ja‘far al-Sadiq says, “Whatever
you distinguish and define with your power of understanding in the most subtle sense of distinction and
definition, it is created like you and is the product of your thought. Perhaps the ant would also feel God
to have the two feelers which are the means of its getting information from its surroundings.”

Here the question arises: how is it that in spite of all the aforesaid arguments, the Absolute Self-existing
is indefinable and indescribable, we find all the theists describing Him with such attributes as are found
in man? He is described in terms of life, knowledge, will, might, etc. the only difference between Him and
man as given in the description being a question of degree and extent. He is unlimited and infinite in His
said attributes while the same attributes in others are on a limited scale and degree. Anyway, the
resemblance is there. The final answer to this question given by the thinkers of high standard is actually
we do not know what He is in His essence as well as in His attributes.

Atheist

If the ultimate answer to this question is: We do not know and cannot know the nature of the Absolute as
He or It is in Himself or Itself and whatever we say about Him just shows our limitations and not His
nature, why should we blame the atheist or agnostic in presenting Him in terms of space, time, nature,
matter, etc. or in expressing their ignorance in scepticism? The theist and all similar schools of thought
are unanimous in confessing their ignorance about the nature of the Reality in Himself. The views of all
these schools have only subjective value, so far as His Nature is concerned. Then let everyone have the
chance of expressing his limitations. Why should we insist on a particular view and reject others? The
answer is we should not forget that throughout our arguments we have proved beyond doubt the
postulation of the Self-existing Absolute One is a self-evident reality.



Having this positive fact in view, all the discussions about His positive or negative attributes started with
the question as to which attribute or which description is the necessary property of His Absolute
Oneness to be asserted and maintained and which attribute or description is contradictory of His
Oneness to be negated and rejected? All positive attributes and descriptions should be reduced into an
assertion of His Absolute Oneness and all negative attributes should be reduced into a negation of His
Composite Nature. For example, everything which occupies space is dimensional whether big or small.
Every dimensional being is composed of geometrical parts in the sense each part occupies a space
other than the space occupied by its immediate adjoining part.

So each part though joined with the other, is absent from the other. So the whole which is the total of the
parts is absent from itself. Therefore, the whole is unconscious of itself, because consciousness
(knowing) means the presence of the thing perceived to the conscious being (the knower – the
perceiver). In other words, knowing means the presence of the known to the knower. It implies one’s
being conscious of oneself. Self-conscious is the necessary condition of one’s being conscious of other
things which is absent in dimensional beings. Dimension and unconsciousness are inter-related, and
one is the necessary property of the other.

But it is not the case with the beings which are non-dimensional, yet limited and composed of logical
parts (genus and differentia) or composed of metaphysical parts (having a lesser or bigger degree of
existence) like mind, soul, spirit or intellectual entities. They are composed of parts to which they are
limited and as such they are dependent and non-self-existing beings. But the parts of which they are
composed are not spatially different. They are merged into each other. So they are absent from each
other and such is the whole. It is not about absent from itself. Hence, it is conscious of itself and thus
conscious of whatever is in touch with and is present to it. So non-dimension and consciousness are
correlative.

But non-dimensional beings of limited nature have limited consciousness and have no Absolute
Oneness of the Self-existing Being. There is no limitation of any kind in the Absolute One, and hence
there is no limitation of His consciousness.

Absolute One, Self-consciousness and Unlimited Attributes

Therefore, the Absolute One is necessarily self-conscious and conscious of whatever is His
manifestation, and the reference to the Absolute One should be with the personal pronoun meant for
conscious beings – He, You, and I.

The Qur’an says:

بزعا يمو ۚ يهونَ فيضذْ تُفا اودشُه ملَينَّا عك ا لمع نلُونَ ممتَع آنٍ وقُر نم نْها تَتْلُو ممنٍ وشَا ونُ فَا تمو
61} بِينتَابٍ مك ف ا ربكا كَ وذَٰل نم غَرصا و اءمالس ف ضِ ورا ف ةثْقَالِ ذَرم نِكَ مبر نع}



And you (Muhammad) are not (engaged) in any affair, nor do you recite any part of the (Holy)
Qur’an and nor any deed you (humankind) be doing, but We are witness over you when you are
engrossed therein. And do not lie concealed from your Lord (even) the weight of an atom in the
Earth or in the heaven, or anything lesser than that nor greater, but it is (recorded) in a clear
book. (10:61)

وعنْدَه مفَاتح الْغَيبِ  يعلَمها ا هو ۚ ويعلَم ما ف الْبرِ والْبحرِ ۚ وما تَسقُطُ من ورقَة ا يعلَمها و حبة ف ظُلُماتِ
59} بِينتَابٍ مك ف ابِسٍ اي طْبٍ ور ضِ ورا}

And with Him are the keys (of the treasures) of the unseen – know it not anyone but He, and He
(alone) knows what is in the land and the sea, and (there) falls not (even) a leaf (of a tree) but He
knows it, nor a grain in the darkness (in the deepest parts) of the Earth, nor anything wet or dry
but (it is) in a clear book. (6:59)

3} يملع ءَش لِب وهو ۖ ناطالْبو رالظَّاهو رخاو لوا وه}

هو الَّذِي خَلَق السماواتِ وارض ف ستَّة ايام ثُم استَوىٰ علَ الْعرشِ ۚ يعلَم ما يلج ف ارضِ وما يخْرج منْها وما
4} يرصلُونَ بما تَعبِم هالو ۚ نْتُما كم نيا معم وها ۖ ويهف جرعا يمو اءمالس نم نْزِلي}

He is the First and the Last and the Manifest and the Hidden, and He is the Knower of all things.
He it is who created the heavens and the earth in six periods, then firmly established (Himself)
over the “Arsh” (the seat of supreme authority). He knows whatever enters the earth and
whatever goes forth from it, and whatever descends from the heavens and whatever goes up into
it, and He is with you wherever you are, and God is the Seer of whatever you do. (57:3 – 4)

{واتَّبِع ما يوح الَيكَ من ربِكَ ۚ انَّ اله كانَ بِما تَعملُونَ خَبِيرا {2

And follow you what is revealed unto you from your Lord. Verily God is aware of what you do,
well-aware. (33:2)

14} الْخَبِير يفاللَّط وهو خَلَق نم لَمعي ا}

What! Knows not He that created? And He is the Subtle, the All-aware. (67:14)

These and many other verses of the Qur’an assert the fact which Absolute Oneness and Absolute
Consciousness are the two analytical aspects of Reality. Non-absoluteness of one affects the



absoluteness of the other. Thus self-consciousness, perpetuity, fullness, all- pervasiveness,
omniscience, omnipresence, all-encompassing, are various expressions of one and the same absolute
reality, according to the Qur’an.

َنسالْح اءمسا وا فَلَها تَدْعا ميا ۖ ٰنمحوا الرعوِ ادا هوا العاد قُل

Say, “Call upon Allah or call upon Rahman (the Beneficent) whichever you call upon, for Him
(alone) is all the best names. (17:110)

He is Living in the sense of a self-conscious being. Being conscious of Himself and all His existence He
loves Himself. So He is the Knower, Knowing and the Known. He is the Lover, Loving and Beloved. He
is evident to Himself by Himself for by the agency of which other things come into existence. He is the
Witness, Witnessing and the Witnessed. All these are various terms pointing towards the Absolute One.
So He loves to express Himself and His excellence. The love of self-expression means Will. He is the
All-sufficient to bring into being what He wills:

{انَّما امره اذَا اراد شَيىا انْ يقُول لَه كن فَيونُ {82

His command, when intends He anything, is only He says unto it “Be” than (and there) it is.
(36:82)

This is His Might. He is the All-mighty, so everything is according to His plan and will. He is self-
sustaining, sustainer of all limited beings. He is al-Qayum – the Being which is existing by Himself and
others exist by Him. He loves His manifestation and expressions and is inclined towards them, out of
Grace, expecting no return from them, nor to obtain anything from them. He is the All-gracious, the
Compassionate. He brings everything up to what it deserves according to His pre-plan and He puts
everything in its proper place resulting in harmony, unity and continuity in the system of manifestation.
This is justice and He is all All-just. One can easily judge all these attributes and excellences and
numerous multitudes of other “names” are nothing but various expressions of asserting His Absolute
Oneness or negating all sorts of limitations and compositions in respect of Him.

Ali (as) says, “The perfect recognition of His Oneness means the negation of all attributes from Him
because every attribute gives evidence of its being other than the essence and the essence gives
evidence fits being other than the attribute.” These are the terms in which man can express the extent of
his own realization of Him, knowing what really transcends all expressions and is beyond and above all
manifestations and expressions. A man’s highest approach towards God could be, “Oh One who is
beyond my imagination, my talk and tales: let dust be thrown on my forehead and on my parables about
You. But man cannot refrain from effort to have a fine description of You. Every now and then man says,
“My soul may be spread under Your feet.” The Holy Prophet says, “Oh my Lord we have not recognized



You as You ought to be recognized and we have not obeyed as you ought to be obeyed. Oh Lord, I
cannot Praise You. You are as You have praised Yourself.”

Again we repeat all anthropomorphic usages in the Qur’an are figurative expressions of the aforesaid
facts. The terms throne (‘arsh), chair (kursi), face (wajh), ear (sama‘), eye (basr), hand (yad), meeting
(liqa’) seating (ruyyat), being carried (wal) or carrying (hamad), coming (maji), etc. are all figurative
expressions which should not be taken literally. We have given the figurative significance of all these
usages in their proper place according to the interpretation of the Ahl al-Bayt.

The Relation of Conscious Creative Will and Might to the Created
Man Ibda‘

The relation of the Absolute One, the Unique Unit of Infinite Reality cannot be other than the relation of
the Infinite Conscious Creative Will and Might to the Created Many. It is by the agency of that creative
Will and Might which all finite beings or spiritual, intellectual, psychical and physical nature or seen and
unseen objects have into being.

Non-self-existing things can be brought into existence only in the following probable ways: (a) division
of the origin into parts, (b) composition of the original parts into the shape of the whole, (c)
transformation by assumption of the origin into a new form, (d) reproduction and growth or decay.1

The relation of the source to the product or the cause to the effect is presented below.

(a) The relation of matter and form, i.e. the material and formal causes, the structural causes to the
result or product through the combination of the former two causes, which are components of the result.

(b) The relation of the builder, engineer or architect or the producing agent (not the creative) to the
building, plan or drawing in which the latter requires the former only coming into being but not in its
subsistence. Once the latter comes into being it does not need the former, who is not the component of
the latter, nor the creative agent.

(c) The relation of the object (purpose) of the building which becomes the motive for the agent to
undertake the action (the ultimate or final cause). This has also nothing to do with the subsistence of the
building.

(d) The relation of the source of light, the illuminating object to its rays and reflections or any
thermodynamic forces to its effect: here the relation of the source to the effect may seem to be of a
creative nature because the source is not the component of the effect and the effects depend on the
source both in respect of its coming into being and in its subsistence. But the process of the said effect
from the source is not due to the medium of consciousness and will of the source. Radiation is the
necessary property of the illuminating object and reflection is the necessary property of the ground which



receives the radiation.

(e) The relation of the human ego cognitive self, the one to which one refers to as “I,” to the ideas which
are formed by the attention of the ego, within the region of the mind. Here the relation of the source is
purely creative. The effect owes its coming into being to the sole agency of the attention of the
conscious source.

Of all these probable ways mentioned to the above (a), (b), (c) and (d), none can be taken as a probable
or possible way of a non-self-existing thing being brought into “being” by the Absolute One. In all of
these probabilities the Absolute One loses His Oneness and Absoluteness. All of the four probable
relations of the Absolute One to His finite effects and manifestations imply limitation of the cause in
some way or other. Excepting the last one (e), all are inconsistent with the absoluteness of the self-
existing One. In the case of the relation mentioned in (a) it plays the role of structural cause. The
Absolute becomes the formal or the material component of the whole which requires for its coming into
being or for its subsistence of producing a holding agent.

In the case of the relation mentioned in (b) the Absolute’s role is to bring the components together and
give shapes to the matter. It has no creative or holding power on the material for the formal components
of the structure. Moreover, it is inconsistent with the Law of Identity; i.e. a non-self-existing being
becomes self subsistent (self-existent after coming into being). The limitation of the causal role of the
purpose mentioned in (c) is clear. It causes only a conscious agent to produce the effect. The relation
mentioned in (d) is inconsistent with the infinite conscious nature of the Absolute One and His will and
might. The rays and the recipient ground yet the source or ground being dimensional is not conscious of
its production and effect.

Therefore, the only probable relation free from all objections is mentioned in (e) wherein an effect (idea)
is brought into being in the region of the mind by the ego through conscious attention without the
slightest change, division, combination, transformation, reproduction, growth and decay, or any other
form of change in the essence of inherent attributes of the ego. The activity does not affect His Oneness,
nevertheless, the effect (idea) so produced by the ego depends in his existence on the attention and will
of the ego, and it remains non-self-existent in itself before, after, and with its present existence. This
causal relation can only be true of the Absolute One in His relation to the created many. This is called
creation in the true sense of the Qur’anic term Ibda’. (This is what the verse reveals: “Be, then it is.”
Kunfayakuni. 33:82)

It means the universe as a whole with parts with their formal and material components in its substance
and attributes is nothing but the outcome of the will and command of the absolute creative, conscious
might Who is Infinite Reality, God (Allah). He has innumerable beautiful names. The Qur’an says among
His signs is one which the heavens and the earth are standing, subsisting by His command. He has
brought and brings every sign into existence out of love of Himself – love of expression. From this angle,
whatever existed, exists or will exist in any form is the “created word” of God and whatever “ought to



have been, ought to be now or in the future” is the “legislative word of God.” The Qur’anic presentation
of God supports the metaphysical proposition, “the finite things are created and nothing created can be
created by nothing or nothingness. Therefore, the finite things are not created by nothing or nothingness:
thus they are all created by something.”

That something must be infinite, self-existing by nature, otherwise the chain of finites will continue, all
non-beings and nothings, the whole will become non-being and nothing, which is impossible. Therefore,
basically the Qur’an asserts the circular system of creation begins with the highest finite, and continues
downward to the lowest one, the primal matter, the end of the arc of descent, and again the process
continues upward from the primal matter up to the highest intellectual being in an arc of ascent,
corresponding to the intellectual beings of the arc of descent. Meanwhile both arcs are in ever
proportionate and well-balanced expansion.

The use of the term self-love and love of expression may raise suspicion of an attempt to resort to
analogical argument. To remove this suspicion we have given further explanation about the implications
of the creative method of causation which can be ascribed to the Absolute One in His relation to the
finite beings.

The best example of this “creative method” known to everyone is the relation of the human cognitive
self, as a creative cause to the various ideas which come into being within the region of the mind. An
idea comes into being in the region of the mind by mere attention to the cognitive self. This attention
does not underlie any change – transformation or division, decay or growth in the essence or essential
attributes of the cognitive self. Nor does the idea so caused by the attention to come into being become
independent of the attention in its subsistence. Unlike the relation of a building to its builder, the idea in
its coming into being and in its subsistence is entirely dependent on the attention.

This argument is not based on analogy. It is purely based on logical syllogism of proving one of the
several alternative hypotheses by proving the impossibility of the others: “A” is either “B,” “C” or “D” but
it cannot be “B” or “C,” therefore, “A” is necessarily “D.”

Self-love, Self-expression

Attention, intention, will, wish, desire, decision, decree, care and command are terms with slightly
different shades of meaning denoting, connoting or implying the creative and active attitude of a
conscious or cognitive being (or self) towards the objects other than self. All these terms imply apriori
self-consciousness which is the attitude of the conscious being to itself, wherein the “known, knowing
and the knower” are one and identical. So there are two different attitudes of the cognitive self; its
attitude toward the objects other than itself, and its attitude towards itself. There must be a connective
medium between the two attitudes of the cognitive self. The appropriate connective medium in between
is self-love, the inseparable property of self-consciousness. And self-love implies, as its inseparable
property, the love of self-expression.



This is the base of all the above-mentioned terms of creative and active attitudes. This connective
medium between the two attitudes of conscious beings, in the case of the human cognitive self and
possibility in the case of other finite cognitive selves may be associated perceptibly or other finite
cognitive selves may be associated perceptibly or imperceptibly with some emotion and affection. Such
a connective medium associated with any process of affecting the true of the Absolute One uncaused
cause. Therefore, such emotional or affectionate love is to be negated from the absolute cause. But
there should be some connective medium in between the two attitudes there also.

To the best human ability, that known medium may be termed as self-love and love of expression, but
not associated with anything, as emotion and affection, affecting His Absoluteness, which is love-
knowledge or intellectual love. In other words, the Absolute One being conscious of Himself means His
absolute beauty. This knowledge makes Him to express all He is conscious of. Thus, by negation of the
anthropomorphical aspect of love from the love attributed to Him, the analogical outlook of the argument
is changed into another logical syllogism of affirming for Him the excellent aspect of an essential
attribute, while negating from Him the defective aspect of the same attribute.

This is the height of human efforts in translating man’s realization of the essence and the essential
attributes of the Absolute Reality into conceptual terms. But the fact should never be forgotten in which
to experience and realize a thing does not always mean to be able to express and describe the thing in
exact conceptual terms. The best example is the human ego “I” which is the closest thing realized and
experienced by everyone, but none can claim to be able to express and describe it in exact conceptual
terms.

The eighth Imam Ali al-Rida pointed out though man in the state of realization of the Absolute Reality
finds Him nearer to him than he is to himself, yet he is sure the most excellent terminologies are not
adequate to be used about Him. Thus the Imam said, “All the divine names made known to us are
created just to suit our intellectual limitations, otherwise He is so far above our understanding. His
essence and attributes cannot be understood and adequately described by us.” In reply to a question
about the unity and justice of God, Ali says, “The height of recognition of His Absolute Oneness is one
should not try to imagine Him, and the height of recognition of His actions.”

He is the One though realized by very finite being, yet is far beyond their conceptual faculty to
encompass and describe Him. This is the actual meaning of the name “Allah,” the One who is known to
all, in some way or other, whom all adore and to whom all resort for help with the utmost awe and
reverence when the hope in all other means is lost, and in describing whom the understanding faculty of
the finite beings is perplexed. This is the most comprehensive name of the Absolute One as it is known
to every finite being. Though it is an abridged form of an abstract noun, Elah, with the definite article Al
(The), it is inapplicable to any other being. It is treated as the sole proper name for the Absolute Self-
existing One.



Meditate His Bounties

Even this name “Allah,” notwithstanding its comprehensiveness and inapplicability to any other being,
simply denotes the relation in which He stands to all finite beings. It is the greatest name of the Absolute
which can be known to His creatures, otherwise His essence and essential attributes are far beyond the
creature’s power of comprehension. This is the reason the Prophet admonishes man not to mediate
about the essence of the Absolute (Allah) but to mediate more and more on His bounties. Meditation on
His bounties enables one to realize Him, but meditation on His essence perplexes one.

Nevertheless, in some stages of realization, even perplexity is unavoidable. The Holy Prophet prays,
“Increase, oh Lord, my perplexity in You!” All these statements may look paradoxical but on the
threshold of Infinity all paradoxes are the outcome of our limitations. Ali says, “By bringing opposite and
paradoxical things into being one should realize He has no opposite and nothing is a paradox to Him. In
Him all paradoxes vanish and by Him every being is reconciled and harmonized with the other.”

1. (a) In other words, the division of the origin into parts like the breaking of larger body into smaller bodies or pieces. – A
huge nebula in its rotational movement of utmost velocity is broken into small pieces which are revolving around the parent
nebula as its satellites. So the satellites were non-existent but came into existence by the process of separation from the
parent nebula.

(b) Composition of the original parts into the shape of the whole. – Like the process of bodies of infinites (atoms) coming
together in a particular way to form the parent nebula.

(c) Transformation by assumption of the origin of a new form. – Like transformation of a silkworm in the cocoon into a form
of a butterfly or the change of a body into a solid, liquid or gaseous state.

(d) Reproduction, growth and decay. – Which is the process observable in living beings, i.e. plants, animals and
humankind. These three processes (reproduction, growth, and decay) are always associated with the above process
mentioned in (a), (b) and (c). These are termed (a) Tajzia (division), (b) Tarkib (composition), (c) Tahawwul
(transformation), (d) Talid (introduction), (e) Numuw (growth), and (f) Dhubul (decay), respectively. These kinds of relations
of the source of its product or cause to this effect are true of the structural causes, i.e. material or formal causes of a thing.
By the term material or formal cause, we mean the cause which becomes the component, out of which the effect is made or
the shape by which the effect becomes what it is.

(e) The relation of an agent to his work. – Like the relation of the builder, engineer, architect or the producer to the building,
plan or drawings. In the process the agent is not part of the effect. He is not the originator of the material or formal
components of the effect. He is only the producer, bringing the already existing material parts together in a particular shape.
This effect is subsistence is not dependent on the producing agent.

(f) The relation of the object (purpose) to the building, the concept of which becomes the motive for the agent to undertake
the production. – The relations of these two causes (e) and (f) to the effect are agential nature in the sense in which they
are neither the components of the effect nor the originator of the effect. They do not bring the material or the formal part of
the effect into existence. But one acts in bringing the material and formal parts together, and the other (purpose) makes the
agent to act.

It is obvious the causal relation of the above-mentioned causes to their effects is not the relation of a complete



determinative cause which does not require a further cause. Moreover, of these incomplete causes there is none to remain
unaffected and unchanged in producing the effect. And none is consistent and inconformity with the absolute Oneness of
the uncaused cause.

(g) The relation of a cognitive and volitive self to the idea produced by it (the self) within the region of the mind, with no
other means but his own attention and will. – The ideas so originated in that region are totally dependent in their coming
into being and their subsistence in their material and formal part on the will and intention of the self. The self is neither the
formal nor the material components of the ideas, so it may in its effectiveness be affected by division, composition or
transformation. Not is its activity like the incomplete producing agent or the motive of his action mentioned in (e) and (f).

The effectiveness of the cognitive self in bringing the ideas into existence within the region of the mind is not associated
with any change in the essence or essential attributes of the self. The activity does not affect His Oneness. So this last
causal relation can only be true of the Absolute One in His relation to the created many. This is called creation in its true
sense and the Qur’an terms it as Ibda’ and this is what the term, “Be, then it is” (Kunfayakun) means (36:82).

It means the universe as a whole and part in its formal and material components, in its substance and attribute, is nothing
but the outcome of the command, intention and will of the Absolute Conscious Creative Might. The Qur’an says that among
His signs is the heavens and the earth are standing, subsisting by His Command and will.

It is from this angle what whatever was, is or will be – whatever existed, exists or will exist in any shape and form – is
termed as the created word of God, i.e. the outcome of His creative will. And whatever ought to have been, ought to be
now or in the future is the legislative word of God, the outcome of His legislative will.

[1] [1]
SHARES

Chapter 3: Revelation

Unique in Oneness

According to the Qur’an, He (Allah), the Absolute Reality and Truth, the Absolute Conscious One of
Infinite Nature and Perfection, is the First and the Last, the Apparent and the Hidden, the All-in-All, the
Self-existing, Self-sustaining, Unique in Oneness, not as the basis for all realities, but as the Creative
Might by Whose agency every finite being exists, subsists and is sustained. What is true of every finite
being is true of their total, which is termed as the universe (‘alam) or is sub-divided as worlds (‘alamin).
Thus He is the Great (al-‘azim). Nothing is devoid of Him and He is not devoid of anything. This means
Absolute Fullness (al-Samad), All-pervading, All-embracing (Bekul-e Shiyin Maheet),1 All-witnessing
(ala-Akul-e Shiyin Shahid),2 nearer to everything than the thing itself. At the same time, He is High,
Sublime, Transcendent (al-‘Ala) in that every finite being falls short of being co-extensive with Him in
His essence or attributes and also incapable of reaching Him, because they all are finite while He is
Infinite.



So, as the Immanent, He is everything and being in essence and attributes. But as the Transcendent he
is with nothing and no being is with Him in essence or attributes. Everything is His manifestation.
Therefore, He is identical and with everything, but nothing is identical with Him, nothing can be His
incarnation even the universe as a whole. The Qur’an says, “Surely those who said verily God is
Christ or God and Christ are the same became disbelievers” (17:72 – 73),3 i.e. these are those who
co-extended Christ with God and identified him with God. Again the Qur’an says, “Verily those who
said, God is the third of the three became disbelievers” (5:73). But in 58:7, the Qur’an says,

لَقَدْ كفَر الَّذِين قَالُوا انَّ اله ثَالث ثََثَة ۘ وما من الَٰه ا الَٰه واحدٌ ۚ وانْ لَم ينْتَهوا عما يقُولُونَ لَيمسن الَّذِين كفَروا
73} يملا ذَابع منْهم}

There is no secret conference of three but He is their fourth, nor of five but He is their sixth, more
of less than that or more but He is with them wheresoever they may be (but not counted with
them).( 58:7)

Hence, nothing can be associated with Him in any sense of the term (association or partnership); His is
no partner. There is none comparable to Him (Ch. 57).4 There is nothing like Him.5 Therefore, in spite of
His nearness (as Ali says, “I saw nothing but I behold God before, after, with and in the thing.”). He
keeps all finites far from being identical or co-existing with Him. Hence, the most appropriate term of
reference to Him by any being is He (Hoo), the personal pronoun in the third person, singular of
masculine gender, and not I the atman of the Upanishads. One cannot deny the seeker of truth in his
process of realization the possibility of his reaching a certain stage, wherein to him all limitations and
boundaries of dualistic view of God and non-God, Creator and created, Worshipped and worshipper
would banish, but his absolute monistic view, as opposed to the monotheistic view is purely subjective, a
momentary state of mind.

Monism and polytheism are two extremes, out of religious bounds, which may meet in certain minds, but
like the atheistic materialism, neither tallies with religious thought. Religious thoughts are based on the
Absolute Reality of the Infinite One and the objective, yet relative, reality of many. Many in the sense
that next to the Absolute Reality, the Absolute One, there are the relative realities of objective value,
differing from each other in the degree of reality, oneness and finiteness.

21} ًيتَفْض ربكااتٍ وجرد ربكةُ ارخْَلضٍ ۚ وعب َلع مهضعلْنَا بفَض فيك انْظُر}

See how we prefer one above another, and verily the hereafter will be greater in degrees and
greater in preferment. (17:21).6



The Arc of Descent and Ascent

The higher in degree of reality, the closer it is to the Absolute Real. The realities of lesser degree are the
manifestations of the higher ones. Thus, the hierarchy of the realities begins with the highest possible
being, which is the immediate manifestation (emanation) of the Absolute and ends with the four
dimensional primal matter, lowest and the least of all in the degrees of reality, with which the descending
process terminates, and the ascending process of relative realities begins. Thus primal matter itself is
the lowest revealed form of relative reality and becomes the ground for the evolutionary process, which
forms another hierarchy of relative realities. It begins with matter in its simplest form and ends with man,
the most complicated intellectual being of the highest order.

These two arcs of descent and ascent, the devolutionary and evolutionary hierarchies of relative
realities, form the complete circle of Absolute Reality. These two arcs perfectly coincide with each other,
so far as the stages and degrees are concerned. Every stage or degree in the arc of descent must have
its corresponding stage and degree in the arch of ascent, so there could be no gap in either arc.

{الَّذِي خَلَق سبع سماواتٍ طباقًا ۖ ما تَرىٰ ف خَلْق الرحمٰن من تَفَاۇتٍ ۖ فَارجِع الْبصر هل تَرىٰ من فُطُورٍ {3

4} يرسح وها وىخَاس رصكَ الْبلَيا بنْقَلي نتَيرك رصالْب جِعار ثُم}

Who created the seven heavens layer above layer? You see not in the creation of the Beneficent
(God) any defect or incongruity. Then look you again. See you any gap? Then repeat your gaze
again and again. Your gaze shall return unto you, dulled, being wearied. (67:3 – 4)

This is what the laws of radiation and reflection require. The two arcs are governed by the laws of
radiation and reflection, or the laws of action and reaction. The arc of descent, the downward hierarchy,
is radiation in the process of deflection and refraction, conditioned only with the nature, extent and
duration of its immediate source from which it proceeds. It is unaffected by the conditions of the ground
to which it reaches, while the arc of ascent is the reflection of the radiation, conditioned with the nature,
number, extent and duration of the grounds which receive the radiation. The radiation may be one and of
a long duration, but the reflection, with matter or material beings as its ground, may differ greatly from
the radiation, in number and duration.

For instance, the soul or self to which one refers as I: “By the soul as it is perfected,”7 is the reflection
of what is termed as spirit (ruh), the outcome of God’s creative will and command.8 Spirit is the radiation
from God and is one, and has the relative degree of eternity due to its being unconditioned with the
ever-becoming nature of the matter on which it works. But the soul is the reflection and result of the
active spirit, conditioned by the changing and becoming nature of the material ground. Thus, with the



grounds of different natures and qualities the reflection are bound to vary in number, nature, and
duration while the active spirit remains the same.

{وما امرنَا ا واحدَةٌ كلَمح بِالْبصرِ {50

And Our command is not but one word “Be” and it becomes, like the twinkling of an eye. (54:50)

وا ةلْيح غَاءتالنَّارِ اب ف هلَيدُونَ عوقا يمما ۚ وابِيدًا رزَب ليالس لتَما فَاحةٌ بِقَدَرِهدِيوا الَتفَس اءم اءمالس نم لنْزا
ف ثمفَي النَّاس نْفَعا يا مماو ۖ فَاءج بذْهدُ فَيبا الزمفَا ۚ لاطالْبو قالْح هال رِبضكَ يذَٰلك ۚ ثْلُهدٌ مزَب تَاعم
17} ثَالما هال رِبضكَ يذَٰلضِ ۚ كرا}

He sends down water from the heavens, then the valleys flow according to their measure, and the
torrent bears along the swelling foam (mounting to the surface). (Even so) and from that (the
ore) what they melt in the fire for the sake of (making) ornaments or (the necessary) implements,
arises a scum like it. Thus, compares God the truth and the falsehood, then as for the scum, it
passes away as a worthless thing, and as for which profits the people, then it remains in the
earth. Thus does God set forth parables. (13:17)

However, the process of creation, manifestation, and development (including both the processes of
devolution and evolution) is circular in the sense the process ultimately ends at the point from which it
proceeds. Hence, to the theist the process begins with the highest and ends with highest.

{قُل امر ربِ بِالْقسط ۖ واقيموا ۇجوهم عنْدَ كل مسجِدٍ وادعوه مخْلصين لَه الدِّين ۚ كما بدَاكم تَعودونَ {29

Say you, “My Lord has enjoined justice and set you upright your faces at (each time and place) of
prostration, and call upon Him being sincere exclusively unto Him in religion, even as He brought
you forth (in the beginning) so unto Him shall also return.”(7:29)

104} ينلنَّا فَاعنَّا كنَا ۚ الَيدًا ععو ۚ يدُهنُع خَلْق لونَا ادَاا بمتُبِ ۚ كْلل جِلالس َطك اءمنَطْوِي الس موي}

On that day We roll up the heavens, as is rolled up the written scroll, as We caused the first
creation, so will We get it returned. It is a promise binding Us, verily We were doing it. (21:104)

{قُل جاء الْحق وما يبدِى الْباطل وما يعيدُ {49

Say you, “The truth has come and falsehood neither brings forth anything nor does it reproduce.”



(34:49)

But to the atheist, it begins with the lowest reality and it ends the same way.

{وقَالُوا ما ه ا حياتُنَا الدُّنْيا نَموت ونَحيا وما يهلنَا ا الدَّهر ۚ وما لَهم بِذَٰلكَ من علْم ۖ انْ هم ا يظُنُّونَ {24

And say they, “Naught it is save our life in this world, we die and live and destroys us not but
time.” For them there is no knowledge of that: they do but (merely) guess. (45:24)

Absolute and Relative Reality

The conclusion is that (a) the Absolute Reality, the Infinite One, reveals or manifests Himself creatively,
(which means producing an effect without being associated with any change in the cause) in the relative
reality of the finite objects. These objects differ from each other in the degree of reality according to the
stage they occupy in the hierarchy of relative realities. And (b) these finite objects owe their degrees of
reality to their being His manifestation, subservient to His will.

{وقَالُوا اتَّخَذَ اله ولَدًا ۗ سبحانَه ۖ بل لَه ما ف السماواتِ وارضِ ۖ كل لَه قَانتُونَ {116

And they say God has taken unto Him a son. Glory be to Him. Nay! This is all which is in the
heavens and the earth, Him (alone) everything obeys (suppliantly). (2:116)

{اولَم يروا الَ ما خَلَق اله من شَء يتَفَيا ظَلُه عن الْيمين والشَّمائل سجدًا له وهم داخرونَ {48

Or see they not towards what God has created in which everything turns its shadow to the right
and to the left, prostrating in obeisance unto God, while they lie abased. (16:48)

ابالدَّوو رالشَّجو الالْجِبو ومالنُّجو رالْقَمو سالشَّمضِ ورا ف نماتِ واومالس ف نم دُ لَهجسي هنَّ الا تَر لَما
18} ۩ شَاءا يم لفْعي هنَّ الا ۚ رِمم نم ا لَهفَم هال هِني نمو ۗ ذَابالْع هلَيع قح يرثكالنَّاسِ ۖ و نم يرثكو}

See you not God (is He), unto Him prostrates whosoever is in the heavens and whosoever is in
the earth and the sun and the moon and the stars and the mountains and the trees and animals,
and many of the people. (22:18)

يمالْح زِيزالْع وهضِ ۚ ورااتِ واومالس ف َلعا ثَلالْم لَهو ۚ هلَينُ عوها وهو يدُهعي ثُم الْخَلْق دَابالَّذِي ي وهو
27}}



And He it is Who originates the creation, then causes it to return again, and to Him is it most
easy. His are the most exalted similtudes in the heavens and the earth, and He is the Almighty,
the All-wise. (30:27)

11} ينعنَا طَائتَيا قَالَتَا اهرك وا اعا طَويتضِ اىرْلا ولَه خَانٌ فَقَالد هو اءمالس َلىٰ اتَواس ثُم}

Then He applied Himself unto the heaven, which was yet smoke, so said He unto it and unto the
earth, “Come you two, willing or reluctant?” Said the two, “We do come willingly.” (41:11)

The finite objects of both the arcs of ascent and descent in and of themselves are nothing and having
nothing. They are devoid of reality and all analytical attributes and excellences of the Absolute Reality,
and whatever degree of reality or excellence they have is from Him.

{يا ايها النَّاس انْتُم الْفُقَراء الَ اله ۖ واله هو الْغَن الْحميدُ {15

Oh you people! You are the needy unto God, and God (alone) is he Who is the Self-sufficient, the
Most Praised One. (35:15)

Therefore, in relation to the Absolute Reality, the finite objects have nothing of the excellence in
themselves to be termed as inherent. Everything is from Him and is the revelation and manifestation of
His will.

21} لُومعبِقَدَرٍ م ا ِلُها نُنَزمو نُهائنْدَنَا خَزع ا ءَش ننْ ماو}

And there is not a thing but with Us are its treasures, and We do not send it down but a known
measure. (15:21)

This is the fact when we speak of the finite in relation to the Infinite. But if we speak of the Infinite as
manifested in the finite, then the use of the prefix “in,” signifying the process from within to without, from
into to out, inner to outer, is justified, and in this case the use of the term “I” also is justified because now
it is God, the Infinite Who is referring to Himself. Here and elsewhere in the Qur’an, the use of “I” or
“We” as the term of reference is justified, because it is God the Infinite Who is speaking of Himself
through His creature or manifestation.

9} يمالْح زِيزالْع هنَا الا نَّها وسا مي}

Oh Moses! Verily it is. I am God, the Almighty, the All-wise. (27:9)



30} ينالَمالْع بر هنَا الا ّنا وسا منْ يا ةرالشَّج نم ةكاربالْم ةقْعالْب ف نميادِ االْو شَاط نم ا نُودِيتَاها افَلَم}

When came he unto it (he) was called (by a voice) from the right side of the valley, in the blessed
spot, from the tree, saying, “Oh Moses! Verily I am God, the Lord of the worlds. (28:30)

{ونَادينَاه من جانبِ الطُّورِ ايمن وقَربنَاه نَجِيا {52

And We called unto him from the right side of Mount Sinai, and made him draw nigh (unto Us) for
a communion. (19:52)

This is with regard to viewing the Infinite One and the finite many in relation to each other. The finites
owe the degree and extent of their reality to the Infinite One Who has manifested Himself in them. Thus,
as the manifestation of the Infinite Real One, the finites display all the attributes of reality, all which is
identical with the reality (wajib al-wojud).9 Hence, cognition and volition, self-consciousness, self-love
and will are necessarily displayed in the finites in accordance with the degree of the reality they display.
Even primal matter, of dimensional and ever-becoming nature, the least and lowest in the degree of
reality, which for all practical purposes is considered to be void of consciousness and will, is, according
to the Qur’an, not totally void and bereft of these excellences.

تُسبِح لَه السماوات السبع وارض ومن فيهِن ۚ وانْ من شَء ا يسبِح بِحمدِه ولَٰن  تَفْقَهونَ تَسبِيحهم ۗ انَّه كانَ
{حليما غَفُورا {44

Celebrate His glory the seven heavens and the earth, and (all) those in them, and there is not
anything but it glorifies Him, but you understand not their glorification. Verily, He is the
Forbearing, the Oft-forgiving. (17:44)

11} ينعنَا طَائتَيا قَالَتَا اهرك وا اعا طَويتضِ اىرْلا ولَه خَانٌ فَقَالد هو اءمالس َلىٰ اتَواس ثُم}

Then He applied Himself unto the heaven, which was yet only a smoke, so said He unto it and
unto the earth, “Come you two willing or reluctantly?” Said the two, “We do come willingly.”
(41:11)

كَ تَقْدِيرفْظًا ۚ ذَٰلحو ابِيحصا بِمالدُّنْي اءمنَّا السزَيا ۚ وهرما اءمس لك ف حواو نيموي اتٍ فاومس عبس ناهفَقَض
12} يملزِيزِ الْعالْع}

And he made them seven heavens in two days (periods), and revealed in every heaven His will,
and adorned We the lower heavens with lights (of the brilliant stars), and made it guarded (with



angels). This is the decree of the Almighty, the All-knowing. (41:12)

1} يمالْح زِيزالْع وهضِ ۖ ورا ا فماتِ واومالس ا فم هل حبس}

They all praise the Lord of the universe: praise whatsoever is in the heavens and whatsoever is
in the earth the Glory of God, and He is the Ever-prevalent, the All-wise. (59:1)

1} يمالْح زِيزالْع وهضِ ۖ ورا ا فماتِ واومالس ا فم هل حبس}

Hallows God whatsoever is in the heavens and whatsoever is in the earth, and He is the Ever-
Prevalent, the All-wise. (61:1)

1} قَدِير ءَش لك َلع وهدُ ۖ ومالْح لَهلْكُ والْم ضِ ۖ لَهرا ا فماتِ واومالس ا فم هل ِحبسي}

Hallows the Glory of God whatsoever is in the heavens and whatsoever is in the earth. His
(exclusively) is the kingdom and unto Him (only) is due (all) praise, and He (alone) is over all
things, All-powerful. (64:1)

{و انْتُم عابِدُونَ ما اعبدُ {3

Your Lord has revealed unto her. (109:5)

The heavens, earth, matter and material beings of celestial or terrestrial realms, in accordance with their
degree of reality, are all associated with some degree of cognition and volition. They are dominated and
administered by a spiritual force which is termed by some scientists as the “fifth dimension,” responsible
for such phenomena as are inexplicable in terms of four dimensional space-time. In short, life in its
highest sense, i.e., consciousness which is identical with the Real One of Infinite Creative Might, is
bound to assert itself in some way or other and to some degree in every manifestation of Him, even in
matter and material beings.10

Finite in Relation to Finites and in Relation to its Various
Aspects

Besides the two aforesaid angles of the finites in relation to the Infinite and the finites in relation to the
finites, there are two other points of views: (1) that of the finites in relation each other and (2) that of
every finite in relation to its own various aspects. According to the first viewpoint, the terms (prefixes) “in
and out,” “inner and outer,” may find their application. The finites of higher grades in the arc of descent



may be considered as “Ins” or inner aspects of lower ones, which in turn may be viewed as the “Outs,”
or outer aspects or revelation of higher ones. But the arc of ascent the finites of lower grades from the
Ins,” i.e. inner layers, the latent potentiality and possibility of the higher ones. They (the higher layers), in
turn may be considered as the developments of the lower ones.

The difference between the Ins and Outs of the two arcs is the process in the former is from Absolute
Reality, actuality and creativeness to the utmost possibility, potentiality and recipience, while in the latter
the process is reversed, i.e. from possibilities, potentiality and recipiency to reality, actuality and
creativeness. Hence, the appropriate term for it is development, the process of becoming, what one was
not, or having what one did not have, as opposed to revelation which is the process of displaying what is
already inherent in certain faculties and power. But, as the law of sufficient reasoning requires,
development in this sense cannot take place without the direct or indirect assistance of some creative
agencies of the former arc (the arc of descent).

The developments in the world of matter, celestial or terrestrial, are affected either through the psychical
and intellectual forces, faculties or entities of the arc of descent, termed as angels, or through the
agency of the material beings or psychical or intellectual attainment (such as man, animal and plant) and
even the rotating nucleus of the atomic or solar system which are in correspondence with those of the
other arc. Thus, in all material developments the developed forms have two aspects, the potential and
actual; the former is rooted in matter and comes from within, while the latter is not in matter, it is
revealed to matter by the agency which is actual in some way or other.

The material used in the structure of a machine has the potentiality for the form and the form is the
developed state of that potentiality, but, the form is given to the material by the intellectual agency of
man. Actualization or realization of potentialities is always accomplished by some actual agency. The
materials of the embryo have the potentiality of becoming the child, capable of assuming the form of a
baby.

6} يمالْح زِيزالْع وه ا لَٰها  ۚ شَاءي فيك امحرا ف مكِروصالَّذِي ي وه}

He it is Who fashioned you in the wombs (of your mothers) as he likes. There is no God but He,
the Almighty, the All-wise. (3:6)

Revelation Qur’anic terms, Atom, Soul, Ego, Appetite, Self-
consciousness

Before dealing with the last viewpoint concerning finite of the arc of ascent in relation to its own various
aspects, the term revelation used hitherto should be further clarified. Revelation literally means removal
of the veil, to show what is hidden. The Arabic equivalents of the term in this sense are Ibad‘, izhar,



i‘lam, tamsil and tajali, (i.e. disclosure or communication of the divine will and message through
unusual and super-natural means), are specific shades of the meaning of the term. The most suitable
Arabic equivalent of revelation is the term Wahy and its derivatives as used in the Qur’an. But revelation
does not convey the exact meaning of the term nazala or nuzulu and their derivatives used in the
Qur’an. The term in all its shades of meaning keeps the sense of “coming down to evidence.” It applies
to concerns to concrete objects and concrete ups and downs as well as the abstract objects and abstract
ups and downs.

 مهثَركا لب ۚ هدُ لمالْح قُل ۚ هال قُولُنا لَيهتودِ معب نم ضرا ا بِهيحفَا اءم اءمالس نم لنَز نم ملْتَهاس نلَئو
{يعقلُونَ {63

And if you ask them, “Who sends down from heaven the water, and gives life with it unto the
earth after its death?” Certainly will they say, “God!” Say, “All praise is His.” Nay! most of them
understand not. (29:63)

21} لُومعبِقَدَرٍ م ا ِلُها نُنَزمو نُهائنْدَنَا خَزع ا ءَش ننْ ماو}

And there is not a thing but with Us are its treasures, and We do not send it down but in a known
measure. (15:21)

192} ينالَمالْع ِبر لَتَنْزِيل نَّهاو}

193} ينما وحالر بِه لنَز}

194} نْذِرِينالْم نونَ مَتقَلْبِكَ ل َلع}

And verily it has come down from the Lord of the Worlds. Came down with it the Spirit trusted,
upon thee (oh Our Prophet Muhammad), in which you may be the warner. (26:192 – 194)

لَقَدْ ارسلْنَا رسلَنَا بِالْبيِنَاتِ وانْزلْنَا معهم الْتَاب والْميزانَ ليقُوم النَّاس بِالْقسط ۖ وانْزلْنَا الْحدِيدَ فيه باس شَدِيدٌ
25} زِيزع قَوِي هنَّ البِ ۚ ابِالْغَي لَهسرو هرنْصي نم هال لَمعيللنَّاسِ ول عنَافمو}

Indeed sent We our Apostles with clear proofs, and sent We down with them the Books and the
scale which people may establish themselves in justice, and sent We down iron wherein is latent
(in its use) mighty power and also benefits for humankind and God may prove who helps Him



and His Apostles in secret. Verily God is All-strong, the Ever-prevalent. (57:25)

Descent and Ascent

It has also been used for physical and concrete objects coming into existence and evidence (zahur) as if
the descended from the height of Godhead or of the angelical realm to the ground of the material world.
In other words, the term descent (nuzul) used in the Qur’an implies coming down from above, while the
term revelation used in the English language as its equivalent implies hidden and apparent. The
opposite of descent (nuzul) is ascent and development (sa‘ud, ‘uruj’ iritqa). Having these terminological
differences in perspective we go back in the viewpoint in question, i.e. every finite of the arc of ascent in
relation to its various aspects. The four dimensional matter, the starting point in the arc of ascent in the
inert ground, the carrier of unlimited possibilities, potentialities and receptivities. Through the agency of
the immaterial force, in immediate touch with it, the matter is divided into the smallest quantitative
particles or atoms or specific individualities (the dharrah of the Qur’an).

Each individual entity or unit as such, is composed of the rotating central part which has been proven,
recently, to be composed of three components known as proton, positron, and neutron, and the
revolving satellitic parts. The central part is the ground for receiving radiation, energy or force with one
hand and reflecting it to the extent of its immediate potentiality with the other. This reflection, or the
energy conditioned by the immediate recipiency of the ground, is the soul, working in the mechanism of
the atomic unit. This is the dynamic force which produces, first, rotation in the central part and
subsequently, revolution in the satellites. Of the material and physical forces none produces such effect
without some mechanical device which is absent here; it is matter in its simplest and inorganic form.

Hence, the force is immaterial with which every atom is distinguished from the other and to which it owes
its individuality. Thus we can term the atom as the primal cell, the smallest living component in the
structure of bigger bodies, notwithstanding the fact, in which bodies composed of them which are lacking
the faculty of nourishment, growth and reproduction, are considered inanimate and lifeless because the
question of life and death, living an non-living, is like the question of degree or kind, purely relative. So
to term them inanimate is justified in comparison to plants, etc. and to term them living cells from the
other consideration is also justified. What is true of the atom is true of the big bodies of terrestrial,
celestial, earthly and heavenly realms.

From their primitive stages, to their fully developed forms, from their nebular conditions up to the fully
grown solar system, all these bodies owe their rotational, spiral, revolutionary and other movements
essential in the process of their formation, to the specific immaterial energy which has individualized the
body as a unit. This is the specific immaterial reflection (psyche, soul or self) of the immaterial radiation
from the arc of descent.

The principle applied to the formation of the atom – the smallest unit of the simplest form of matter,
applies also to the formation of the molecule, the smallest unit of the composite bodies. When two or



more atoms of different kinds join together and form a common centre, termed as nucleus, a molecule of
the composite bodies, such as water, air and other solid, liquid and gaseous substance is formed. The
nucleus of the molecule so formed, as the higher centre, governs the centre, of every component atom
which is its subordinate. The new centre owes its development and actualization to some immaterial
agency. It becomes the central ground for new radiations and new reflections.

Thus the new soul, new self or new psychic force individualizes the various material substances, which
form the new stage of material development. We term the new stage, figurative, as the new layer or
stratum. This layer or stratum in turn becomes the ground for the development of the protoplasm, which
is the original and substantial ground for new forms of life, found commonly in the kingdoms of plants,
animals and human beings. The process is generally the same. Molecules of various substances –
oxygen, hydrogen, carbon and nitrogen – join together in particular proportions and form a common
central ground, the nucleus of vegetable life. This ground receives and reflects the immaterial energy
which produces movements of various directions – nourishment, growth, self-repair and reproduction –
within the simplest organ, termed as the primitive cell, or protoplasm. This stage is the third stratum in
the course of development and is the ground for further developments through the same process. By the
combination of the living cells of different kinds in various forms and ratios under a common centre of a
more complicated nature and of a higher capacity of specific kinds, new individual souls and new lives of
various species come into being and start their progress.

These selves, souls or ego-centres are surrounded by their (1) internal layers or strata, (2) external
environments of physical nature, terrestrial and celestial, and (3) immaterial agencies of the arc of
descent. They (the ego-centres are always in the stage of give and take, act and react, govern and be
governed and receive and reflect. They influence and govern their inner layers and strata or the
subordinate centres within them and in return they are also influenced and governed by them. They
influence and are influenced. Their relation with the immaterial agencies of the lower grades is also the
same as of the material environment, i.e. reciprocal. But their relation with the agencies of higher grades
is of a beggar to a giver, the more the begging and want, the more the giving and enrichment.

The vegetable soul at its zenith of the faculty of nourishment, growth and reproduction is the base for the
development of animal faculties, such as appetite, lust, sensory, and voluntary movement. The height of
vegetable life is the ground of animal life. These animal faculties imply apriori the higher degree of self-
consciousness, self-love, self-preservation and self-expansion which are absent in the vegetable
kingdom. These are the subjective aspects of the animal self or soul. In the order mentioned here one is
the basis and background of the objective aspect of all animal faculties of cognition, volition, emotion
and instinct. Self-consciousness is the root and background of the development of all the subjective and
objective aspects and the organs and instruments of animal faculties.

It is true of all animals. The difference between one animal and another in this respect may be the
difference of degree, number and extent of the faculties. From the simplest cell, insect, reptile, to the



most complicated mammalia of the land, the high animals of the sea and air, all have these in common
and vary from each other only in degree and kind. The sensual faculty which begins with the sense
organ of touch (with all its varieties) to the sense of sight and hearing is based on self-consciousness.

Sense: Basis of Imagination and Memory on which Intellectual
Faculty is Based – A Gift

The senses in turn form the basis for development of the faculties of imagination and memory, which are
the zenith of the animal mind. The animal kingdom may be divided and classified according to the
degree, number and kind of senses and power of imagination and memory. However, the animal mind
has two ways out to the material world surrounding it. One is the external senses which connect the
mind to the surrounding material world directly and the other is the internal strata or the subordinate
self-centres are pre- and post-vegetable stages which connect the mind to the surrounding world of
matter indirectly. They are the unconscious and the subconscious strata of the animal soul. They are
subjacents to the animal conscious self. They are the seat of vegetable and animal instincts, which form
the basis of appetite, lust, emotion and volition.

Thus, though the instincts are working within the animal soul, and influence its course of activities, they
are material connected with the outside world. Besides the instincts which are common to all animals,
the memory in the higher animals becomes the second indirect link which connects the mind with the
world perceived through external senses. It stores and preserves all the images and impressions
received through external senses and all the emotional processes caused by these impressions or by
the working of internal instincts. The imagination with all its creative power would be totally nil if it were
detached from memory.

Imagination and memory are the zenith of the animal mind and the ground of human reasoning, which
means the power of discovery and invention or in a better term used in the Qur’an, the power of
expression, al-bayan – the power with which man is distinguished from all other animals:

{علَّمه الْبيانَ {4

He taught him expressions. (55:4)

It is the power through which the ego-centre of man brings forth creatively whatever impression it has
received or formed from the surrounding regions. It is this power of expression which reproduces the
impressions intelligibly received either directly as they were received (which is discovery), or in a new
form not received before (which is invention).

The Qur’anic term, power of expression, is very close to the Greek term Logos or power of speech used
in Logic for reasoning and “rational-soul” (nafs-e natiqa), the speaking soul. But the word “expression”



it its literal sense is more comprehensive than speech, though figuratively each can be used in the place
of the other as equivalent and co-extensive. “Expression” includes both discovery and invention brought
to evidence and conveyed to others through speech, writing, signs, building and action, while speech in
its literal sense is only one way of expression.

However, the function of the intellectual faculty of reasoning is to proceed from the known to the
unknown by the process of generalization and particularization, by extracting general ideas from the
particular objects of senses and by applying the general ideas to the particular objects of sense. The
basis for this function is the self-evident concepts and propositions. These form the basic and
categorical mode of the conscious self in the intellectual stage. These are the apriori subjective
conditions of the intellectual conscious self. There are the actual human modes of intellect into which the
animal conscious self-develops. This mode of mind like all other specific modes and forms owes its
actuality to the two corresponding factors already pointed out, namely to passive receptivity of the
ground (which here is the animal’s conscious self in its zenith of imagination and memory and the
creative agency of the arc of descent (which here must be the higher immaterial being or intellectual
faculty).

These subjective conditions are undoubtedly acquired and are not inherent in the animal’s conscious
self. But their acquisition of the sensory objects depends on the prior presence of these subjective
conditions. It cannot also be through the substrata of the animal self (the unconscious, subconscious
and the animal and the vegetable instincts). They are far from having such cognitive faculties and must
be considered as the reflection of the descending radiations of the arc of descent, or reflections caused
by some super-conscious faculties. In other words, they are the gift from Him through super-natural
means.

{انَّا خَلَقْنَا انْسانَ من نُطْفَة امشَاج نَبتَليه فَجعلْنَاه سميعا بصيرا {2

Verily We created man from a small insignificant life drop of inter-mingled life germ (of both
sexes), in order We put him to trial, so We endowed him with hearing, seeing. (76:2)

{واله اخْرجم من بطُونِ امهاتم  تَعلَمونَ شَيىا وجعل لَم السمع وابصار وافْئدَةَ ۙ لَعلَّم تَشْرونَ {78

And God has brought you forth from the wombs of your mothers – you knew not anything, and
He gave you hearing and sight and heart, in which you may give thanks. (16:78)

However, this gifted primitive intellectual state is the actual mode of the human mind or the human
conscious self in comparison to the animal states of mind and the animal conscious self. But with regard
to the higher stage of intellectual development, this stage is rightly termed by Avicenna, as “Potential
Intellect,” (aql-e hyulani).



The second stage, according to him, is the stage of the “Actual Intellect” (aql-e bil fai‘l) when the
subjective conditions come into the focus of consciousness. The next or third is the stage of the “Holding
Intellect” (‘aql-e bil malikah) when these conditions begin to reflect on the object of the senses. The
fourth stage is termed “researching intellect” (‘aql-e bil mustafad), the stage of gaining data and
information and forming ideas. The fifth is the stage of the “Creative Intellect” (‘aql-e fa‘al). When the
conscious self has reached the highest intellectual faculty of creativeness it attains the zenith of the
human mind, where all the psychical processes surrounding the conscious self are focused and
radiated.

In the process of reasoning down from general to particular (the deductive process) and vice versa,
reasoning up from particular to general (the inductive process), the creative intellect forms two arcs of
descent and ascent within the region of the mind, similar to the two arcs of creation, but in a very
diminished and miniature form. As in the case of creation, here also the two arcs of descent and ascent
form a complete circle of ideas, differing in the degree of universality and comprehensiveness.

Revolving Process of Creation and Reasoning – Belief in Bada‘a
a-Naskh

But the most important point to be noted here is that, in spite of the fact that both the process of divine
creation (of which man is a link) and the process of human reasoning within the region of the human
mind are circular and revolving, it does not necessarily mean repetition and recurrence of events, the
theory adhered to by many schools of thought to the extent it has become proverbial – “history repeats
itself.” The circular movement or process would certainly mean repetition and recurrence, if the orbit of
movement would remain the same. But neither in the case of creation nor in reasoning does the orbit of
the process necessarily remain the same. In the case of creation, the unlimited conscious might of the
Absolute, in the course of its creative descent of refracting nature terminates in the primal matter or the
four dimensional ground of unlimited receptivity.

The unlimited might acting on the ground of unlimited receptivity – four dimensional ground (space-time)
or ever-becoming ground, the ground of constant change, results necessarily, as its reaction and
reflection, in the appearance (or coming into existence) of new finite beings of links in the chain and
order of creation. By adding new links the orbit expands necessarily. By expansion of the orbit, more
potentialities and receptivities come to the central ground for development. So, along with unlimited
length of the fourth dimension, the orbit of creation expands. Hence, in no round will the circle remain
exactly as before, so there is no repetition of the events.

الْحمدُ له فَاطرِ السماواتِ وارضِ جاعل الْمَئة رسً اول اجنحة مثْنَ وثَُث ورباعَ ۚ يزِيدُ ف الْخَلْق ما
1} قَدِير ءَش لك َلع هنَّ الا ۚ شَاءي}



(All) praise is God’s, the Originator of the heavens and the earth, the Maker of the angels,
messengers flying on wings, two, and three, and four: he adds to his creation whatever he wills.
Verily God over all things has power. (35:1)

{والسماء بنَينَاها بِايدٍ وانَّا لَموسعونَ {47

And the heaven, We did raise it up with (Our) Might, and We make the vast extent (thereof).
(51:47)

In the case of the intellectual process, the expansion of the orbit is clearer because the conscious self of
every individual is a link in the expanding process of creation. He is connected with the two arcs of
creation: the active immaterial agencies of the arc of descent and the recipient of the arc of ascent.
Hence, along with the expansion in such surroundings the expansion of the human intellect in its circular
process of reasoning is inevitable. The revolution and evolution in the objective and subjective worlds of
creation and reasoning, or in the world without human self-consciousness and the world within it, are
necessary and go together. So the known, the knowing and the knower with regard to man are in
constant cyclical evolution. Hence the Qur’an instructs: Say (oh Prophet), “Oh my Lord, increase my
knowledge,”11 and the Prophet says, “In loss is he whose two days remain the same (unchanged).”12

This theory of evolutionary course in the revolving process of creation and reasoning plays a very
important part in solving many metaphysical, theological, ethical, social and political problems. It is one
of the most important premises in the arguments against (a) absolute pre-determinism, (b) the
quantitative fixity of the total of matter and energy, the eternity and indestructibility of their total, though
one is reducible into the other, and (c) the theory of transmigration, reincarnation, or the earthly rebirth of
the finite soul which has departed from its previous earthly form or body. The theory of evolutionary
course is the basic point in favour of the theory of bada‘a adhered to and advocated by the Shi‘ah school
of thought, which means the possibility of change in the given system of creation, development or
legislation, hitherto unknown to man or even to the higher agencies of the arc of descent.

Bada‘a or naskh means the possibility of sudden or gradual change in the system of creation not known
to man. The knowledge of the change remained with God unrevealed to the mind of man in the arc of
ascent or even to the intellectual agencies of the arc of descent because the specific potentiality for
development was too far from the central ground to justify revealing it to the intellectual agencies of the
two arcs. As the Qur’an says, “They (the intellectual agencies) do not comprehend aught of His
knowledge save to the extend He wills.” (2:255)

ا شَاءبِم ا هلْمع نم ءَيطُونَ بِشحي و ۖ ما خَلْفَهمو دِيهِميا نيا بم لَمعي

He knows what is before them and what is behind them, while they cannot comprehend anything



out of His knowledge save which He wills. (2:255)

So bada‘a and naskh means the appearance of new objects of the creative or legislative will of God in
the code of creation in legislation which were not known before, nor expected by the angels. It does not
contradict what was revealed before; rather it means revelation of what was not revealed before.
Otherwise, whatever the angels of either arc have shown to be the object of the creative will of God, is
bound to happen, “God is far from belying His own Messengers and Prophets” (Ref. Kafi, Bab al-
Bada‘a). So there is no such thing as contradiction of information given by the divine agencies. Similarly,
it is imperative in which man should do whatever they (the divine agencies) have shown to be the object
of the legislative will of God. So there is no abrogation of divine orders.

The case of Prophet Ibrahim’s sacrificing his son was in complete accord with what appeared to Ibrahim
in a dream, i.e. he saw in a dream he was slaughtering his son, and it was in accord with the
interpretation which appeared to the son, Isma‘il. Ibrahim saw in a dream what he was doing and the son
understood it was an order which was obeyed completely. The act of slaughtering which Ibrahim had to
do, was done, and the patience and readiness which the son had to show, was shown.13 They both did
what they were order to do. Being slaughtered was in God’s hand and was withheld from Him. There is
no question of abrogation of any order or contradiction of any information. Therefore, any tradition that
an infallible representative of God had been informed by Him and he (the representative) in turn
informed the people of the happening of a certain event, which did not happen as it had been foretold, is
false. The story of Adam given in the Qur’an (2:30) says:

ِحبنُس ننَحو اءكُ الدِّمفسيا ويهدُ ففْسي نا ميهف لعتَجيفَةً ۖ قَالُوا اضِ خَلرا ف لاعج ّنا ةئَلْمكَ لبر ذْ قَالاو
{بِحمدِكَ ونُقَدِّس لَكَ ۖ قَال انّ اعلَم ما  تَعلَمونَ {30

(Recollect oh Our Apostle Muhammad) when your Lord said unto the angels, “Verily I (intend to)
appoint a vicegerent on the Earth.” They said, “Will though (oh our Lord) appoint therein one who
will cause mischief and shed blood, while we celebrate by Your praise and hallow You alone?”
Said (the Lord to the angels), “Verily, I know what you know not.” (2:30)

This is the best example of a revelation and disclosure to the high intellectual agencies of the arc of
descent (angels) about a specific object of the creative will of God which was new in that it was yet to
appear on the scene of creation. Ali said about bada‘a (appearance of sudden change in the system of
creation), “God has in His knowledge innumerable changes to be effected, in the system of creation,
which may come into evidence all of a sudden. Were not the system of creation subject to change I
would have informed you of all that was going to happen until Resurrection Day.”

In the case of Adam, God revealed to Adam, first, all the names of certain entities and he in turn was
ordered to inform the angels of those names. This is what we call the appearance of “new schemes of
creation” or “legislation” in the Book of Providence to be revealed to the angels of either or both the



arcs. It is obvious that bada‘a in this sense has no application to God at all. He is All-knowing, Almighty.
Nothing in the heavens and the earth is absent from Him. His knowledge of even the minutest of the
objects of creation or legislation remains unchanged, before, during and after the time of creation and
legislation. He is the Creator of time and space. He is not affected by space and time, either in His
essence or in His attributes.

Nature of Divine Knowledge and Planning

In other words, the terms prior and posterior (taqaddum ta’khur) and before and after (qabl, ba‘d) are
relative. They may be used in relation to time, order, rank, position and even possession. It is obvious
that all things are known to Him at once. His knowledge embraces everything and He cannot be
supposed at any given time to know something and be ignorant of others. All are known to Him at once,
and simultaneously in relation to time and forever. So there is no question of His prior or posterior
knowledge of any object so far as time is concerned. The question is whether the terms prior and
posterior can be used about His knowledge in relation to the order of the known objects.

For the sake of analysis only His knowledge of the objects other than Himself may be differentiated from
His knowledge of His essence. His knowledge of His own essence may be said to be prior to His
knowledge of His own attributes. It is true the real attributes, such as knowledge and love, are actually
identical with His essence and with each other. But from an analytical point of view these ideas differ
from the essence, and from each other, too. So, in this respect, His attributes would have the essence
and the essence would have been composed of those ideas. The same would be the case of those
ideas in relation to each other; every idea would be composed of the other. Thus, though everything is
known to Him at the same time He is known to Himself, yet the knowledge of Himself, speaking
analytically, is prior to the knowledge of His attributes.

It is through His attributes in which the finite objects are known to Him. In this manner, among the finite
objects, His knowledge of those ideas and objects which are more universal and comprehensive may be
classified as prior to His knowledge of those ideas and objects which are less in universality and
comprehensiveness – the ideas which tend more towards particularity. In short, simultaneous knowledge
of two things does not necessarily mean they are co-ordinate in being known. The knowledge of one
may be sub-ordinate to the knowledge of the other. The knowledge of the real cause means
simultaneous knowledge of the effect, but in order of sequence of the knowledge of the other. The
knowledge of the real cause means simultaneous knowledge of the effect, but in order of sequence the
knowledge of the latter may be taken as sub-ordinate and posterior to the knowledge of the former.

The knowledge of the cause implies the knowledge of the effect, the explicit knowledge of the cause
means the implicit knowledge of the effect, but explicit knowledge of the latter is next in the order of
sequence of the explicit knowledge of the former. Thus, the knowledge of the attributes is implicit to His
knowledge of His own essence, but explicitly they are not there. The explicitly knowledge of the



attributes is posterior in order to the explicit knowledge of the essence. Similarly, the explicit knowledge
of the attributes implies the knowledge of the finite object of the highest order in universality and
comprehensiveness, but its explicit condition is next in rank and order and is sub-ordinate to the explicit
knowledge of the attributes. So, the knowledge of the finite object of the highest order implies the
knowledge or the object next to it, in causal order and rank.

The explicit knowledge of the higher means implicit knowledge of the lower, but the explicit knowledge of
the lower cannot be aligned in everything, every being, essence, attribute is known and present to Him
explicitly, at one and the same time but each in its own stage and not in the prior stage. Any Qur’anic
passage or apostolic statement which seems to indicate there was or will be with Him or there was or
will be a time when something was not or will not be known to Him, should be interpreted as to mean a
certain stage and state and not any point of time.

Instead of the pronoun for time, “when,” it should be taken to mean the pronoun for stage and state,
“where.” Once a sage was asked about the meaning of the celebrated saying of the Holy Prophet, “God
was, when nothing else was with Him,” and he said, “Even now He is as He was, there is nothing with
Him.” It means in the state of His absoluteness nothing else (finite) was, is or will be with Him. This
should the exact interpretation of the first verse of Chapter 76:

{هل اتَ علَ انْسانِ حين من الدَّهرِ لَم ين شَيىا مذْكورا {1

Surely did come over man to pass an occasion of time when he was nothing mentioned of? (76:1)

Al-dahr is duration (time), as an undivided length of time or “eternity to eternity.” In the last sense time is
almost synonymous with abad (always), sarmad (continue), constant, permanent and perpetual. In other
words, time has two aspects – non-constant and changing, and constant and perpetual. Time as a
whole is perpetual and in part is non-constant and changing. The total, the constant and perpetual
aspect of time is dahr and its changing and non-constant aspect is hin (occurrence). The relation of
events to the changing aspect of time, past, present or future is hin: (a) the relation of one changing
phenomenon to another changing phenomenon is time. The relation of the changing parts of time to its
undivided whole is dahr. The relation of changing phenomenon to the perpetual one is dahr. (b) The
perpetual aspect of time to the self-subsistent one is sarmad (c), i.e. the relation of perpetual to
perpetual is sarmad (diam).

Having this meaning of dahr in view, some important implications of this seemingly simple passage of
the Holy Book may be pointed out. It asserts (1) that dahr, the constant and perpetual change, though it
has perpetuity as its constituent; it has also change, hin, as another constituent. And such an idea which
is composed of change cannot be held as the self-subsistent origin of the events, the atheistic doctrine
of time (dahriat) to which the Qur’an refers:



{وقَالُوا ما ه ا حياتُنَا الدُّنْيا نَموت ونَحيا وما يهلنَا ا الدَّهر ۚ وما لَهم بِذَٰلكَ من علْم ۖ انْ هم ا يظُنُّونَ {24

And say they, “Naught it is save our lie in this world; we die and live and destroys us not but
time.” For them there is no knowledge of that. They do but (merely) guess. (45:24)

Because of the idea of change as its essential component, there can be no “self” to be termed as
subsistent.

Therefore, this perpetual aspect, this continuity and everlastingness of time cannot be by time itself. It
must be by something else, unchangeable, by something subsisting by itself. Actual time is nothing but a
moment which like the geometrical point has no length at all, to be divided into past, present and future.
The length is abstracted (and drawn) from the coming of moment after moment or say from the act of
becoming, and an act as such requires something as the subject of becoming, and an agent to produce
this becoming of the subject. The subject of becoming must be a thing identical with becomingness,
something the nature of which is becomingness. Take for instance speech, the utterance of any word,
phrase or sentence.

Though all its parts, the letters, are present in the mind simultaneously yet in assuming the form of
sound in pronunciation, the parts are bound to appear in succession, one letter after the other, because
the sound is a particular form of movement, its parts cannot in the nature of things come into being but in
a successive way. This successive continuity is not effected by itself, nor by the previous part which has
been uttered before the next comes into being. It is the effect of the continuous attention of the speaker
to achieve his aim of conveying his ideas to the listeners. The attention embraces all the parts of speech
at once, the gradual nature of the sound which the effectiveness of the attention is restricted from
simultaneity to successional order. In this way the continuity of successive events depends on the
constancy of the power or force behind the gradual happenings. Perpetual phenomenon owes its
perpetuity to the perpetual cause behind it which is ultimately the self-subsistent (sarmad), and the
changing and becoming phenomenon owes its becomingness to something of which becomingness is
caused and cannot be the first cause uncaused.

On the other hand, the passage implies refutation of the doctrine which holds the inner self of man, the
atmun as the perpetual background of all phenomenal changes. So the atmun is held to be the self-
subsisting and the “Absolute Reality” behind all finite multiplicities which, according to their theory, are
nothing but delusion. This doctrine has been presented in various terms, the Eternal word, the heavenly
man, the third person in the trinity. This is the eternal man who appears in the form of finite material
being of inanimate and animate entities, such as stone, plant, animal and men.

He deteriorates himself into the sensual and material bondage. Fettered with the consequences of his
action, he is transferred or transformed from one body to another, better or worse than the previous one,
until he is ultimately released and goes back to heaven or reappears on the terrestrial scene as aowtar
or reincarnate of the Absolute one.



The doctrine of eternal man or of the eternity of the human soul is rooted in the pagan cults of the
Hindus and the Greeks, most probably of Chaldean origin. However, the Qur’an refers to both the earthly
and heavenly phases of man, and asserts that not only has his earthly phase undergone the
evolutionary process of development from the simplest material form to the highest intellectual state of
free choice,

{انَّا خَلَقْنَا انْسانَ من نُطْفَة امشَاج نَبتَليه فَجعلْنَاه سميعا بصيرا {2

Verily We created man from a (small insignificant) life drop of inter-mingled life germ (of both
sexes), in order We put him to trial, so We endowed him with hearing, seeing.” (76:2)

But even with regards to his heavenly phase, an occasional part (hin) of time (dahr) has passed when
man was nothing to be mentioned. In a certain stage of eternity the explicit notion of man is absent,
though implicitly it is there. In the stage of God’s explicit knowledge of His attributes, the perfect men are
implicitly known, but not mentioned. This passage asserts that in certain stages of eternity, even the
(explicit) notion of man is absent. As stated by the Imams (of the Ahl al-Bayt) the real man (the most
perfect man) is in eternity (in the knowledge of God) but implicitly and unnoticed in certain stages
already pointed out. So, a being as such cannot be termed as eternal. Eternity in its true sense is not
applicable but to the Absolute One – the Divine Essence – which according to the Imams has no name,
no sign, no predicate to be said about Him, save that “He Is” and “Is is He.”

This fact is referred to by Ali, “Whatever is known directly is made (is created),” and the sixth Imam
Ja‘far as-Sadiq says, “Whatever you defined and distinguished in its most exact sense, it is created like
yourself and it returns to you. It mirrors your mind only and not the Reality.” There can be no Eternal but
the One who is absolute and indefinable. Anything or being defined is not the Absolute, but is the
manifestation of the Absolute, and therefore, dependent on the absolute, and is not self-existent or self-
subsistent. So it is in some sense or other that can be said here, as though the first manifestation of the
Absolute is finite and definable, and so in relation to sarmad (eternity) is an event, yet as it embraces
implicitly all the subsequent chains of events (the finites of lesser degree), it can be termed as eternal
relative (in relation to the finites and events which it implies).

Thus, the first manifestation, or the perfect man, is an event from one aspect and is eternal from another
aspect. The implicit existence of real and perfect man in the high grades of relative eternity refers to the
traditions and the apostolic statements which indicate the perfect men of highest order had a shadow-
like existence in the peaks of the hierarchy of the arc of descent prior in order to all other possible beings
of high order.

However, it should be borne in mind that all such apostolic statements, referring to the pre-physical
existence of man, implicitly or explicitly, as a shadow, as a light illuminated from the light, or as luminous
letters of symbolical significance should be understood to mean the various aspects of the spirit, radiated



from God; the spirit of God infused into man, and not the souls of individuals which are the reflections of
the radiated spirit, conditioned with the recipient nature of the grounds. The individual soul of man to
which everyone refers as “I” (first person singular) is an event which comes into being, in the first stage,
as a material power, fettered with all the conditions of space, time and the laws of evolution. It is through
the constant activity of the radiated and radiant spirit which this material power (the soul in its early stage
of development) begins to raise itself from the material fetters to the level of immaterial sphere of
freedom – that is the level of the immediate radiating spirit of which the soul is a reflection.

The main reason for emphasis on bada‘a is to assert the destiny of creatures is not determined by God
(Providence) in disregard of the creature’s recipiency, merits and efforts. The destiny of man, pleasure or
pain, paradise or hell as a consequent, is predictable by anyone who knows the antecedent causes. But
the knowledge of the antecedent is not the cause of the consequent. God, the Omniscient, knows of
every antecedent and every consequent before they come into being. But His knowledge of the
antecedents and the consequents is not the cause of their coming into being. His knowledge of the
preceding and the following events justifies only His prediction, and does not hold Him responsible.

To some this argument may appear fallacious, in the sense it is true the knowledge of the cause is not
the cause of the effect. It is the cause of the causes. We are concerned with the knowledge which is the
cause of, and responsible, for, the effect. We are dealing with the knowledge of the first cause-
uncaused which is the first and the ultimate cause of every finite being, big or small, material or
immaterial, and of their essence and attributes and their total. The brief answer to this question is there
are two kinds of knowledge. One is the knowledge on which the known depends and the other is the
knowledge which depends on the known. Take the example of an architect who intends to plan a
building. By his intention associated with his creative knowledge of architecture he creates a space (a
ground) in his mind and then he begins to specify every portion of the imagined space (or ground) for a
particular department of the intended building.

The imagined space (or ground) may be round triangular, square, pentagon or polygon, etc. Each of
these shapes and figures has its own inherent and peculiar property which cannot be otherwise. A
circular ground cannot have angles. No power can create a circle with angles. A triangular figure cannot
be without three angles, nor can it have four or two angles. A creator can create within or without his
mind any triangle, but he cannot give an angle more or take away one or more angles from it. Three
angles are the analytical property of a triangle and therefore are uncaused. The same is true of other
shapes. They have their analytical properties uncaused. Every ground of peculiar shape is suitable for a
specific form of building for which no other shape is suitable.

Besides these, every ground has its centre, circumference, and the parts in between. Every part is
suitable for a particular department for which the other parts are not. The parts were not arranged in the
whole by the architect after the whole was imagined. The architect imagined the whole (the space). That
imagination of the whole implies all the parts as its inherent and intrinsic property. Then the specific



suitability of each part is also the inherent and analytical property thereof. It is not a synthetic attribute,
an additional ability to require a cause of its own. Thus the architect with his creative knowledge of
architecture imagined the whole space (or ground) directly and the parts and their specific suitability
indirectly. So the parts and their suitability are uncaused in the sense in which they require no separate
cause. Enough is the cause of the whole to be their cause.

This knowledge of architecture is the first phase of the architect’s knowledge without which the ground
for designing could not be imagined. This is the knowledge on which the known depends. The second
phase of his knowledge is the detailed planning and specifications of every part for a particular
department, which depends on the specific suitability of each part, which is the inherent and analytical
property of the part, and hence uncaused. Therefore, it is true to say there are two divine determinations
– one is pre-detailed planning (qabl at-taqdir) and the other is post-detailed planning (qada ba‘d at-
taqdir). The creative knowledge associated with the intention, mashiat ula (determination) to create, is
the cause on which the whole, parts and their specific suitabilities depend. But the knowledge of the
course of development and the ultimate destiny of every part and particle of the universe and of the
whole cannot but be in accordance with the specific nature and suitability of each, and so depends on it
(i.e. on the specific nature and suitability).

The divine knowledge of the post-planning which is associated with the final determination has obviously
taken apriori into account the specific nature, quality, function and action of every part of the whole,
which are based on the inherent nature and suitability. So, it is true the divine planning (taqdir) which is
followed by final determination (qadha-i hatm) or irrevocable Providence, as it is stated by the Ahl al-
Bayt, is based on the factors for which the creature is responsible and not the creator. Hence, it is true in
this sense which it is we who make our destiny. It is our nature, our qualities, our function and our action
which make paradise and hell.

Prayer and Supplications (Du‘a)

Thus our prayers and efforts are accountable to changing (conditioning) the pre-detailed determination.
This is what the Qur’anic passage reveals concerning God’s promise to respond to the supplication of
the supplicant in 2:186:

واذَا سالَكَ عبادِي عنّ فَانّ قَرِيب ۖ اجِيب دعوةَ الدَّاع اذَا دعانِ ۖ فَلْيستَجِيبوا ل ولْيومنُوا بِ لَعلَّهم يرشُدُونَ
186}}

And when My servants ask thee about Me, then (say unto them), “Verily I am nigh, I answer the
prayer of the supplicant when he beseeches unto Me, so let them hearken unto Me and believe in
me, so they may be led a right.” (2:186)

The last verse of 25 asserts that for the supplication of the creatures, God would not have cared for



them:

{قُل ما يعبا بِم ربِ لَو دعاوكم ۖ فَقَدْ كذَّبتُم فَسوف يونُ لزاما {77

Say you (oh Our Apostle Muhammad) unto the disbelievers, “My Lord would (also) care not for
you had it not been your prayer (unto Him), but you indeed have belied (the truth) and soon you
shall be (in) the grip (of the inevitable).(25:77)

In 40:60, God says,

مَل تَجِبسا ونعاد مبر قَالو

Pray unto Me, I will answer you.(40:60)

In 10:96, He asserts that the punishment decreed by God against the people of Jonah (Yunus) was
averted due to their repentance. They returned to Him and became believers.

The Qur’an also asserts in 35:10, that the length of life, decreed (in the Book of Providence) may be
granted to one in full, and a part of the length of the life of another may be cut by God. There are many
statements of the Holy Prophet and the Imams which explain the length of life of an individual is subject
to increase or reduction due to some charitable or mischievous deeds of the person concerned. This is
what the celebrated saying of the Holy Prophet reported by Ali and recorded by all Muslim traditionists
mean, “Do act (work). Everyone is provided with the facilities required for achieving (attaining) what he is
created for.” All these prove without doubt that nature, behaviour do play an important part in finalizing
the divine decree, concerning the course and destiny of individuals and nations, “And God, surely does
not change the condition of a nation unless they change their own behaviour. God does not change
(take away) the bounty He bestowed on a nation unless they change their own behaviour.”

53} يملع يعمس هنَّ الاو ۙ هِمنْفُسا بِاوا مِرغَيي َّتح مقَو َلا عهمنْعةً امعا نِرغَيكُ مي لَم هنَّ الكَ بِاذَٰل}

This is because God changes not any favour (which) He bestows upon a people until they
(themselves) change their own selves, and God is All-seeing, All-hearing. (8:53)

لَه معقّبات من بين يدَيه ومن خَلْفه يحفَظُونَه من امرِ اله ۗ انَّ اله  يغَيِر ما بِقَوم حتَّ يغَيِروا ما بِانْفُسهِم ۗ واذَا
{اراد اله بِقَوم سوءا فََ مرد لَه ۚ وما لَهم من دونه من والٍ {11

Verily God changes not the condition of a people until they change what is in themselves, and
when wills God unto any people a punishment, there is no repelling of it for them, there is none



besides Him a protector. (13:11)

Human Responsibility, Earning Kash, Divine Measuring

The Qur’an and the apostolic statements assert also the fact that the divine decree (taqdir) or
determination is of two stages: provisional (ajal wa qadha-i mu‘laq) and final (aqal wa qadha-i hatm). It
is in the final stage in which the reaction or reflection of the creatures of the arc of ascent is taken into
account and accordingly a certain amount of responsibility is put on them (the creatures). Particularly,
man as the topmost in the hierarchy, with some degree of free choice, is distinguished with
responsibility:

انَّا عرضنَا امانَةَ علَ السماواتِ وارضِ والْجِبالِ فَابين انْ يحملْنَها واشْفَقْن منْها وحملَها انْسانُ ۖ انَّه كانَ
72} وها جظَلُوم}

Verily We offered the trust unto the heavens and the earth and the mountains, but they refused to
bear it, and were afraid thereof, and man undertook it, verily he was (proved) unjust, ignorant.
(33:72)

It is the consequence of this responsibility in which the moral imperative of “what ought to be” takes the
place of the natural fact of “what is.” The “defacto” (natural fact) of animal life is replaced by the ideal of
rational being (man), and then the moral, legal, social and political principles and laws become of some
meaning and value. Thus, bada‘a in relation to divine knowledge means the appearance of pre-requisite
conditions for final determination in the second phase of divine knowledge which depends on the known
and not in the first phase of His knowledge, on which the known depends. The doctrine of bada‘a based
on recognition of the two phases of divine knowledge – the knowledge on which the known depends and
the knowledge which depends on the known – along with the theory, already established, of the
evolutionary course of the revolving process of creation, is an answer to the fatalistic doctrine of Hindu
cults, based on the pre-destination theory of karma and dharma and of Muslims’ faith of the ‘Asharite
school based on the absolute arbitrary predestination.

It is also an answer to the theory of the absolute free will, the other extreme view held by the
Mu‘atazelites (rationalist school of Sunni theology). The unlimited creative conscious might of the
Creator causes the ever-becoming matter (or, space-time of four dimensional beings) to come into
existence. Of the three space dimensions, every dimension and every part of each carries a specific and
peculiar potentiality and recipiency, which is the analytical and inherent property of that dimension and of
that part of it, different from that of the other dimensions or their parts. These varieties of potentialities of
each dimension are to be multiplied by the fourth dimension of time which is unlimited. Then the result
will be the unlimited potentiality and recipiency to appear in succession, as ground after ground for new
planning and new designing. The Qur’an says, every individual and every nation, every group has a term



(period) and every term has a record (or a book) or a divine “blue print” of its own and the “Mother
Book” on which the ground and planning depend is with Him!

{ولل امة اجل ۖ فَاذَا جاء اجلُهم  يستَاخرونَ ساعةً ۖ و يستَقْدِمونَ {34

And for every people (group or nation) is (an appointed) term, so when comes their (appointed)
term, they shall not remain behind an hour (even for the least while) nor can they go before.
(7:34)

{ولَن يوخّر اله نَفْسا اذَا جاء اجلُها ۚ واله خَبِير بِما تَعملُونَ {11

And never does god respite a soul, when has come unto it its fixed time, and God is All-aware of
whatever you do. (63:11)

{ولَن يوخّر اله نَفْسا اذَا جاء اجلُها ۚ واله خَبِير بِما تَعملُونَ {11

And indeed We did send Apostles before you and gave We unto them wives and offspring, and it
is not for an Apostle to bring or (show) a sign (miracle) but by God’s permission: for every term
there is a book prescribed. (13:38)

{يمحو اله ما يشَاء ويثْبِت ۖ وعنْدَه ام الْتَابِ {39

(Of it) effaces out God whatever He pleases and confirms He (similarly). And with Him is the
Mother of the Book (basic source). (13:39)

Every term has a book. This book of term or the terms recorded therein are subject to obliteration or
preservation, according to His will (as He wills), which is in accordance with His plan. And the plan is
based on the nature, the analytical and inherent condition of the ground. “He created everything,” (the
ground of everything: it is what religion terms as nature (tina or tinat), after which man is moulded), “then
He measured it as a measuring ought to be.” “He gives everything the mould, mood, or shape which is
requires,” “He plans and then guides.” This is what the Qur’anic term kasb (earning) means. The Qur’an
has repeatedly asserted that “everyone’s and every nation’s destiny is indebted to what it has earned.

{تلْكَ امةٌ قَدْ خَلَت ۖ لَها ما كسبت ولَم ما كسبتُم ۖ و تُسالُونَ عما كانُوا يعملُونَ {134

This is a group (nation) which has passed away, for them is the reward which they (have earned)



and you shall have which you (have) earned and you shall not be questioned for what they had
been doing. (2:134)

{تلْكَ امةٌ قَدْ خَلَت ۖ لَها ما كسبت ولَم ما كسبتُم ۖ و تُسالُونَ عما كانُوا يعملُونَ {141

Those are a group (nation) which has passed away, for them (shall be) which they (have) earned
and for you (shall be) what you earn and you will not be questioned about what they had been
doing. (2:141)

{ام لَه الْبنَات ولَم الْبنُونَ {39

{ام تَسالُهم اجرا فَهم من مغْرم مثْقَلُونَ {40

{ام عنْدَهم الْغَيب فَهم يتُبونَ {41

And there is not for man (aught) save what he strives for. And his striving shall soon be seen,
then shall he be recompensed to the fullest measure. (52:39 – 41)

{الْيوم تُجزىٰ كل نَفْسٍ بِما كسبت ۚ  ظُلْم الْيوم ۚ انَّ اله سرِيع الْحسابِ {17

This day shall every soul be recompensed for what it has earned. No injustice (shall be done on
the Day). Verily God is quick in reckoning. (40:17)

Thus, the seeming conflict between passages which hold man’s earning responsible for his destiny and
the passages which emphasize it is He who guides whom He wills and it is He who misguides whom He
wills, is removed. It is through His creative will and the first phase of His knowledge which the ground,
the essence, nature and its inherent conditions come into evidence and distinction in His knowledge and
then they come into being (existence). So, had not there been His will and knowledge, nothing could be
distinguished or could come into existence. But the peculiar and specific destiny and the course of action
and movement leading to it (to the destiny) are due to the second phase of His knowledge, which
depends on the inherent conditions of the ground or the natural quest and demand of the ground (tina).
In this sense, it is true whatever takes place through the agency of human will or without it, is by His
creative will.

مهبنْ تُصاو ۖ هنْدِ الع نم ٰذِهقُولُوا هنَةٌ يسح مهبنْ تُصاو ۗ دَةشَيم وجرب ف نْتُمك لَوو توالْم مدْرِكونُوا يَا تنَميا



{سيِىةٌ يقُولُوا هٰذِه من عنْدِكَ ۚ قُل كل من عنْدِ اله ۖ فَمالِ هٰوء الْقَوم  يادونَ يفْقَهونَ حدِيثًا {78

Wherever you be, death will overtake you, even if you be in towers (strong and lofty). If good
befalls them they say, “This is from you.” Say (oh Our Apostle Muhammad), “All is from God.” But
what has happened to these people which they will-nigh understand not anything spoken (to
them). (4:78)

ما اصابكَ من حسنَة فَمن اله ۖ وما اصابكَ من سيِىة فَمن نَفْسكَ ۚ وارسلْنَاكَ للنَّاسِ رسو ۚ وكفَ بِاله شَهِيدًا
79}}

Whatever good befalls you (oh man) it is from God and whatever evil befalls you it is from
yourself. We have sent you (oh Our Apostle Muhammad) unto humankind as (Our Apostle) and
God is sufficient a witness (thereof). (4:79)

The result is that, though whatever a creature has or befalls him is undoubtedly from Him and is His
gifts, “We sustain all: these and those and your Lord’s gift is not restricted” (17:20). Yet for
receiving a specific mode of divine gifts the creature’s specific nature and mould of mind is responsible
(17:84). It is the individual’s nature which earns a specific course of life and consequently pain or
pleasure.

In short, the unlimited creative might from one side and the unlimited successive potentiality of the
ground from the other, form the basic principle of ever-increasing supply-and-demand which is working
in the mechanism of creation. Nevertheless, all this is within the purview of His all-embracing
knowledge, which is according to the Ahl al-Bayt’s interpretation, is identical with what is termed in the
Qur’an as the ‘arsh (throne of God) or seat, over and above which the All-gracious has equal hold over
everything or kursi, the other aspect of divine knowledge.

واذَا سالَكَ عبادِي عنّ فَانّ قَرِيب ۖ اجِيب دعوةَ الدَّاع اذَا دعانِ ۖ فَلْيستَجِيبوا ل ولْيومنُوا بِ لَعلَّهم يرشُدُونَ
186}}

And when My servants ask you about Me, then (say unto them), Verily I am nigh, I answer the
prayer of the supplicant when he beseeches unto Me, so let them hearken unto Me and believe in
Me so they may be led a right. (2:186)

The working of this principle in the mechanism of creation within the purview of His all-embracing
knowledge is amazingly just. He knows what every female bears and what the wombs reject and what
they (the wombs) increase.



{اله يعلَم ما تَحمل كل انْثَ وما تَغيض ارحام وما تَزداد ۖ وكل شَء عنْدَه بِمقْدَارٍ {8

God knows what every female bears, and which the wombs fall short (of completion) and in
which they (increase). And of everything (there is) with Him a measure. (13:8)

21} لُومعبِقَدَرٍ م ا ِلُها نُنَزمو نُهائنْدَنَا خَزع ا ءَش ننْ ماو}

The ratio is in exact measurement: And there is not a thing but with us are its treasures, and We
do not send it down but in a known measure. (15:21)

Female and womb used in this passage should be taken in their widest sense to include the female of
females and the womb of wombs, the primal matter, and the mother of all mothers, the bearer and
carrier of all potentialities, the receptacle of all forms and stages. The reward of good deeds and the
righteousness from your Lord is a gift (for no return) yet it is according to the reckoning. The observation
of proportionate ratio here and keeping the balance between the components of a compound, the parts
of a whole and the constituents of a society of beings, are some of the various aspects of divine justice
with which He describes Himself when He, as the first witness, gives evidence of His Absolute Unity.

18} يمالْح زِيزالْع وه ا لَٰها  ۚ طسا بِالْقمقَائ لْمولُو الْعاةُ وئَالْمو وه ا لَٰها  نَّها هشَهِدَ ال}

God (Himself) witnesses there is no but He and (so do) the angels and those possessed of
knowledge, standing firm for justice: (there is) no god but He, the Mighty, the Wise. (3:18)

To this justice, the Holy prophet refers, “It is by justice (balance) in which the heavens and the earth are
standing.

The Journey of Movement – Eternity to Eternity

The conclusion is the process of creation is going on from eternity to eternity without any discontinuity.
The things which were not with the Absolute in His essence appear by the creative might of the Creator
in two stages. In the first stage they appear in the second phase of His knowledge or the stage of
planning, and then they appear through the same agency in the realm of actual existence in complete
accord with the pre-planning. The act of creation is going on perpetually. No moment, no duration, no
time and point of time, and hin, can be imagined when the creative conscious might was, is or will be
idle.

{يسالُه من ف السماواتِ وارضِ ۚ كل يوم هو ف شَانٍ {29



Beseech Him all those in the heavens and the earth. Every day he is in a (new) splendorous
manifestation. (45:29)

Every day He is in work. But of the matter and material beings (including whatever is in the matter like
material energies and material forms, or has developed from the matter, though it became independent
afterwards, such as individual selves), there is nothing of which it can be said in which it existed
throughout the length of time (dahr). Matter and whatever depends on matter in its existence are in
constant change and movement. There is nothing stable and stationary, though, on account of the
variety of direction and speed some beings may appear to us or to some other beings as stable and
stationary, as the Qur’an says:

{وتَرى الْجِبال تَحسبها جامدَةً وه تَمر مر السحابِ ۚ صنْع اله الَّذِي اتْقَن كل شَء ۚ انَّه خَبِير بِما تَفْعلُونَ {88

And you will see the mountains which think you firm, solid, pass away the passing of the clouds.
It is the work of God Who has made everything firm. Verily he is All-aware of what (all) you do.
(27:88)

The material universe which is so prodigiously large which it appears endless and infinite, with all that it
includes, is moving and changing in essence and attributes. Nothing material remains the same from
one moment to the next. The seeming continuity and unity is due to the continuity and unity of the
immediate creative cause, the last link in the chain of causes which ultimately go back to the first cause-
uncaused. “Everything is vanishing save His aspects.”

{و تَدْعُ مع اله الَٰها آخَر ۘ  الَٰه ا هو ۚ كل شَء هالكٌ ا وجهه ۚ لَه الْحم والَيه تُرجعونَ {88

And call not with God any other god. There is no god but He. All things are perishable but He. He
is the Authority, and unto Him shall you be returned. (28:88)

Whatever is here on the earth is perishing while the glorious and honoured aspect of your Lord remains.

{كل من علَيها فَانٍ {26

27} امركالِ وَِكَ ذُو الْجبر هجو َقبيو}

Everyone on it shall perish but will remain forever the Face (aspects) of your Lord, the Glorious
and Gracious. (55:26 – 27)



{ما عنْدَكم ينْفَدُ ۖ وما عنْدَ اله باقٍ ۗ ولَنَجزِين الَّذِين صبروا اجرهم بِاحسن ما كانُوا يعملُونَ {96

What(ever) is with you passes away and what is with God is everlasting and certainly We will
give those who exercise patience, their return, with the best of what they were doing. (16:96)

21} لُومعبِقَدَرٍ م ا ِلُها نُنَزمو نُهائنْدَنَا خَزع ا ءَش ننْ ماو}

There is not a thing but the treasure and the source of it is with Us and We do not send it down
but in fixed measure. (15:21)

In the course of the various movements, the potentialities which are carried by matter are transformed
into actualities – what was potential becomes actual. The seed was the potential tree. It had in itself the
potentiality of becoming a full-grown tree. But when the seed, the potential tree, becomes the actual tree
that particular potentiality is gone out of existence. It is replaced by an actual tree. The actual tree may
carry with it potentialities for many more trees like itself. But the tree itself cannot go back to its potential
stage to become actual again unless the portion of time during which the previous process took place is
brought back, which is evidently impossible. No part of a successive chain can be shifted from its ordinal
position.

A specific potentiality, once it becomes actual, either remains actual forever or has to go out of existence
forever. Therefore, continuity and survival of any species through propagation of successive issues
means the coming into being of new potentialities for new actualities, and not the return of the old
potentialities and old actualities. Thus, in the material realm what appears to be repetition of the same
stuff is actually the appearance of a similar one and not the same.

Hold of the Absolute One: Immaterial Entities Control Material
Realm

The same is true with immaterial entities such as the spirit, soul, psyche and intellect, the conscious
beings whose existence is not dependent on matter. If such entities became dependent on matter, after
they were independent of it, it would mean the loss of their identity. If the immaterial is transformed into
material it means that immaterial entity goes out of existence and something new, of a different identity,
comes into existence, one actual has gone and a new potential has come. Therefore, both conceptions
(a) the idea of pre-physical existence of the individual souls (the ego to which one refers is “I”) of man
and animal, as immaterial and independent conscious entities, and (b) the idea that they become
material (dependent on matter) when they join the bodies, should be totally discarded because it means
that what body loses its identity when it joins the body, and what remains with the body is a new identity
totally different from which was before.



It makes no difference, whether the soul as such is considered to exist independently and immaterially,
right from the beginning or after her departure from the body. Once the soul is considered as
independent, let it be for a moment, its becoming dependent again means its total loss. So both ideas,
i.e. union or reunion of the immaterial entity with the matter (body) are self-contradictory, hence
untenable. Any conscious entity which is considered to exist before or after the body, independent of the
body shall remain independent. Immaterial entities, whether existing before or after the matter and
material realm, may govern and influence bodies but cannot be fettered and governed by the bodies.
Accordingly the souls of individuals (man and animal) are either (a) material (dependent on matter, as
the materialists hold) throughout their development, and as such perish with the disintegration of the
bodies to which they are united, or (b) they (the souls) ought to be considered as material in the early
stages of their development, becoming gradually immaterial in the advanced stages, before departure, to
some extent, and after departure completely immaterial.

If the individual souls are proved to be immaterial, at any stage during their union with the bodies, there
is no alternative but to accept they are the new actualities, developed out of specific potentialities, which
were carried by matter. This means development of immaterial entities from matter. Just as in the course
of material movement a certain quantity of matter transforms itself into physical energy, such as heat,
light, electricity, etc. so also in the course of organic activities and movements of animals, a certain
quantity of matter transforms itself into physical force or energy. The difference between the two
processes is in the case of material energy. They can be again transformed into matter. While in the
case of psychical energy, which has become fetters of matter cannot be bound by it again.

The soul’s becoming free from the fetters of matter means that some specific quantity of matter through
the organic activity of an individual is transformed into psychic energy of specific consciousness,
distinguishable from the consciousness of other beings (other egos and selves). The specific psychic
energy as the ground, specific consciousness, as the form, constitutes the ego or specific psychic entity
(individual soul). That specific ego, or soul (nafs), in turn becomes a new ground under the direct hold
and control of the agencies of the arc of descent, and therefore is capable of receiving radiation from the
arc and reflecting it, (according to its acquire status) without the medium of the matter or any material
organ. Having come under the direct hold of the agencies of the arc of descent, the ego for its
subsistence depends entirely on the conditions of the immaterial agencies of the arc controlling it and
not on the matter or the material ground from which it developed.

The following points should be noted as the sequel to the above argument. (a) Through the organic
activities of self-conscious beings, animals and men, and some specific quantities of matter lose their
material properties and assume the form of psychic entities, i.e. become immaterial individual souls and
selves. (b) They receive the means of their subsistence from the Absolute through immaterial agencies,
and no more through the material medium. (c) The change in matter and its conditions does not affect
survival of the souls freed from their matter. (d) The quantities of matter developed into immaterial souls
and psychic energies are to be taken as detached and deducted from the total quantity of matter and



energy which are reducible into each other, because the psychic energy which develops from matter
cannot be reduced into matter or material energy again. Therefore, the quantity so developed should be
considered as real loss to matter. The matter is destroyed through the development of the souls, hence,
matter is destructible.

Balance in the Mechanism of the Material Realm

To balance the total quantities of matter and material energy, so the mechanism of the material universe
may continue to function, a new quantity of matter, at least equal to the quantity lost, should be created
(in the true sense of creation, Ibada‘), in the sense of “Be, then it is,” (Kun fayakun), which means to
produce effect by the sheer force of will and intention not associated with the slightest change in the
essence or essential attributes of the cause. The reduction of matter into energy or vice versa, joining of
some substance from each or their rejoining, transformation or transference into each other, or changing
their reality are not creation in its true sense. This process is necessarily shaping or reshaping what has
already existed. On the basis of this argument the individual souls are considered to be material at the
time when they come into being and they become immaterial through their gradual development through
the organic mechanism.

As has been pointed out the newly created quantity should be at least equal to what was lost. This is the
minimum amount required to keep the said mechanism functioning, but in fact the newly created quantity
is much greater than the quantity lost, because, along with the loss of quantity of matter, the number of
the souls (the psychic entities, the re-radiating intellects) of various natures and groups, is increased.

Grouping of Departed Souls

The Qur’an presents the varieties of the departed souls under three groups – the Foremost, the Rightists
and the Leftists (not in the political sense):

8} نَةميالْم ابحصا ام نَةميالْم ابحصفَا}

9} ةمشْاالْم ابحصا ام ةمشْاالْم ابحصاو}

{والسابِقُونَ السابِقُونَ {10

Then (will be) the people of the Right hand. Oh, what (a happy state shall) the people of the Right
hand (be in)! And the people of the Left hand. Ah, what (a wretched state shall) the people of the
Left hand (be in). And the Foremost ones (in faith and virtue) shall be the Foremost ones (in



receiving their reward). (56:8 – 10)

This refers briefly to the countless sub-divisions of each indicating the degrees and graduations of life in
the hereafter are much greater than those of life in this terrestrial region.

21} ًيتَفْض ربكااتٍ وجرد ربكةُ ارخْَلضٍ ۚ وعب َلع مهضعلْنَا بفَض فيك انْظُر}

Behold (you) how We caused some of them to excel the others, and surely the hereafter is much
greater in respect of degrees and greater still in respect of excellence. (17:21)

So, reminding men of the example of development of various shapes and moulds of life in the first
material stage (region) which is known to everyone, the Qur’an asserts the same divine authorities will
change our moulds and make us appear in the stage or region which is not yet known to us.

{علَ انْ نُبدِّل امثَالَم ونُنْشىم ف ما  تَعلَمونَ {61

To our changing your forms and raising you in that you know not. (56:61)

The individuals, who are now in this life classed under the category of human beings, shall be regrouped
in the life hereafter according to the character which they have formed in their life here. Some are
grouped in the various communities of angelical order, some in the satanic communities, and some in
the communities of neutral spirits. This is with regard to the souls, developed and departed from this
terrestrial region known to us as Earth, which in comparison to the material universe is very minute. It
would therefore be absurd to confine development of life and its varieties to what is found in the small
portion of this globe – seven miles up in the air and seven miles to the bottom of the sea. According to
the Qur’an and the apostolic statements of the Imams of the Ahl al-Bayt, the observable heavens and
the heavenly bodies are also populated with lives and conscious beings of their own. They may differ
from the living beings here, according to the variant conditions of the regions.

Continuity in Creation: Rational Approach to the Qur’an and
Apostolic Statements

However, in every moment of a certain number of psychic entities and re-radiating intellects of various
natures, characters, and groups are developed and dispatched from this terrestrial region of ours or from
other regions of the material universe. They do not lose their identity or revert from the acquired status of
actuality to the potential status whence they advanced, nor do they remain idle and inert. By having the
re-radiating power of specific nature every entity and every group of entities becomes a new specific
might, a new conscious dynamic force of specific mould, or cognition and volition. They meet,
communicate with, and react to each other on the one hand, and produce new possibilities, new



potentialities and new capacities in the matter and the material realms on the other. They influence its
movement, extend its spatial dimensions along with its time dimension. They change the course of its
movements and its velocity by accelerating or slowing down its momentum. All these take place not
haphazardly. These changes are in a well-balanced, proportionate and harmonious ratio as per divine
pre-planning.

Thus, He is always creating new heavens and new earths and “making the angels communicators,
possessing wings, two, three and four. He increases creation as much as he wills.”

الْحمدُ له فَاطرِ السماواتِ وارضِ جاعل الْمَئة رسً اول اجنحة مثْنَ وثَُث ورباعَ ۚ يزِيدُ ف الْخَلْق ما
1} قَدِير ءَش لك َلع هنَّ الا ۚ شَاءي}

(All) praise is God’s, the Originator of the heavens and the earth, the Maker of the angels,
messengers flying on wings, two, and three and four. He adds to His creation whatever He wills.
Verily God, over all things has power. (35:1)

It is His authoritative will and might which built heaven and is expanding it now. It is His will and might
which spread the earth as the ground (to receive) and He is still preparing it (to receive more).

{والسماء بنَينَاها بِايدٍ وانَّا لَموسعونَ {47

{وارض فَرشْنَاها فَنعم الْماهدُونَ {48

And the heaven, We did raise it up with (Our) might, and We it is Who make the vast extent
(thereof). And the earth, We did spread it out (like a carpet), how excellent (are We) the
Spreaders (thereof). (51:47 – 48)

So through the rise in the number of the re-radiating intellects and immaterial agencies the material
world is also expanding and accordingly nothing of the material universe, from its smallest to the largest
solar systems, constellations, and galaxies is static or fixed.

38} يملزِيزِ الْعالْع كَ تَقْدِيرا ۚ ذَٰللَه ٍتَقَرسمرِي لتَج سالشَّمو}

And the sun travels unto a resting place fixed for it. That is the decree of the Almighty, the All-
knowing. (36:38)

{ الشَّمس ينْبغ لَها انْ تُدْرِكَ الْقَمر و اللَّيل سابِق النَّهارِ ۚ وكل ف فَلَكٍ يسبحونَ {40



It is not (expedient) for the sun that it should overtake the moon, nor can the night outstrip the
day, and each (of these luminaries) rotate on in (its peculiar) sphere. (36:40)

Everything grows from the simplest primal stage to the full-fledged solar system.

اولَم ير الَّذِين كفَروا انَّ السماواتِ وارض كانَتَا رتْقًا فَفَتَقْنَاهما ۖ وجعلْنَا من الْماء كل شَء ح ۖ افََ يومنُونَ
30}}

Or see not those who disbelieve in which the heavens and the earth were one piece, and We
cleave them asunder, and made We of water everything alive. Will they not then believe? (21:30)

It brings forth all potentialities, of the souls and conscious entities, and then it deteriorates and ultimately
disintegrates into the same stage whence it developed: this process is common in all things.

3} دَّتم ضرذَا ااو}

4} تَخَلَّتا ويها فم لْقَتاو}

And when the earth shall be stretched out (flattened). And shall cast forth whatever is in it and
becomes empty. (84:3 – 4)

{اذَا زُلْزِلَتِ ارض زِلْزالَها {1

{واخْرجتِ ارض اثْقَالَها {2

When the earth shall quake with her (terrible) quaking. And the earth brings forth her burdens.
(99:1 – 2)

God only knows how many earths and heavens have so arisen and deteriorated before our earth and
heaven came into being, how many of them are growing up along with ours and how many of them will
come into being and resume the same or different course of development after the disintegration of our
solar system and advent of our resurrection. Ali says, in these heavenly luminous bodies, stars, there
are distant cities connected with columns of light and they are populated with conscious beings, which
worship the Creator and do not know anything about our Adam, his creation and his issues. In another
statement he points out that before Adam, the first father of the present human race, there was an Adam
and similarly before him there was another Adam and so it goes on to God knows how many worlds and



Adams. There is no limit to the creative might. Barring a few self-evident concepts and propositions
which are apriori categorical mode of thinking, as a gift of the Creator, nothing besides Him is eternal
and unchangeable.

In this process of creation, the relation of the material bodies of the souls is like the relation of the womb
to the embryo. The extent of the surrounding material world, wherein the souls begin to grow as
compared with that of the next world to which the souls proceed is the same as the extent of the embryo
compared with the world of matter into which the child enters. The material world which, according to the
Qur’an, is the starred sphere, and the lowest of spheres of existence.

{انَّا زَينَّا السماء الدُّنْيا بِزِينَة الْواكبِ {6

Verily We have adorned the heaven nearest the world (earth) with an adornment, the stars. (37:6)

It may also be presented as a process house for manufacturing souls of different natures and grades, for
the immaterial spheres beyond it. According to the Holy Prophet, the material sphere in comparison to
the immediate immaterial sphere beyond it is like a small ring thrown in a huge desert. And that sphere
has the same relation in comparison to its immediate sphere beyond it, and so on to the Throne and
Seat (Arsh and Kursi) which are figurative terms for immaterial spheres encompassing the material, and
the intermediary immaterial spheres to the first manifestation of the Absolute. This process house is
always subject to partial or total change and expansion, according to the well-planned will of the
Creator. Any portion worn out and ceasing productivity will be pounded into powder, thrown away and
replaced by a new one. In this way, after disintegration and annihilation of bodies, the resurrection
(standing before God) of individuals, groups or the whole of certain systems of the world of matter takes
place.

5} يمظع مويل}

6} ينالَمالْع ِبرل النَّاس قُومي موي}

For a Mighty day, on the day when humankind shall stand before the Lord of the worlds. (83:5 –
6)

{منْها خَلَقْنَاكم وفيها نُعيدُكم ومنْها نُخْرِجم تَارةً اخْرىٰ {55

From it (the earth) We created you and into it will We return you, and out of it will We bring you
forth a second time. (22:55)



The above is a brief preliminary attempt towards a rational presentation of certain Qur’anic and apostolic
statements which may guide the seeker of truth to have, at least, a faint idea of (1) the creaturely and
occasional character of all beings other than the Absolute, (2) the life hereafter, as the development of
potential matter into actual form of psychic entity, i.e. development from a “becoming condition” to full
active status, from the transitory life in this world to the real and stable life (of the hereafter) in the next
world (the eternal home),

{وما هٰذِه الْحياةُ الدُّنْيا ا لَهو ولَعب ۚ وانَّ الدَّار اخرةَ لَهِ الْحيوانُ ۚ لَو كانُوا يعلَمونَ {64

And nothing is this life of the world but a vain sport and play, and verily the abode of the
hereafter is certainly the life: if they but know. (29:64)

(3) to believe in the partial and the total disintegration and resurrection of the solar systems,

1} تِروك سذَا الشَّما}

2} تدَرْان ومذَا النُّجاو}

3} تِريس الذَا الْجِباو}

4} لَتّطع شَارذَا الْعاو}

5} ترشح وشذَا الْۇحاو}

And when the sun is folded, and when the stars darken, and when the mountains are removed
(as scattered dust), and when the “Ishaar” (she-camel) shall be abandoned, and when the wild
beasts are herded together. (81:1 – 5)

(f) and the physical resurrection an appearance of souls in bodily form similar to the material bodies,

{فَاتَّخَذَت من دونهِم حجابا فَارسلْنَا الَيها روحنَا فَتَمثَّل لَها بشَرا سوِيا {17

Then she took a veil (to cover herself) from them, and then sent We unto her Our Spirit, then he
(the Spirit) appeared unto her a man sound (in form). (19:17)14



(5) the physical ascent of the Holy Prophet,

وه نَّهنَا ۚ ااتآي نم هنُرِيل لَهونَا حكارالَّذِي ب قْصجِدِ اسالْم َلا امرجِدِ الْحسالْم نم ًلَي دِهبىٰ بِعرسانَ الَّذِي احبس
1} يرصالْب يعمالس}

Glory be to Him Who carried His servant (Apostle Muhammad) by night from the Holy Mosque (of
the Ka‘ba) to the Farthest Mosque, which we have blessed its environment in which We may
show unto Him of Our signs. Verily, he is the All-hearing, the All-seeing. (17:1)

(6) the appearance of angels, jinns and other higher and lower souls and spirits in physical form here, or
their influence on the souls, which are still connected with the material body.

The above presentation explains the Qur’anic truth without getting entangled in the absurdities of
transmigration or material resurrection or return of souls to the world of matter in a material body, as
fancied by credulous people who cannot think of anything but in terms of matter, which is condemned by
the Qur’an as unstable or transitory.

This discourse may appear to have been prolonged by including several side issues. Unless all the
points dealt with under the topic “Evolutionary Course” are kept in view, an intelligible idea about the
revelation cannot be formed. So let us go back to the highest point of intellectual development of the
human mind – the creative intellect.

Creative Intellect: Arc of Descent and Arc of Ascent and
Innumerable Spheres

In the previous discourse, it has been outlined in which the cosmos contains spheres of beings, one
encompassing the other with no gap between. If the cosmos is viewed from the arc of descent, it begins
with the first manifestation and ends with the material sphere. The higher encompasses the lower and
the lower manifests the higher. But if it is viewed from the arc of ascent it begins with the lowest and last
manifestation (primal matter) or the material sphere, and ends with the creative (active) intellectual
sphere. The lower forms the recipient base or potential ground and the higher comes to the scene of
existence as a developed and actual form of the lower. The last sphere of the latter arc corresponds to
the first sphere of the former arc. The first sphere of the second arc, the primal matter, is the last sphere
of the first sphere of the first arc. This is the lowest common base of both the arcs. It is so huge and
extensive the greatest mathematician fails to give a proper and exact account of the extent, except by
giving as an example the distance between Earth and the nearest galaxy in terms of the light years
which represent the speed of light.

It is so huge that, in spite of its geometrically proved finiteness in common presentation of it, one has to
treat it as infinite. This huge sphere in comparison to the immediate immaterial sphere beyond it was



presented by the Holy Prophet as a ring in the desert. The individual entities developing from this
material sphere are under the influence of the cosmic spheres beyond the material sphere. Just as our
Earth and its various developments are influenced by the rays and radiation of near and distant stars of
the material sphere, so also, the individual members of any cosmic sphere are influenced by other
members of the same sphere or the whole, and also by other spheres above or below, and their
members. The radiation of the farthest star in the farthest galaxy has its effect on the largest and
smallest parts of the Earth despite the waves taking millions of light years to go from one end to the
other. In a similar way the radiations of the Earth reach the remotest regions and leave their impression
(effect) there.

{الَّذِي خَلَق سبع سماواتٍ طباقًا ۖ ما تَرىٰ ف خَلْق الرحمٰن من تَفَاۇتٍ ۖ فَارجِع الْبصر هل تَرىٰ من فُطُورٍ {3

4} يرسح وها وىخَاس رصكَ الْبلَيا بنْقَلي نتَيرك رصالْب جِعار ثُم}

{ولَقَدْ زَينَّا السماء الدُّنْيا بِمصابِيح وجعلْنَاها رجوما للشَّياطين ۖ واعتَدْنَا لَهم عذَاب السعيرِ {5

Who created the seven heavens layer above layer? You see not in the creation of the Beneficent
(God) any defect or incongruity. Then look you again. See you any gap? Then repeat your gaze
again and again, your gaze shall return unto you dulled, being wearied. Indeed have We adorned
the lower heaven with lamps (the stars), and We have made them (as) missiles to repulse away
the satans, and We have prepared for them the chastisement of the flaming fire. (67:3 – 5)

Super-conscious Source Revelation – Angelic-Satanic Mixed

Thus, there is an effective exchange of action and reaction and proper communication between every
part and particle of each sphere with those of other spheres. But the exchange and its effect may not
and need not be left by centres of consciousness, i.e. those of man or animal. All that an average man
perceives are certain waves, carried by air or ether, which under certain conditions touch his sensory
organs. It is erroneous to confine existence to those objects only, which are perceptible to the centre of
human consciousness by sense organs (external senses). It has been proved, for example, that of the
sound waves, only those of a certain frequency are perceptible by our organ of hearing and no sound
waves below or above the frequency are perceptible to us.

The same is the case with the sight waves. Our sensory organs are limited, conditioned and very
narrow. It is wrong to narrow the sphere of existence to the limitations and conditions of our senses.
There is abundant proof of the fact that the centre of human consciousness, the cognitive self,
sometimes receives information and suggestions and develops inclinations, the sources of which cannot



be traced back to any of the direct or indirect sensory channels. As already discussed, these channels
connect an individual’s mind with certain specific objects, situated in a particular region of the material
sphere and nothing more.

Therefore, for any such information, suggestion or inclination felt by the cognitive self, none of the
unconscious, subconscious or conscious strata of the individual self (from elemental and primitive
physical stages up to the vegetable and animal instincts and tendencies from the five external senses up
to imagination, feelings, memory and the state of reasoning) can be held responsible. Therefore, we
have to refer it to some source beyond the conscious state of the human mind – some super-conscious,
some super-natural, some unusual source or means – a source and means which is not common and
natural with everyone or is common with everyone but is not acquired through empirical means. The
information, suggestion or inclination felt by the ego centre through the super-conscious or super-
natural means is termed by the Qur’an as revelation.

The regular or irregular action of any visible entity which cannot be explained in terms of empirical
means, or any other natural cause is considered by the Qur’an as the result of revelation from some
invisible and super-natural source from the unseen world (‘alam-e ghayb) as opposed to the seen world
(‘alam-e shahada). It (the revelation) is from God or some angelical sphere if it is right and
advantageous and it is from the satanic and evil spirit spheres if it is wrong and mischievous.

The Qur’an has used the term revelation in its widest sense. The Qur’an considers the movements and
functions of the Earth and heavens as under the order revealed to them (as they are inspired by Him). It
says, about Earth,

{بِانَّ ربكَ اوح لَها {5

That your Lord has revealed unto her. (99:5)

About the heavens it says,

He revealed to every heaven its affairs (its concerns).

God says further,

كَ تَقْدِيرفْظًا ۚ ذَٰلحو ابِيحصا بِمالدُّنْي اءمنَّا السزَيا ۚ وهرما اءمس لك ف حواو نيموي اتٍ فاومس عبس ناهفَقَض
12} يملزِيزِ الْعالْع}

And He made them seven heavens in two days (periods) and revealed in every heaven His will,
and adorned We the lower heavens with lights (of the brilliant stars), and made it guarded (with
angels). That is the decree of the All-mighty, the All-knowing. (41:12)



The instinctive life of the honeybee is presented by the Qur’an as the result of divine revelation.

{واوح ربكَ الَ النَّحل انِ اتَّخذِي من الْجِبالِ بيوتًا ومن الشَّجرِ ومما يعرِشُونَ {68

And revealed your Lord unto the bee saying, “Make you hives in the mountains and in the trees
and in what they (men) build.” (16:68)

Every human soul is inspired by Him with the awareness of vice and virtue (right and wrong).

{ونَفْسٍ وما سواها {7

{فَالْهمها فُجورها وتَقْواها {8

By the soul as it is perfected. And inspired unto it (against) its vices and (about) its piety! (91:7 –
8)

The evils of men and jinns, who are opponents of the Prophets reveal to each other vain talk deceitfully.

موهتُمطَعنْ ااو ۖ مادِلُوكجيل هِمائيلوا َلونَ اوحلَي يناطنَّ الشَّياو ۗ قسلَف نَّهاو هلَيع هال مرِ اسذْكي ا لَمملُوا مكتَا و
{انَّم لَمشْرِكونَ {121

And eat you not of which God’s name (Allah) was not mentioned, while verily it was
transgression, and verily satans inspire unto their friends in which they should contend with you
and if you obey them, verily you be polytheists. (6:121)

The satans15 reveal to their friends (followers) so they may argue against you.

{وذَروا ظَاهر اثْم وباطنَه ۚ انَّ الَّذِين يسبونَ اثْم سيجزونَ بِما كانُوا يقْتَرِفُونَ {120

And leave you open and secret sins. Verily those who earn sin, soon will they be recompensed
with what they earned. (6:120)

It was revealed to Musa’s mother to put the newborn in a box and float it in the river.

لُوهاعجكِ ولَيا وهادنَّا را ۖ نزتَح و تَخَاف و مالْي ف يهلْقفَا هلَيفْتِ عذَا خفَا ۖ يهعضرنْ اا وسم ما َلنَا ايحواو
7} ينلسرالْم نم}



And revealed We unto the mother of Musa, saying, “Give him suck and if you fear for him, launch
him on the river, and fear you not, nor grieve you, for We will return him unto you and make him
one of the Apostle.” (28:7)

Apart from Prophetic revelations many instances of other revelations and inspirations to individuals,
mostly in the state of dreams and abnormal conditions and sometimes in the normal state of awakening
are found in the stories of every community of the human race. We term them as super-natural
information communicated to the person concerned through unusual (ultra) cosmic rays. Some instances
of revelation are very clear and need no interpretations. In some cases the information assumes a
figurative form in accordance with the psychological condition of the receiver (the mind that receives it).
Such revelation requires interpretation, the correctness of which depends on the skills of the interpreter.
Some revelations are partly true and partly false, which may be due to (1) the defect in the source of
despatch, or (2) the confusion of two different waves despatched from different sources, but received
simultaneously, or (3) a defect in the receiver. Sometimes the suggestions received from the cosmic and
super-natural sources are mingled with suggestions received from within, i.e. from the unconscious or
subconscious strata of mind, which is the usual source of everybody’s dreams.

Every community has its own record of stories of people who have by some spiritual exercise developed
a sort of communication with the unseen within the starred sphere or somehow closely connected with
as shall be discussed later. There are also records of people who by peculiar nature and mould or mind
have this faculty without any exercise of spiritual practice. There have been men and women who have
had the tendency of dreaming future events in real or figurative form without pursuing any special course
of spiritual attainments. According to occultism, there are prescribed courses of practice to develop such
faculties within the human mind and to establish contact and communication with the super-natural and
invisible cosmic agencies. These sources do not require adherence to any prescribed code of ethics or
religion.

On the contrary, in some of the occult courses some sort of impurity, immorality or anti-religious practice
is necessary for success. This is the reason, why among religious, ethical and scholarly points of view,
thought they are very famous in their mysterious practices. The idea here is not to certify the validity of
occultism, and the genuineness or truth of the records of theurgists and the claimants of mystical power.
It is only to assert the possibility of such practices, and the truth of a few instances given here and there.
Otherwise, generally the cases and stories about the performance of occultists and theurgists are mostly
false, concocted to the raise childish tricks. However, though few in number, there are genuine cases of
the past and present which prove beyond doubt the possibility of such mysterious practices.

In any case, all occult and strange performances, such as fortune-telling, foretelling, palm reading,
horoscope, astrology, clairvoyance, mind reading, telepathy, sorcery, witchcraft, establishment of
communication with or having influence over jinns celestial spirits or departed souls, mesmerism and
hypnotism (accepting the psychological validity and utility of them), spells, incantations, numeral and



symbolic letters, etc. are as old as human history. Though mostly false, there is also some truth in them.
But they are condemned by the Qur’an and apostolic statements as unreliable as and more harmful than
useful.

 منَّهاك مورِهظُه اءرو هال تَابك تَابْوتُوا الا الَّذِين نم ذَ فَرِيقنَب مهعا ممل دِّقصم هنْدِ الع نم ولسر مهاءا جلَمو
{يعلَمونَ {101

واتَّبعوا ما تَتْلُو الشَّياطين علَ ملْكِ سلَيمانَ ۖ وما كفَر سلَيمانُ ولَٰن الشَّياطين كفَروا يعلّمونَ النَّاس السحر وما
انْزِل علَ الْملَين بِبابِل هاروت وماروت ۚ وما يعلّمانِ من احدٍ حتَّ يقُو انَّما نَحن فتْنَةٌ فََ تَفُر ۖ فَيتَعلَّمونَ
و مهرضا يونَ ملَّمتَعيو ۚ هذْنِ البِا دٍ احا نم بِه ِيناربِض ما همو ۚ جِهزَوو ءرالْم نيب ِقُونَ بِهفَرا يا ممنْهم
ينْفَعهم ۚ ولَقَدْ علموا لَمن اشْتَراه ما لَه ف اخرة من خََقٍ ۚ ولَبِىس ما شَروا بِه انْفُسهم ۚ لَو كانُوا يعلَمونَ
102}}

And when there came unto them an Apostle from God confirming what was (already) with them,
some of those to whom the scripture was given cast the Book of God behind their backs as if
they knew (it) not. They followed what the devils recited (falsely) against Solomon’s kingdom; not
that Solomon disbelieved but (it was) the devils which disbelieved. Sorcery did they teach to men
and was revealed to the two angels at Babylon, Harut and Marut. Neither of these taught anyone
without saying, “We are only a trial so disbelieve not (in the guidance of God).” They learned from
them which sows discord between man and wife, but they could harm no one (thereby) but by
God’s permission. And they learned what harmed them and profited them not, and indeed they
knew he who bought that (art) had not shared in the happiness of the hereafter. And vile was the
price for which they did sell their selves, had they only known (it). (2:101 – 102)

It was a mixture of falsehood and truth. Their sources are mostly satanic and super-natural agencies of
the lowest sphere (the stellar sphere). The powers of these agencies are limited and defective. These
satanic forces have no approach to the higher spheres of angelical order.

So neither the dispatching source in this sphere, or the mind and heart of the person who receives the
dispatch is saved from error. The mind, the conscious centre, whether of the dispatcher or of the
receiver, influenced by the requirements of life in this sphere, is not free from the impurities of narrow
mindedness I (narrowness of the sadr [heart] the Qur’anic figurative term for the seat of love and
knowledge, the ego centre).

The impurity of inclination towards material, sensual and sexual objects, makes the recipient narrow and
sullen, incapable of receiving the light of truth in its entirety. This narrowness of the ego centre of the
dispatcher or receiver, or both, is the cause of mental confusion, the cause of revolt against what is right
and true. It is to the mind and heart and of such people, who are attached to this profane world, that
according to the Qur’an, Satan has an approach. Such people can be tempted by the satanic influence,



but not those whose minds are beyond the reach of the satanic agencies:

98} جِيمطَانِ الرالشَّي نم هذْ بِالتَعآنَ فَاسالْقُر تاذَا قَرفَا}

{انَّه لَيس لَه سلْطَانٌ علَ الَّذِين آمنُوا وعلَ ربِهِم يتَوكلُونَ {99

{انَّما سلْطَانُه علَ الَّذِين يتَولَّونَه والَّذِين هم بِه مشْرِكونَ {100

And when you recite the Qur’an seek you refuge with God from Satan the accursed. Verily there
is no authority for him over those who believe and rely on their Lord. Verily his authority is only
over those who befriend him and those who associate with him. (16:98 – 100)

The Infallibility of the Last Prophet (the Prophet of Islam) and
Other Prophets (Part One)

Therefore, unless the soul (the mind and heart) is free from the influence of this lowest sphere, and is
released from the narrow bents of animal instincts and sexual desire and unless the mind is raised to the
zenith of creative intellect, it cannot become the ground for receiving the entire light, i.e. the exact and
undisturbed information and suggestion dispatched from the undisturbed information and suggestion
dispatched from the angelical sphere of higher order. The angelical spheres range from the first
immaterial sphere to the highest sphere of direct and immediate communion with the Absolute (the stage
of the nearest point): the Prophet, as the Qur’an indicates reached the “nearest point.”

9} َندا وا نيسقَو انَ قَابَف}

Thus was (he) the measure between two bows (facing each other) of higher still. (53:9)

These spheres differ from each other in comprehensiveness and in the nature of their dispatches, but
there is no possibility of error in whatever the dispatch. “They do not disobey God of what He has
ordered them and they do whatever they are ordered.” They do not go ahead of Him in saying (or doing)
and they do according to His order.

يا ايها الَّذِين آمنُوا قُوا انْفُسم واهليم نَارا وقُودها النَّاس والْحجارةُ علَيها مَئةٌ غَظٌ شدَاد  يعصونَ اله ما
{امرهم ويفْعلُونَ ما يومرونَ {6



Oh you who believe! Save yourselves and your families from the fire whose full shall be men and
stones, over which shall be angels stern and strong, they disobey not God in what He commands
them, and act (only) as they are bidden.” (66:6)

There is no confusion whatsoever in the higher spheres. They are free from all profanities of the material
world.

13} ةمرفٍ محص ف}

14} ةرطَهم ةفُوعرم}

15} ةفَردِي سيبِا}

16} ةررب امرك}

(It is written) in the Books greatly honoured, exalted high, purified, in the hands of the deputy
angels, noble virtuous. (80:13 – 16)

So also must be the receiving station, the human mind which is the recipient. It must be free from the
impediments of temporal life and the bondage of the material world. So long as the zenith of the human
mind, the intellect, is drawn toward its base, the material and sensual ground, man is liable to commit
mistakes in both theory and practice, whatever may be the source of information and suggestion.

175} الْغَاوِين نانَ مَطَانُ فالشَّي هعتْبا فَانْهلَخَ منَا فَانْساتآي نَاهالَّذِي آتَي انَب هِملَيع اتْلو}

ثلْهي هكتَتْر وا ثلْهي هلَيع لمنْ تَحلْبِ اْال ثَلمك ثَلُهفَم ۚ اهوه عاتَّبضِ ورا َلخْلَدَ اا نَّهَٰلا وبِه نَاهفَعنَا لَرىش لَوو ۚ
{ذَٰلكَ مثَل الْقَوم الَّذِين كذَّبوا بِآياتنَا ۚ فَاقْصصِ الْقَصص لَعلَّهم يتَفَرونَ {176

Relate unto them the news of him whom We gave Our signs, but he withdrew (himself) from
them, so Satan followed him, so he was one of those who went astray. And Had We willed, We
would certainly have exalted him thereby, but he inclined towards the earth and followed his vain
inclinations, so his similitude is like the parable of a dog, if you attack him he lolls out his
tongue, or leave him alone he lolls out is tongue. Such is the similitude of people who belie Our
signs, so relate (unto them) the stories, which they may reflect. How evil is the similitude of the
people who believe Our signs and unto their own selves they are unjust. (7:175 – 176)



Being in possession of signs man should have been raised. But he detached himself from the sign
bestowed on him by God and he was drawn downward toward the Earth. But if the whole edifice of the
human mind from the base upward is drawn toward the zenith, i.e. the active intellect, and is totally
controlled by it, then the zenith can become a pure refined recipient ground. It becomes capable of
receiving light from the above as exactly as it is dispatched. It will be also capable of judging precisely
the truth and the value of what is received from below. In short, the pure contents of the worlds of purity
cannot be reached but by the pure and purified.

75} ومالنُّج عاقوبِم مقْسا ََف}

76} يمظونَ علَمتَع لَو ملَقَس نَّهاو}

77} رِيمآنٌ كلَقُر نَّها}

{ف كتَابٍ منُونٍ {78

{ يمسه ا الْمطَهرونَ {79

But nay! I swear by the setting of the stars, and verily it is a great oath if you only knew it. Verily
it is a Qur’an honourable, in a Book hidden. Touch it not save the purified ones, sent down by the
Lord of the worlds. (56:75 – 79)

1} حالضو}

2} جذَا سا لاللَّيو}

3} َا قَلمكَ وبكَ رعدا وم}

Those who disbelieved from among the people of the people of the Book and the polytheists
could not have separated themselves (from the falsehood) until came unto them the Clear
Evidence. (In the) Apostle from God reciting (unto them) the Purified Scripture, wherein are the
decrees (correct and) strong. (93:1 – 3)



In essence, no one touches it but those who are purified. To establish direct and infallible contact with
the heavenly kingdom and the spheres beyond the material one, the mind should be completely refined
and free from the fetters of this material world.

This is what the Qur’an means by the terms muttaharun, purified ones, suhafan muttahira, purified
books, mustafaun, chosen and refined, and mukhlisin, servants of God freed from sinning.

{انَّا اخْلَصنَاهم بِخَالصة ذِكرى الدَّارِ {46

Verily We freed them (from sinning) with a distinction of remembrance of the (eternal) abode.
(38:46)

{وانَّهم عنْدَنَا لَمن الْمصطَفَين اخْيارِ {47

Verily they are with Us, of the chosen ones, the good ones. (38:47)

81} لُومعقْتِ الْمالْو موي َل}

Save Your servants from among them the freed ones. (38:83)

“We have freed, released them from all concerns but the remembrance of the abode (the heavenly or
eternal kingdom).”

It does not mean they are not in this material world in this lowest sphere. They are in it but they are not
attached to it. Ali says, “They (the true servants of God) have accompanied this lowest world of matter
with their bodies, the souls of which are attached to the spheres of higher order. Had not the fixed term
been ordained by God for them (to remain here), their souls would not have remained in their bodies.”16

In other words, the purity of mind as opposed to its impurity (Rijs). It means complete control of the
active intellect over the whole structure of mind including its material base on the one hand, and the
absolute submission of the active intellect as recipient ground to the spheres of higher order on the
other. This is the state of divine revelation.

قُل  اقُول لَم عنْدِي خَزائن اله و اعلَم الْغَيب و اقُول لَم انّ ملَكٌ ۖ انْ اتَّبِع ا ما يوح الَ ۚ قُل هل يستَوِي
{اعم والْبصير ۚ افََ تَتَفَرونَ {50

Say (oh Our Apostle Muhammad), “I do not say unto you that with me are the treasures of God,
nor do I know the unseen, nor do I say unto you I am an angel. I follow not but what is revealed



unto me.” Say, “Are the bind and the seeing alike. Do you not then reflect? (6:50)

The Holy Prophet’s answer to all the questions raised by anyone: the believers, unbelievers, sceptics,
heretics, hypocrites, friends and foes were a divine revelation to unveil the truth.

Thus, the body is controlled and governed by the mind and its faculties. The mind in turn is controlled
and governed by the active intellect, which in turn is fully controlled and governed by the divine will
dispatched to it, direct, or through the angels. Such an accomplished person, though he shares, with
other men all aspects of humanity (a human being like you), yet he is distinguished from the rest of
humankind, but not only being the recipient of the revelation but by being controlled also by the
revelation.17 (“I follow nothing but what is revealed to me.”)

قُل انَّما انَا بشَر مثْلُم يوح الَ انَّما الَٰهم الَٰه واحدٌ ۖ فَمن كانَ يرجو لقَاء ربِه فَلْيعمل عمً صالحا و يشْرِكْ
{بِعبادة ربِه احدًا {110

(And) say you, “I am only a man like you, it is revealed unto me in which your God is but One
God, therefore whosoever desires to meet his Lord, let him do good deeds, and associate not
any one in the worship of His Lord.” (18:110)

He should be so fully controlled by the divine will dispatched to him, that his life becomes the
embodiment of divine will. His will is the will of God.

{من يطع الرسول فَقَدْ اطَاعَ اله ۖ ومن تَولَّ فَما ارسلْنَاكَ علَيهِم حفيظًا {80

Whoso obeys the Apostle, he indeed obeys God, and whosever turns away: We have not sent
you upon them to watch. (4:80)

هنَّ النًا ۚ اسح ءَب نْهم يننموالْم لبيلو ۚ مر هال نَٰلو تيمذْ را تيما رمو ۚ مقَتَلَه هال نَٰلو متَقْتُلُوه فَلَم
17} يملع يعمس}

So you slew them not but God slew them, and you threw not (the dust) but God threw it, in which
He might test the believers by a gracious trial from Him. Verily God is All-hearing, All-knowing.
(8:17)

So, to secure the infallibility of the message, the purity and infallibility of both the sources of dispatch,
and the receiving mind, is necessary. With regard to the purity of the dispatching side, from God down to
the last angelical sphere at its base, there can be no doubt. The question is about the purity of the
receiving side – the receiver which is the active intellect, the zenith of the mind. The zenith cannot be
pure unless the whole of the mind and its faculties from the base are pure. The purity of mind and its



faculties mean harmonious functioning of all the physical and physical parts of mental mechanism
towards actualization of the potential intellect and the development of the active intellect. There should
be no drawback, from any side of the mechanism. There should be nothing wrong anywhere, even for a
moment, in the progressive movement towards attaining the state of active intellect.

Every part of the mechanism should be perfect. Otherwise any drawback anywhere at any stage of the
process would mean a fall in the degree of attainment and in the active aspect of the intellect; a fall in
the height of the zenith. In other words, the ego should always be alive to its incessant needs and should
always look upwards submissively and ask for help.

Seed of Adam and Eve (Part Two)

To secure the purity and infallibility of the mental mechanism in this sense, the purity and infallibility of
the material base is necessary. A good seed, properly looked after, brings forth good fruit. The material
base of an individual mind is a zenith which has its own base and history of its development. God knows
through how many specific stages, or terrestrial wombs, or millions of years it passes until it reaches the
stage of the specific protoplasm of the first pair of human species – the day of Adam and Eve. That
specific seed, or protoplasm, original clay, dough or paste of humanity, is a specific quantity of matter,
and it had obviously the potentiality for the form which it has assumed, the form of original seed or clay
of humanity. It was a selected and refined quantity suitable for that form.

12} ينط نم لَةَس نانَ منْسلَقَدْ خَلَقْنَا او}

And indeed We created man from an extract of clay. (23:12)

It is also obvious in which this particular quantity, in its development did not face any hindrance,
otherwise it would not have reached the stage in question. As a general rule, development of any given
quantity of matter into any specific form or shape necessarily means the quantity had the potentiality for
that particular form and shape, and it had throughout the course all the favourable conditions required for
its proper development. And along the way it met with no obstruction, drawback, fall or short-coming.
The very fact of the quantity having the specific form implies the presence of all the conditions required.
This means (1) divine selection (parallel to what the materialist terms natural selection) of every quantity
of matter for a specific course of development, and (2) special care of divine agencies (parallel to the
mechanical agencies of Darwinism) to provide the requisite conditions for the completion of the course
and guard against any unfavourable mishap damaging the potentiality or causing hindrance in the
course of development. This is what the divine attribute of Rububi‘at (Cherishing) implies.

The beginning verses of Chapters 37, 51, 77, and 79 refer to the agencies that take care of the
development of the material world and their different functions.



{والصافَّاتِ صفا {1

By those who range themselves in ranks. (37:1)

{والذَّارِياتِ ذَروا {1

By the scatters that scatter. (51:1)

{والْمرسَتِ عرفًا {1

By those sent forth with goodness one after another. (77:1)

{والنَّازِعاتِ غَرقًا {1

By those who drag forth violently. (79:1)

As already pointed out, in the religious terminology, the potentiality carried by every specific quantity of
matter for a certain course of development is its inherent demand or prayer for that development. That
particular quantity is divinely selected to demand that particular course and form. To provide the
requisite conditions and to guard against preventive events is the favourable response of the divine
grace and blessing. The humble requisites and the reciprocal generous divine grant forms a scale, a
balance, in the progressive development.

However, the particular quantity of matter which had the potential to become man was provided with all
favourable conditions, guarded and protected against all mishaps until it reached the state of original
clay. It was kept pure (purified) under special will, attention and grace of God throughout the course of
its development. And even in the darkest period of its development from the primal matter, the details of
which God alone knows, it was kept pure and resplendent against all possible impurities.

It (the particular clay) was a part of the whole (the whole of primal matter) hidden in the darkness of
primal matter which is devoid of knowledge and justice and the excellences which these two terms imply.
The Qur’an refers to this characteristic:

انَّا عرضنَا امانَةَ علَ السماواتِ وارضِ والْجِبالِ فَابين انْ يحملْنَها واشْفَقْن منْها وحملَها انْسانُ ۖ انَّه كانَ
72} وها جظَلُوم}

Verily We offered the trust unto the heavens and the earth and the mountains, but they refused to



bear it, and were afraid thereof, and man undertook it, verily he was (proved) unjust, ignorant.
(33:72)

But its incessant prayer, demand for coming out of the dark or its particular potentiality for development
(only known to God) with which it was distinguished from the other parts, attracted the special attention,
care or grace of God.

Story of Prophet Jonah, Israelites’ Misinterpretation (Part Three)

It is not out of place to quote the celebrated story and prayer of Yunus (Jonah) mentioned in the Qur’an:

نم نْتك ّنانَكَ احبس نْتا ا لَٰها  ْناتِ االظُّلُم ىٰ ففَنَاد هلَيع نَقْدِر نْ لَنا ا فَظَنبغَاضم بذْ ذَهذَا النُّونِ او
87} ينمالظَّال}

88} يننموالْم ِكَ نُنْجذَٰلكو ۚ الْغَم نم نَاهينَجو نَا لَهبتَجفَاس}

And remember the man of the whale (Jonah), as he went away (from his people) angrily (due to
godly motives). So he was sure We would never bring restraint against him. Then he called in the
darkness, “There is no Elah (Resort to God to resort to for help) but You. Praise and glory be
Yours. Indeed I was of (the community of) unjust.” Therefore We responded in his favour and
relieved him from grief. And in this manner We relieve the believers.” (21:87 – 88).

In chapter 68, the Qur’an says asserts,

48} ظُومم وهىٰ وذْ نَادوتِ ابِ الْحاحصك نَت ِكَ وبر محل بِرفَاص}

49} ومذْمم وهو اءرلَنُبِذَ بِالْع ِهبر نةٌ ممعن هكنْ تَدَارا لَو}

50} ينحالالص نم لَهعفَج هبر اهتَبفَاج}

Wait patiently for the order of your Lord and do not be like the man of the whale as he called (Us)
while he was grieved. Had not a bounty from his Lord reached him, he would certainly have been
cast forth on the naked shore disgracefully. Then (as the consequence of divine blessing due to
his prayer), his Lord selected him and then made him the member of the community of the
righteous ones.( 68:48 – 50)



Misguided by the Israelite story connected with Jonah, many commentators and translators
misinterpreted the above Qur’anic passage by presenting Yunus (Jonah) as a great sinner. Finding his
community heedless to his preaching, he lost his temper. His only follower, the Sober Sage, advised him
to be more patient and temperate and to continue his preaching for some time more, but he did not listen
to him. He prayed to God to destroy the adamant people. Responding to his prayer, God promised to
send down His wrath on the sinners and destroy them. Yunus informed the sage of what was going to
happen and asked him to leave the scene of the coming destruction. But the sage declined to run away
for his life, leaving the whole community prey to divine wrath. In his wisdom he preferred to remain with
the people and meet the coming situation as wisely as possible.

The promised hour approached. The Prophet Yunus was watching and waiting from a great distance.
The sage continued warning the people of the approaching calamity, advising them to repent before the
opportunity was lost. As the signs of the catastrophe came very close, the people realized the gravity of
the situation. Stricken with terror, they rushed penitently to the sage for advice. The sage told them there
was no other way to avert the catastrophe decreed by God, but a sincere mass repentance. As
conducted by the sage, the mass repentance was performed with utmost sincerity by the entire
population, including the male and female, old and young, even the babies and the cattle. God
responded to their sincere repentance and prayer with favour. He withheld the decree at the last moment
and averted the catastrophe from them, to which the Qur’an refers in chapter 10:

منَاهتَّعما والدُّنْي اةيالْح يِ فزالْخ ذَابع منْهشَفْنَا عنُوا كا آملَم ونُسي مقَو ا اانُهيما اهفَنَفَع نَتةٌ آميقَر انَتك فَلَو
98} ينح َلا}

And why then was there not a town which believed, so its faith should have profited it but the
people of Jonah? When they believed We removed from them the torment of ig). nominy in the
life of the world and provided them (with comfort to enjoy it) for a fixed while. (10:98)

Then coming to know about the withdrawal of the divine decree and the people had been saved by
repentance, Jonah felt hurt, got angry and went away, fancying God can never have a hold on him. As a
result of his selfish anger and misconception of the divine might, he was punished by God. Having lost in
the balloting,18 he was thrown to the whale and devoured. In the belly of the whale he came to his
senses and realized the faults for which he was punished. Then he repented and asked God for release.

Like many of its kind, this story of Israelite origin got much publicity among certain Muslim traditionists
who deny the idea (doctrine) of absolute infallibility of the vicegerents of God. But a story like this, if
believed, does not only prove the fallibility of the Prophets of Allah but brings them down to a lever lower
than that of an ordinary person. The story while making the non-commissioned sage a hero, credited
with sobriety, prudence, wisdom, sympathy for this people and firm faith in the mercy of God, presents
the commissioned Prophet of God as lacking in all these qualities. It depicts him as short-tempered and
selfish. Getting angry with his people for not listening to him, he tries to bring the wrath of God on them.



Disappointed for the non-fulfilment of his expectation he gets angry with God and goes away thinking
God would have no hold on him!

Reading the story as such, one really feels surprised why Jonah, a man of character, of the sage, the
embodiment of virtues, should have been commissioned by God to carry His message to the people?
What makes one more surprised or rather suspicious is the traditionists, who recognized Jonah as
depicted by the Jews and the Christians, have narrated also a saying of the Holy Prophet to the effect he
(the Prophet) should not be considered superior in character to Jonah. If we add similar tales and stories
allegedly ascribed to the Holy Prophet and the Prophets before him, the conclusion would be (1) the
status of prophet will be little more than of a postman who is only commissioned to deliver letters. He is
useful so long as he lives and is of no use when he dies – “Whosoever used to worship Muhammad
should know he (Muhammad) has certainly died,” said the first caliph, Abu Bakr, in his first sermon.

(2) He need not be of any character or qualification. He is subject to the influence of all temporal and
profane tendencies. (3) Among their followers there may be people, superior to the Prophet’s sagacity
and virtues. All their orders need not be obeyed, nor should every step of them be followed. These are
the points cherished by every ambitious person who wants to use religion as a means to gain power, be
he Jew, Christian, Muslim or a member of any other creed and faith. The main objection raised against
the policy and behaviour of the ruling party is their deviation from the letter and spirit of the Qur’an and
the Sunnah, the sacred and divinely prescribed code of conduct (the Qur’an, the word of God, as
manifested in the life of the Holy Prophet).

{لَقَدْ كانَ لَم ف رسولِ اله اسوةٌ حسنَةٌ لمن كانَ يرجو اله والْيوم اخر وذَكر اله كثيرا {21

Indeed (there) is for you in the Apostle of God (Muhammad) and excellent pattern (of conduct)
for him who hopes in God and the latter day and remembers God much. (33:21)

But once the Prophet is recognized as one not superior to Jonah of the above story, there is no room for
the said objection. He himself made errors. How can anybody say the prophet was right and those who
assumed the reins after him and adopted a different policy and rules were wrong? An anti-Ahl al-Bayt
scholar may say, “The Prophet wanted and nominated Ali to succeed him. But the Qurayshites (as
‘Umar said) did not like what he liked. So they pursued the course they thought was more expedient.
Who are we to judge that he was right and they wrong?”

But keeping in mind what has already been explained in light of the Qur’an and sound reasoning, one
has to come to the conclusion that without purity and infallibility of the receiving ground, no revelation
can be taken as completely right and divine if no margin can be fixed for the divine and the profane
states of the receiving mind, and as such the representative status of the Prophets and vicegerents of
God would be shaken to the ground.



Therefore, this or other tales and stories which have evolved round the personalities of those who are
considered to be commissioned by God to deliver His message to humankind to lead and guide men to
the ultimate goal for which they have been created, should be treated as baseless. Stories and traditions
may be concocted or distorted by interested parties to support a religio-political cause. The stories which
assert the fall, sin or drawback of Adam and Eve and of their worthy children who had to represent God
on Earth are against the unequivocal wording of the Qur’an and sound reasoning, and ought to be
rejected as false or interpreted in the light and evidence of the two authorities (the Qur’an and reason).

Even the Qur’anic passages which may not appear to be in conformity with the requisite infallibility of the
vicegerent of God should be interpreted in the light of the unequivocal passages of the Qur’an and
evidence of reason. This story of Jonah may be taken as an example. The Qur’an mentions that he went
away angry, but it does not give the cause of anger, whether it was righteous and praise-worthy, or
selfish, bad and worthy or condemnation. The Qur’an gives examples of many Prophets and godly
people who felt disgusted with the ungodly behaviour of their people and left them in righteous
indignation but after undergoing some ordeals they were selected and sent back to guide the people. It
is obvious that to interpret the sentence in question (21:86 – 89) in the light of the Qur’an and examples
of godly men is more reasonable than reading it in the light of the tale introduced by Jewish converts and
the courtiers of the early caliphs, such as Kaab ul Ahbar, Wahab bin Munabbah, etc.

However, the sentence, in the aforesaid verse, is followed by three more sentences wherein the
conjunctive particle “Fa” (consequently), denoting one event to be the consequent of the other, has been
used, which implies the relation between the events denoted by the sentence is not accidental for which
the conjunctive particle “Wa” (and) is appropriate, but it is causal; it is the relation of an antecedent to its
consequent. Now let us consider the two versions and their implications.

Jonah in the Light of the Qur’an

“He went away angrily (due to righteous cause). Therefore (as the result of his godly feelings and
attempt) he felt certain (and not fancy and conjecture) that We will never (withhold our blessing restraint
against him) but bring restraint against him. Therefore, (as the result of his certainty), he called us (like
other Prophets even in the darkest hour of trial) in the dark (similar to the case of Ibrahim when he was
thrown into the fire), “There is no resort but You. Praise and glory by You. Indeed I was of the
(community of the) unjust (and not that I am of them now),” as if he is thanking the Almighty for not
leaving him to continue the society of the unjust and for having helped him to detach himself from them,
no matter what the trials and temporal sufferings may be. As a result of this virtuous process and
successful trial he was relieved, selected and sent back to the people who also, after his departure, felt
sorry for their wrongs.

This may be due to the efforts of the sage who was deliberately left behind to warn them of the
seriousness of the Prophet’s anger and departure. The result of it was they repented and petitioned God
for mercy at the last moment. Had not he been of those who are habituated to pray and praise God he



would have been thrown (out of the belly of the whale) on the barren land as a reprobate and would not
have been chosen and selected again to lead his people. The term laula, used in 37:43 and in 68:49,
meaning had not, were nor or if not, the conditional particle used to affirm presence of one event
sequel to the absence of the other or vice versa, has been used in the Qur’an on many occasions
concerning the Prophets. It asserts that, had not their prayer received special blessing and grace of God
they would have suffered a fall or would have committed a sin. So due to the presence of the desirable
condition the undesirable state was absent.

Thus, Jonah being a habitual supplicant detached from the society (company) of the unjust, moving
towards Him with utmost certainty and seeking His blessings in all circumstances had no fall or
drawback throughout his life. His life like that of all other vicegerents of God is the norm and ideal to be
followed by those who want to evolve a godly spiritual life.

A Commentary on the Bible

He went away angrily (because he was hurt by God’s responding to the prayer of the evil-doers).
Therefore, he fancied, that We (God) will never have a hold or power on him (71:87), which means
sheer denial of God’s might caused by extreme anger). Therefore, he called. This call cannot be
considered as the result of his conjecture unnecessary missing links between the antecedent and the
consequent to prove that Jonah was a sinner first and then he repented and was relieved and selected
for the second time. Accepting his repentance when he was in utter distress there is nothing
commendable in the life of Jonah to be adopted as the norm and ideal for spiritual progress. It would
have been more advantageous if the Qur’an, instead of Jonah, had made some reference to the virtuous
role played by the supposed sage. How can one allow a Prophet of God to conjecture even for a
moment in which God has no power or hold on him?

The sentence, “And imagined he never would We straighten him” should be read in light of 65:7 and
89:16.

هال لعجيا ۚ سا آتَاهم ا انَفْس هال فّلي  ۚ هال ا آتَاهمم قنْففَلْي رِزْقُه هلَيع قُدِر نمو ۖ هتعس نم ةعذُو س قنْفيل
{بعدَ عسرٍ يسرا {7

Let him with abundance spend of his abundance and he on whom is straightened his
subsistence, let him spend of what God has given him, (for) God lays not on any soul a burden
save to the extent to which He has given it. God will soon bring about ease after difficulty. (65:7)

16} انَنها ِبر قُولفَي رِزْقَه هلَيع فَقَدَر هََتا ابذَا ما اماو}

But when tries him, and then straightens unto him his sustenance, then he says, “My Lord has



disgraced me.” (89:16)

The verses explain the creaturely defect of humankind and God’s infinite mercy. It is evident in the
prayers of the Holy Prophet and the Ahl al-Bayt which does not mean they have committed any wrong.
This inner meaning is absent in the Jewish version of Jonah which suits many religious heads, hence it
is more popular.

*****

The Jewish version cannot be taken as true even in regard to a man of worldly wisdom, how can it be
accepted in the case of the vicegerent of God? So the correct reading elucidates the meaning of
privation, detachment from social surroundings temporarily, consciousness of creaturely shortcomings,
repentance, prayer, urge of progress towards perfect submission to God and God’s infinite mercy.

A reduction of matter to any extent from a commendable quantity is due to a non-recipient condition;
otherwise, the gift of God is universal and unrestricted. This non-recipiency is termed in the Qur’an as
injustice done by one to one’s self. “We (God) have not done them injustice, but they did it to
themselves.”(11:101)

Any individual or group which in comparison to its surroundings is improvable and has the recipient
condition may be presented as dissatisfied with the condition of its society seeking detachment from
them for betterment. This is what the following Qur’anic expression means.

86} ينّالالض نانَ مك نَّها ِب راغْفو}

And forgive my father; verily he was of those who have gone astray. (26:86)

نم نْتك ّنانَكَ احبس نْتا ا لَٰها  ْناتِ االظُّلُم ىٰ ففَنَاد هلَيع نَقْدِر نْ لَنا ا فَظَنبغَاضم بذْ ذَهذَا النُّونِ او
87} ينمالظَّال}

And (remember) Jonah (Zunnun or Yunus) when he went in anger, and imagined he never would
We straighten him. Then he cried out from the darkness, “There is no god but You (oh my Lord),
Glory be to You. Verily I was of the unjust ones!” (21:87)

“I was of those straying ones,” means that in certain stages the person referred to by the pronoun was
counted among the members of the society which was devoid (or deprived) of justice and knowledge. It
is the natural tendency for development present in a particular section of matter and absent in its
surrounding sections which is translated into dissatisfaction in the conscious stages of development
disliking the surroundings and abandoning them. These conditions, i.e. dissatisfaction and dislike for and
desertion from the surroundings, are virtues and righteousness if the aim is to approach God, the



Absolute perfection. And they are evil and vice if the aim is something ungodly.

The certainty which He is the sole resort and in no circumstance does He withhold His blessings from
His creatures, is the impulse of this progressive move and the motive behind prayer and supplication.
Temporal sufferings and material losses in this journey are inevitable as a test and trial.

This trial is followed by divine relief, blessings, and selection for leadership.

{و تَقُولُوا لمن يقْتَل ف سبِيل اله اموات ۚ بل احياء ولَٰن  تَشْعرونَ {154

155} ابِرِينرِ الصّشباتِ ۗ ورالثَّمنْفُسِ واالِ ووما ننَقْصٍ مو وعالْجفِ والْخَو نم ءَبِش مَّنلُولَنَبو}

{الَّذِين اذَا اصابتْهم مصيبةٌ قَالُوا انَّا له وانَّا الَيه راجِعونَ {156

{اولَٰئكَ علَيهِم صلَوات من ربِهِم ورحمةٌ ۖ واولَٰئكَ هم الْمهتَدُونَ {157

And say not of those who are slain in the path of God in which they are dead. Nay (they are)
living, but you perceive not. We will surely test you with something of fear, and hunger and loss
of wealth and lives and fruits, and give glad tidings to the patient ones. Who when misfortune
befalls them, say, “Verily we are God’s and verily unto Him shall we return.” Those are they on
who are the blessings from their Lord and (His) mercy, and they are the ones which are (rightly)
guided. (2:154 – 157)

So long as the movement is towards the right direction it is towards God, without any break or diversion.
There can be no fall, drawback or sin. The terms sin (dhanb), straying (dal), injustice (zulm), ignorance
(jahalat), etc. which show some defect and ungodly condition, may be used to mean appearance of
these defects in the conscious stages when human will and reason are functioning and they may also be
used to mean these are natural and creaturely defects which accompany every finite being, ad if they
are not covered, redressed and redeemed by His grace and blessing, they will display themselves in
human conduct.

Similarly, the terms repentance (tauba) and petitioning after some diversion has taken place, or
petitioning for mercy after some defect has displayed itself in the conscious stage of human will and
reason. It may also mean being constantly alive to the creaturely defects. Some people are in
continuous prayer and a supplicating attitude so these defects may continue to be covered by His
blessings and no room is left for their display at all. There are instances and occasions on which the
Qur’an has used the conditional participle, “if not” (laola) to show it is due to the special blessing of God



or due to the sincere prayer of the man which the inherent sin, defect and fault have not displayed
themselves.

Thus, “repentance” does not always mean the sin has been committed. It may be preventive instead of
being retrievable. Accordingly, the sin and other defects mentioned in the Qur’an and other apostolic
statements do not necessarily mean the actual appearance of those defects in the life of man. Reference
may be to their potential state wherein they are covered by special blessings of God. Thus the incessant
confession of accomplished men of their sins, shortcomings and faults and their incessant repentance
and prayer for mercy are the two main factors responsible for their infallibility and sinlessness. Imperfect,
sinner and guilty are those who consider themselves either entirely sinless or occasional sinners, and
not those who are always alive to their creaturely defects, and pray to God to cover them with His
blessings and grace.19

Vicegerency of Adam

Having all these points and the basic conditions for development and progress in view let us revert to the
“first human pair,” Adam and Eve. Detached and distinguished from the rest of the material beings, they
had infallibly and progressively reached the stage of original clay. It was the finest, purest and the most
resplendent quantity of matter which departed from the rest to undergo a special course of trials and
developments and to fulfil the necessary conditions for the top rank in the hierarchy of material
developments. This clay, the divinely selected and chosen portion of matter, carried in itself all the
potentialities for development and propagation of the human race and for all the material and spiritual
achievements and attainments which man may be credited with.

The potential Adam and his potential family were craving and praying for such a lofty status of
responsibility (amanat) in the realm of creation as was not prayed for by anyone else. On the contrary
the heavens, Earth, and mountains declined to accept it when it was offered to them. So, the brave and
bold clay received the utmost care and attention from the Creator. The whole administrative agencies of
the arc of descent, all the angelical and celestial forces in charge of development were co-ordinated and
directed towards this new development. From the stage of clay up to the stage of the most complicated
but well-balanced and harmonious organism (the stage of tasviya20 (adjustment of parts in a whole),
man had to pass many stages of development. This is the stage wherein man receives radiation direct
from the Absolute, and God blows into him His own spirit (Roohul-Qudus).

29} انِ خَذُونْسْطَانُ لانَ الشَّيكو ۗ ناءذْ جدَ اعرِ بالذِّك نع لَّنضلَقَدْ ا}

So when I complete him and breathe into him My spirit, fall you down unto him prostrating (in
obeisance). (15:29)

To reach that high stage he (man) had to undergo many bright and dark turnings, ups and downs,



unavoidable in this journey. Of the divine days (ay‘yamullah – periods of development)21 how many
days he took to cover the distance we do not know. Whatever has been said in this respect by men is a
mere guess and conjecture, and if there was any revelation in this connection, it was equivocal and not
clear and exact. But one thing is certain that man passed all those stages and curves infallibly under the
utmost care of divine administration and attention, otherwise he would not have reached the status
which he secured and is still holding: the status of vicegerency of God.

ِحبنُس ننَحو اءكُ الدِّمفسيا ويهدُ ففْسي نا ميهف لعتَجيفَةً ۖ قَالُوا اضِ خَلرا ف لاعج ّنا ةئَلْمكَ لبر ذْ قَالاو
{بِحمدِكَ ونُقَدِّس لَكَ ۖ قَال انّ اعلَم ما  تَعلَمونَ {30

(Recollect oh Our Apostle Muhammad) when your Lord said unto the angels, “Verily I (intend to)
appoint a vicegerent on the Earth.” They said, “Will You (oh our Lord) appoint therein one who
will cause mischief and shed blood, while we celebrate by Your praise and hallow You alone?”
Said (the Lord of the angels), Verily I know what you know not.” (2:30)

انَّا عرضنَا امانَةَ علَ السماواتِ وارضِ والْجِبالِ فَابين انْ يحملْنَها واشْفَقْن منْها وحملَها انْسانُ ۖ انَّه كانَ
72} وها جظَلُوم}

Verily We offered the trust unto the heavens and the earth and the mountains, but they refused to
bear it, and were afraid thereof, and man undertook it. Verily, he was (proved) unjust, ignorant.”
(33:72)

God revealed to the administrative agencies of the arc descent, the angels, in which he was going to
create a man out of earthen clay and when He would bring him into a well-balanced stage and blow into
him His own spirit, they (the angels) should prostrate before him (the man). The same man who has
been passing progressively one stage after another under the care and attention of the agencies turned
out to be capable of reaching the loftiest stage of receiving direct radiation, light and blessing, leaving all
the previous mediums behind. This quantity of matter, in spite of its negligible size carried so great and
an important potentiality that not only the entire angelical machinery was engaged for its development
but it came under the direct care of God at last. He came under the direct care of God’s two most
comprehensive names, al-Zahir (the Apparent) and al-Batin (the Hidden). In other words man was
directly attended by both aspects of the creative might of God. This is what the Qur’an terms as the two
hands of God, the physical and the spiritual aspects.

75} ينالالْع نم نْتك ما تربَتسا ۖ دَيبِي ا خَلَقْتمدَ لجنْ تَسكَ انَعا مم يسلبا اي قَال}

Said (God), “Oh Iblis, what prevented you in which you should prostrate in obeisance unto him
whom I created with My two hands? Are you proud or are you of the exalted ones?” (38:75)



However honoured with the gift of divine spirit man who was originally administered by the angels, from
time immemorial, turned in the last stage to be the real administrator in the sense that he became the
ultimate object for creation for which the whole divine organization had been set at work. The angels
turned out to be subservient to him. He was the aim and they were the means. When the angels
wondered why so much care and attention was being bestowed by the Creator on this negligible clay,
they (the angels) were told by Him that He was not only going to create a man out of the clay, but He
was going to establish a vicegerency on Earth to represent Him and His kingdom and His sovereignty.
This revelation caused the angels great surprise and they raised their objection. They were familiar with
the administration of the day of other species very close to that of the human species.

It is said that before the development of human clay or the advent of our Adam and eve, the Earth was
populated by semi-men, a species which bore very close affinity to man. But they were lacking in the
holy spirit which was infused into man and which was a distinction conferred on him. The species of
semi-man had almost been extinguished before the appearance of man on the scene of creation. Those
semi-men might have been the degenerated descendents of another Adam who preceded our Father or
might have been of another species lower than man but closer to him in physical and mental structure
than any of the living species of today. Anyway they were lacking in the distinctive aspect of manhood
about which the Qur’an says,

4} تَقْوِيم نسحا انَ فنْسلَقَدْ خَلَقْنَا ا}

5} ينلافس فَلسا نَاهددر ثُم}

{ا الَّذِين آمنُوا وعملُوا الصالحاتِ فَلَهم اجر غَير ممنُونٍ {6

Indeed We created man in the best structure. Then we reverted him to the lowest of the low, save
those who believe and do good deeds, for them shall be recompense incessant. (95:4 – 6)

The words “the best structure” and the “lowest of the low” in the verse refers to man’s best and lowest
aspects. Whether the shortcoming or defect in men was due to degeneration or the original lack of
specific potentiality makes no difference. Their process of thinking was controlled by vegeto-animal and
senso-sexual and beastly tendencies as in the case with the organized barbarism of today, known as
modern or material civilization. They were busy in mischievous, destructive activities and bloodshed as
depicted in 2:30. The angels, like some scientists of the modern age, could not observe the specific
aspect which distinguishes the human clay (protoplasma) from the other species. So they judged man to
be of the same mould and behaviour as the semi-men, on the basis of some apparent affinities they
found between the two. God rejected the partial and analogical argument of the angels and said, “Verily



I know what you do not know.” (Reference 2:30 quoted above).

Adam having the distinctive potentiality and aptitude, was gifted with the holy spirit, which implies all the
divine names on the one hand and the names of all created objects, which are the manifestation of the
divine names on the other.

31} ينادِقص نْتُمنْ كا ءٰوه اءمسبِا وننْبِىا فَقَال ةئَالْم َلع مهضرع ا ثُملَّهك اءمسا مآد لَّمعو}

32} يمالْح يملالْع نْتنَّكَ اتَنَا ۖ الَّما عم لَنَا ا لْمع  َانَكحبقَالُوا س}

قَال يا آدم انْبِىهم بِاسمائهِم ۖ فَلَما انْباهم بِاسمائهِم قَال الَم اقُل لَم انّ اعلَم غَيب السماواتِ وارضِ واعلَم ما
{تُبدُونَ وما كنْتُم تَتُمونَ {33

34} رِينافْال نانَ مكو ربَتاسو با يسلبا دُوا اجفَس مد دُواجاس ةئَلْمذْ قُلْنَا لاو}

And He taught Adam the names, all of them, and then set them unto the angels and said, “Declare
you unto Me the names of these if you be truthful.” They said, “Glory be to You (oh Lord). We
have no knowledge save what you have taught us. Verily You (alone) are the All-knowing, the
All-wise.” Said He, “Oh Adam, inform you unto them their names.” and when he and informed
them unto them their names, said (the Lord) “Said I not unto you verily I know the secrets of the
heavens and the Earth and know which you declare and which you conceal?” And when said We
unto the angels, “Prostrate you before Adam,” they all prostrated save Iblis, he refrained and was
puffed with pride and was turned into one of the disbelievers.” (2:31 – 34).

And the succeeding verses 35 – 39 depict how the pair was driven out of earthly paradise and settled on
Earth. The supremacy of Adam in the universe is due to the knowledge of the names of the entities who
possess unimaginable radiance of truth.

It is in the light of the holy spirit in which Adam learned every name of the Creator and the creatures, but
the names of those accomplished and most perfect entities whose clay, seeds and potentialities were
carried by him came into light first, and then through the compact names of those perfect and most
comprehensive entities, the other names became evident. They were the names of those “perfect and
exalted entities” (‘aleen), the seeds of which Adam was carrying. Owing to the lack of affinity it was not
possible for angels to learn the names of those entities except through the medium of Adam who
represented them as the carrier of their potentiality and represented God having His spirit with him.

Here the first man, the top entity in the arc of ascent received knowledge directly from God, of the things



which the angels did not know. It was the knowledge of the names of certain conscious entities of high
order (‘aleen). Those entities were other than angels and jinns. They were the entities whose names
could be made known to Adam by God directly and to the angels and other things of lower order through
the medium of Adam. They were those who could at one and the same time represent God in all the
spheres of creation, and creatures of all spheres before God. They are the entities who due to the
highest degree of their recipiency, submissiveness and devotion to the Absolute, have attained the
nearest possible stage of direct communion with Him on one side, and due to their utmost paternal
affection of love of His creatures come closer and nearer to every being, than the being itself or himself
– a stage of ‘aula-bil-mominin, “a greater claim on the selves of the believers,” which refers to the
Prophet:

نم هتَابِ الك ضٍ فعبِب َلوا مهضعب امحرولُو ااو ۗ ماتُههما هاجزْواو ۖ هِمنْفُسا نم يننموبِالْم َلوا ِالنَّب
{الْمومنين والْمهاجِرِين ا انْ تَفْعلُوا الَ اوليائم معروفًا ۚ كانَ ذَٰلكَ ف الْتَابِ مسطُورا {6

The Prophet (Muhammad) has a greater claim on the believers than they have on their own
selves, and his wives are (as) their mothers, and blood-relations have the better claim in respect
of one to the other, according to the Book of God, than the (other) believers and the emigrants,
save you do some good unto your friends. This in the Book (of God) is prescribed. (33:6)

And the Prophet declared that Ali and the succeeding 11 Imams (and Fatima his daughter) are topmost
among the Illiyin in having this great claim on Ummah, and their records are well preserved in the Book
(vide Tradition on Ghadir).

18} ِينيّلع ارِ لَفربا تَابنَّ كا َّك}

{وما ادراكَ ما علّيونَ {19

20} قُومرم تَابك}

{يشْهدُه الْمقَربونَ {21

Nay! The record of the righteous shall be in the Illiyin. And what shall make you know what Illiyin
is? (It is) a book written. See it those who are the near ones unto God.” (33: 18 – 21)

They are such selfless entities and their egos are so limitless they have become the reciprocal medium
between the Infinite one and the finite beings close to both at one and the same time. They are those



who on devotional occasions when completely absorbed in the realization of His greatness, can hear the
call of the destitute and go to their rescue without being diverted from the height of their devotional
absorption. They are those who give alms when they are in the state of bowing before Him in prayer.22

{واذَا نَاديتُم الَ الصَة اتَّخَذُوها هزوا ولَعبا ۚ ذَٰلكَ بِانَّهم قَوم  يعقلُونَ {58

Verily, verily, your guardian is (none else but) God and His Apostle (Muhammad) and those who
believe, those who establish prayer and pay the poor rate, while they be (even) bowing down (in
prayer). (5:58)

In short they represent the Creator and the creatures to each other at one and the same time. It is this
permanent representative status of Adam and his deserving issues which became the subject of dispute.
The “great news” about which they are in dispute:

{عم يتَساءلُونَ {1

2} يمظالْع االنَّب نع}

{الَّذِي هم فيه مخْتَلفُونَ {3

Of what ask they one another? Of the great news in which they therein differ. (78:1 – 3)

The dispute about the news was so widespread that even the chiefs of the highest angelical order were
involved in it. “Say it is the news, the great from which you turn away. I had no knowledge of the chiefs
of the highest (order) when they were disputing.”

67} يمظع انَب وه قُل}

{انْتُم عنْه معرِضونَ {68

{ما كانَ ل من علْم بِالْمَ اعلَ اذْ يخْتَصمونَ {69

70} بِينم نَا نَذِيرا انَّما ا َلا وحنْ يا}



71} ينط نا مشَرب قخَال ّنا ةئَلْمكَ لبر ذْ قَالا}

72} اجِدِينس وا لَهفَقَع وحر نم يهف نَفَخْتو تُهيوذَا سفَا}

{فَسجدَ الْمَئةُ كلُّهم اجمعونَ {73

74} رِينافْال نانَ مكو ربَتاس يسلبا ا}

Say you, “It is a message of (great) importance, (and) you are turning away from it. I had no
knowledge of the exalted chiefs when they disputed! It is revealed unto me save I am an open
warner. Remember when your Lord said unto the angels, “Verily I am about to create man from
clay. And When I have completed and have breathed into Him of My spirit, then fall you
prostrating in obeisance unto him.” And did fall prostrating in obeisance the angels all together,
save Iblis, he was proud and was of the disbelievers. (38:67 – 74)

Even the chiefs of the highest order, the arch angels, on receiving information about the new
appointment, questioned its propriety. They doubted his competency in comparison to themselves and
dissented. They submitted to and carried out the divine order only when Adam informed them of the
precious names which he had learnt from God directly, and which the angels were unaware of until then.

Satanic Activity and Divine Warning

But Satan, the hot and the fiery tempered, who had become the co-opted member of the angelical
community on account of the extreme devotion and ascetic attitude he had already displayed, was far
from appreciating the distinctive spiritual aspect of the newly earthen make. So he and all the satanic
forces at his disposal refused to recognize the representative status of man and this is the case even
now. He considered himself and his party, who were able to influence and misguide the purely animal
instincts, to be much superior to this new earthly creature (man) also. They are able to influence and
dominate, if not Adam and all of his issues, at least the great majority of them who tend more towards
their material needs than their heavenly progress.

Thus Satan and his forces failed in the test and were at last exposed for what they really were. They
declined to submit, rebelled and were driven out of the angelical order and community down to the earth,
the terrestrial field of their activities. Satan and the satanic forces, ever since their banishment from the
heavenly field, have remained materialists. They are anti-man and their values are anti-heavenly and
anti-spiritual. So, as demanded by Satan, God gave him and his party and his forces freedom of action
to approach Adam and his issues.



Taking the terrestrial realm as the testing stage of man to develop his spiritual or material aptitude and
inclination, it was necessary the satanic forces should have a free chance of activities in their field on the
one hand and man should be warned to be careful not be tempted by the satanic call on the other. So
both the satanic activities and the divine warning should continue to go together in order to pave the way
for man to prove he is really a man or a common animal in the form of man. The Qur’an declares:

178} هِينم ذَابع ملَها ۚ وثْموا ااددزيل ملَه لا نُمنَّما ۚ هِمنْفُس رخَي ملَه لا نُمنَّموا افَرك الَّذِين نبسحي و}

It is not for God to leave the believers in the state in which you are, until He has distinguished the
wicked from the good and it is not for God to acquaint you with the unseen. But God chooses
from the Apostles whomsoever He pleases. So you believe then in God and His Apostles, and if
you believe and guard yourselves (against evil) then for you is a great reward. (3:178)

These are clearly repeated warnings:

ولَقَدْ ذَرانَا لجهنَّم كثيرا من الْجِن وانْسِ ۖ لَهم قُلُوب  يفْقَهونَ بِها ولَهم اعين  يبصرونَ بِها ولَهم آذَانٌ  يسمعونَ
{بِها ۚ اولَٰئكَ كانْعام بل هم اضل ۚ اولَٰئكَ هم الْغَافلُونَ {179

Indeed we have created for hell many of the jinn and the men. They have hearts (but) they
understand not with them, and they have eyes (but) they see not with them, they have ears (but)
they hear not with them, they are like cattle, nay, more astray. These are they, the heedless ones.
(7:179)

Satan blames the human beings for following him.

وقَال الشَّيطَانُ لَما قُض امر انَّ اله وعدَكم وعدَ الْحق ووعدْتُم فَاخْلَفْتُم ۖ وما كانَ ل علَيم من سلْطَانٍ ا انْ
دعوتُم فَاستَجبتُم ل ۖ فََ تَلُومون ولُوموا انْفُسم ۖ ما انَا بِمصرِخم وما انْتُم بِمصرِخ ۖ انّ كفَرت بِما
22} يملا ذَابع ملَه ينمنَّ الظَّالا ۗ لقَب نونِ متُمكشْرا}

And shall say Satan after the affair is decided, “Verily God promised you the promise of truth and
I gave you the promise but failed to keep them to you, and I had no authority over you except I
called you and you responded unto me, so blame not but (rather) blame yourselves. I cannot be
your aide (now) nor can you be my aide. Verily I disbelieved in your associating with me God
from before. Verily the unjust ones, for them shall be a painful chastisement. (14:22)

Sincere action is a test:

{احسب النَّاس انْ يتْركوا انْ يقُولُوا آمنَّا وهم  يفْتَنُونَ {2



What! Do people imagine they will be left off on (their) saying, “We believe!” And they will not be
tried. (29:2)

Allah, the All-mighty, the All-wise knows the hypocrites:

3} اذِبِينْال نلَمعلَيدَقُوا وص الَّذِين هال نلَمعفَلَي ۖ هِملقَب نم لَقَدْ فَتَنَّا الَّذِينو}

And indeed We did try those before them, so God certainly knows those who are true, and
certainly knows He the liars. (29:3)

The Tree of Total Submission – Paradise Lost

The majority of the children of Adam, according to the degree of their material and temporal inclinations,
have been and will be the victims of satanic influence. But Adam, the first vicegerent, was carefully
brought up by God from the stage of primal matter to the stage of becoming the divinely declared object
of angelical veneration and prostration and his deserving and chosen children, who would establish the
hierarchy of the vicegerency, the base of which was Adam, were certainly saved from any possible
influence of Satan and satanic forces. The devils may have approached Adam and his chosen issues in
the same manner as they approach others, but they were far from being able to influence the chosen
ones.

40} ينخْلَصالْم منْهكَ مادبع ا}

41} يمتَقسم َلاطٌ عرٰذَا صه قَال}

42} الْغَاوِين نكَ معاتَّب نم لْطَانٌ اس هِملَيلَكَ ع سادِي لَيبنَّ عا}

Save Your (devoted) servants, of them the freed ones. Said He, “This is right way unto Me. Verily
(as regards), My (devoted) servants, there is not for you over any authority except the one who
follows you, of the deviators.” (15:40 – 42)

Adam was created to be the vicegerent of God on Earth; he was created as the base for the
establishment of the hierarchy of the divine vicegerency. He carried in him the seeds, the potentialities of
so many perfect men who have achieved wonders in innumerable fields of material and spiritual
importance. Each of the deserving descendants has represented God in some aspect, which could not
be done by any being other than man. Above all, he carried the seeds, or the light and the resplendent
clay of those entities by the knowledge of whose names Adam surpassed the angels and was envied



and opposed by Satan. So, such an object of divine care cannot suffer any fall, drawback or
shortcoming. He cannot be accused of any sin or fault. He was infallible and must remain infallible until
his death, until the precious deposit and the divine responsibility are transferred to one who succeeds
him, and so the process should continue until it reaches its final stage of perfection.

{يرِيدُونَ انْ يطْفىوا نُور اله بِافْواههِم وياب اله ا انْ يتم نُوره ولَو كرِه الْافرونَ {32

{هو الَّذِي ارسل رسولَه بِالْهدَىٰ ودِين الْحق ليظْهِره علَ الدِّين كلّه ولَو كرِه الْمشْرِكونَ {33

Intend they in which they put out the light of God with (the blow of) their mouths, and disdains
God save that He perfects His light, though the infidels may detest it. He it is Who sent His
Apostle with guidance and the religion of truth, that He may prevail it over all other religions,
though the polytheists may detest it. (9:31 – 32)

The above emphatic declaration is repeatedly made in various verses with full freshness and
unfathomable depth.

It should continue without break until the total appearance of the most perfect man through whom the
legislative will of God in its entirety is not only declared, as it was done by the last Prophet in the shape
of the Qur’an and the Sunnah, but is also executed thoroughly throughout the human world, as it will be
done by the 12th Imam (al-Mahdi) when he reappears.

Adam was not the end. Adam with all his potential was the beginning of a new system of creation. He
and his worthy offspring represented God on Earth. He had to populate the Earth with his issues. He had
to bring forth what he was carrying. The potential had to become actual. The toil and hardships were
ahead of him. It was not the time for him to rest and enjoy the animal comforts, to eat and drink, and
protect himself against the heat of the sun under the shadow of the trees. If these animal comforts were
the divine objectives, the other animals were quite enough to serve the purpose. There was no need of
adding a new creation to what was already there. The paradise of Adam was not in the shape of eating
and drinking.

{ذَرهم ياكلُوا ويتَمتَّعوا ويلْهِهِم امل ۖ فَسوف يعلَمونَ {3

Leave them (oh Our Apostle Muhammad) in which they may eat and enjoy themselves and
beguiles them the hope, for soon will they know. (15:3)

انَّ اله يدْخل الَّذِين آمنُوا وعملُوا الصالحاتِ جنَّاتٍ تَجرِي من تَحتها انْهار ۖ والَّذِين كفَروا يتَمتَّعونَ وياكلُونَ كما
12} مى لَهثْوم النَّارو امنْعا لكتَا}



Verily God will admit those who believe and do good to the gardens underneath which flow
rivers, and those who disbelieve enjoy themselves and eat as the beasts eat, and the fire shall be
their abode. (47:12)

Man’s paradise is submission to God and to follow His message and remember Him in pleasure and
pain.

{و تَحسبن الَّذِين قُتلُوا ف سبِيل اله امواتًا ۚ بل احياء عنْدَ ربِهِم يرزَقُونَ {169

{فَرِحين بِما آتَاهم اله من فَضله ويستَبشرونَ بِالَّذِين لَم يلْحقُوا بِهِم من خَلْفهِم ا خَوف علَيهِم و هم يحزنُونَ {170

171} يننموالْم رجا يعضي  هنَّ الاو لفَضو هال نم ةمعونَ بِنرشتَبسي}

Rejoicing in what God of His grace has granted them, rejoicing for those who have not yet joined
them from behind them, which no fear shall come on them nor shall they grieve. They rejoice in
the grace from God and (His) bounty and in fact, God suffers not to be lost the reward of the
believers. (As for) those who did respond to the call of God and the Apostle (Muhammad) even
after wounds inflicted on them, such of those who do good (to others) and guard (themselves)
against evil, shall have a great reward. (3:169 – 171)

So his and his wife’s lodging in the lower paradise of animal comforts to which other animals and Satan
also had an approach, was a temporary arrangement for test and trial. The divine order addressed to
Adam to live with his wife in paradise enjoying all sorts of food except this tree was in accordance with
their animal requirement. The prohibitory order not to go near this tree meant nothing more than showing
him that the consequence of going near this tree would be the loss of the lower paradise and the animal
comforts. Whatever this tree might have been, something physical or spiritual, actual or symbolical, it
was very close to Adam and his wife, but they were ordered not to go near it. This tree was very
attractive; one could not help desiring to taste its fruit. It would make the person who would enjoy it
realize his nakedness and defects.

According to some apostolic statements it was the clean and refined tree of his chosen offspring. There
is another apostolic statement mentioned in the commentary, al-Burham in which the tree was an all-
round tree termed by Satan as the tree of perpetuation (shajarat ul-khuld). It was the tree rooted in
Adam and Eve, the tree of sexual urge which embraces all other trees mentioned by the commentators.
It was the pure tree of total submission to God, for which the jinns and men were created.

This tree of total submission is rooted in entities whose names Adam was taught and whose seeds he
was carrying.



24} اءمالس ا فهعفَرو ا ثَابِتلُهصا ةِبطَي ةرشَجةً كِبةً طَيملك ًَثم هال برض فيك تَر لَما}

See you not how sets forth God a parable? Of a good word (being) like a good tree, whose root is
firmly fixed, and its branches (reach) in the heavens. (14:24)

In short, from all internal and external evidence available, it is clear the prohibition was not due to the
profaneness of the tree, the prohibition was due to the utmost sanctity of the tree in the sense that once
it was approached one had to be always on guard not to do anything to pollute it. It must the pure tree
(shajrah Tayyibah), the root of which is well established and its branches have gone to the sky. This is a
reference to the Qur’anic parable, which is applicable to any well established system of creation or divine
legislation which has the growing faculty. It has been specially applied to the tree like a chain of perfect
men, the chain being rooted in the first perfect creature in the arc of descent. The reflection of it is the
last and most perfect creature in the arc of ascent. This is the tree the root of which is Muhammad (in its
true adjectival sense, “praised one”). So, he is the first one arc and the last in the other, and both are
ultimately indentified with each other. This is called Shajrah Tayyibah, the “tree” (15:23 – 26). If the
place of its growth is properly guarded against pollution this tree may become the place of manifestation
of the divine spirit (Roohul Qudus).

The order to live there (in paradise) and not to go near the attractive and eye opening tree, which was
very close to him, was intended to rouse the ambition in man. Under this prohibitory order, let us see
what part Satan had to play in this test. Satan’s case was exactly like the team of pretenders of all times
and of all types who, by appearing in the garb of faith, piety and knowledge, are classed by the ignorant
under the category of people of spiritual accomplishment. Such people may even be raised to the
companionship of the Prophets, but by facing some trial, their pretension is exposed and they are
debarred just as Satan was debarred. Concealing his fiery and rebellious nature in the garb of extreme
devotion and piety, Satan had raised himself to the community of the angels, but failing to stand the test
of prostrating before Adam, he exposed himself and was driven out of the angelical order. He had to
pursue his rebellious and destructive activities in the material field and influence those who are inclined
towards him and his activities.

Before proceeding further it should be borne in mind that the statements of Satan mention in the Qur’an
concerning himself, his forces and party, the stand he took against the divine order of prostration, the
concession he asked for and his decision after it was granted, his approach to Adam and Eve as a well
wisher, his comments on the prohibition, his open announcement that, with the exception of a few
purified and chosen ones, he would influence and deceive all the children of Adam, and his blaming
ultimately those who followed him and similar statements, are a presentation of the facts which have
been playing a very great role in the history of creation, especially in the development of the human
mind. Nothing should be considered untrue just because Satan has said it. All he has said is true and
should be taken into account.



The only thing is his attitude towards Adam and Eve was hostile and whatever he told them, though true,
was not with good intention. He wanted to deceive them but it turned out in favour of their cause. His
example was like the example of the hypocrites who would come to the Holy Prophet and would give
evidence and say, “We are witnessing in which you are the Prophet (Apostle) of Allah.” God retorts
saying,

“God certainly knows you are His Apostle, but God gives evidence and is witnessing the
hypocrites are surely liars” (63:1).

Similarly, Satan’s whispering to Adam and Eve in which the forbidden tree was the tree of perpetuation
(shajarat ul-Khuld), and it was a kingdom which would never decline and be extinguished (mulk la yabla)
was entirely true.

120} َلبي  ٍلْكمالْخُلْدِ و ةرشَج َللُّكَ عدا له ما آدي طَانُ قَالالشَّي هلَيا سوسفَو}

But Satan whispered unto him saying, “Oh Adam, shall I guide you unto the tree of eternity and
unto a kingdom which decays not?” (20:120)

He was correct in giving the reason for the divine announcement of prohibition. It was true that approach
to the tree would have resulted in their becoming angels or attaining perpetuity.

فَوسوس لَهما الشَّيطَانُ ليبدِي لَهما ما ۇورِي عنْهما من سوآتهِما وقَال ما نَهاكما ربما عن هٰذِه الشَّجرة ا انْ تَونَا
20} دِينالْخَال نونَا مَت وا نيَلم}

Then whispered Satan evil suggestions unto the two (Adam and Eve) in which he might display
unto them what has been kept hidden from them of their shame, and said he, “Forbade not you
two your Lord from this tree lest you two may become the immortals?” (7:20)

His only mistake was he thought the purpose of the order was to deprive the pair of the pleasant fruit of
the tree while the real purpose of prohibition was to make the pair desire the higher. The great lie in
which he uttered was he was their well wisher.

21} ينحالنَّاص نا لَممَل ّنا امهمقَاسو}

And he swore unto them both, “Verily I am unto you a sincere adviser.” (7:21)

He was their enemy, but a very short-sighted one. He wanted to see the immediate suffering of the pair
caused by the loss of material comfort. He was satisfied with this, and with the idea in which the great
majority of their issues would in the future fall in his trap. His short-sightedness could not appreciate the



fact that Adam and his chosen issues, who would remain aloof, unaffected by his mischievous activities,
though very few in number, would surpass all creatures in excellence and quality. He was far from
realizing the ultimate object of creation was the development of excellent qualities and not the
multiplication of quantities.

However, Satan had to approach Adam to achieve his aim. The Qur’an describes the satanic method of
seducing Adam:

Certainly he (Satan) and his party watch you from the side from where you (Adam) do not see
them. Certainly We made Satan’s patrons of those who do not believe. (7:27)

Satan approached Adam though some medium, most probably, through the sexual sense which had just
begun to grow. It is said his approach was to influence Eve to persuade Adam to taste this tree, defying
God’s prohibition. But really Satan made a fool of himself. He did not know the order was meant only to
stir up the pair’s latent desire, the basic impulse of social growth. It was the process wherein Eve had a
very important role to play. She represents sex and sexual desire and she is responsible for bringing
Adam out of the cell of his individual ego to exchange love and compassion with her who is the other
part of Adam.

مقَواتٍ لي َكذَٰل نَّ فةً ۚ امحرةً ودوم مَنيب لعجا وهلَينُوا اتَسا لاجزْوا منْفُسا نم مَل نْ خَلَقا هاتآي نمو
{يتَفَرونَ {21

And of His signs is He created for you from yourselves, mates in which you may dwell (inclined)
unto them and caused between you love and compassion. Verily in this are signs for a people
who reflect. (30:21)

It is she who is presented in the first verse of Chapter Four:

يا ايها النَّاس اتَّقُوا ربم الَّذِي خَلَقَم من نَفْسٍ واحدَة وخَلَق منْها زَوجها وبث منْهما رِجا كثيرا ونساء ۚ واتَّقُوا
{اله الَّذِي تَساءلُونَ بِه وارحام ۚ انَّ اله كانَ علَيم رقيبا {1

Oh men, take shelter in your Lord Who has created you from a single self and created from it, its
pair, and spread from these two, men manifold and women, and fear God, in Whose name you
importune one another, and (be mindful) of kinship. Verily God is vigilant over you. (4:1)

As she was made of the same clay of which Adam was made it was from them, both Adam and Eve, in
which the multitude of men women were spread out (propagated). Her womb is termed in the Qur’an as
rahm, the seat of mercy and kindness, derived from the divine name, ar-Rahman (the All-merciful).



6} يمالْح زِيزالْع وه ا لَٰها  ۚ شَاءي فيك امحرا ف مكِروصالَّذِي ي وه}

He it is Who fashioned you in the wombs (of your mothers) as He likes. There is no god but He,
the All-mighty, the All-wise. (3:6)

It is by virtue of her womb which blood relationship and affection is reciprocally established. The Qur’an
terms this relationship after the womb (rahm) to emphasize the important part which the womb plays in
the establishment of physical and mental relationship, and affinity between the members of human
society. In this verse the wombs (arham), i.e. blood relatives, are presented aligned with God towards
whom men hold each other responsible and whose displeasure should be avoided. It is she who makes
man lose the negligible and immediate comforts of irresponsible life and suffer the toil and hardship of
fulfilling obligations towards others for the sake of greater and far-reaching pleasure to come. It is said
that man owes Eve a lot. It was through her we come out of the animal or lower paradise of ignorance,
nakedness, laziness and selfish and material comforts, and it shall be through her chosen daughters like
Fatima, the beloved daughter of the Holy Prophet, in which man shall enter the heavenly paradise of
knowledge, perfection, peace, and unimaginable social comforts.

{انَّ الْمتَّقين ف جنَّاتٍ وعيونٍ {45

46} يننآم مَا بِسخُلُوهاد}

47} ينتَقَابِلرٍ مرس َلانًا عخْوا لغ نم مدُورِهص ا فنَا معنَزو}

48} جِينخْرا بِمنْهم ما همو با نَصيهف مهسمي }

49} يمحالر نَا الْغَفُورا ّنادِي ابع ِنَب}

Verily the pious ones shall be in the midst of gardens and fountains. (The angels saying unto
them), “Enter you therein in peace, secure.” And We will root out whatever rancour be in their
hearts, (they shall be) as brothers, on dignified couches, face to face. Shall not touch therein any
weariness, nor shall they ever be cast out of it. Announce you (oh Our Prophet Muhammad) unto
My servants, verily I am the most Oft-forgiving, the Most Merciful. (15:45 – 49)

It is the growth of the social impulse which makes man alive, not only to his selfish needs but to the
needs of others who surround him. This is the sense which widens the limitation of one’s ego, and



develops the tendency of sacrifice, i.e. the tendency to give up a limited and immediate gain for a wider
and far-reaching interest. However, Satan intended to deceive Eve and through her Adam, by advising
them to approach the forbidden tree, as would drive them both out of the state and condition in which he
thought they were happy. He did not know of the divine purpose and the device and instrument to
achieve it. Blinded by jealousy and enmity, he could not see what progress and attainments were
awaiting Adam outside the lower paradise of animal and selfish comfort.

If he could have become aware of the lofty stages of intellectual and spiritual gains ahead of the parents
of so many accomplished men, scholars, philosophers, scientists, inventors, discoverers, legislators and
others who contributed towards the actualization of human potentialities, and above all the line of the
chosen vicegerents of God, he would never have thought of trying to dislodge the pair. On the contrary,
he would have done his best to see they remained there forever. It is the case with all the hypocrites
who think they are deceiving God, while, really God is deceiving them.

{يخَادِعونَ اله والَّذِين آمنُوا وما يخْدَعونَ ا انْفُسهم وما يشْعرونَ {9

They (intend to) deceive God and those who believe, while they deceive not but themselves, but
they perceive (it) not. (2:9)

ًيقَل ا هونَ الرذْكي و ونَ النَّاساءري َالسوا كقَام ةَالص َلوا اذَا قَاماو مهخَادِع وهو هونَ الخَادِعي ينقنَافنَّ الْما
142}}

Verily the hypocrites strive to deceive God while He is deceiving them, and when they stand up
for prayer, they stand up sluggishly (without earnestness). The do it only to be seen by men and
they remember not God save a little. (4:142)

As the sixth Imam Ja‘far al-Sadiq says, “God prohibited but willed Adam to do it, as God ordered
Ibrahim to sacrifice his son, but He willed not the slaughter.” These are called testing orders. He orders
just to bring forth the reaction of man to it, otherwise the object of the order is not willed by Him. So it
was God who actually provided all the means which would take Adam and Eve towards the tree, just to
open their eyes and to make them see their creaturely nakedness and defects, to bring their inherent
wants to the centre of their consciousness in order to translate their hitherto natural prayer and demand
into conscious and verbal prayer and supplication. In other words, God saw the time was quite
appropriate to convert the hitherto natural and non-obligatory life of the world be, his first vicegerent, into
the conventional life of obligations and responsibilities.

The time was ripe to make man, who was until then dependent on the products of nature and unaware
of his creaturely weakness and defects, to depend on his toil and labour to realize his physical and
spiritual needs and then to try and pray to God for protection and help to cover his nakedness not with



leaves of trees but with the clothes which God would reveal to him through his industries (but utilizing the
physical and mental faculties). Besides, better than the clothes and anything else is the pure garb of
piety and godliness to cover their creaturely defects.

ملَّهلَع هاتِ الآي نكَ مذَٰل ۚ ركَ خَيىٰ ذَٰلالتَّقْو اسبلرِيشًا ۖ وو مآتوارِي سوا ياسبل ملَيلْنَا عنْزقَدْ ا مآد نا بي
{يذَّكرونَ {26

Oh children of Adam! Indeed we have sent down unto you raiment to cover your shame and (for)
adornment and the raiment for piety, that is the best. This is one of the signs of god which you
may be mindful. (7:26)

Satan thought he had precipitated the fall of the pair by deceiving them:

لَما امهبا رماهنَادو ۖ نَّةقِ الْجرو نا مهِملَيفَانِ عخْصقَا يطَفا ومآتُهوا سملَه دَتةَ برا ذَاقَا الشَّجورٍ ۚ فَلَما بِغُرمهَفَد
22} بِينم دُوا عمَطَانَ لنَّ الشَّيا امَل قُلاو ةرا الشَّجمْلت نا عمنْها}

Then he instigated them both by deceit so when they tasted (of) the tree their shameful things
got displayed unto them and they both began covering themselves with the leaves of the garden,
and called out unto them their Lord (saying), “Did I not forbid you two that tree and (did I not) say
unto you both that Satan is of you both a declared enemy?” (7:22)

God ordered both Adam and eve to get down to Earth.

{والَّذِين كذَّبوا بِآياتنَا واستَبروا عنْها اولَٰئكَ اصحاب النَّارِ ۖ هم فيها خَالدُونَ {36

But Satan made them slip and drove them out of what they were in, and (whereupon) said We,
“Get you down, the one of you an enemy unto the other and there shall be an abode for you on
the Earth and provision for a (fixed) time. (2:36)

Satan thought he had prevailed upon them to disobey their Lord: he thought they had gone astray.

{فَاكَ منْها فَبدَت لَهما سوآتُهما وطَفقَا يخْصفَانِ علَيهِما من ورقِ الْجنَّة ۚ وعص آدم ربه فَغَوىٰ {121

Then they both are of it, so their nakedness appeared unto them and they both began to cover
themselves with the leaves of the garden: And Adam acted not (to the advice of) his Lord
(deceived by Satan) and went astray. (20:121)

That was the case apparently, but actually there was no real order and command. The prohibitory order



and warning about the hostile attitude of Satan was issued by God before the development of the faculty
of decision in Adam. So, it was natural that Adam did not take notice of it.

{ولَقَدْ عهِدْنَا الَ آدم من قَبل فَنَس ولَم نَجِدْ لَه عزما {115

And indeed We covenanted unto Adam before, but he forgot, but We did not find in him any
intention (to disobey Us). (20:115)

Adam was in paradise which is out of the bound of man’s responsibility, which begins with the
appearance of intellectual consciousness and ends with the actualization of all intellectual potential. The
end of the lower paradise is the beginning of responsibility and the beginning of the upper and higher
paradise is the end of man’s responsibility. By approaching this tree he reached intellectual
consciousness, a stage of mental development when man distinguishes right and wrong, since he was
no more in paradise. He was out of it and was on Earth, wherein he committed no sin and disobeyed an
order. It was on Earth in which he was chosen by God. He turned to Adam and guided him.

{ثُم اجتَباه ربه فَتَاب علَيه وهدَىٰ {122

Then His Lord chose him and turned unto him (accepting his repentance) and guided him.
(20:122)

Before guidance there could be no disobedience. As the eighth Imam Ali al-Rida says, “Adam was not
created for Paradise. He was created for Earth wherein he committed no sin. He enters the responsible
stage after approaching this tree and with that stage the loss of animal comforts began.” The Qur’an
gives glad tidings to those who stand the trial successfully.

153} ابِرِينالص عم هنَّ الا ۚ ةَالصرِ وبينُوا بِالصتَعنُوا اسآم ا الَّذِينهيا اي}

{و تَقُولُوا لمن يقْتَل ف سبِيل اله اموات ۚ بل احياء ولَٰن  تَشْعرونَ {154

155} ابِرِينرِ الصّشباتِ ۗ ورالثَّمنْفُسِ واالِ ووما ننَقْصٍ مو وعالْجفِ والْخَو نم ءَبِش مَّنلُولَنَبو}

{الَّذِين اذَا اصابتْهم مصيبةٌ قَالُوا انَّا له وانَّا الَيه راجِعونَ {156



{اولَٰئكَ علَيهِم صلَوات من ربِهِم ورحمةٌ ۖ واولَٰئكَ هم الْمهتَدُونَ {157

Oh you who believe, seek help with patience and prayer. Verily God is with the patient ones. And
say not of those who are slain in the path of God in which they are dead. Nay, (they are) living,
but you perceive not. We will surely test you with something of fear, and hunger and loss of
wealth and lives and fruits, and give glad tidings to the patient ones. Who, when misfortune
befalls them, say, “Verily we are God’s and verily unto Him shall we return.” Those are they on
who are the blessings from their Lord and (His) mercy, and they are the ones which are (rightly)
guided. (2:153 – 157)

Ever since the start of his trial on Earth, he never, even for a moment, turned his face from the divine
direction, neither did he divert from the right path, nor did he forget his creaturely defects and lack of
knowledge and justice. He was always up and looking far ahead seeing the signs and names of those
chosen ones to whom he was the father. These names were the words which he had received from his
Lord.

37} يمحالر ابالتَّو وه نَّها ۚ هلَيع اتٍ فَتَابملك ِهبر نم مآد َّفَتَلَق}

And received Adam from his Lord (certain) words (of prayer) and God turned unto him
(mercifully) (for) verily, He is the Oft-turning (unto mercy), the Most-merciful. (2:37)

Through these words he used to approach God for blessing, grace, and covering of his certainty defects
and faults.

In short, the paradise lost was not an exalted place or state of comfort, suitable for man as his
permanent abode. On the contrary, the Qur’an asserts it was Earth wherein man had to settle (rest) and
enjoy for some time (until Resurrection).

24} ينح َلتَاعٌ امو تَقَرسضِ مرا ف مَلو ۖ دُوضٍ ععبل مضعبِطُوا باه قَال}

{قَال فيها تَحيونَ وفيها تَموتُونَ ومنْها تُخْرجونَ {25

He said, “Get you down, some of you (being) the enemies of the others, and for you there is on
Earth an abode and a provision (of sustenance) for a (fixed) time. (And) said He, “Therein you
shall live and therein shall you die, and from it you shall be brought out. (7:24 – 25)

It was on Earth wherein man would live, die and from it be taken out. The paradise to come as described
in the Qur’an in several chapters is the ever-lasting abode (darulqarar). It contains all which the souls



desire for and the eyes are pleased with. It contains every pleasant thing from the sensual objects up to
the greatest and highest spiritual enjoyment, the pleasure of God (ridwan min Allah) and His presence
(‘inda rabbihim).

133} ينتَّقلْمل دَّتعا ضراو اتاوما السهضرع نَّةجو مِبر نم ةرغْفم َلوا اارِعسو}

And hasten unto (the means to obtain) forgiveness from your Lord and paradise vast as the
heavens and the earth, prepared for the pious ones. (3:133)

162} يرصالْم سبِىو ۚ نَّمهج اهوامو هال نم خَطبِس اءب نمك هانَ الورِض عاتَّب نفَما}

Is then he who abides by the pleasure of God, like him who has brought on himself the wrath
from God, and whose abode shall be Hell? What an evil destination (it is). (3:162)

ۚ وعدَ اله الْمومنين والْمومنَاتِ جنَّاتٍ تَجرِي من تَحتها انْهار خَالدِين فيها ومساكن طَيِبةً ف جنَّاتِ عدْنٍ
72} يمظزُ الْعالْفَو وكَ هذَٰل ۚ ربكا هال نانٌ مورِضو}

God has promised to the believer men and the believer women gardens underneath which flow
rivers, to abide in them and the excellent mansions in the gardens of “Adn.” But the goodwill of
God is the greatest: That is the grand achievement. (9:72)

The permanent abode of man is the paradise of perfection, the paradise of one’s realization of his
perfections. For those who would follow the divine guidance there is no spiritual loss. They will gain the
higher paradise. Of course, for those who fail to follow the divine guidance there is no spiritual loss. They
will gain the higher paradise. Of course, for those who fail to follow the guidance, it is a great loss. They
are deprived of both the animal comforts, the paradise lost and higher paradise to come.

124} معا ةاميالْق موي هشُرنَحا وْنيشَةً ضعم نَّ لَهرِي فَاذِك نع ضرعا نمو}

And whoever turns away from my monition, verily his shall be a life straightened, and We shall
raise him up on the Day of Judgment, blind. (20:124)

ولَقَدْ ذَرانَا لجهنَّم كثيرا من الْجِن وانْسِ ۖ لَهم قُلُوب  يفْقَهونَ بِها ولَهم اعين  يبصرونَ بِها ولَهم آذَانٌ  يسمعونَ
{بِها ۚ اولَٰئكَ كانْعام بل هم اضل ۚ اولَٰئكَ هم الْغَافلُونَ {179

Indeed we have created for hell many of the jinn and the men, they have hearts (but) they



understand not with them, and they have eyes (but) they see not with them, and they have ears
(but) they hear not with them. They are like cattle, nay, more astray. These are they, the heedless
ones. (7:179)

Adam Settled on Earth

The few terms such as “but came not nigh this tree,” (la taqraba); “let him not drive you both out of the
garden,” (fala yakara-jannakuma); “but he forgot” (fala tansa), etc. used in the Qur’an dealing with the
story of Adam and Eve and Satan may, in the first instance, seem to assert the fall and sin of the pair,
but on taking all the Qur’anic and apostolic evidences into consideration there is not the slightest doubt
there terms do not mean what some schools of thought may believe. All these terms have been used
against Adam when dealing with the stage when he had not entered the life of responsibility. They mean
nothing more than what a father would tell his child, “Be satisfied with the comforts which I have
provided you with and do not go after attaining a higher position. If you do this you will lose the physical
comfort and have to suffer hardship.”

This is said because the father wants to prepare the child for the loss of the present comfort in order to
gain a better state of mind. Thus being driven out of paradise was not really a loss and fall for Adam and
Eve, except in the eyes of Satan and his party. Actually it was a sort of transfer from a natural life and
condition to a rational status. It was a shift from the irresponsible state to a responsible one. The term
habut used in this connection does not necessarily mean descent from a height. It may mean to settle
down. When the children of Israel expressed their dissatisfaction with the nomadic and wandering life
they were ordered to settle down in a city so they may get what they asked for.

واذْ قُلْتُم يا موس لَن نَصبِر علَ طَعام واحدٍ فَادعُ لَنَا ربكَ يخْرِج لَنَا مما تُنْبِت ارض من بقْلها وقثَّائها وفُومها
ترِبضو ۗ لْتُماا سم مَنَّ لا فَارصبِطُوا ماه ۚ رخَي وبِالَّذِي ه َندا ودِلُونَ الَّذِي هتَبتَسا ا ۖ قَالهلصبا وهدَسعو
قرِ الْحبِغَي ِينقْتُلُونَ النَّبِييو هاتِ الونَ بِآيفُرانُوا يك منَّهكَ بِاذَٰل ۗ هال نبٍ موا بِغَضاءبنَةُ وسالْمالذِّلَّةُ و هِملَيع ۗ
{ذَٰلكَ بِما عصوا وكانُوا يعتَدُونَ {61

And (remember you) when you said, “Oh Moses never can we (always) endure one kind of food,
so pray you unto your Lord for us to produce for us of what the earth grows, its herbs, and
cucumbers, its garlic, lentils, and onions!” Said he, “Seek you to exchange which is inferior for
which is superior? Go you down to (settle into) some town and there you shall have what you
ask for!” And humiliation and wretchedness were stamped upon them and they drew unto
themselves the wrath of God. This because they used to reject the signs of God and slay His
Apostles unjustly, this because they disobeyed and were wont to transgress. (2:61)

Therefore, Adam’s settling down (habut) was not a fall or the original sin as presented by the Jewish,
Christian and some Muslim schools of thought. It was really a progressive move, a rise from the animal



state of life to the human state. The advent of the pair on Earth was the beginning of human civilization.
Accordingly, human civilization begins with “appointment” of the vicegerent of God on Earth. First comes
the Imam (leader), the centre, and then the other parts of a society come into being. According to this
view the first pair from whom the human race has developed were sinless and free from all sorts of falls,
faults, or drawbacks. From this state of primal matter up to the last stage of their development they
passed through the wombs and loins of nature or the natural stages – well protected by God, and from
the conscious stage until the end they remained obedient and submissive to His will.

The same is the case with all the chosen issues of Adam and Eve. They have passed from the “exalted
loins” (aslab-ish-shamikhat) to the “purified wombs” (arham-il-mubhira).23 God waved their
resplendent clay and light from being polluted by the vices of the days of ignorance.24 The pagan days
could not cover and stain that refined clay and light. Even Satan realized he had no chance of diverting
Adam and all of his issues from the right path. Some of them, though few in number, would always
follow the prescribed path. So Satan challenged God that he would certainly sever most of Adam’s
issues from him (Adam) or from the right path.

62} ًيقَل ا تَهِيذُر نتَنح ةاميالْق موي َلا تَنخَّرا نلَئ َلع تمرٰذَا الَّذِي كتَكَ هيارا قَال}

{قَال اذْهب فَمن تَبِعكَ منْهم فَانَّ جهنَّم جزاوكم جزاء موفُورا {63

واستَفْزِزْ من استَطَعت منْهم بِصوتكَ واجلب علَيهِم بِخَيلكَ ورجِلكَ وشَارِكهم ف اموالِ واودِ وعدْهم ۚ وما
{يعدُهم الشَّيطَانُ ا غُرورا {64

65} ًيكِكَ وببِر َفكلْطَانٌ ۚ وس هِملَيلَكَ ع سادِي لَيبنَّ عا}

He (Iblis) said, “See You, (this) is (the creature) whom You have honoured above me? If you
respite me until the Day of Judgment, I will sever his posterity under my sway from its origin
save a few.” Said He God, “Begone! But whosoever of them follows you, then verily hell is your
recompense, a recompense in full! And tear you away whomsoever of them you can with your
voice and collect (against) them you cavalry and infantry, and partake with them in (their) riches
and (their) children, and make promises unto them.” And Satan promises them only to deceive.
“Verily (as for) My (own) servants, you shall not have over them any authority and suffices you
Lord (as their) Guardian.” (17:62 – 65)

Despising the satanic domination over the majority of Adam’s issues, God’s answer to the challenge
was, “He (Satan) may do whatever he likes with the offspring of Adam who would follow him, but he



shall never have any influence over the real servants of God.” God is the saviour who saves those
worthy persons from satanic influence. And by saving them, most of Adam’s issues have been saved in
the end. The Qur’an asserts Adam and the “few” of his issues, which include Noah, the family of Ibrahim
including the family of Muhammad, and the family of Imran are “chosen” (mastafaun) and beyond
Satan’s influence. They form the chain of divine vicegerency on Earth.

They are in communion with the higher spheres, and the infallible receivers or form the recipient ground
for the divine will dispatched to the material plane. They represent and reflect His will in its entirety to
humankind. Consequently, those who follow them and try to adhere to their cause and leadership will be
saved. As the result of the safety of Adam and the “selected few” of his issues, the truth and
righteousness shall ultimately prevail in the world and falsehood, wickedness and all other Satanic forces
will be defeated, over-powered and thrown into hell.

{قُل جاء الْحق وما يبدِى الْباطل وما يعيدُ {49

Say you, “The truth has come and falsehood neither brings forth anything nor does it reproduce.
(34:49)

The end is good because the beginning was good. This means the doctrine of intercession, i.e. Shifa‘t.

Christian and Jewish Conception of Infallibility

The doctrine of Adam’s original sin and fall and the other obnoxious stories of the Prophet’s sins form
the fundamental basis of Christian theology. Some of the Muslim traditionists and theologians who are
accustomed to following the footsteps of the Jews and Christians in adopting many of their doctrines
such as the uncreatedness25 of the Qur’an (the word of God), etc. insisted on the fall of Adam and sins
of other Prophets and did not like to make even the Prophet of Islam an exception.

To accuse Adam and the celebrated Prophets and vicegerents of God who succeeded Adam and one
another, of sin and being influenced by satanic forces means either (a) denial of the authoritative and
divine representative status of these persons, or (b) recognition of the same status for all those
claimants of communion with the higher spheres, whose fallibility is evidently proved. In either of these
cases the establishment of an authentic and authoritative communication between man and God
becomes impossible. The apostolic statements based on communication with the angels or God, and the
philosophic assertions based on pure reasoning or conjectural and hypothetical propositions, all
becoming of the same value, subject to error, falsehood and thus unreliable and unauthentic.

Such a state of affairs would undermine the foundation of all religions as all the Prophets say need not
be from “Above” and even all which is revealed to them from “Above” need not be entirely true. Hence,
the revelation would then become conditional with the state of the receiving mind which is subject to



satanic influence. The result, accordingly, would be neither all the revelations are exactly true, nor all the
truths are exactly revealed.

We have already pointed out the actual motive and background for evolving the view of the “fallibility” of
the vicegerents of God. The point to be noted here is the Christian theologians, while accepting the
Jewish reports of the sins and wrong deeds of the Prophets, try to present Jesus, upon whom be peace,
as sinless, free from all human faults and drawbacks. Hence, he (Jesus) is considered by them as the
true representative or manifestation of God, the incarnated Word, the Son, the Third Person in the Trinity
or God Himself. Considered sinless and free from all faults, he is presented as the only saviour and
redeemer for humankind. He, the person of such standard of perfection, can only represent God and be
an intercessor and a medium between God and man. They agree it is only the infallible person who can
hold such a status.

But the question is: how do they reconcile (a) the fall and original sin of Adam, (b) the sins and
obnoxious life of Jesus’ ancestral chain (the life of David with the wife of Oria, mother of Solomon and
Nathan), and (c) the life of Jesus himself as given in the Bible as a “wine-bibber,” of “loose conduct,”
and “harsh to his mother, relatives and non-Israelites,” besides his being from the “seed and the fruit of
the loins of David.” Therefore, he is like all other men, the descendants of the same sinful fathers and
fallible people. Even if the contradictory genealogy of Jesus, through Joseph, the husband of Mary,
given by Matthew and Luke is dismissed as totally incorrect and what the Qur’an asserts, namely that
Jesus was born of the “Virgin” and she never met a man before nor after the birth of Jesus is accepted,
there remains the fact that the mother (Mary) was the descendant of those sinful fathers.

The Bible insists Jesus of Nazareth was the descendant of David, whose advent, as foretold by the
scriptures, was expected by the Jews. So he cannot be the real “son of God” in body and spirit to
remain aloof from the fall and faults of Adam and the chain of his issues who link up Mary with Adam.
He must be from the seed of David. Otherwise, the whole prophecy of the scriptures falls apart. All they
can claim from Jesus is he was an adopted “son of God” and the real son of Adam. One inherits the
character of the natural father more than of the adoptive father. If it is possible for them to claim total
transformation of body and soul into “Divine Nature” for one issue of the sinful man, it can be claimed for
others, too.

In short, it is not possible for Christians to have it both ways, to consider Adam and David and the
forefathers of Jesus as sinners and still hold Jesus perfectly infallible. If once we believe in the fall and
fallibility of Adam none of his descendants can be accepted as infallible. To believe all the Prophets from
Adam up to Jesus made sins and make Jesus of the seed of David an exception is unreasonable.

The Christians wanted to monopolize the Divine representative status of Jesus of Nazareth, so they held
all men as sinners save Jesus. The Jews and some of the Muslim theologians wanted to profane the
status so they may be able to claim it for fallible people of their own choice. They held prophethood so
cheap a gift even the ill-tempered people, who passed most of their life in practicing the worst forms of



pagan cults, could be entitled to it. Even insane men can establish direct communion with the higher
sphere and become saints, if not Prophets, according to them. They applied such terms as Muhaddas
(inspired), Vali (in close contact with God), Qiddis (saint), and consecrated one, too many people of no
spiritual accomplishment.

These are the things wanted by the people, and a group of the People of the Book, but the truth never
allows the wishes of people:

{وانَّ لَم ف انْعام لَعبرةً ۖ نُسقيم مما ف بطُونها ولَم فيها منَافع كثيرةٌ ومنْها تَاكلُونَ {21

And should the Truth follow their vain inclinations certainly will perish the heavens and the earth
and all those who are therein. (23:71)

The Qur’an declares Adam as God’s chosen vicegerent on Earth, due to his superiority in certain
knowledge and to his being in the best of “mould and form.” He was brought up as infallible by God and
lived on Earth a pure and virtuous life. He followed His will and order incessantly with no drawback at all
until his departure from earth, then he was succeeded by this chosen son, Shees, who live a godly life
as his father had done.

The Continuity of Infallibility (Part Four)

The chain of the chosen ones, keeping their purity unstained and carrying further potentialities to the
next, succeeded each other. Some appeared with the brilliance while others remained in obscurity, but
the chain was continuous. It continued, as it ought to, in a particular line of Adam’s offspring. The chain
had Noah as its outshining link after Shees. But the interval between the two does not mean any break
or gap. It means only the links in between remained in obscurity, so far as our knowledge is concerned.

{ورسً قَدْ قَصصنَاهم علَيكَ من قَبل ورسً لَم نَقْصصهم علَيكَ ۚ وكلَّم اله موس تَليما {164

And apostles We have (already) mentioned unto thee before and Apostles We mentioned not
unto you and God spoke unto Moses, directly discoursing. (4:164)

Between Noah and Ibrahim, only God knows how many vicegerents of limited jurisdiction were branched
off and went out preaching the truth to every nook and cranny of Earth, as the human race began to
spread out.

هلَيع قَّتح نم منْهمو هدَى اله نم منْهفَم ۖ وا الطَّاغُوتبتَناجو هدُوا البنِ اعا وسر ةما لك ثْنَا فعلَقَدْ بو
36} ذِّبِينةُ الْمباقانَ عك فيوا كضِ فَانْظُررا وا فيرلَةُ ۚ فَسَالض}



And indeed raised We in every nation an Apostle (of Ours) (preaching), “Worship your God
(only), and shun you (the worship of every kind of) idol,” so of them were some whom God
guided, and of them were others on whom error was confirmed. Therefore, travel you on Earth,
then see what has been the end of the beliers. (16:36)

But the main stem continued progressing until it outshone with the advent of Ibrahim, the holy and
venerated father of the two chosen and blessed branches, propagated from his chosen sons, Isma‘il
(Ishmael) and Ishaq (Isaac). The latter branch (of Ishaq) began to outshine immediately after Ibrahim
with Ishaq and after him with the successive Prophets and vicegerents of his descendants, some very
prominent in outlook while others obscure and less known to the people until it ended with the most
outshining Prophet Jesus, son of Maryam, the carrier of the Divine Spirit (ruh Allah). He was succeeded
by his chosen disciple Sham‘un (Simon Peter), after whom the chain of the true successors of Jesus is
not very clear to us. But the Christians gave prominence to Paul, even in preference to Simon Peter.
They recognize Paul as the supreme father and founder of the Church next to Jesus. Next to Paul
comes the chain of the Church fathers who recognize Paul as the true inspired adopted disciple of
Jesus.

Jesus nominated and declared Peter as his successor, terming him as the rock on which he (Jesus)
would build his church. Paul was then one of the staunch Jews who opposed the Christian movement
during the lifetime of Jesus as well as afterwards. His sudden conversion with great enthusiasm for the
new religion and the extraordinary dexterity he displayed in enhancing the new cause eclipsed Peter, the
true successor of Jesus. Paul’s broad esoterical interpretation of the Old Testament and the fragmentary
teachings of Jesus attracted Roman gentiles and non-Jews. He differed from Peter and tried to depart
from the rigid boundaries of racial Judaism, so he became popular. His heretical interpretations were
gradually recognized as orthodox and the original Jewish orthodoxical presentation of Jesus’ teachings
became heresy and heterodoxy. In short the true and genuine teachings of Jesus and his true
successors remained almost in obscurity while Paulian thoughts and movement began to introduce
themselves as the true teachings of Jesus.

Paulianism or Paulian Christianity in comparison to what was held by the early Hebrew Proselytes as
genuine is a departure from the original teachings for the sake of convenience. It was a particular course
of thought and interpretation adopted by Paul and his school. So it was natural that in the course of time
and circumstances it would adopt various directions of development which would be decided by one or a
number of people who would exercise authority. Christianity today with all its sects, sectarian views, and
various churches owes its development to the decisions and resolutions taken from time to time by men
in power, the religious authorities for the time being in the shape of individuals on councils, and
ecclesiastical bodies.

Apart from the Qur’an, all that is known about the life and teachings of Jesus is of Pauline origin rooted
in the Four Gospels, the Acts of the Apostles, the Epistles, Revelations, or the Visions of John. There



are discrepancies in these works and there were different editions of two Gospels’ authors are in doubt
and the sources of their information are not historical. Two of them, Mark and Luke, were not eye-
witnesses. They wrote what they heard and were inclined to believe. Regarding the other two, Matthew
and John, the authors of the first and last Gospels, it is, as shall be seen presently, doubtful whether
they were the real disciples of Jesus.

However, though very few in number and historically very obscure, a group of Christians continued to
adhere to the original teachings of Jesus. Their version of the life and teachings of Jesus was very
different from the four canonical Gospels, each of which differs from the other in several particulars. Of
those collections some were written by the immediate disciples of Jesus who were eyewitnesses, such
as Barnabas and Matthew. It was doubtful if the present Gospel of Matthew is his real work or was
partially or totally written by someone else. The four Gospels in hand and the Acts, Epistles and Visions
were canonized and declared authentic by the ecclesiastical councils of the Pauline schools long after
they were written. It was the view and decision of the councils of a particular school of Christianity in
which the Four Gospels were canonized made authoritative, and the rest declared as apocryphal
(doubtful).

Thus the authenticity of the four or the doubtfulness of the rest is not based on any historical scrutiny.
Whether the original work of Matthew was in Hebrew or in Greek is also a matter of doubt. Some hold
the view the apocryphal Gospel of Ebeonites, the early Jewish proselytes (Jewish Christians) was the
original work of Matthew. Some say Matthew wrote originally in Greek. Others think it was Luke, the
physician of Antioch, the author of the third Gospel and Acts who rendered Mathew’s Hebrew work into
the Greek language. As already stated, Mark and Luke were not eyewitnesses and they wrote what they
had heard from others; so the last in order and latest in the date of composition is quite doubtful.

Christian Prediction of the Holy Prophet of Islam

There is, however, no doubt in which a group of Christian monks and hermits of the early days remained
detached from the Pauline school and which formed the main group of Christianity. They had their own
Gospel and life story of Jesus and his teachings and considered themselves the true followers of Jesus.
They were firm believers in the unity of God and the prophethood of Jesus. They abhorred the Trinity
and divinity of Jesus and did not believe in his crucifixion and physical resurrection, which are the
fundamental articles of the Pauline faith. They usually had their monasteries and hermitages in Arabia
and its surroundings. They, like many Jewish priests and rabbis of those regions, expected the coming
of a prophet of Isma‘ilite descent. That the advent of such a prophet was generally expected is clear
from the celebrated story of Bahyra26 the Christian monk of Busra (in Syria) who met the Holy Prophet,
when as a boy of eight years he accompanied his uncle, Abu Talib, to Syria and other similar anecdotes
which refer to the expectation of the advent of Prophet Muhammad, upon whom be peace.

Upon seeing the Prophet these monks realized in him all the prophecies they knew and they intimated



their knowledge to his uncle. There were people who believed firmly in which the time for the advent of
the promised Prophet was approaching. Hearing these prophecies from the pious and well-informed
monks, people like Selman, set out towards Arabia in search of the Prophet leaving his home and
comfort in Iran.

The eager expectants were looking towards Mount Furan, and were making themselves acquainted with
the House of Hashim. As the Qur’an asserts and history describes, these were learned Jews, Christians
and even Magians and people of other creeds, who, according to their scriptures, were expecting the
advent of Muhammad, upon whom be peace.

Leaving the Israelite branch, let us go back to the other branch of Ibrahim’s descent, which comes forth
through Isma‘il, the oldest son of Ibrahim by the Holy Hajar. As per divine order, Isma‘il, the newborn
baby and his mother, Hajar, were taken by Ibrahim to the barren hillside and valley of Faran, the Bacca
of the Qur’an, the barren valley surrounding the sacred House of God, with the sole purpose of
establishing a universal centre for humankind to pray and express total submission to God.

ربنَا انّ اسنْت من ذُرِيت بِوادٍ غَيرِ ذِي زَرع عنْدَ بيتكَ الْمحرم ربنَا ليقيموا الصَةَ فَاجعل افْئدَةً من النَّاسِ تَهوِي
{الَيهِم وارزُقْهم من الثَّمراتِ لَعلَّهم يشْرونَ {37

Oh our Lord, verily I have used a part of my offspring in a valley uncultivable, nigh unto Your
Holy House, our Lord, in which they may establish prayer, so make You the hearts of some of the
people year unto them, and provide them with fruits in which they may be grateful. (14:37)

The House of God was ordered by Him to be purified by the father, Ibrahim and his son Isma‘il for all
devotees, and for all sorts of devotion, for those who go round the House in obedience, for those who
stand in prayer and for those who bow down and prostrate in obeisance.

This holy place belongs to all alike, the inhabitants as well as those who come from abroad. The father
and the son were ordered by God to call people to come for pilgrimage from places far remote and by all
means of transportation:

رِدي نمادِ ۚ والْبو يهف فاكالْع اءولنَّاسِ سل لْنَاهعالَّذِي ج امرجِدِ الْحسالْمو هال بِيلس ندُّونَ عصيوا وفَرك نَّ الَّذِينا
25} يملذَابٍ اع نم نُذِقْه ادٍ بِظُلْملْحبِا يهف}

Verily those who disbelieve and obstruct (people) from the way of God and from the Sacred
House (Masjidul-Haram) which We have made alike for the dweller therein as well as the
stranger, and whoever does intend to wrong therein unjustly, We shall make him taste a grievous
chastisement. (22:25)



{واذْ بوانَا براهيم مانَ الْبيتِ انْ  تُشْرِكْ بِ شَيىا وطَهِر بيت للطَّائفين والْقَائمين والركع السجودِ {26

27} يقمع فَج لك نم ينتارٍ يامض لك َلعو اتُوكَ رِجاي جالنَّاسِ بِالْح ذِّنْ فاو}

And (remember oh Our Apostle Muhammad) when We fixed for Ibrahim the place for the House,
(saying), “Associate you not with Me aught, and cleanse My House for those who make the
circuits and stand in prayer, and bow and prostrate themselves (unto me). And Proclaim you
unto the people of the Pilgrimage (Hajj)! They will come unto you on foot and on lean camel,
coming from every remote (high) way.” (22:26 – 27)

God consoled Ibrahim and assured him He has blessed Isma‘il as He blessed his brother Ishaq, that He
would raise a Prophet from among the descendants of Isma‘il and would put His word into the mouth of
the Prophet to come, who would rule the people with an iron rod and vigour. Through him and for his
sake Isma‘il’s issue would prosper and flourish throughout the world and Isma‘il would be blessed with
12 princes who would be of his descent. This version is in complete accord with the Old and New
Testament, and it is almost confirmed by the Qur’an.

Islam

According to the Qur’an, Islam, i.e. submission of the human will to the Will of God, is the religion
approved by God for humankind and is in accord with his nature and the mould in which man was
created.

ثَركا نَٰلو ِمالْقَي كَ الدِّينذَٰل ۚ هال خَلْقل دِيلتَب  ۚ اهلَيع النَّاس فَطَر الَّت هال تطْريفًا ۚ فنح لدِّينكَ لهجو مقفَا
{النَّاسِ  يعلَمونَ {30

Then set you your face uprightly for the (right) religion, in natural devotion to the truth
(following) the nature caused by God in which He has made the people. No change can there be
(by anyone else) in the creation of God. (30:30)

The perpetuity of Islam has been established by all Prophets and divine guides, known or unknown, in
all ages.

{وعيس والنَّبِيونَ من ربِهِم  نُفَرِق بين احدٍ منْهم ونَحن لَه مسلمونَ {84

85} رِينالْخَاس نم ةرخا ف وهو نْهم لقْبي دِينًا فَلَن مَسا رغَي تَغبي نمو}



ينمالظَّال مدِي الْقَوهي  هالو ۚ ِنَاتيالْب مهاءجو قح ولسنَّ الرشَهِدُوا او هِمانيمدَ اعوا بفَرا كمقَو هدِي الهي فيك
86}}

Say (oh Our Apostle Muhammad) (unto the people), “We believe in God, and in what has been
sent down to us, and what has been sent down to Abraham and Ishmael, and Isaac and Jacob,
and the tribes, and in what was given to Moses, and Jews and the Prophets from their Lord, we
make no difference between any of them, and we unto Him are Muslims.” And whosoever seeks
any religion other than Islam (total resignation unto God) never shall it accepted from him, and in
the next world he shall be among the losers. How shall God guide a people who disbelieved after
their (once) believing and after they had borne witness in which the Apostle (Muhammad) was
true, and clear evidence had come unto them, and God guides not people (who are) unjust. (3:84
– 86)

Opposite to Islam in this sense is a deviation of man’s will from the legislative will of God and submission
to influence of any ungodly force. This is what the Qur’an terms as baghi (revolt or rebellion). Islam is
the established religion with which Adam was sent to Earth.

{قُلْنَا اهبِطُوا منْها جميعا ۖ فَاما ياتينَّم منّ هدًى فَمن تَبِع هدَاي فََ خَوف علَيهِم و هم يحزنُونَ {38

Said We (then), “Get down you therefrom all together and when there comes from Me unto you a
guidance, and whoso follows My guidance, no fear shall come on them, nor shall they grieve.
(2:38)

And as the vicegerency of Adam continued, Islam, the approved religion of God, also continued.
Sabeanism, Zoroastrianism, Judaism, Christianity, and even the term Muhammadanism, all limited terms
used mostly by men for their convenience, or if they are ever used in some revelation they are meant to
show a particular or specific aspect of the universal religion, connected with a particular time or place.
Otherwise, these terms are very limited in their baptismal significance with which the religion of God
should not be coloured. Islam is Sibghatallah (God’s colour), or the baptismal water, the best with which
every being is originally baptized, purified, coloured , or moulded. According to a Prophetic hadith,
“Every child is born according to the original design after which man was made (i.e. Islam or submission
to His Will). It is the parental education which remoulded or reshapes the child as a Jew, Christian or
Magian.”

The limited baptisms are artificial and manmade colours. The divine recognition of these religions within
their limited jurisdiction of time and place was due to the fact they were preached by the Prophets of the
times and places who represented the will of God locally. They could be termed as Islam of that
jurisdiction. But Islam, with which Ibrahim was commissioned to preach and recommended his children
(issues) to adhere to, was in its comprehensive mould. It was Islam in its universal form not stressing on



any exclusive aspect, ritual or spiritual. The one-sidedness of Moses’ teachings stressing on the ritual
aspects of religion and the one-sidedness of Jesus’ teachings, stressing on the moral and spiritual and
religious maladies which were prevailing in their respective periods of time at particular places.

According to the Qur’an, Ibrahim, after receiving the status of Imamate (leadership or vicegerency),
prayed to God in which his Imamate be continued in some of his issues. Responding to his prayer, God
disqualified the unjust and the wrongdoers for the status of Imamate (5:124). After building the House of
God at Bacca (Mecca) with the help of Isma‘il, Ibrahim again prayed to God to keep himself, Isma‘il, and
of their issues a group (the term used is Ummat which is applicable even to one person), in complete
submission to His Will, to show himself, Isma‘il and those of his issues who submit to God the rites
which they should observe and the right path they should follow and to always bestow on them all His
attention and special care.

Ibrahim’s further prayer was, “Oh our Lord, send out of them (in the Ummat-e Muslima, (i.e. the
submissive group of the issues of Isma‘il) a Prophet (a messenger from among them, the same Ummat-
eMuslimah) to recite for them the signs of God and to teach them the Book and wisdom.”

Ibrahim made this tawalla (submissive attitude towards the Creator) and tabarrah (rejection of all other
deities or all other ungodly forces) a permanent motto for his offspring. If verses 2:124 – 140, 8:35 – 41,
22:77 – 78 and all the verses in chapters 23, 26, 28 are read together, one will have no doubt that
according to the Qur’an (a) from Isma‘il to our Prophet the chain of Ummat-e Muslimah continued
without interruption, (b) each link in the Ummat-e Muslimah was inspired by God to adhere to the right
path and rituals. The Qur’an mentions the prayer of Ibrahim as follows, “Oh our Lord, show us the rites
which we have to perform.” The pronoun “us” refers to Ibrahim, Isma‘il and their “Muslim” progeny,
which means all were inspired. To this fact, arana (show us), Ali refers in detail in his sermon,27 and (c)
the Prophet was sent in the Ummat-e Muslimah and he was one from among them.

Purity of Lineage of Prophet Muhammad and the Declaration of
Abu Talib

In other words, the Qur’an asserts the lineage between Isma‘il and Muhammad (peace be upon him and
his household) consisting of the selected Muslims in the true sense of the term and not in the sense of
mere utterance of the confessional formula. This also confirms the celebrated statement of the Holy
Prophet in which God has brought him down from the loins of Adam in such a lineage that every link of it
was a chosen and selected one. To consider anyone in this lineage to be a non-Muslim is to depart from
what the Qur’an asserts. So granting the historical account of the lives of the ancestors of the Holy
Prophet between Isma‘il and Hashim is obscure, nevertheless on the authority of the Qur’an we have to
maintain the purity of the chain from which the Holy Prophet has descended.

This Qur’anic assertion is supported by the logical argument already advanced in which it is necessary



that the main argument already advanced, it is necessary the main stem from Adam to Isma‘il and from
Isma‘il to the Holy Prophet should be true Muslims, otherwise the continuity of the divine vicegerency
would have been disturbed. What was the faith and creed of the margins and branches, it is not
necessary to determine here. We would have stopped here with Abdullah and Amina, the parents of
Muhammad, if the vicegerency had stopped with Muhammad and had not continued after him. But the
Qur’an says Muhammad is not abtar (unproductive, chapter 108), without selected offspring to inherit the
Book, the wisdom and the great kingdom given by God to Al-e Ibrahim.

{ام يحسدُونَ النَّاس علَ ما آتَاهم اله من فَضله ۖ فَقَدْ آتَينَا آل ابراهيم الْتَاب والْحمةَ وآتَينَاهم ملْا عظيما {54

Or do they envy the people for what God has given them of His grace, but indeed We have given
to Ibrahim’s children the Book and the wisdom and We gave them a great kingdom. (4:54)

31} يرصب لَخَبِير ادِهببِع هنَّ الا ۗ هدَيي نيا بمدِّقًا لصم قالْح وتَابِ هْال نكَ ملَينَا ايحوالَّذِي او}

هذْنِ الاتِ بِاربِالْخَي ابِقس منْهمدٌ وقْتَصم منْهمو هنَفْسل مظَال منْهادِنَا ۖ فَمبع ننَا مطَفَياص الَّذِين تَابْثْنَا الروا ثُم ۚ
32} بِيرْال لالْفَض وكَ هذَٰل}

Certainly We have given the inheritance of the Book (Qur’an) after Muhammad to the same
servants of Ours whom We have already selected, of whom some are unjust to themselves and
some are fairly good, and of them some are, by the will of God the foremost and topmost in all
that is good. (35:31 – 32)

This means the chain of the Ummat-e Muslimah or selected people of Isma‘il’s descent was still to
continue after the Holy Prophet. The Prophet’s issues, to inherit the Book, were through none but
Fatima, daughter of the Prophet, and Ali. It is through Muhammad and Ali, of the House of Ibrahim, in
which the Imamate of Ibrahim in its final form should continue. So the parental purity required for
Muhammad is equally required for Ali. Muhammad is from Abdulla and Aminah. Ali is from Abu Talib and
Fatima bint Asad (daughter of Asad). Abdullah and Abu Talib are two brothers from the same father
Abdul Muttalib and the same mother. That was (if the report is true) the significance of Abu Talib’s last
declaration in the presence of Abu Jahl and other opponents of Islam in which he was adhering to the
religion of his father and grandfathers (the ancestral chain). He meant to declare that, not only himself
but the whole chain between him and Ibrahim had been adherents of the same faith to which the Qur’an
refers.

ماكمس وه ۚ يماهربا مبِيلَّةَ ام ۚ جرح نم الدِّين ف ملَيع لعا جمو ماكتَباج وه ۚ ادِهجِه قح هال دُوا فاهجو
الْمسلمين من قَبل وف هٰذَا ليونَ الرسول شَهِيدًا علَيم وتَونُوا شُهدَاء علَ النَّاسِ ۚ فَاقيموا الصَةَ وآتُوا الزكاةَ



78} يرالنَّص معنو َلوالْم معفَن ۖ مكوم وه هوا بِالمتَصاعو}

And fight (endeavour) you in (the way of) God as it behoves you to fight (endeavour) for Him. He
has chosen you and has laid not upon you any hardship in religion, the faith of your father
Ibrahim. He (God Himself) named you Muslims before and in this, and the Apostle may be a
witness over you and you be witness over the people, so establish your prayer and pay you the
poor-rate and hold you fast by God. He is your Master – how excellent the Master and how
excellent the Helper! (22:78)

This declaration of Abu Talib should be read in the light of the amazing devotion which he as a
chivalrous successor of Abdul Muttalib should to his young orphan nephew. He devoted himself with all
that was at his disposal – men, children and property – for the protection of Muhammad against his
opponents, to certifying to the truth and righteousness of his mission and to the promotion of his cause.
In his action, attitude and eloquent speeches, in prose or poetry, Abu Talib expresses his devotional love
for Ahmad (the Holy Prophet) to the extent he would sacrifice himself and all the members of his family
young and old, in order to defend Ahmad and his cause. One may wonder in which the undisputed
vehement zeal of Abu Talib to protect Muhammad and his mission on the one hand, and considering his
(i.e. Abu Talib’s) own attitude and reaction towards the new movement on the other, one would wonder
whether it was Abu Talib’s love for Muhammad which made him protect his mission and cause or was it
his love for the mission itself and the unchallengeable truth of the cause, which inspired him to protect
Muhammad?

A deep study of Abu Talib’s actions, attitude and utterances and the Prophet’s reverence for his devoted
uncle, however, proves beyond doubt that to Abu Talib, Muhammad and his cause, Islam, are “one
inseparable unit.” They together were the fullest and final embodiment of all which was brought,
preached and practiced by the chosen chain of the vicegerents of God from Adam to Ibrahim and from
Ibrahim to Jesus in one line and from Ibrahim to Muhammad in the other line. Abu Talib said expressly
he and his predecessors were far from believing in or doing or supporting what was wrong.

He declared he sided with Muhammad because he never told a lie, but was true and right in whatever he
said or did and if it was otherwise he (Abu Talib) and the members of the family who were with him, were
far from paying attention to what was false and wrong. He presents Muhammad as the shining and
auspicious face, whose grace brings down rain from the sky. He presents him also as the protector of
the orphans and the shelter for widows. He considers him as the criterion of truth which never mistakes
and as the measuring authority of justice whose measurement never fails.

He considers Muhammad as the one who had been commissioned by the Lord of all creatures to preach
religion in its thoroughness unmingled with falsehood. The declaration of Abu Talib in the presence of
Abu Jahl and other Qurayshites to the effect he was the adherent of the religion of his ancestors has
been quoted frequently by the anti-Ahl al-Bayt party as proof of his remaining a non-Muslim throughout



his life. The party fails to read this statement in the light of other statements of Abu Talib mentioned
above. They ignore these statements and overlook his service to the cause of Islam. The antagonists
are determined to consider Abu Talib and the other members of his house only from the point of view of
the Umayyad rulers. This party fails to read while in power did its best from the early days of Islam to
depict the first and foremost supporter of Islam and his house in a manner that pleased their masters.

Otherwise, in view of all the historical evidence in hand if they were not prejudiced and were really
impartial they would have realized Abu Talib’s firm stand for his nephew was due to no other motive than
the deep-rooted admiration for truth, justice and godliness. Abu Talib believed Muhammad was the
complete expression and thorough manifestation of all the godly virtues with which Ibrahim, Isma‘il and
the chain of their descendants had been endowed. His declaration meant to show that not only himself,
but the whole of the ancestral chain were the forerunners of Muhammad, and Muhammad was the total
fulfilment of their expectations and complete manifestation of the truth and righteousness, which they all
were standing for. The only argument advanced by the pro-Umayyad party in support of their view
against Abu Talib is that despite all his devotion and support to the prophet and admiration for his stand,
he did not publicly utter the confessional formula of the faith while Abu Sufyan and his kin uttered the
confessional formula.

But Abu Sufyan and his kin continued their oppression and hostility to the Prophet and his cause, though
outwardly they accepted Islam. Also, they were declared Muslims by the pro-Umayyads simply because
of a verbal confession. So, according to the pro-Umayyad party the verbal confession, though lacking
sincerity, takes Abu Sufyan to heaven, and the sincere devotion and services of Abu Talib, the first
protector of Islam and its founder, seemingly lacking confession, takes to the verge of hell (which is
intended for unbelievers and hypocrites). In other words, Abu Talib, like Hazkeel,28 the Mo’min-e al-e
Fira‘un (believers in God and Prophet Moses), concealed his faith in Islam to be able to protect and
defend the Holy Prophet against the ill designs of Abu Sufyan and his associates (the Pharaohs of
Quraysh) deserve hell, but Abu Sufyan, who lie the hypocrites mentioned in the Qur’an 63:1 – 4:

{اذَا جاءكَ الْمنَافقُونَ قَالُوا نَشْهدُ انَّكَ لَرسول اله ۗ واله يعلَم انَّكَ لَرسولُه واله يشْهدُ انَّ الْمنَافقين لَاذِبونَ {1

{اتَّخَذُوا ايمانَهم جنَّةً فَصدُّوا عن سبِيل اله ۚ انَّهم ساء ما كانُوا يعملُونَ {2

{ذَٰلكَ بِانَّهم آمنُوا ثُم كفَروا فَطُبِع علَ قُلُوبِهِم فَهم  يفْقَهونَ {3

مه ۚ هِملَيع ةحيص لونَ كبسحنَّدَةٌ ۖ يسم خُشُب منَّهاك ۖ هِملقَول عمقُولُوا تَسنْ ياو ۖ مهامسجكَ اجِبتُع متَهياذَا راو
{الْعدُو فَاحذَرهم ۚ قَاتَلَهم اله ۖ انَّ يوفَونَ {4



When came unto you the hypocrites, they said, “We bear witness that verily you are the Apostle
of God,” and verily God knows you (oh Muhammad) are certainly His Apostle, and verily God
bears witness in which the hypocrites are certainly the liars. They make their oaths a shield, thus
they obstruct (others) from the way of God. Verily evil is what they are wont to do. This is
because they believe, then (again) disbelieve they, so a seal has been set upon their hearts, so
they understand not. When you see them, marvel you their bodies, and if they speak, you listen
unto their speech, (they are) as if they were blocks of wood propped up in garments, deem they
every cry is against them. They are the enemy (of yours), so beware you of them! May God
annihilate them, whence do they deviate. (63:1 – 4)

confessed faith verbally after complete defeat only to save his neck against the sword of Islam, deserves
heaven! To such prejudiced minds no amount of argument, be it based on reason, the Qur’an, Sunnah
or historical facts will be of any avail. They have been educated and brought up to think in this manner. It
paid them support and pleased the party in power against the persecuted ones. This perverse judgment
is not confined to the cause of Abu Talib and Abu Sufyan but extends to Ali and the Ahl al-Bayt also.
They ignore all the facts of history, the assertion of the Qur’an and declarations of the prophet, which
prove beyond doubt that Ali, the son of Abu Talib, is next to the Prophet and Ali and identity of their
ideology and their mould of mind about which the Prophet, in conformity with the Qur’an declared on
several occasions that “Ali is from me and I am from Ali,” of “Ali is of me and I am of him” (aliun minni
and ana min ho).

The shining truth in the splendid character of Ali, identical with the Holy Prophet in blood and
achievements based on the Qur’an and revelational reason urged Bukhari, the distinguished Sunni
traditionist to devote one chapter on the genuineness of the statement. Overlooking all the incomparable
virtues with which none but Ali is credited, they argue that after all Ali was one of the numerous
companions of the prophet. To them all the companions are virtuous and guiding stars, and Mo‘awiya,
the son of Abu Sufyan, despite all his drawbacks and vices (before and after coming into the fold of
Islam) being one of the companions of the Prophet, was virtuous and a guiding star. They say he, like Ali
and other companions, was a Mujtahid (an authority in religious affairs and problems).

As such he had the right to apply his mind to the problems facing him and to differ from Ali and others.
They ignore his vices and subversive activities against Islam and the House of the prophet as mistakes
committed by an authority and expert in the application of the general rule to particular cases. Some of
the pro-Umayyads try to justify even his most horrible crimes as an appropriate step taken by him
because he considered it necessary in the interest of the kingdom. Thus, they raised Mo‘awiyah to the
status of a companion of the Prophet, as defined by them, i.e. a virtuous and guiding star, and brought
Ali down from the status of the Ahl al-Bayt and from his spiritual union with the Prophet to the level of
mere companionship and aligned him with the son of Abu Sufyan and people of his type. The adherents
of this school of thought deliberately ignore the declaration of the prophet in which he is the city of
knowledge and Ali the door of that city.



They overlook what the Qur’an says about some of the companions of the Prophet, “Of them (the
companions) who listen to you (Prophet Muhammad), some are of the type that when they go away from
your presence, they ask those who are gifted with knowledge, ‘what did he (the Prophet) say a few
minutes before.’” They are the people whose hearts have been sealed by God and they are following
their own desires (inclinations). And those who have availed of the guidance, He (God) increased
guidance and he gave them the power to guard themselves against evil.

َلع هال عطَب كَ الَّذِينولَٰئفًا ۚ اآن اذَا قَالم لْموتُوا الْعا لَّذِيننْدِكَ قَالُوا لع نوا مجذَا خَرا َّتكَ حلَيا عتَمسي نم منْهمو
16} مهاءوهوا اعاتَّبو قُلُوبِهِم}

17} ماهتَقْو مآتَاهدًى وه مها زَادتَدَواه الَّذِينو}

And of them are those who seek to listen to you until when they go forth from you say unto those
who have gained the knowledge, “What was it he said just now?” These are they on whose hearts
has God set a seal, and follow them their vain desires. And those who avail of the guidance, He
adds to His guidance unto them, and grants them their guard (against evil). (47:16 – 17)

In spite of these verses, they evolved the view that all those who confessed Islam verbally and saw the
Prophet and heard something from him wee all the Sahabah (companions), and all the companions were
virtuous, guiding stars and Mujtahids having the right to apply their mind to religious affairs and decide
according to their discretion. According to them the companions will have double reward from God if
their opinions are correct and if their opinion turns out to be wrong, they will have a single reward. On
this basis, which is against reason, the Qur’an and the statements of the Holy Prophet, they hold the
view all the controversies which took place after the Prophet’s demise until the tragedy of Karbala,
between the companions or even between the disciples of the companions (tabi‘in) were based on ijtihad
(the opinion of an expert), who whether right or wrong, was not to be blamed.

They justify the dislocation of Ali and other members of the House of the Prophet from the holy status
which the Qur’an and Sunnah have accorded for them. They viewed the ill-treatment of the Ahl al-Bayt
by the parties in power as the natural consequence of ijtihad. Some of them even consider the assassin
of Ali (who was not a companion of Prophet) as a mujtahid whom God will reward. But it is surprising
they do not give the same concession to the murderers of ‘Uthman, though many companions were
involved in that murder. Some of them go further and hold the embodiment of cruelty and vices, Yazid,
the son Mo‘awiyah, a rightful ruler and consider him and his lieutenants and army who took part in the
tragedy of Karbala as mujtahids. They even hesitate to say which of the conflicting mujtahids were right
and which side was wrong, and the tone of their apologetic arguments in favour of the opponents of the
Ahl al-Bayt betray that they are inclined to hold the Ahl al-Bayt and their partisans more blameworthy
than their opponents.



In order to justify the misdeeds of the ruling parties as Kata-e Ijtihadi (permissible error in judgment by
an expert) they try to prove even the Prophet as well as previous Prophets were subject to error and
they committed sins and mistakes. The result is all the chiefs of the Quraysh who have done wrong to
Islam and the Ahl al-Bayt, all those who displeased the Prophet in his lifetime and opposed and hurt Ali,
Fatima, Hassan and Hussain, after the Prophet’s demise, are considered authorities on religion and
worthy of reward from God.

However, this is not the place for discussing all the controversial matters which resulted in the
development of numerous sects in Islam and caused bloodshed and horrible heart rending crimes
committed by one sect against the other throughout the history of Islam. We have referred to the above
controversy only to show the political background of Abu Talib being considered as an unbeliever by
certain schools of thought in Islam forms, according to those schools, the main criterion for acceptance
or rejection of the reports of the Holy Prophet’s sayings and statements (ahadith). They cherish and
celebrate any report which pleased in some way or the other the rulers of the early period of Islam and
was directly or indirectly against the followers of the Ahl al-Bayt.

Ibn-e Kathir, the commentator and historian of the same school, tried to prove Hussain was superior to
Yazid merely because he (Hussain) could be counted among the companions of the Prophet as defined
by his school. This he considered a great favour done to the Ahl al-Bayt. But his attempt was not to
defend the status of Hussain against Yazid, it was to save Mo‘awiyah’s stand against Ali. Their view
about Abu Talib should be examined in the light of the stand they have taken against members of the
Ahl al-Bayt throughout the history of Islam. The Holy Prophet said he was leaving two inseparable
precious things, the Qur’an and the Ahl al-Bayt, which if adhered to, would save his followers from going
astray. It means the nature of every problem and the character of every Muslim should be judged in
accordance with the degree of its nearness or his conformity with these two fundamental criteria for right
and wrong, truth and falsehood. The Muslim majority, however, perverted the position. They began to
judge the Qur’an and the Ahl al-Bayt by the verdict of the people of no religious status who are subject
to error, and were even openly mischievous. For example, instead of telling on Ja‘far ibn Muhammad
as-Sadiq, the sixth Imam of the House, for determining the reliability or otherwise of the chain of reliable
reporters of the statements of the Holy Prophet, some of the traditionists of the pro-Umayyad school try
to doubt him on the authority of people like Yahya ibn Moin and ibn Habban whose knowledge,
competency and piety cannot be relied upon.

Rahamatin lil-‘alimin (Mercy to all the worlds)

Let us, however, go back to trace the chain of the issues of Isma‘il (Ummat-e Muslimah) whom God
promised to bless and for whom Ibrahim prayed to god to keep them away from the evils of paganism
and make them submissive to His will. After Isma‘il the branch began to propagate and prosper, but the
lineage carrying the most perfect vicegerent of God was progressing in obscurity until the birth of
Hashim whence the lineage began to outshine gradually. Hashim and his son Abdul Muttalib began to



display the character, heritage, rituals and etiquette of Ibrahim. They began to outshine as the firm
adherents and followers of the venerable and Holy Father of the House. Their lives clearly showed they
observed all the commandments of Ibrahim and protected his faith of which they were custodians.

But they were just the forerunners. The light to shine and illuminate the world was still to come. Hashim,
whom his grandson Abu Talib eulogized for his generosity, clemency and sympathetic affection for the
oppressed, needy and poor people, began to indicate the light he was carrying was not for the
illumination of a partial region, tribe, or race only and it was not inclined only towards the west as does
Judaism or towards the east as does Christianity. It was “neither of the east nor of the west.” It was to
illuminate the whole universe and he (Hashim) represented the Absolute One to whom belongs all which
could be termed east and west. The light which Hashim was carrying was the All-Gracious Light
(Ramatin lil’’alimin), the blessed light intended for all the worlds.

It was the light prophesized as the “Comforter,” the “Spirit of Truth,” the “Advocate” – the light of the
person who would receive the word of God direct and would not utter aught but what he hears from Him
(God). It was the light of the one who would tell humankind everything, and complete and finalize the
divine message which Jesus and his predecessors had not completed. According to Jesus it was the
Paraclete or Parclet (Muhammad or Ahmad – more commendable) who would come after him (Jesus)
and would deliver the final and the last message of God to humankind (vide fourth Gospel).

Hashim shone in all that was noble and excellent, but his chosen son Abdul Muttalib with a glorious
forehead and resplendent features outshone his father. He displayed the spirit of sacrifice which is the
nearest and dearest to God. He was ready to sacrifice his dearest son, ‘Abdallah, in fulfilment of his
sacred oath in the same manner in which Ibrahim and Isma‘il stood the test.29 The spirit of the sacrifice
displayed itself then as it had done before (in the case of Isma‘il), but once again the execution was
postponed by God for a greater sacrifice to come (zibeh-e ‘azeem). The great sacrifice to come had to
be offered by the same House but in a different shape and at another time, i.e. when the House of
‘Abdallah and Abu Talib, the two brothers, had become one against all that was ungodly and wrong.

Abdul Mutallib’s stand against the elephant expedition of the Christian Abyssinian ruler Abraha of Yemen
who marched to Mecca to destroy the Holy Shrine of the Ka‘ba (537 A.C.) is the best proof of his firm
faith in the sanctity of the Holy Prophet as the House of God. It shows his extreme confidence in which
the Lord of the House would defend His House against the offenders. The reverend Hashimite patriarch,
Abdul Muttalib meeting Abraha, the head of the expedition, asked for the release of his camels which
had been seized by the invading army. Abraha expressed his surprise that the custodian of the Holy
Shrine, instead of asking him not to pollute and destroy the sanctuary, was asking only for the release of
his camels. Abdul Muttalib in a very calm but firm voice retorted he was told of the camels, while the
House had its own Lord to defend it.

This challenge of Abdul Muttalib was followed by the total annihilation of the Christian expedition in the
manner mentioned in the Qur’an in Chapter 55, al-Fil or the Elephant. That miraculous event was the



best proof of the sanctity of the House. It showed the truth and righteousness of the cause to which the
people of the house, headed by the son of Hashim, the then patriarch of Al-e Ibrahim, were adhering.
This was the first peaceful challenge of Ummat-e Muslimah against the Christians of Yemen mentioned
in the Qur’an. The second challenge took place after nearly 60 years at Medina by the grandchildren of
Abdul Muttalib in the shape of the Mubahala.30

The stand was the same as their grandfather, the stand of the first believers in the unity of God – the
Lord of the House built by Ibrahim – against the believers in the Trinity and divinity of Jesus. On both
occasions, the Christians were defeated not by means of the sword, but by the force of truth. In the case
of the elephant expedition, they had to submit to the sanctity of the House, and in the case of the
Mubahala, involving the wrath of God on the party whose claim was false, the Christian delegates
declined to respond to the challenge and agreed to pay tribute as a token of their submission to the
supremacy of Islam.

Abdul Muttalib openly announced he was an adherent to the religion of Ibrahim, rejecting the pagan cults
of idolatry, lottery, marriage with wives of one’s father (stepmothers), etc. He revived many rights
recommended by Ibrahim, which had been neglected by most of his descendents. All the reforms
adopted by Abdul Muttalib and the rules laid down by him were later confirmed by Islam. The
announcement by Abdul Muttalib in which he was an adherent to the religion of his father and forefathers
should be read along with the Qur’an which asserts the Holy Prophet is commissioned to preach the
religion of the grand ancestors of the house of Prophet Ibrahim. The Qur’an confirms also Ibrahim had
already named some of his descendants as Muslimin with the status of being witness over the people,
and their being witnesses over the Holy Prophet.31

However, the Hasmimite patriarch is said to have combined in him the dignity of the kings and the
glowing features of the Prophets. Like his grand ancestor, Ibrahim, he is called Umatun Wahidah,32 a
single soul, who attained the distinction of possessing all the virtues found in different pious people. And
he was well aware of the light (the resplendent clay) which he was carrying. It was not very late in his life
that, to his utmost joy, he found the light began to glow on the foreheads of his two beloved sons,
‘Abdallah and Abu Talib. The former was saved by God, like the ancestor Isma‘il, from being sacrificed,
just to carry the light of prophethood in its finality and perfect phase.

He lived a life clean but very short. He married Aminah, the daughter of his grand uncle Wahb, the
brother of Hashim. She conceived. The light was transferred from ‘Abdallah to Aminah. A few months
before or after the birth of the Holy Prophet, ‘Abdallah in the prime of life, between the age of 25 and 30,
passed away. He left his widow and orphan to be looked after by Abdul Muttalib, who for extreme pain
and grief at the loss of a son like ‘Abdallah was compensated by the joy of holding in his arms the most
perfect manifestation of divine grace, which was the expectation of the House of Ibrahim for a long time.
It was destined that the grandfather and not the father should solemnize with the utmost care all the rites
in respect of the newborn, recommended by Ibrahim.



{الَم يجِدْكَ يتيما فَآوىٰ {6

Did He not find you an orphan and give you shelter? (93:6)

Abdul Muttalib performed all the rites ceremoniously and named the baby Muhammad, peace be upon
him. This name had not been used before. He said he was expecting the baby to be the real
embodiment of the name which means the “Praised One.” It means the one who is made perfect, devoid
of all defects. God is absolutely perfect by Himself. His immediate manifestation is also perfect in relation
to the subsequent manifestation, but not by himself. He is made perfect. He owes his perfection to the
Absolute. Thus, the best and the most comprehensive term for the first created being in the arc of
descent is Muhammad. No being in the hierarchy of the corresponding arc of ascent can appropriately
be named Muhammad, that name was for the one who was to be the final, the last month amenity of the
hierarchy. It is the last in the arc of ascent which corresponds or reflects the first in the arc of descent.

Of the manifestations of the Absolute, the first and the last in degree of perfection was to be termed
Muhammad. The first and the last in these two arcs are actually the inner and outer aspects of each
other. Both are Muhammad’s in the real sense of the term. For this interpretation of the word the
celebrated apostolic statement of the Ahl al-Bayt may be referred, “Awaluna Muhammad, Aowsatuna
Muhammad, Akheruna Muhammad, wa Kuluna Muhammad,” i.e. the first, middle, and last of us are
Muhammad. This hadith (tradition) explains and asserts the 12 Imams of the House of the Prophet are
successors of the Prophet who have all the attributes of the Prophet except prophethood. The constant
will of God made them far away from all dirt and defects and bestowed on them the purity and
excellence to the maximum possible extent (33:33).

Looking at the apparent aspects of the early life of the Holy Prophet we find he was under the care of his
grandfather and his widowed mother for some time. Then he was entrusted for a few years to the care of
his foster mother, Haleemah, of the tribe of Bani Sa‘ad. The mother could not tolerate to be away very
long from the only precious gem left behind by her husband. Muhammad was brought back from the
desert to join his mother in the city of Mecca. But she did not survive the shock of the loss of her
husband to enjoy the glorious future of her son. She passed away when the Holy Prophet was six years
old, and thereafter he had the motherly care and affection of Fatima, the daughter of Asad, the wife of
Abu Talib, which also did not last very long.

The Prophet was eight years old when Abdul Muttalib’s time of departure came. He handed over to Abu
Talib, his worthy successor, the charge of the ancestral heritage along with the duty of taking care of the
divine trust, the topmost gem of humanity. He put the hand of Muhammad into the hand of Abu Talib,
who carried out the duty of a guardian. This was “the apparent aspect of his early life.” But the Qur’an,
Abu Talib and his son Ali give the glowing picture of the whole situation. Their presentation of the life of
the Prophet should be taken as the real and spiritual aspect of his life. Of the numerous enlightening
descriptions of the Holy Prophet by Ali, we quote here only the gist of one, given in one of his lectures



recorded in Nahj al-Balahga.

Ali says that ever since the birth of the Prophet, God made the greatest angel to accompany the
Prophet, day and night, leading him to the path of virtue and excellent conduct. Abu Talib did not
consider the Prophet to be under his care and obligation or of any other’s of the Hasmimite house. On
the contrary, he considered it a great honour and blessing for every member of the house of Hashim to
be in the presence of the Prophet. He describes the brave warriors of the house of Hashim who were
ready to lay down their lives for the holy one, as resorting to the Prophet for shelter. Instead of
considering the Prophet to be under his protection, he considered himself and all the other members of
the house to be under the Prophet’s protection. He did not look at his nephew as a helpless orphan
under his care. He saw him as having a shining and auspicious face by virtue of which rain descends
from the clouds. Instead of considering him as an orphan he presented him as the caretaker of the
orphans and the protector of widows. To Abu Talib, Muhammad was the beauty and glory in the world
for those who were able to appreciate him and was full of wrath against the enemy of the truth. He was
the ornament of all assemblies. He was forbearing, prudent, and farsighted. He devoted himself entirely
to the service of Allah.

Abu Talib was well aware of the prophetic status of his nephew as recorded in the earliest scriptures. His
verses in eulogy of the Prophet, “Do you not know we have found, recorded in the early scriptures, in
which Muhammad is indeed a prophet like Moses?” are not mere flattery. They are the expression of a
brave and sincere man of nobility who meant every word he uttered. They are the outburst of the ardent
love and admiration for the truth and righteousness which he saw in his nephew ever since his
childhood.

Abu Talib considered Muhammad as the one commissioned by the Lord of all creatures (and not just the
Lord of the Quraysh or Arabs) to preach to all the universal religion approved by Him in its pure and
original form. He did not regard the stand taken by Muhammad as only against the degenerated
Qurayshites who claimed to be the descendants of Ibrahim, but contemplated it as something against
the whole world which had been fouled by ungodly cults, customs, and beliefs. The stand was against
racialism, nationalism, parochialism and the Jewish and Christian bigotries which resulted in hatred and
intolerance: he was the glory of the whole world of truth and the wrath of God on anyone who opposed
it. In short, the amount of respect the prophet was commanding among the members of his own family in
general and of his nearest kin such as Abu Talib, Abdul Muttalib, and Ali in particular, before and after
his birth and his departure from the world, was so great it is beyond one’s ability to describe. The
intimate and chosen members of the family are the most competent people to bear testimony to the
character of the man who claims to be in communion with the heavenly spheres.

In the case of the Holy Prophet and his household, even their enemies had to acknowledge their virtuous
character. It is a revelation to all and historical truth, let alone the confessions of Abu Jahl, Abu Sufyan,
Mo‘awiya, and others. Shimr who cut the holy head of Hussain, the grandson of the Prophet, and



presented it to Yazid, son of Mo‘awiyah, demanded with great pride, “Oh king, fill up the sack with gold
and silver, I have killed the virtuous saint. I have killed the one whose father and mother were the best
among the whole of humankind.”

This is evidence of the heavenly aspect of the life of the Holy Prophet narrated by those of the nearest
kin. The Qur’an is the supreme authority which gives evidence on the godly, spiritual or inner aspect of
the life of the last messenger of God sent for all which may be termed as the ‘Alameen (worlds). This is
what the Qur’an itself repeatedly and emphatically asserts.

{ويقُول الَّذِين كفَروا لَست مرسً ۚ قُل كفَ بِاله شَهِيدًا بين وبينَم ومن عنْدَه علْم الْتَابِ {43

“Those who disbelieve and say, ‘You are not sent (commissioned by God).’ Say (you) ‘Sufficient
is God and the one who has with Him the thorough knowledge of the Book, as the witness
between me and you.’” (13:43)

In essence, the Qur’an testifies the Holy Prophet is the first being in the order of creation (in the arc of
descent), the foremost in receiving the divine grace. There was no other purpose for the process of
descent and ascent of the Holy Prophet, the first created one, but to send him as the universal grace to
the entire world (21:107). The achievement of this purpose resulted in the long process of creation of the
heavens and earth or say the “unfolding of what was compact in His (God’s) knowledge, and refolding of
them again in the manner which the written scrolls are unfolded and refolded” (Ref. 21:104).

God is presented in the Qur’an as the Lord cherisher of all the worlds. To Pharaoh’s question, “Who is
the Lord Cherisher of all the worlds?” Moses answered, “The Lord Cherisher of the heavens the Earth
and all that is in between.” To the worlds of which God is the Lord Cherisher, the Holy Prophet is sent as
His “universal grace.” This is the “great character” with which the Holy Qur’an credits the Holy Prophet.

The universal grace is the principle attribute of God for all of His creative and legislative activities. God
has made the same universal grace as the principle life of the Holy Prophet. He and the other righteous
servants of God shall ultimately inherit Earth (21:105). Thus the beginning of the life of the Holy Prophet
was prior to the world to which he was sent, because no world can come into being prior to the universal
grace of God. Similarly, the end of the Prophet’s life is connected with the universal grace which never
ends.33 The All-Gracious taught the Qur’an in the manner in which He created the man and taught him
“expression.” It is obvious the man who receives such unique instructions cannot but be the
manifestation of the universal grace to all the worlds (Chapter 105, the Beneficent, ar-Rahman). The
teacher of Muhammad is ar-Rahman (Allah). The lesson is the Qur’an.

The time and method of teaching were such the moment He created the Holy Prophet He taught him
expression (bayan). The result of His teaching was he took such a unique state as to be over and above
the highest horizon (53:5 – 7). The term Shah-e Sadr used in the Qur’an concerning the Prophet means



the broadening of the breast as opposed to constricting it. The Qur’an has used this as a figurative
expression of broad-mindedness and extensive, as opposed to the narrow mindedness and absence of
capacity to receive the radiant light of truth. The Qur’an has termed the narrowness of the breast, in the
sense, as the dirt fallen on those who are lacking in faith and reasoning (6:125).

Therefore, the term Sharh-e Sadr used in the Qur’an for the Holy Prophet means the constant process
of widening of his mind and heart and ever expanding the submissive capacity to receive the divine light.
Wherever the term is used for him it should not be taken to mean a surgical-like operation by the angels
on the physical breast or heart of the Holy Prophet and their washing and dressing the wound, caused
by their operation. These are the reports given by the narrators of an anthropomorphic tendency who
were incapable of grasping the real meaning of the apostolic statement of the Holy Prophet and the Ahl
al-Bayt. They understood nothing beyond the material and physical form, and so naturally distorted what
they heard by converting it into their own words which are totally against the Qur’anic significance.

The Qur’an asserts he and the members of his House are kept away from all dirt and impurities and are
purified to the highest extent. As such they are in touch with the Qur’an in the “Hidden Book,” in its
original form which is with God, i.e. divine knowledge. It gives evidence in which the Prophet never went
astray nor deviated from the right path. God never forsook the Prophet nor was He ever displeased with
him. He assured him of his incessant progress towards such an end which was better for him than the
beginning, which implied every step of his was better than the previous one. He was in non-stop motion
towards the sublime stage of the Well-praised One (Chapter 93).

He (the Prophet) followed nothing more throughout his life but what was revealed to him by God. God
assured him He would give so many gifts and blessings in which he (the Prophet) might be satisfied and
pleased. The Qur’an reminded the Prophet of the special care and attention of God towards him which
was so incessant that He did not even for a moment leave the Prophet to himself or anyone else. The
moment He found him in any physical or spiritual need, He helped him immediately with no lapse of
time. He sheltered him the moment He found him an orphan. He enriched him the moment He found him
poor. He guided him the moment He found him not knowing his way. In short, God never allowed the
common creaturely defects and short-comings, inherent in all finite beings to display themselves in the
life of the Holy Prophet.

The Conception of the Fallibility of the Prophet is an Evil
Innovation

These are a few passages in the Qur’an which are quoted against the view of the total infallibility of the
Prophet such as 9:43, the first verse in Chapter 66, and the first eight verses of Chapter 80.34 It is said
that on these three occasions the Prophet was reproached and censured for what he had done, which
means the actions undertaken by him on those occasions had no divine approval. But this statement is
not correct. On the first two occasions, though God addressed the prophet, the tone of each of the



verses relating to the respective occasions shows the censure was directed against those toward whom
the Holy Prophet showed leniency. Such leniency is an aspect of that universal grace with which he was
commissioned, so he was already allowed by God, as the sentence, “God forgives you (oh Our Apostle)”
signifies, to permit those unstable in faith to remain behind, but their permission was expressed in the
usual rhetorical manner of addressing the one who is innocent, meaning to censure and warn the real
culprit.

So God addressed the prophet on both occasions and the Prophet did what God had already allowed
him to do. He did nothing but what God wanted him to do. Therefore, God warned the wrongdoers
involved in both cases not to take undue advantage of the grace and leniency with which God had sent
the Prophet. In the first eight verses of Chapter 80, the personal pronouns, which some commentators
have wrongly taken as referring to the Holy Prophet refer actually to some other person who belonged to
the aristocratic class of the companions of the Prophet. He had brought a few people of his class to the
Prophet, and he was anxious to see the prophet more attentive to the people of his class than the
people of the class of the poor such as the blind companion, ibn Maktoom, who came to see the Prophet
on that occasion.

The whole blame is against the attitude of the Quraysh aristocrat who frowned and turned his face from
the blind companion. Otherwise the prophet, who was “with the Qur’an and the Qur’an was with him”
from the beginning to the end of his life, was far from deviating from its teachings, even for a moment.
The Qur’an repeatedly states the stand taken by the previous prophets against the arrogant aristocrats
who used to despise those believers of their time who were poor. Among the followers of the Prophet
there were some arrogant aristocrats of the Quraysh who used to consider themselves superior to the
poor followers of the Prophet like persons known as Ashab al-Sufa,35 those homeless people who used
to sleep on the platform of the mosque (such as Salman, Abu Dharr, ‘Ammar, Miqdad, etc.).

So in order to warn those arrogant people, the Qur’an repeatedly addressed the Holy Prophet not to
despise the poor believers and turn towards the rich people. But actually the admonition was directed
against those who used to despise the poor followers. Even if it is granted the Prophet was addressed,
he was certainly not meant to be the person warned, for as the sixth Imam of the House of the prophet,
Ja‘far as-Sadiq, says, “All the reproving addresses of this kind in the Qur’an which apparently refer to
the Prophet are actually directed at others. ‘It is like the proverb in Arabic – You do I address, but hear
you oh neighbour.’”

There are three more verses in the Qur’an which have been quoted to prove the Prophet had committed
some sin for which in two of these verses (40:55 and 47:19)36 he is ordered to pray to God for
forgiveness, and in one place, in the first and second verses of chapter 48, God forgives all the sins
committed by the prophet in the past or those which might be committed by him in the future. This total
forgiveness is presented as due to the victory which God achieved for the Prophet. In the first two verses
it is clear the dhanab (sin) referred to is the creaturely shortcoming, in the devotion and submission, to



which all the highly conscious finite beings are always alive. They always feel, however great may be
their obedience, and deep and wide may be the degree of their realization, yet they are unworthy of His
greatness and His transcendent sublimity.

It is the awareness of their creaturely shortcomings which keeps them in a state of supplication and
incessant prayer for mercy and forgiveness. This humble petitioning attitude is the basic condition of
their infallible devotion and submission. It does not imply the committing of any sin or disobeying any of
the divine commands. This is a precautionary measure whichever righteous man has to take against the
possible display of the inherent defects. When we recite in prayer, “Oh God, guide us to the right path,”
it does not mean we are out of it now. It means, “Oh God, keep us on the right path so long as we are
on the move towards You.” It is a precautionary measure against possible deviation.

Regarding the first two verses of Chapter 48, the Qur’an asserts God “caused victory” for the Prophet to
cover past and future sins. Another purpose was to complete His bounties on the Prophet. The third
purpose was to guide him to the right path and the fourth was to render to the Prophet unique help. It is
obvious there should be some relevancy between the victory and all four purposes mentioned in the
verses, particularly the first purpose: the forgiveness of the past and future sins of the Prophet. Unless
the sin in question is not rooted in defeat and frustration, the victory cannot be the cause of its removal.
The Qur’an does not mention anything done by the Prophet against the will of God, except the three
cases already referred to.

Suppose that on all three occasions he acted against the will of God, and suppose God also, like human
despots, forgives the sinners and sets the prisoner free on some happy occasion like victory over any
enemy, yet no despot will give a general licence to a sinner to commit sin even after the victory or the
happy occasion is over, for that would mean allowing a person to live licentiously throughout his life.
Satan, after thousands of years of devotion was condemned forever on account of one sin. Would God,
for an ordinary victory over a few pagans of Mecca pardon the Prophet’s sins of the past and license him
to sin in the future?

On the same pattern of thinking a report is made popular in which the Prophet said, “Perhaps God has
looked at the people of Badr (those Muslims who took part in the first battle against the pagans of
Mecca) and said unto them, ‘Do whatever you like, I have, verily, forgiven you.’” These sort of
concoctions were allowed to creep into the minds of Muslims to protect certain companions of the
Prophet, who despite their participation in the celebrated battle misbehaved afterwards and committed
crimes which were detrimental to the very cause of Islam.

The above is the wishful interpretation of some people, but the Qur’an here and elsewhere confirms the
reasonable view of the Ahl al-Bayt in which the Holy Prophet in particular, and all the Prophets in
general, are far from being influenced by Satan and satanic forces and are also far from deviating from
the right path to which God has guided them. It is not possible that God gave the Prophet in particular
and other prophets or any other rational being a general license to commit any wrong which they liked



for the sake of some good already done by them. It is against the Qur’anic facts and assertion,

7} هرا يرخَي ةذَر ثْقَالم لمعي نفَم}

8} هرا يشَر ةذَر ثْقَالم لمعي نمو}

“Whosoever does a bit of good shall see it and whosoever does a bit of evil shall see it.” (99:7 – 8)

Moreover, if God intended to forgive any sin which might be committed by the Prophet, then there was
no sense in mentioning the third purpose of the victory in the verse “and to guide you to the right path,”
because once license is given to him to commit sin the third purpose becomes redundant for there is
then no need of guidance to the right path. He is forgiven, whatever path, right or wrong, he may adopt.
Therefore, there should be no doubt the term “sin” used here or elsewhere in the Qur’an concerning the
prophet does not signify what it generally is taken to mean. The Prophet never did anything which could
displease God. As for what the Qur’an asserts, viz. God will not be pleased to see the breast (the mind
and heart) of His devoted servants and messengers get constricted on account of people’s doing wrong
and disobeying God, it does not mean God is displeased with the Prophet.

It is a very commendable manifestation of fatherly affection and grace in which the misbehaviour of the
children should pain the father and cause the fatherly status of universal grace for all the worlds, if he
sees the slightest misbehaviour in any one in any corner of the world to which he is sent, he would feel
distressed and pained and as the head of the worlds under him he would also feel ashamed and guilty
before the Almighty for the misdeeds of those to whom he is like a father. God points out on the one side
the amount of the fatherly grace and anxiety of the Prophet for the people, and on the other the effect of
the misdeeds of the people on the Prophet.

{ولَقَدْ نَعلَم انَّكَ يضيق صدْركَ بِما يقُولُونَ {97

We already know how cramped your breast feels because of what they say. (15:97)

{واصبِر وما صبركَ ا بِاله ۚ و تَحزنْ علَيهِم و تَكُ ف ضيق مما يمرونَ {127

And be you patient (oh Our Apostle Muhammad) and your patience is not but by (the help of)
God. (16:127)

And grieve not for them and be not distressed of what they devise. (27:70)

God does not like His vicegerent to suffer such mental anguish. Therefore, to remove the cause of such



suffering He blesses His Prophet with the spiritual victory of having a clear view of the whole universe
and every part and particle so he may realize that in the total view of the whole, nothing is wrong or evil,
and nothing is out of His control and domination.

يسعو وسم وتا امو اطبساو قُوبعيو اقحساو يلاعمساو يماهربا َلع نْزِلا امنَا ولَيع نْزِلا امو هنَّا بِالآم قُل
{والنَّبِيونَ من ربِهِم  نُفَرِق بين احدٍ منْهم ونَحن لَه مسلمونَ {84

Say (oh Our Apostle Muhammad) (unto the people), “We believe in God and in what has been
sent down to us, and what has been sent down to Abraham and Ishmael, and Isaac, and Jacob
and the Tribes, and in what was given to Moses, and Jesus and the Prophets from their Lord, we
make no difference between any of them, and we unto Him are Muslims.” (3:84)

It is this view of the whole which removes the cause of distress. The mental anguish commendable from
one aspect, yet is unpleasant from another and as such is termed as dhanb (sin), and is removed from
its root. The relative and partial view of the universe is the root. In this view the good and bad, things
pleasing God and displeasing Him are discriminated. On this ground, the Imams (of the Ahl al-Bayt)
have interpreted the sin here as the sin of the Ummah; the group to whom the Prophet was sent.
According to this interpretation the manifest victory is not confined to the temporal conquest of Mecca or
even the whole of Arabia or the entire globe. These conquests are, comparatively speaking, of less
importance, though the conquest of Mecca was the occasion on which gradual revelation of the Qur’an
was recited by the Prophet.37

However, here in chapter 48, the term fatha (victory), has been qualified as manifest (mubin) in the
beginning verse, and as near victory (fathan qariba) in verse 27, and also in 61:13. But in chapter 110
the term victory has been used without qualification. According to some commentaries the near victory
refers to the establishment of the godly kingdom on Earth during the reign of the last Imam al-Mahdi.

{انَّهم يرونَه بعيدًا {6

{ونَراه قَرِيبا {7

Verily they regard it to be far distant, and We see it (very) near. (70:6 – 7)

The manifest victory refers to the realization of divine domination of the universe in the stage of viewing
it as a whole. These victories refer to the spiritual states of the prophet’s realization, be it associated with
temporal victories or not. This realization covers people’s sins, misdeeds, and ungodly actions. Thus, the
victory would cover the unpleasant scenes which would make the Prophet feel ashamed before God,
who has given him the responsible status of vicegerency. This view relieves the Prophet of the heaviest



burden of responsibility as outlined in 7:6.

6} ينلسرالْم لَنالَنَسو هِملَيا لسرا الَّذِين لَنافَلَنَس}

Verily We shall question those to whom (the messengers) have been sent, and verily We shall
question (too) those (messengers) who have been sent.(7:6)

It is obvious that of all the Prophets the one who is the last and final is the supreme and as such his
responsibility before God is greater than the others. Nothing can relieve the Holy Prophet from feeling
the heaviness of the burden of his responsibility, but the realization of divine victory and His hold over all
which comes under his (the Prophet’s) responsibility, the assurance given to him by God in which “the
end is better for him than the beginning” and his Lord Cherisher would give him very much to please and
satisfy him:

4} َّلَشَت ميعنَّ سا}

5} َاتَّقو َطعا نا ممفَا}

And verily the end is better for you than the beginning (of life). And soon will give you your Lord
in which you shall be well pleased. (93:4 – 5)

and the appointment of one to assist him in shouldering the burden. To this effect, Ali as the nearest
person to the Prophet in blood, spirit and character was declared by the Prophet as his brother,
assistant, executor of his will and his successor after him to be listened to and obeyed by all. This
declaration was made by the Prophet along with the announcement of his mission in the third year of his
ministry (vide Tarikh-e Tabari and al-Kamil of ibn al-Athir). This kind of strengthening of the hands of
the Prophet by giving him an assistant of the same spirit and blood, qualification and excellence is
exemplified in the Qur’an by the story of Harun being appointed by God as the assistant, supporter and
successor of Musa. To this effect the Prophet of Islam declared Ali was to him what Harun was to
Moses.

In dealing with the Qur’anic evidence of the infallibility of the Prophet two opposite terms, Sharh-e Sadr
and Ziq-e Sadr, have been explained. The former means broadmindedness and as such it is a very
commendable virtue and no Prophet or vicegerent of God can be lacking in it while the latter means
narrow-mindedness, which has been presented as a condemnable vice with which no prophet can be
tainted. Here in answer to those who have quoted the first verse of chapter 48 as evidence to the
Prophet’s sin, we have pointed out the sin referred to here is the distress felt by the Prophet owing to the
ungodly behaviour of the people. So, it was actually the sins of others which caused him distress. We



have said this constriction of the chest is a commendable virtue from one aspect, though God does not
will to let his vicegerent continue to suffer even this distress.

These two statements about the mental distress commending it as a virtue on the one hand and
condemning it as a vice on the other seem to be contradictory and confusing. But this seeming
contradiction is over if the reader keeps in mind there are two different constrictions of one’s mind due to
two opposite causes. One is the distress caused by the feeling of personal loss and sufferings resulting
from the narrowness of the ego-centre which makes one indifferent to the welfare of anyone else other
than one’s self. The other kind of mental distress is caused by the feeling of loss suffered by others.
Such feeling is due to the broadness of one’s ego-centre which feels in union with others and considers
their loss and suffering or their gain and happiness as one’s own.

The Prophet felt happy when he saw people really prosperous and happy and he felt worried and
distressed when he saw people in real loss and distress. Ali, the Prophet’s successor in the status of the
final vicegerency of God says, “It is painful for Ali as the head of the State to fill his stomach and sleep,
feeling satisfied, when even one of his subjects in the remotest part of his kingdom is starving.” The
temporal rule over a small or large region of Earth may be great in the eyes of the average man but to
the Almighty Creator and Sovereign of the whole universe, His are the kingdoms of the heavens and the
Earth.

مكاءنَذِيرٍ ۖ فَقَدْ ج يرٍ وشب ننَا ماءا جنْ تَقُولُوا ما لسالر نم ةفَتْر َلع مَل ِنيبولُنَا يسر مكاءتَابِ قَدْ جْال لها اي
19} قَدِير ءَش لك َلع هالو ۗ نَذِيرو يرشب}

Certainly infidels are they who say, “Verily God, He is the Messiah, son of Mary.” Say (oh Our
Apostle Muhammad), “Who could hold anything against God if He intends to destroy the
messiah, son of Mary, and his mother and (all) which is on the Earth together?” For unto God
belongs the dominion of the heavens and the Earth and what is between them. He created what
he wills. Verily God over all things has power. (5:19)

So the great kingdom given in charge of the Holy Prophet and has 12 successive vicegerents of God
from the Al-e Ibrahim must be the one which is great in dimension and duration in the sight of God and
not in the eyes of those whose ambition does not rise beyond earthly pleasure and gain.

{من كانَ يرِيدُ الْعاجِلَةَ عجلْنَا لَه فيها ما نَشَاء لمن نُرِيدُ ثُم جعلْنَا لَه جهنَّم يصَها مذْموما مدْحورا {18

Whosoever intends this (fast hastening) immediate (life) We hasten unto him in it what We please
for whomsoever We intend, then assign We unto him the hell. He shall enter it despised, driven
away. (17:18)



Therefore, one can imagine how great would be the concern of the person responsible who is in
communion with God and with every part and member of the universe. That concern cannot be
remedied but with the assurance from God of the ultimate manifest victory of good over evil, truth over
falsehood, right over wrong, justice over injustice, love over hatred, and grace over wrath. It is narrated
that on the eve of the departure of the Prophet from this world, when all the chief angelical entities,
particularly Israel, the arch-angel of death, were attending the Prophet and waiting for his permission to
perform their final duty, the Prophet began murmuring, “What about my followers?” He was waiting for
the arch-angel Gabriel to bring him the final assurance from god about the destiny of his followers, for
whom he was concerned and it was only Gabriel repeated the recitation of God’s assurance given to the
Holy Prophet during the early days of his mission in which the Holy Prophet said, “Now death is pleasant
to me.”38

In connection with the question of the infallibility of all the Prophets in general and the Holy Prophet in
particular, the reader may find many points dealt with here as repetitive or overlapping with the points
dealt within our treatise on the complete representative status of Prophets, particularly the last Prophet.
We also quoted from the Qur’an in the light of sound reasoning to the effect that every action, talk and
endorsement of the prophet including the domestic, private and individual movements and rest, even
eating, drinking, sleeping, and relations with wives and children, in fact, all aspects of his life were
controlled by revelation. However, there is no contradiction between the points dealt herewith and in the
said treatise. The repetition and overlapping could have been avoided, but there is justification in not
doing some owing to the importance of the matter and the fact that repetition may produce a deeper
effect on the mind of the reader.

Before concluding the above discourse on the evidence which elucidates the heavenly aspect of the
Prophet’s life, which dominates the material life, a brief account of the different points of view about the
life and reaching of the Holy Prophet is given here to comprehend his “tremendous character” (Khulq-e
azim).

Views about the Holy Prophet

(1) Atheistic materialism

It is obvious that from this angle of vision all the religious and moral values based on the reality of the
spiritual and heavenly aspects of existence in general and of men in particular become meaningless.
Nevertheless, many prominent figures of this school have acknowledged the greatness of the Holy
Prophet as a reformer and have held his teachings as a great revolutionary contribution toward the
advancement of human civilization.

(2) Theistic materialism or theistic rationalism

Theistic materialism or theistic rationalism acknowledges the existence of a universal conscious and



intellectual mind behind the phenomena of creation, which has designed and set the machinery of the
universe in motion. But they do not believe in the universal mind being concerned with the destiny of
individual life and the souls of men, nor do they believe in His having legislative hold or authority on
human will. According to this view, human life, whether limited to the temporal span or continued in the
hereafter, is either of little significance to the universal mind to bother about, or as some members of this
school hold, man has been left by Him to his intellectual faculties and will power to decide his own
destiny.

God has given man enough reasoning and free choice to look after his own interests. So there is no
such thing as a legislative will of God to be communicated to man through special messengers and
revelations. People who hold these views are called deists. To this school belongs Gibbon, the author of
The Decline and Fall of the Roman empire and may prominent advocates of democracy, as opposed to
theocracy, i.e. the rule of divine will. Most of them have paid glowing tributes to the Prophet of Islam as
an extra-ordinary genius of his epoch who revolutionized the history of human thought and culture.

(3) Non-Islamic theology

The adherents of this view admit the legislative authority of God, the Creator of the universe over His
entire creatures in general and over men in particular, God communicates His legislative will to men
through some chosen men. They are people who are gifted by birth or by effort with some special faculty
of being in communion with the spiritual and heavenly sphere of angels or with God directly. The faculty,
thus obtained, is something beyond the intellectual faculty and reasoning with which an average person
is endowed to a greater or lesser degree. If the faculty in question is obtained by birth with no effort from
the person, it is termed as prophethood and the heavenly communication received through this channel
is called scripture, the heavenly book (kitab-e asana). If the faculty is obtained by effort it is termed
mysticism and the communication obtained through his channel is mystic-vision (kashf) and intuitive-
sight (shuhud). The entire known non-Islamic religions of the world come under the above categories.
Zoroasterism, Judaism and Christianity come under scriptural religions. Hinduism, Buddhism and their
various branches may come under the mystic religions.

However, many prominent ecclesiastical scholars of these views, particularly the Jewish and Christian
missionaries, have adopted a very bigoted and hostile stand against the Prophet. They did not spare any
means or opportunity to attack Islam and misrepresent the Prophet, the Qur’an and the teachings of
Islam. In their anti-Islamic attempts, they have adopted methods of direct and indirect attack. The first
method which was adopted by the Christian missionaries proved in the course of experience to be very
unsuccessful, the result being more against the missionaries. It made the Muslim adopt a counter attack.
They (the Muslims) turned to the Bible, the Old and new testaments, and found many more weak points
in them than what their opponents could claim to find in the Qur’an and the teachings of Islam. So the
missionaries gave up the direct method and resorted to the second method, i.e. indirect attack: the
method of posing as impartial scholars of research.



With the professorial style of approach, but relying on wrong or incomplete data, they tried to undermine
the fundamentals of Islamic thought, culture and civilization. This method was adopted with the same
bigoted ecclesiastical background in the professorial garb as that of the
Priestly robe.

But in both the professorial (indirect method of undermining Islam) and in the priestly (direct) method of
attack, one will find tributes paid by famous writers of these schools to the Holy Prophet and their
acknowledgement of his contribution towards human progress in all branches of civilization. Willingly or
unwillingly, they have to admit the facts of history in order not to appear prejudiced. But the entire
attempt of these orientialists like that of the missionaries is aimed at presenting the prophet’s movement
and teachings as a sort of temporal reform in the garb of religion. Some of them go to the extent of
holding the Prophet as the greatest reformer that ever appeared in the history of humankind and as a
man of highly intellectual accomplishment but not as a prophet, not as a man in communication or
communion with God and angelical spheres, nor as one commissioned by god to convey His will to
humankind.

The professorial school, i.e. the oriental research scholars, are a greater danger to Islam than all the
anti-Islamic movements. They pose as impartial and unprejudiced seekers of historical truth and win the
confidence of the westernized Muslim youths and inject poisonous ideas into their minds. They cut their
fundamental root of Islam – the prophethood and vicegerency of the Prophet and the binding force of his
teachings on humanity. Then they leave the mind which has lost faith in the heavenly authority of the
Holy Prophet to drift along the conflicting currents of old traditional tendencies of Islamic culture and the
modern material civilization of the west. Such is the wavering mind of our modern writers on Islam. They
want to pose as Muslims on the one hand, and as very broadminded free thinkers on the other. In their
approach they imitate the western professorial method of presenting wrong or incomplete date in a very
attractive rhetorical style and logical form. In writing on Islam, they try their best to present the Prophet
more as a temporal than a divinely accomplished figure.
This group of writers on Islam resemble a group of the early converts who were not firm in their faith.
They are like them in a wavering state of mind. To the westerners and the admirers of modern
civilization they pretend to be with them, and to the staunch believers they pretend to be true Muslims –
the same as the people about whom the Qur’an says:

{واذَا لَقُوا الَّذِين آمنُوا قَالُوا آمنَّا واذَا خَلَوا الَ شَياطينهِم قَالُوا انَّا معم انَّما نَحن مستَهزِىونَ {14

And when they meet with those who believe they say, “We believe,” but when they go apart to
their devils, they say, “Surely we are with you, verily we did but mock.” (2:14)

Some of them used to listen to the Prophet, but when they would leave his presence they would ask
mockingly those who were gifted with knowledge, “What did the Prophet say just now?” (47:16) Some of
them would express doubt when the Prophet would inform them of some incident which had taken place,



apparently hidden from the Prophet, as to who could have informed the Prophet? They would question
him, “Who has informed you about this?” The Prophet had to tell them, “The Omniscient, All-knowing
has informed me.” (66:3)

Many times when the Prophet would give some new directives which would appear strange to them;
they would consider them as something temporal and as the outcome of the Prophet’s own wisdom. The
Prophet had to reaffirm on those occasions he would not utter a word but what was revealed to him and
he would not follow anything but was revealed.

(4) An Islamic school of thought holding dualistic views

An Islamic school of thought holding dualistic views about the personality of the prophet sees the
Prophet as the last one, after whom no prophet would come. They believe the communication between
him and God, sometimes through the angelic agency, particularly Gabriel, and at others directly, was
established when he reached the age of forty and he received revelation both in the form of the Qur’an
and other than the Qur’an. But they hold he was also subject to human frailty like others and he acted
according to the dictates of his own discretion and desires. He was a Prophet, and recipient of divine
revelation but he was a man of opinion and discretion also.

As a Prophet he did not err or commit any mistake but as a man he was subject to error and mistakes
like others. He was a man like others (bashrun mislakum) and he received revelation as an additional
qualification. Prophethood was an addition to his human qualities without their becoming identical with
his prophethood in that his mind was not totally controlled by revelation. So his movement and
expressions, they say, were partly due to his prophethood and partly to his manly qualities. This dualistic
view about the Prophet can be traced back to the early days of Islam. From the behaviour and
utterances of some of the companions of the Prophet, it seems this theory was evolved on political
grounds by some of the companions, during the closing days of the Prophet’s life (al-Milal wal-Nihal).

Among the early followers of the Holy Prophet there were some who were accustomed to the rule of a
sort of aristo-bureaucracy of tribal chiefs. It was very difficult for them to comply whole-heartedly with
the requirements of Islam, i.e. the absolute theocracy – absolute submission to the will of god as
presented and dictated by the Prophet. At the same time, convinced by common sense and the force of
the Qur’anic arguments, they had to admit that no finite being can secure real salvation without
submitting his will to the will of God – the Infinite. They also had to admit that the divine will was
conveyed to them through chosen men, as special messengers of God, of whom Muhammad was one
and also the last.

With these convictions and admissions, how could they make room for their deep-rooted tendency of
allowing the aristocratic class of elders to have their say and sway in the affairs concerning various
aspects of human life? They had to find a way to satisfy the desire which was working in them. The
course they adopted was to evolve the dualistic view. Thus the elders could have their say in those



affairs about which the Qur’an is silent or its verdict is not clear. Though they agree the sayings of the
Prophet are mostly the outcome of revelation, yet they say some of his sayings as well as some of his
actions were the outcome of his human capacity and hence not binding and may be even objectionable
and subject to reproach.

In spite of all the Qur’anic evidence as already mentioned in which Muhammad was nothing but a
Prophet and he did not follow anything but revelation, they recorded reports to the contrary. Some of
these reports bear not only testimony to the dualistic personality of the Prophet; they depict him as a
person even below the ordinary moral standard. These reports are claimed to be reliable on the authority
of the companions of the Prophet who are considered to be firsthand reporters. From them, through the
chain of transmitters, generation after generation, the reports have come down to the authors of the
Sunni books of traditions – Masanid, and six canonical collections al-Sihah Sitta: biography and history
concerning the life and teachings of the Prophet which were included without scrutiny.

In addition, reports on events during the Prophet’s life and of the first four Caliphs which throw light on
his life are the main sources of which every writer on the life of the Prophet depends. Those who hold
the dualistic view, depend on the said six collections of ahadith. The topmost in authenticity, according to
them, is the collection of Bukhari and next comes Muslim. Bukhari and Muslim contain damaging
reports, from which the non-Muslim critics, the missionaries and orientialists, and a group of Muslim
writers as the former’s camp followers, draw their data for the criticism of the life of the Prophet. They
claim that whatever they have written is based on sources which are held by the majority of Muslims to
be authentic. The critics pay no attention to the fact that the authenticity attached to these collections by
the majority of the Muslims, like the authenticity attached to the canonical Bible, is based on traditional
blind faith prompted by political expediency.

The texts of some of the reports, when compared with each other, suffer from considerable discrepancy,
contradiction, absurdities and omissions, additions and alterations. The defects are greater if the
contents of each collection are compared with those of other collections. So it is obvious these reports
and collections cannot be regarded as authentic. The chain of the narrators is not reliable, as they
depend on the views of a few people whose reliability is not free from doubt.

So far as the first hand reporters, the eyewitness companions of the Prophet are concerned, the Sunni
school of thought holds them all to be pious and authentic, even a boy, not below the age of six, who
confessed Islam, born of Muslim parents or by conversion and saw the Prophet and heard something
from him, is termed a companion, and has the right of deciding the religious affairs according to his own
discretion. They may differ in degree of piety and authoritative status. This blind faith in the companions
of the Prophet contrasts with the verdict of the Qur’an about a great number of groups of the
companions who were surrounding the Prophet.

The verdict of the Qur’an against the piety and authoritative status claimed for every companion of the
Prophet and against the view which they are above the criticism of non-companions is supported by the



sayings of the Prophet, and is confirmed by facts of history. During the time of the Prophet, a great
number of so-called companions used to tell lies about the Prophet and make false reports of his
sayings and teachings. When the Prophet found the practice increasing he had to declare in one of his
sermons, “Verily the hypocrites about me have been increasing in number. Let it be known to all,
whosoever tells lies about me, his seat (in the life hereafter) shall be filled with fire.39

“Any report about my sayings and deeds, not in conformity with the Qur’an should be treated as false
and be rejected.”

(4.a) Misdeeds of a class of companions foretold by the Prophet: There are many reports which the
Prophet foretold about the misbehaviour of his companions after him. He warned them not to go back to
the pagan state of killing and beheading each other. The Story of Malik ibn Nuwayrah40 is the first
instance of the kind and it is followed by many other examples. Mo‘awiyah beheaded the pious Hijr ibn
‘Adi and his seven noble companions. By the order of Hajjaj ibn Yusuf, his army made the Holy Ka‘ba
the target of their arrows and catapults against their party who were seeking protection there as the
“House of Peace.” Madina was sacked and people were massacred by the so-called sahaba during the
Umayyad period with the free use of sword and poison.

The tragedy of Karbala is an unparallel example of their atrocities. The Prophet said, “Some of my
companions will be dragged on the Day of Resurrection to hell and then I will acclaim my companions.
My acclamations will be answered there, “Oh Muhammad, you know not what wrong they did commit
after you.” He foretold that ‘Ammar the son of Yasir would be killed by a group of rebels whom ‘Ammar
would call towards paradise and they would invite him towards hell. He also predicted that after him Ali
would have to wage war against the breakers of the covenant and those who would rise against the
rightful authority and the group of people who would digress from Islam in the manner in which an arrow
shoots off from the bow.

The statement refers to the three battles in which Ali fought after the Prophet. They are known as Jamal,
Siffin and Nahrawan. In these battles Ali and a group of the companions of the Prophet who were with
him had to fight against their opponents who were also led by many so-called prominent companions of
the Prophet. Even in the last of the three battles, the party against Ali was led by a companion of the
Prophet known as Zussadyah. Bukhari narrates an interesting story about the devotional outlook of this
man which made Abu Bakr and ‘Umar in turn to refrain from executing the order of the prophet to kill
him. In short, there is much Qur’anic evidence and the Prophet’s assertions to the effect that among his
companions there were a great number of people whose character and conduct was below the minimum
standard of morality required by Islam or even by the general code of ethics. Besides these, the history
of the early days of Islam give a very unpleasant account of the lives of the companions after, or even a
few days before, the demise of the Prophet.

Each of these companions had disciples attached exclusively to them. They used to receive the reports
from their masters to hand them over in turn to their followers and disciples. The disciples of the



disciples used to record these. Thus, between the companions, the first-hand reporters and the
compilers of the so-called authentic collections there is a chain of narrators, containing two, three, four
or more links. For the verification of the compilation and qualification of the people who form the links in
the chain of narrators the science of the biography of the narrators (‘Ilm al-Rijal) was originated. Many
voluminous works of this science have been produced. Therein, one will find many controversial
assertions and negations about the reliability of every link in the chain.

Some are held by some biographers as extremely reliable and qualified while other biographers hold
them as unreliable and unqualified. In commending or condemning the link narrators, one will find their
personal prejudice an important factor. For instance, the author of some of the most important
collections of ahadith has preferred those chains of narrators who were anti-Ahl al-Bayt, or were less
attached to them, to the link of narrators who were more inclined towards the House of the Prophet and
Ali. As a result of political bias the reports were concocted or modified by omission, addition or alteration
to suit the ruling parties of the time, and to present the Prophet as a personality, a messenger with
revelation, but fallible.

It is clear they were not greatly in favour of the teachings and orders of the Prophet, the same binding
authoritative status as they claimed for the Qur’an.

(4.b) The following instances will throw more light on their disobedience of the Prophet: (1) pronouncing
“Sufficient is the Book of God for us” against the order of the Prophet and creating a tumultuous
atmosphere there and then to the extent in which the Prophet asked them to get away from his presence
and warned them for the last time not to quarrel and misbehave in his presence. (2) Avoiding serving
under the command of Usamah ibn Zayd and their delay in marching with him to the front until the
Prophet passed away. (3) Leading the congregational prayer sometime during the Prophet’s illness in
his last days, without his permission, to the extent the Prophet ordered Ali and Fadl ibn Abbas to take
him to the mosque to prevent what was going on without his permission.

(4) Leaving the funeral of the Prophet and rushing to Saqifah to settle the question of the Khilafat on the
line which they themselves termed faltah (at random, unconstitutional, or without the consent of even the
elders). (5) The utterance of the first Caliph in his first sermon delivered in the mosque, “Whosoever was
worshipping Muhammad, let him behold, Muhammad has died, and whosoever was worshipping God
should know God is alive” (vide Bukhari and Muslim): this was an uncalled for insinuation in which the
companions of the Prophet were worshiping him and not God. It seems to have been intended to
confirm the statement of ‘Umar, “Sufficient is the Book of God for us,” referred to already. It was also
aimed at those who had full faith in the complete representative and authoritative status of the prophet
and used to maintain every order, teaching, directive, every word and action was under revelation and
they were binding on Muslims as the wordings of the Qur’an.

(6) Unpleasant treatment of Sa‘ad ibn ‘Ubaydah at Saqifah. (7) Raiding the house of Fatima, threatening
to burn it and its inmates (even her innocent children, Hassan and Hussain) are the glaring examples



against the teachings of the Prophet. They ignored the sanctity attached to the house of the Prophet and
Fatima in which no one should enter the house without their permission. Then even ignored the repeated
declarations of the Prophet in which Fatima was a part of him and whosoever annoyed or displeased
her, would annoy and displease him (the Holy Prophet). The rulers declared Fadak as sadaqah (charity)
land. The Al-e Muhammad (Fatima, Ali, Hassan and Hussain, the people to whom the term abna’ana –
our sons, nisa’ana – our women and anfus’ana – ourselves in 3:61 were applied by the Prophet) shall
have nothing to inherit from the Prophet and they shall, like all the other poor, live on this property of
charity, though the prophet, as a privilege, had forbidden these people in particular and all the
descendants of Hashim and his brother Muttalib in general to live on charity.

Recognizing three times pronouncement of any word denoting divorce in one session to be as legal and
effective as three times divorce intervened by two times reunion. Prohibition of mut‘ah (temporary
marriage) and mut‘ah of Hajj, i.e. allowing an interval between the performance of ‘Umrah and the
performance of Hajj for the pilgrims to enjoy freedom of cohabitation with their wives. Abolition of the
equal status of Muslims of all ranks (irrespective of their race, colour, and seniority in accepting Islam) in
having a share in the public treasury are the examples of deviations from the Islamic code.

They introduced class distinction such as Quraysh and non-Quraysh, Immigrant and Help, Arab and
non-Arab. Instances of these kinds or alterations are so many in every branch of ritual, social,
economical and political codes of Islam that it is difficult to give a complete list of them here. There are
books written by experts on this topic such as The Deviation of the ruling party from the orders and
directives of the Prophet.

The ruling party could not reconcile themselves to the fact the Prophet and the Qur’an are inseparable
and the infallibility of one means the infallibility of the other. So they on the one hand tried to create
doubts in the genuineness of the written book of God which was and still is within the reach of the
people, and on the other prevent the other part of the constitution of Islam (the Sunnah from being
collected in written form). They thus tried to curtail the constitutional curb as much as possible. The
announcement, “Sufficient is for us the Book of God,” and the other instances cited above indicate
clearly they wanted to have the right using their own discretion even in respect of the clear orders and
directives of the Prophet, ijtihad al-Muaqabil-e Nass (as Sharestani, the author of Milal wal-Nihal terms
it).

Besides this they also wanted the supplementary and explanatory part of the divine constitution, the
Sunnah, to remain unwritten, as it was easier for them to accept or reject a verbal report of the Prophet’s
statement and to modify its wordings to suit the administrative expediency of the time.

(4.c) Apart from the above instances, there is abundant evidence in which the Prophet told repeatedly
that Ali was his “brother” (akhi al-Rasulullah) [equal status in faith and origin], but this appellation was
denied to Ali by them.



After that is the question of the land of Fadak. Since the establishment of Islam in Madina, the Jews,
after their unlawful occupation of the Arabs’ land on the outskirts of Madina, were making secret
alliances with the enemies of the Prophet to execute their aggressive plans against the rising force of
Islam. They built a very strong fort at Khaybar. The Prophet marched against them. The glorious
conquest was brought by Ali when others including Abu Bakr and ‘Umar felt nervous and failed as
standard bearers of the army of Islam. After the fall of Khaybar (seventh Hijra, about 680 A.D.), the
Prophet sent Ali to invite the Jews of Fadak, an important place, to Islam. The Jews offered half of the
land of Fadak to the Prophet without fighting. He agreed and the land came under his possession.

On this occasion it was revealed to the Prophet that in the land possessed by him “without any effort on
the part of the believers mounted or on foot” (i.e. without any military action), “the believers have no
right,” as Bayt ul-mal (public treasury). It was his personal property (khalesa of the Messenger, the
Prophet). Only the spoils from Khaybar were treated as bayt al-mal. It was further revealed that the
Prophet should give his and Allah’s share in it (i.e. property gained without military action), to his nearest
kindred:

هالو ۚ شَاءي نم َلع لَهسطُ رّلسي هال نَٰلابٍ ورِك و لخَي نم هلَيع فْتُمجوا افَم منْهم هولسر َلع هال فَاءا امو
6} قَدِير ءَش لك َلع}

ما افَاء اله علَ رسوله من اهل الْقُرىٰ فَللَّه وللرسولِ ولذِي الْقُرب والْيتَام والْمساكين وابن السبِيل ك  يونَ
{دولَةً بين اغْنياء منْم ۚ وما آتَاكم الرسول فَخُذُوه وما نَهاكم عنْه فَانْتَهوا ۚ واتَّقُوا اله ۖ انَّ اله شَدِيدُ الْعقَابِ {7

And whatever has God bestowed upon His Apostle from them, you pressed not against it any
horse or camel, but God grants authority unto His apostles against whomsoever He wills, and
God over all things is All Powerful. Whatever has God bestowed on His Apostle from the people
of the towns, belongs unto God, and for the Apostle, and for His (Prophet’s) kindred, and the
orphans and the needy and the wayfarers, so it may not circulate among the rich ones of you,
and whatever give you the Apostle, you accept it, and from whatever prevents he, you be away
(from it), and fear you (the wrath of) God. Verily God is severe in retribution. (59:6 – 7)

According to the divine order above, the Prophet gave Fadak land to his daughter Fatima, the nearest
relative, by written document. It was in her possession in the lifetime of the Prophet.

After the demise of the Prophet it was immediately seized by Caliph Abu Bakr and ‘Umar and remained
in the possession of the caliphs until Caliph ‘Umar ibn Abdul Aziz, an exception to the Umayyad’s
tyrannical rule, who came to power in 99 Hijra (717 A.D.) at the time of Imam Ja‘far as-Sadiq. He turned
down the decision of Abu Bakr and his followers, and returned Fadak to the Ahl al-Bayt. Again, it was
confiscated by his successors. During the Abbasid period, when Mamun, son of Harun al-Rashid, held
the reins of the caliphate (198 Hijrah, 813 A.D.) he returned Fadak to Imam Ali ar-Rida (of the house of



the Prophet). After Mamun it was again taken away by his successors, and remained under the unlawful
possession of the ruler of the time.

The income from Fadak was estimated at 3,600 tomans (gold coins) which is about 7,200 pound sterling
in those days. The whole income was distributed among the needy, the orphans, widows and
handicapped people. History narrates Fatima used to live on the bare minimum, and often observed
fasting. Even her noble maid, Fiza, followed her glorious example and aided the destitute. After the
demise of the Prophet it was immediately seized by Abu Bakr after the personal possession of Fatima
and in support of his decision against the Qur’an, misquoted the statement of the Prophet: “We group of
Prophets do not leave any property to be inherited by their heirs; whatever we leave is charity” (nahno
ma’shiral anbiyayai la nooris, ma terknaho sadaqatun).

Sadaqatun is the objective case in the sub-ordinate clause and “what we leave as charity” is also the
objective clause of the principle clause, “we do not give inheritance.” Abu Bakr, supported by his group,
changed the word sadaqatan to sadaqatun as the predicate to the word ma (i.e. that or what, the relative
pronoun as subject. As such he made the complete sentence a co-ordinate clause to the first sentence,
“we leave is charity.” The change in the original is an example of the kind of language which is far below
the standard language and it cannot be attributed to the Prophet. The tradition transmitted in Sahih
Bukhari and Sahih Muslim is full of discrepancies. Thus, the claim of Abu Bakr and ‘Umar was not
reliable from any aspect. To please the Quraysh and their supporters they took the personal decision
against the Qur’an and apostolic statement and action. Abu Bakr asked Fatima to substantiate her claim
with evidence though it was not needed according to Islamic law. She placed the written document of
her father (the Prophet) before him which was torn by ‘Umar. Abu Bakr wept over it and he had no
remedy but to follow his dominant partner.

Apart from others, Ali, Hassan and Hussain, who were the witnesses of the truth for Islam on various
occasions, and at the times of crisis such as the “Dat of Mubahala” against the Christians of Najran, as
perfect entities of Fatima. There was not a single lawful claimant of Fadak except Fatima. The judges,
Abu Bakr and ‘Umar stood themselves against the Qur’an. Even in human law, there is no code based
on equity and justice which allows the opposite party to assume the powers of a judge. Greatly affected
with grief and pain over this open violation of Qur’anic injunctions and the preachings of her father, Lady
Fatima gave a long heart-rendering sermon in the huge gathering of Masjid-e Nabavi which so shocked
the people they wept over the injustice.

According to the Qur’an, as she quoted in her argument, the Prophets owned property which they
bequeathed to their close relatives, as Sulayman inherited from Dawud (37:16) and Zachariah prayed to
God to bless him with a son to inherit from him the material property, and to inherit from the family of
Ya‘qub (Jacob) the spiritual property, the book and wisdom (29:5 – 6). She quoted the verses of chapter
four concerning the law of inheritance. She also quoted 33:6 to the effect in which the Prophet is nearer
to all the believers than their own selves, i.e. his hold on them is greater than their hold on themselves,



and his wives are the mothers of the believers (in the sense that the believers canny marry them and in
no other sense) and the blood relatives are nearer to each other (in inheritance) and preferable to other
believers from among the Immigrants and the Helpers.

In this passage, the Prophet has been declared to have the privilege of having complete hold on the
believers, being closer to them than they are to themselves. His wives have been given the privilege of
motherhood as far as marriage is concerned, and his blood relatives, like the blood relatives of others,
have been given the privilege of being closer to him than other believers. She also quoted the passage
in 49:7, wherein God declares the close relatives of the Prophet as owning a share in Fai (the land
property abandoned by the infidels without use of arms) along with God and the Prophet. But all those
quotations and arguments were in vain. They went unnoticed by the party in power. She felt hurt,
annoyed and angry against the ruling party and this feeling continued until she passed away. From the
report of Malik ibn Ows had then, it is clear Fatima regarded the ruling party as unjust and an aggressor.

Anyway, from these instances out of the many it appears clearly the ruling party thought it expedient to
deny, as far as possible, the privileges given by God to the Prophet and the people of the House – the
Ahl al-Bayt. They wanted to bring the Ahl al-Bayt down to the level of the ordinary companions. They
felt the other Qurayshites families would not tolerate too many distinctions being conferred on the
Hashemite family in general, and on the “People of the House” in particular. As ‘Umar disclosed, the
events of Saqifah and their later consequences were due to the aversion of the Quraysh to the house of
Hashim retaining the prophethood as well as the Khilafat, the supreme leadership (vide The Annals of
Tabari, the conversation of ‘Umar and ibn Abbas).

Therefore, to avoid displeasing the Quraysh the first caliph made the above declaration about
Muhammad’s death and also declared the Al-e Muhammad should live on charity like others. The only
privilege he and his colleagues approved for the Al-e Muhammad was they should be deprived of the
right of inheriting what was owned by the Prophet. The tendency was not to make the public acquainted
with the spiritual distinctions conferred on the house of the Prophet, which is still continued in the
writings and speeches of the scholars of this school. It has been notice that if any student of Islamic
history and literature from among them is attracted towards the passages of the Qur’an and innumerable
sayings of the Prophet in praise of the Ahl al-Bayt, which are scattered in their own collections of
ahadith and his story, and if he begins to talk or write about them, he is looked upon with suspicion. In
short, on account the reasons given above, one should be very cautious in selecting one’s date from the
literature of such schools for writing about the life of the Prophet.

(5) The Shi‘ah traditionists, known as Akhbari

They are firm believers in the complete infallibility of the Prophet and the other thirteen members of the
Ahl al-Bayt. They consider themselves as the true adherents of the sayings and teachings of the 14
infallible holy ones. They may be termed as verbalists, following as far as possible the literal sense of
what is narrated by any one of the infallible people. They pay little or no attention to what the Qur’an or



reason asserts, if the assertion is not in accord with what they understand to be the meaning of the
narrated statements of the Imams. They are inclined more to collect in large numbers the narrated
reports and statements of the Imams than to scrutinize the quality and nature of the text of the statement
or the character and qualifications of the people who form the links in the chain of narrators.

The four famous Shi‘ah collections of the reports and statements of the Ahl al-Bayt are the most
authentic on which the Shi‘ahs can rely,41 and of the four, Kafi, is the oldest, most authentic and the
most comprehensive. But some of the traditionists go to the extreme extent of holding the contents of
these collections, especially Kafi to be wholly true and genuine statements of the Imams. Besides these
four books, there are many other voluminous collections of later periods such as Wasa’il al-Shi‘ah (by
Muhammad ibn Hassan al-Hurr al-‘Amili, second century Hijrah), Bihar al-Anwar of Allama Majlisi (1110
A.H./1698 – 9 A.D.) and Awalim of Mulla ‘Abdullah Afandi, the disciple of Majlisi. These collections of
narrated reports cover various religious topics of great importance.42 They are also held reliable, though
to a lesser degree.

There is no doubt these collections and many other collections of lesser size, dealing with the particular
topics, written by prominent Shi‘ah scholars who have specialized in the science of traditions, are of
great importance and they ought to be considered as highly valuable contributions to the development of
Shi‘ah thought covering all branches of theology, jurisprudence, history, philosophy, cosmology, etc.
There is also no doubt their authors have taken the utmost care in collecting the narratives from sources
they considered to be reliable. These collections are really oceans of light. They contain abundant
enlightening statements from the Ahl al-Bayt which lead the human mind towards the aims and objects
for the achievement of which the Qur’an has been revealed.

They direct human thought towards the sacred task of Rationalization of Revelation (Ta’qul), a well
founded and systematic effort to have both a sound analytical and proper synthetic view of the
“outcome” of the creative as well as the legislative will of God. Nevertheless, they are the collections
prepared by fallible men, and are not pure and free from doubtful narratives. A thorough study of all
these collections will make one sure of the fact they contain also many contradictory and absurd
narrated reports. They contain many narrated statements which are supposed to have been made by the
Imams, but those statements are contrary to the fundamental articles of the Shi‘ah faith. Even the most
authentic collection of Shi‘ah traditions, such as Kafi, is not totally free form such defects, though
comparatively it is more reliable than the others.

Therefore, it is far from being fair to consider any man-made collections of scriptural reports, be they
pre-Islamic or Islamic, as above the bounds of critical scrutiny. All religious narrated reports are subject
to criticism from both aspects, the character of the chain of narrators, and the nature of the narrated text.
It is for this critical study of the narrated scriptural reports which the sciences of biography of the
religious narrators (‘ilm al-Rijal) and the principles to be observed in the comparative study of religious
narratives (‘Ilm al-daraya) were evolved and developed. The only exception from this general rule is the



Qur’an.

But unfortunately, a section of our prominent traditionists seem to have been so absorbed in
accumulating religious reports and narratives they had little or no time left for a critical scrutiny of their
accumulated materials. It seems that due to their extreme attachment to the narrated reports they were
inclined to give even a solitary report the authoritative status which they declined to give to the Qur’an
itself. It is on the strength and authority of such narratives they spread doubts about the genuineness of
the Qur’an in hand. The aforesaid collections contain such reports that in outlining the life of the Holy
Prophet or other members of his house we are always confronted with inconsistent and contradictory
statements which make a proper life-sketch of our religious leaders (Imams) very difficult. There are
religious reports in our collections of traditions from which both extremist schools, the ultra-Shi‘ahs
(Ghulat), and the anti-Ahl al-Bayt or pro-Umayyad (Nawasib) draw inferences in support of their
respective views.

(6) The Muslim philosophers and scholastics of the medieval ages

The Arabs were deeply absorbed in some of the pre-Islamic schools of thought of Greek, Indian and
Persian origin. They had been in contact with the neighbouring nations to the north, south, east, and
west. Besides the contact by trade through land and sea, there had been Jewish, Christian, Zoroastrian,
and most probably Indian and Greek settlements in Arabia. Similarly, there were Arab settlements in
those neighbouring lands. So the neighbouring thought and cultures had already influenced the Arabs.
By the advent of Islam and its expansion, through conquest and propagation, the contacts began to
increase in both frequency and intensity, in the very first century of Islam.

But since the beginning of the second century, foreign thought and culture began to assert themselves
and increasingly began to influence Islamic thought, such as (a) the Ash‘arites and their
anthropomorphic views of Jewish origin about the deity, (b) the Mu‘tazilites and their extreme views of
negating all divine attributes, (c) the peripatetic views about the primal matter, and (d) the Pythagorean
view of presenting the system of creation in mathematical and arithmetical forms. The symbolic,
alphabetical, astrological, alchemistic, and other theurgical sciences and cults current in those countries
since the ancient civilization of the Chaldeans, Babylonians, and Egyptians and even of India and China
exerted their own influence in different degrees over Islamic literature.

The vestiges and traces of all these cults and cultures can be found in scholastic literature of Muslims of
the medieval ages. The Treatise of Ikhwan al-Sufi, the work of Alchem attributed to Jaber ibn Hayyan-e
Sufi, who is supposed to have learnt from the sixth Imam of the House, Ja‘far as-Sadiq, and the work of
a person named Ja‘far, ascribed to the same Imam, are examples of foreign schools of thought
introduced into Islamic literature or mixed up with it. Socrates, Plato, Aristotle, neo-Platonism and
Manichaeism had undeniable influence upon Islamic literature. Platonic and Aristotelian schools
dominated the whole range of Islamic thought. The Qur’an and Sunnah were interpreted in light of these
schools of thought. The Muslim thinkers grouped themselves into two schools, of Isharaq-Platonic and



Mashsha‘in-Aristotelian (Peripatetic).

These were in addition to the two theological schools of the Mu‘tazilites and Asha‘arites. These schools
and the main and the various mixtures of them were termed as Islamic philosophy and its various
branches. Al-Farabi and Avicenna are the leaders of the Mashsha‘in. Sheikh al-Israq, al-Ghazzali and
other theomystic chiefs are basically Platonic. Mu‘tazilites are more inclined towards Ishraq. All these
schools have more or less depended on some spurious and apocryphal narrations which suit their views.
Therefore, one should be very careful to avoid the influence of all non-Islamic sources. A sound
comparative study of these schools should be made without being influenced but by the unequivocal
assertions of the Qur’an as the supreme authority and next to it by the authentic and unequivocal
teachings of the Imams of the Ahl al-Bayt as the true embodiment of the life of the Holy Prophet. These
two – the Qur’an and itrat – are the heritage left by the Prophet for the guidance of humankind and one
mirrors the other and in no circumstances are they separate from each other.

One should also have in mind that in the course of the study of religious doctrines one may have to face
questions and problems concerning human beliefs, character or actions which are not dealt with
explicitly in the Qur’an and the Sunnah (the teachings of the infallibles). This should not make one
stagnant in religious or theological thoughts. The Qur’an is the last purified word of God, perfect and
complete, in guiding man toward both the truth which concerns all the facts which man has to believe,
and the justice which concerns all the virtuous characters and deeds which man has to develop and
practice. The purified word of God is like the purified tree. The root of the purified words is firm and well-
established and of ever-growing and ever-fruit-giving and far-reaching nature. Thus if any problem of a
theological or practical type faces us which is not dealt within the Qur’an and the Sunnah explicitly we
have to be sure it is undoubtedly dealt with in the teachings of Islam implicitly.

According to the Qur’an, the growing, fruit-giving and dynamic force running in the trunk of this purified
tree or purified word of God is the sound reasoning and the unequivocal verses of the Qur’an
(muhkamat) which are termed as Ummul Kitab and the authentic and unequivocal apostolic statements
of the infallibles. These three sources are so inter-related that one mirrors the other and they explain
each other. One has to find for the problems which one faces the requisite fruit in the purified tree in the
light of the self-evident reasoning and unequivocal verses of the Qur’an and authentic and unequivocal
statements of the infallible ones. Ijtihad or tafaqqaho fid-din means nothing but an all out effort to find
out the implications of these three inter-related sources.

Before concluding the treatise on the definition of the revelation, it is necessary to outline the categorical
principles and fundamental background in the light of which the Shi‘ah school of thought interprets the
Qur’an and the Sunnah. To the Shi‘ahs these principles and backgrounds are the known facts and
factors proved by the Qur’an, the Sunnah and reason. The Shi‘ah mind works to find a proper solution
for the problems which concern every aspect of human life. It is with those principles which we interpret
the Qur’an or interpret the apostolic narrations or other statements which are connected with Islamic



ideologies as presented by the Ahl al-Bayt. For the Shi‘ahs, history and faith go together. If the historical
statement is in agreement with the faith established by the verses of the Qur’an the Sunnah and sound
reasoning, it is true. But if the historical statements and inferences disagree with the established faith,
they should be rejected.

Summary

The main categorical principles discussed in the previous chapters are summarized below:

(1) The Existence of God: The Absolute Who is One in His essence and attributes in the true sense of
Oneness, unlimited and indefinable. Any description contrary to his Oneness should be negated, and
any description which is the necessary property of or implied in the idea of His Oneness should be
asserted and maintained.

(2) Any anthropomorphic description of the Godhead: Any statement associating anything or any
being as co-existing or co-existensive with Him in essence or attribute, is to be rejected or re-
interpreted.

(3) He is the One infinite reality: There is no second, no match, no equal, no partner for Him. Anything
other than Him is finite, created and sustained by Him.

(4) The Infinite creates the finite being but He is not incarnated in one or the whole of the finite
beings.

(5) No finite being, however perfect, can be considered as the incarnation of the Infinite One. All
the finite beings, whether intellectual, physical, whether matter or form, or material or spiritual, good
nature or bad, all are sustained by His creative conscious might and pre-planned grace and justice.
Pervading, All-compassionate, All-witnessing, Self-existent, Self-living, Self-subsistent, All-sustainer,
Unique in Oneness and Fullness, All-in-all, Transcendent, Perpetual, All-mighty, All-gracious, All-just,
All-wise.

(6) The terms universal justice and universal grace are two different aspects of one and the same
principle attribute of God responsible for the manifestation of His creative, administrative and
legislative will. The whole universe and every part and particle of it are manifestations of His creative,
administrative or legislative will.

(7) It is part of His legislative will and authority over the entire universe which He has appointed
Adam and a particular chosen lineage of His issue as His vicegerents in the form of Prophets, to
deliver the divine message and His legislative will to humankind or in the form of Imams (leaders)
to lead every man towards the ultimate destiny required by his inherent capacity. So the
establishment of the vicegerency and sending of new messengers, and sending along with them the
revealed books and scales and sufficient proofs of the truth, are the requirements of His universal grace,



justice and wisdom.

(8) His Absolute Oneness and the attributes which it implies prove His will is purposeful. His
actions are for the best and aimed at the ultimate purpose.

(9) The observable part of His acts are the transitory and incomplete stages. It should be
necessarily followed by other progressive stages beyond our observation. The last stage is the ultimate
purpose of creation as a whole. This is termed as Qiyamat-e Kubra or the total resurrection.

(10) This ultimate end must be one with the principle attribute responsible for the act of creation
and other manifestations of His will. The aim is not to gain anything for Himself but to bless the
creatures. The purpose of creation is the necessary expression of His grace, justice and wisdom which
are to be manifested in the final stage termed the “Day of Total Resurrection.” Thus, the Absolute
Oneness of God implies the fundamental articles of faith: justice, prophethood, vicegerency (Imamate)
and resurrection. They are inter-related. Each implies numerous issues of belief, conduct and action,
one related to the other.

On the issues of a theoretical nature connected with the belief in the Absolute Oneness of God, the
following are very important:

(a) He cannot be seen, sensed or perceived by any external senses in any stage of the life of any finite
being here or in the hereafter. Nor can he be conceived or encompassed by imagination or reasoning.
He is realizable and is and will be realized in some way or other by every creature. The term liqa
(meeting Him) mentioned in the Qur’an and the apostolic statements is misinterpreted to mean He is
visible. It means realization and certainty, as Ali explains in his own saying, “I do not worship God whom
I do not see but behold, that the eyes do not see Him through the process of sight. The hearts have
seen Him through the realization and certainties of faith.”

(b) Of the divine attributes some are totally identical with His Oneness. Some are identical from one
aspect and non-identical from another aspect, and some are purely relative attributes ascribed to Him in
views of His actions.

(c) The revealed books of God are words of God and are His works, they are created by Him. Some
Muslim theologians believe the Qur’an is an uncreated work of God, co-existent with Him or the “Christ”
as the Christians believe to be the “word of God with God” uncreated by Him. The belief that the Qur’an
or any other word or book of God was not created is one of the absurdities of foreign origin which has
crept into the credulous mind of some of the Muslim theologians of the second century A.H. This should
not make one go to the other extreme of considering the Qur’an as the word and work of the Prophet.
This view has been ascribe by some orientalists to a particular group among the Mu‘tazilite school. The
allegation is doubtful, but if it is true, is not Islam. The Qur’an as revealed to the heart of the Prophet and
uttered by him is verbatim the word, book and work of God. It was created as the extreme traditionists or
Asha‘rites hold.



(d) God is the Almighty in that he does whatever He wills. But His will is based on His grace, justice and
wisdom. The manifestation of His will or the order of creation begins not in the sense of time, but in the
sense of rank, grade and order with the highest possible and most comprehensive finite being. He
begins with the finite beings which are comparatively nearest to Him, in space and time but in reality and
perfection. That being is the first, in the order of creation, the first creation (awala khalaqin) mentioned in
21:104 of the Qur’an which is termed in the authentic apostolic statements of al-‘aql, the intellect, the
light, and the spirit of Muhammad, upon whom be peace, the creative and active will.

All these terms refer to the same created reality which stands first in the order of comparative perfection.
The best term for it in Arabic is Muhammad, “The Praised One,” in its real and true adjectival existence
is posterior to matter and bound to the requirements of space and time, position, succession and
graduation. They are reflections and reactions of the action of the active and administrative entities of
the arc of descent. If this distinction between the beings and events of the two arcs is taken into
consideration, many issues in the Qur’an and apostolic statements will be properly understood.

One action may have several reactions of different nature and value. One creative, administrative, or
legislative act from God, directly though the angelical order, may produce several results in the arc of
ascent, of which some may be in utter contrast with the other. One of the most important issues, based
on the above distinction between the peculiarities of the two arcs, is a question of spirit (ruh) and soul
(nafs), the two terms used frequently in the Qur’an and the apostolic statements. The term spirit (ruh) is
used in the Qur’an mostly in the sense of the things proceeding from the creative, administrative or
legislative will of God. The soul, self (nafs) or the thing to which every conscious being refers to “I” is
used in the Qur’an in the sense of the effect or reflection produced by the divine will’s agency in a
particular portion of material ground after reaching a certain stage of development.

The creative action may be ascribed to the sub-ordinate angelical or natural agencies, but actually it is
to be ascribed to the creative will and might of God, the Absolute One. This creative will and act of God
is one in its origin. It is the manifestation of His universal grace but it produces various effects in various
grades of the arc of descent. They in turn produce various effects or reflections on the material grounds
of various potentialities. This creature will and act is prior in order and rank to the creatures of the arc of
descent and are prior in time also to the products of the arc of ascent. The sub-ordinate angelical
agencies functioning by His command are also prior in time and order to the souls produced. The action,
unconditioned with the peculiarity of the ground is one, but the reaction conditioned with different
grounds will be different in nature.

The same is the case with His legislative will and command. It may cause one to rise to heaven and the
other to be dragged to hell. It may guide one and misguide the other. Had there been no order to do this
and to do that, there would have been no ground for obedience and disobedience. The misguidance of
one and the guidance of the other may be ascribed to the same order of God which is the manifestation
of His universal grace. But the guidance is His and the misguidance is due to the short-coming of the



one who failed to react submissively.

It is not un-Islamic to believe in the oneness of the creative, administrative or legislative act of God for
the best, as the manifestation of His universal grace and universal will and at the same time to believe in
the multiplicity of the result of that one action due to the variety and multiplicity of the recipient grounds.
This view solves many problems discussed in the Qur’an and the apostolic statements:

(i) To believe in the prior existence of human spirits to their bodies, and the highest priority in existence
of the spirits of the Prophet and the infallible members of his house to all other created beings and to
their own tinat (original clay), and to believe in the posterity of the human souls in creation to their tinat
and their bodies. What is said to be prior in creation to the body is the spirit proceeding from the divine
will and what is said to be posterior in creation to the body is the soul (nafs), the ego or the reflection
conditioned with the recipient state of the ground to which it reaches.

(ii) Justification of ascribing behaviour to the creation of the creative uncaused-cause and justification of
holding the created beings responsible for their defects; this being due to the lack of recipient capacity
which is inherent and uncaused. The grace of God which manifests in His guiding will is reflected in
recipient grounds. They are the selected servants of God unfettered with the possible defects of the
ground. They receive His gift in full. There are other receivers also whose inherent nature rejects the
divine gift and reacts reversely.

(iii) Creation means bringing into existence the essence, mahier, tinat or any idea or object which is not
self-existing. It means to bring a non-being into being, whether in the mind or outside the mind.

The use of the term “uncaused” about God, the real cause of all causes, and about the essences, or
about things other than “existence” should not mislead one into a dualistic view of creation. Dualism
recognizes two eternal and independent uncaused-causes, of bringing good things into existence, and
the other bringing bad things into existence. It holds two creative causes of utter contrast working in the
system of creation producing opposite effects of good and evil. They (causes) are termed as yazdan and
akramun respectively. The theory of considering spirit and matter as co-existing realities, one acting
upon the other, is another form of dualism. But the Islamic Unitarian view recognizes only one self-
existing absolute uncaused-cause, the creator of every finite thing. Nothing can be held as second,
equal, match or rival, uncreated and co-existing with Him.

Once an idea or thing is brought into existence, of it becomes a subject of existence, all the analytical
ideas contained becomes a subject of existence, all the analytical ideas contained becomes a subject of
existence, all the analytical ideas contained in the thing (which becomes the subject of existence) or the
ideas which are the necessary property of the said thing, will automatically come into existence. They
are termed as uncaused in which the creator does not create the analytical contents or its necessary
properties as an independent act. Once a given dimension comes into existence in the mind of an
architect or in the region outside his mind, the idea of divisibility, which is the inherent property of



dimension, will automatically follow. It does not require an independent cause; divisibility is uncaused, it
needs not independent creative cause. But it owes its existence to the creator of the given dimension,
indirectly. It is incapable of receiving existence from the creator directly.

This is one of the basic metaphysical propositions on which many theological problems dealt within the
Qur’an and apostolic statements depend. Unless this proposition is properly grasped one should refrain
from discussing or even thinking about the question of pre-destination, determinism and free will.

(iv) The individual souls or egos – the psychic forces which produce (i) rotational movement in the
central part of the atom or of the solar system, (ii) nourishment and self-reproduction in vegetation, (iii)
from movement and sense in an animal and (iv) power of self-expression, invention and discovery, have
no existence prior to their individual bodies. They are the developed forms of their bodies. The bodies as
individual grounds, recipient of radiation from the corresponding spirit, reflect what they have received.
This reflection is the individual soul of the body. Thus all the individual souls are developed along with
the development of the individual bodies. No soul as an individual entity can have previous existence
independent of its present body and then lose its independence and become dependent on the present
body. It is impossible.

It implies bringing into existence the same entity which has gone out of existence. Therefore, the
transmigration of a soul from one body to another, the existence of a soul independent of all bodies even
for a time and its becoming thereafter dependent on a particular body, the postulation of a conscious
stage in any form for the soul of a human a priori to the present state and after are impossible because
they imply reproducing what has gone out of existence. It is also anti-Qur’anic. In 56:60 – 62 the Qur’an
says, “We are not incapable of changing your moulds and produce (create) you in what (a state or stage
where) you know not at all. And you have certainly known the first state or stage of your coming into
being, then why do you not remember it?”

Here the Qur’an asserts there are states of existence ahead of the individuals which are unknown to
them as yet. It also asserts there is a first state of man’s existence which is known to humankind and
they have to remember it. It is a fact that no state is known to man other than the present state of
existence.

Therefore, there is no other state of existence to be termed as the first other than the present. The
theory of the individual souls of the children of Adam having been brought out of Adam’s loins into
consciousness prior to the present state and of their having been made witness over their selves
(misaq-e ‘alam-e dhar) is absolutely non-Islamic and against what the Qur’an clearly asserts (vide
56:61 and 7:172 and the author’s notes on it). There are several narrations from Shi‘ah and Sunni
sources in this connection and the theory is advocated by a great number of Muslim theologians of both
schools. In the first instance, it seems very difficult to reject all the narrations and the common beliefs of
the people, but a deeper study of all the narrations and their comparison with what the Qur’an asserts
will make one sure the theory from both the Qur’anic and rational points of view is untenable.



The narrations indicating priority of the spirits of the individuals to their bodies in creation can be
reconciled with the Qur’anic and apostolic assertions which the conscious selves are created along with
the body and have undergone development along with the bodies. The selves are material, totally
dependent on their bodies in the beginning but in the course of their development they became gradually
independent of them. When the cognitive self departs from the body it remains independent of the body
from which it developed. It may assume a similar, better or worse body and form in the hereafter, but in
the non-terrestrial region, corresponding to the character formed in his life. Tanasukh, or change of
form, is of two kinds:

(1) departed soul assuming, through the process of rebirth, a new material body corresponding to the
character it formed in his previous material body or return of the departed soul to another material body
through the process of rebirth or

(2) immediate assumption of the departed soul from a form finer and more sensitive than the material
form, from which it departed; the immaterial form is in complete correspondence to the character formed
when it had a material body.

Of these two kinds, the first is denounced by Muslims as against the principles of the life hereafter
identified by the Qur’an and Sunnah. The second is asserted by reason and confirmed by the Qur’an
and Sunnah. The distinctive aspect of the life hereafter as asserted in the Qur’an and the Sunnah is the
cognitive self will be alive to what was done in the previous life and the pleasures and sufferings are the
result of what was done before. These two should not be confused with each other. All the Qur’anic
passages and apostolic statements which indicate the departed soul will assume new forms in the
hereafter refer to the second kind of transformation. But some Muslim theologians, misled by non-
Muslim advocates of material rebirth of the soul, tried to interpret such passages to support their views.

However, it should be borne in mind which in essence the Shi‘ah thought is against the concept of the
material rebirth of the soul, which is propounded by Hinduism and ancient Platonic, neo-Platonic and the
Aryan mythologists to which some saints of the Sufi order and ultra-Shi‘ites of Qaramatian tendencies
are also inclined. Any being other than the Absolute One infinite is therefore created. The finite beings,
whether in the arc of descent or ascent differ from each other in degree of reality, the higher in the
degree of reality is closer to the Absolute.

In the hierarchy of the arc of ascent “man” (Adam) and his chosen issues as vicegerents of God are
foremost in degree of reality and nearness to the Absolute. The Holy Prophet is presented in the Qur’an
as the universal grace of God superior to all his predecessors in submissiveness. And the Qur’an, as
confirmed by the Prophet, has presented these holy members of his house as spiritually identical with
him. Therefore, any effort to bring them down to the state of other followers of the Prophet is anti-Ahl al-
Bayt. The question of the infallibility of the vicegerents of God has already been dealt with in detail.

Here the idea is to point out that some theologians who could not interpret the Qur’anic passages which



apparently do not agree with the conception of the absolute infallibility of the vicegerents have adopted
an apologetic term, Tark-e Awla, meaning “exchanging better for the good.” They apply this term to the
passages of the Qur’an which appear to accuse the Prophets of committing mistakes, e.g. Adam
approaching the tree which caused him to quit paradise. According to these theologians it was not a fault
amounting to sin; it was a permissible deed though it was better not to do it.

Thus Adam’s approach to the tree was a diversion form better to good. This story of apologetic terms
and arguments which subject the vicegerents of God to commit such diversions from superior to inferior
deeds, undermining their normative status is unacceptable. The reader should refrain from applying this
term to the vicegerents of God and seek a more appropriate interpretation for the Qur’anic passage in
question.

Prayer and repentance which are uttered by the vicegerents of God do not imply any sin or diversion
form a better to a lesser deed. On the contrary, those vehement duplicative expressions indicate their
sense of creaturely defects which would not be covered by His blessings. In the beginning of the last
four lines of the celebrated Du‘a-e Kumayl, Ali addresses God as follows: “Oh One Who is quickly
pleased! Forgive one who possesses nothing but prayer (needy supplications), and it is You whatever
you will.” Here Ali exposes his creaturely needs before the creative All-gracious One. Prayer means
nothing but to be alive to one’s creaturely nothingness and His unlimited grace. It is this constant prayer
which makes the vicegerents of God infallible and it does not attribute to them any sin or improper deed.

Another important point to be noted is that in several chapters of the Qur’an dealing with the settlement
of Adam on Earth after the loss of paradise of animal comforts, God asserts Adam and those of his
issues who follow His guidance are secure from any fear or grief:

123} َشْقي و لضي ََف دَايه عاتَّب ندًى فَمه ّنم مَّنيتاا يمفَا}

“Those who follow My guidance shall not suffer fear or grief. They shall not go astray and suffer
spiritual hardship” (20:123).

These assurances placed the infallible issues of Adam and even the true followers of them above the
influence of the evil forces working in the material realm. Restricting the effectiveness of evil forces and
practices to His will, the Qur’an condemns those who adopt such practices as their profession and those
who are apprehensive of the effect of such unusual practices.

The Qur’an asserts that sorcery and the devices of this kind are a mixture of devilish devices and
misinterpretations of some scriptural instructions, and this is done by people of the Book such as Jews,
Christians, and even Muslims who have thrown the unequivocal words of God behind their backs. All
these occultic prescriptions and practices are innovations of those who, in the garb of religious
profession, try to take advantage of people’s ignorance. The traditions which indicate the Jews cast a



spell on the Holy Prophet and he was affected by the extent which he was under the impression he was
doing or saying something when he was not actually doing or saying so, are fabrications of those who
ignore the Qur’an. Even the traditions about the Holy Prophet which he used to be epileptic and
abnormal conditions during revelation are contrary to the Qur’an and reason.

هال نم ًتَغُونَ فَضبدًا يجا سعكر ماهتَر ۖ منَهيب اءمحفَّارِ رْال َلع دَّاءشا هعم الَّذِينو ۚ هال ولسدٌ رمحم
هشَطْا جخْرا عرزك نْجِيلا ف مثَلُهمو ۚ اةرالتَّو ف مثَلُهكَ مودِ ۚ ذَٰلجثَرِ السا نم هِموهۇج ف ماهيمانًا ۖ سورِضو
منْهاتِ محاللُوا الصمعنُوا وآم الَّذِين هدَ العو ۗ فَّارْال يظَ بِهِمغياعَ لرالز جِبعي هوقس َلىٰ عتَوتَغْلَظَ فَاسفَاس هفَآزَر
{مغْفرةً واجرا عظيما {29

Muhammad is the Apostle of God, and those who are with him are vehement against the infidels,
compassionate among themselves. You see them bowing down, prostrating themselves in
obeisance (unto) God seeking grace from God and (His) pleasure. Their marks are on their faces
(foreheads), because of the effect of their (frequent) prostrations. This is their description in the
Torah, and their description in the Evangel, as a seed which puts forth its shoot, then
strengthens it, it grows stout and rises firm from its stalk, delighting the sowers – through them
he may enrage the unbelievers. God has promised those who believe and do good deeds,
forgiveness and a great recompense. (48:29)

سنُرِيهِم آياتنَا ف افَاقِ وف انْفُسهِم حتَّ يتَبين لَهم انَّه الْحق ۗ اولَم يفِ بِربِكَ انَّه علَ كل شَء شَهِيدٌ {53} .1
{ا انَّهم ف مرية من لقَاء ربِهِم ۗ ا انَّه بِل شَء محيطٌ {54

We shall show them Our portents on the horizons and within themselves until now it will be manifest unto them in which it is
the Truth. Do not your Lord suffice, since He is witness over all things? How! Are they still in doubt about the meeting with
their Lord? Lo! Is not He surrounding all things? (41:53 – 54)

2.
120} قَدِير ءَش لك َلع وهو ۚ يهِنا فمضِ ورااتِ واوملْكُ السم هل}

I spoke unto them only which You commanded me, (saying), “Worship Allah, my Lord and your Lord.” I was a witness of
them while I dwelt among them, and when You look at me You was the watcher over them. You are witness over all things.
(5:120)

3.
ءَش لك َلع هالو ۗ نَذِيرو يرشب مكاءنَذِيرٍ ۖ فَقَدْ ج يرٍ وشب ننَا ماءا جنْ تَقُولُوا ما لسالر نم ةفَتْر َلع مَل ِنيبولُنَا يسر مكاءتَابِ قَدْ جْال لها اي
19} قَدِير}

They indeed have disbelieved who say “Lo! Allah is the Messiah, son of Mary.” Say, “Who then can do aught against Allah,
if He had willed to destroy the Messiah, son of Mary, and his mother and everyone on Earth?” Allah is the sovereignty of
the heavens and the earth and all that is between them. He created what He will. And Allah is able to do all things.

4.
قُل هو اله احدٌ {1}
اله الصمدُ {2}



لَم يلدْ ولَم يولَدْ {3}
{ولَم ين لَه كفُوا احدٌ {4

In the Name of Allah, the Beneficent, the Merciful.
Say, “He is All, the One! Allah, the eternally besought of all! He begets not nor was He begotten. And there is none
comparable unto Him. (112:1 – 4)

5. 11} يرصالْب يعمالس وهو ۖ ءَش هثْلمك سلَي ۚ يهف مكوذْرا ۖ ياجزْوا امنْعا نما واجزْوا منْفُسا نم مَل لعضِ ۚ جرااتِ واومالس رفَاط}

The creator of the heavens and the earth. He has made for you pairs of yourselves, and of the cattle also pairs, whereby
He multiplies you. Naught is as likeness, and He is the Hearer, the Seer. (42:11)

6. 21} ًيتَفْض ربكااتٍ وجرد ربكةُ ارخْَلضٍ ۚ وعب َلع مهضعلْنَا بفَض فيك انْظُر}

See how We prefer one above another and verily the hereafter will be greater in degrees and greater in perfection. (17:21)

{ونَفْسٍ وما سواها {7 .7

And a soul and Him who perfected it. (91:7)

8. 85} ًيقَل ا لْمالْع نم يتُموتا امو ِبرِ رما نم وحالر قُل ۖ وحالر نلُونَكَ عاسيو}

They will ask you about the spirit. Say, “The spirit (operates) at my Lord’s command, while you have been given only a
smattering of knowledge.” (17:85)

9. See Appendix
10. Here some may argue as to how matter can be considered identical in the slightest degree with or consciousness,
ignoring the fact that consciousness is the property of immaterial and non-dimensional beings. For consciousness means
the presence of the object to the subject (the known to the knower), which implies apriori, the presence of the subject to
itself. And matter being dimensional, consisting of geometrical parts absent from the other is as a whole absent from itself
and consequently absent from all other objects, and therefore, unconscious and totally void of life. So it is in utter contrast
not only with the absolute reality but even with all the immaterial and non-dimensional finite beings, which fill the gap
between absolute reality and matter. This is the reason why matter and mind are generally presented as two substances in
extreme contrast. Their association in the living material beings such as man, animal, and plant is one of the oldest
metaphysical problems of importance, around which many schools of thought have been developed.

In answer to the argument, it is out of place to discuss here all the views and solutions forwarded to this problem. It is
enough here to note that whatever is said about the contrast between mind and matter is true when they are views from a
dualistic angle, when each is viewed as a substance in itself, independent of the other, and as such the problem of their
association remains unsolved as all the proposed solutions are unsatisfactory. But from the Unitarian point of view, be it of
the theist or the atheist, there is no problem at all. In the case of the former (the theist) nothing can be termed as substance
in the true sense of the word other than the Absolute One. The immaterial objects of the arc or descent are radiations of the
Real One in deflective and reflective grades, which terminate in four-dimensional matter or space/time. Matter is nothing
but termination (terminus) of the arc of descent, held by the immediate cohesive force or power of immaterial nature. That
force, to which the four-dimensional continuity named matter owes its appearance, is the psychic or the spiritual force in
association with matter, not as a co-relative but as the immediate sustainer.

To the atheist, mind is nothing more than a material phenomenon, the result of complicated material processes. Both views
agree one of the two is the real and the other is phenomenal. Either matter is the devolutionary phenomenon of the actual
mind, psyche or spirit which loses its actuality in the downward process and regains it in the upwards (evolutionary)
process, as it has already been pointed out or the mind, psyche or spirit is the phenomenal development of the primal
matters potentiality, a theory which is held by atheists but never proved.



{فَتَعالَ اله الْملكُ الْحق ۗ و تَعجل بِالْقُرآنِ من قَبل انْ يقْض الَيكَ وحيه ۖ وقُل ربِ زِدن علْما {114 .11

Then exalted by Allah, the True King! And hasten not (oh Muhammad) with the Qur’an ere its revelation has been perfected
unto you can say “My Lord! Increase me in knowledge.” (20:114)

12. Bihar al-Anwar II, by Majlisi
13. {102} ابِرِينالص نم هال نْ شَاءا تَجِدُنس
{103} بِينلْجل تَلَّها ولَمسا افَلَم
{104} يماهربا انْ يا نَاهينَادو
{105} يننسحزِي الْمكَ نَجذَٰلنَّا كا ۚ ايوالر دَّقْتقَدْ ص
{106} بِينالْم ءَالْب وٰذَا لَهنَّ ها
107} يمظع حبِذِب نَاهفَدَيو}

And when (the son) reached (the age of) working with him, said he, “Oh my son! Verily I saw in a dream in which I sacrifice
you. Now what is your view?” said (the son), “Oh father, Do what you are bidden. If God wills, you will find me of the
steadfast ones.” And when they both had surrendered (themselves) to the will of God and he (Abraham) threw him (the
son) upon his forehead. And We called out unto him, “Oh Abraham! Indeed you have proved true the dream. Verily thus do
We recompense the doers of good!” Verily, this is an open trial. And We ransomed him with a great sacrifice. (37:102 –
107)

14. The Holy Spirit (Ruh) mentioned in the verse assumed the form of a man and appeared before Mary when she retired
into complete seclusion. The Qur’an declares she said to the Spirit, “Verily I fly for refuge in the Beneficent (God) from thee.
(Be gone from me) if you are God-fearing.” The Spirit said that as a divine messenger he was giving a glad tiding which
she would have a purified soul (i.e. Jesus). She again felt nervous and said that how could it be possible when no man had
touched her and she was not unchaste. The Spirit said the Lord says, “It is easy for me and We will make him (Jesus) a
sign (miracle) (of yours) unto the people and a mercy from Us. It is a matter decreed.” (19:17 – 21). Those who have no
knowledge of and faith in the super-natural power assumes human form, and she conceived by a well-made man who
appeared to her in normal course. It is a total blasphemy, and a rejection of the Qur’an.
15. In some languages the words Satan, Pharaoh, Caesar, etc. might have been treated as proper nouns but actually these
words are common nouns or titles used for entities of certain status. In this sense it can be used both in the singular and
plural. The Qur’an has used Satan not only as a proper noun for the entity hostile to Adam but it has used it also in the
sense of any evil entity in the form of a man or something else who is hostile to humanity. In the apostolic statements also
Pharaoh and Caesar have been used as common nouns for despots who rule over humankind with no justifiable merits,
such as Fara‘na has been used as the plural of Fir‘aun (Pharaoh) and Kaya‘sara as the plural of Kaiser (Caesar). Similar to
these usages it is supposed the word Azar used in the Qur’an, as the father of Ibrahim, was actually the title of the patriarch
of the Assyrian tribe. So Azar was not the actual father of Ibrahim, he was the patriarch who was look after Ibrahim as an
orphan.
16. Sermon of Ali ibn Abi Talib, upon whom be peace, Nahj al-Balagha, 184 or 191, depending on the edition.
وما ينْطق عن الْهوىٰ {3} .17
{4} وحي حو ا ونْ ها
علَّمه شَدِيدُ الْقُوىٰ {5}
ذُو مرة فَاستَوىٰ {6}
7} َلعا فُقبِا وهو}

And nor he speaks of (his own) inclination. It (the wording) is not aught but a revelation revealed (unto him). Taught him the
One intense in power. The One endued with wisdom, (and) hence he took an overview position, while he was in the highest
horizon. (53: 3 – 7)

18. Vide chapter 37:139 – 143, chapter 21:87, chapter 10:98, chapter 48:48 – 49. It is said Jonah entered the boat to avoid
the chastisement. While sailing they were hit by a huge storm. The owner of the boat announced there was among them a



slave who had run away from his master. Jonah said it was he, but other travellers in the boat who were much impressed
by the nobility of Jonah did not believe him. A ballot was, therefore, drawn several times but each time Jonah’s name was
drawn. Jonah immediately jumped into the ocean and was swallowed by the fish. Jonah prayed to God in the belly of the
fish, La ilaha illa anta subhanaka inni kunto minazzalameen, i.e. “There is no God save You, You are the pure and verily I
am of the unjust ones.” He was caused to be cast out of the belly of the fish, and was restored to life on Earth as an
Apostle to his people, forgiven by Allah in answer to his pleas of mercy and forgiveness.
19. Renowned sources of supplication (du‘a), prayers, litanies, invocations for different moments in one’s life, and the life of
the community, and for special occasions:

1. Nahj al-Balagha – Sermons of Imam Ali, upon whom be peace.
2. al-Sahifa al-Sajjadiyyah (also known as al-Sahifat al-Kamila) – Prayers of the fourth Imam Ali Zain al-‘Abideen, upon
whom be peace.
3. Bihar al-Anwar (Oceans of Light) – by ‘Allama Muhammad al-Baqir Majlisi (d. 1110 A.H. 1698 A.D. or 1111 A.H./1700
A.D.) Chapter on Du‘a and other sources mentioned in the book.
4. Mafatih al-Jinan (Keys to the Garden of Paradise) – by Sheikh Abbas Qummi (d. 1359 A.H./1940/41).
5. A Shi‘ite Anthology – by ‘Allama Sayyid Muhammad Hussain Tabataba’i, translated by William C. Chittick (Muhammadi
Trust: Britain, 1980), English version of the prayer (supplication) of the third Imam Hussain, upon whom be peace, for the
Day of ‘Arafah (the ninth of Dhul-Hijjah during the pilgrimage of Mecca) is included in it.

20. 29} اجِدِينس وا لَهفَقَع وحر نم يهف نَفَخْتو تُهيوذَا سفَا}

So when I complete him and breathe into him My spirit, fall you down unto him prostrating (in obeisance). (15:29)

The word isteva means the hold and domination of the Infinite over all finite beings including the highest and the lowest with
His All-embracing Knowledge. It expresses the all-encompassing view of the ‘Arsh which has no dimensions. It negates
the view of anthropomorphic schools of thought who imagine that God is sitting on a throne. It is un-Islamic. Another point
in the use of isteva alal ‘arsh in the verse after pointing to the process of creation is to show the creation of the order and its
administration is His (vide 11:7, 25:59, 50:38, 53:4). (Extracted from Pooya’s note, Translation of the Qur’an by Mir Ahmad
Ali, first edition, p. 578.)

21. Divine Days (Ayyamullah). See the Qur’an: 7:57, 10:3, 11:7 25:59, 50:38, 57:4. These verses confirm the total period of
creation does not exceed six days, and it is also pointed out in which one divine day is equal to 1000 days on Earth and in
some cases 50,000. The restoration of all values on the Day of Judgment can take the place in the shortest moment within
a twinkling of an eye. The Creator alone knows the duration of time which is beyond any imagination on that plane. For the
significance of al-yaum in the verse relating to the day of Ghadir, see Chapter One, note 22 (f and g).
22. See Chapter One, notes 22 (e) for details. It refers to the prayer of Ali, upon whom be peace, when he gave alms in the
state of ruku (genuflection).
23. “Exalted loins” and “purified wombs” mentioned in the descriptive salutation (ziarat) are addressed to the third Imam
Hussain, upon whom be peace, known as Ziarat-e Warith, and similar to this is mentioned in the descriptive salutation to
the Holy Prophet in the salutation known as Zirat-e Jam‘h (vide Mafatih al-Jinan and other relevant books). All these
salutations are in amplified form of Ayat- Tat’hir and other Qur’anic descriptions of the chosen issues of Adam.
24. The “days of ignorance” do not refer to a particular period of history. According to the Qur’an, ignorance or a pagan
tendency is a peculiar attitude of the human mind as opposed to Islam or submission to the will of God. So Islam and
ignorance are two opposite mental attitudes which assert themselves throughout the history of civilization.
25. The origin of the theory of “Logos,” word of God, originated from the Jewish school of thought in Alexandria, and later
was evolved and maintained by the Pauline school of Christianity (vide the first few verses of the first chapter of the fourth
Gospel). The Christians presented Christ as the word of God, the third person in the Trinity, therefore, “non-created.” The
traditionists of the Muslim school of thought headed by Ahmad ibn Hanbal, Muhammad ibn Ismail Bukhari, Muslim ibn
Hajaj-e Nishapuri consider Qur’an as the word of God and maintain it is one of the attributes of God co-existent with the
presence of God, therefore uncreated. The createdness and non-createdness as the word of God was one of the most



controversial issues between the rationalist school (Mut‘tazilite), headed by Mamun the caliph and the traditionist school
(‘Asharites), headed by Ahmad ibn Hanbal. According to the Shias it is true the Qur’an is the word of God revealed to the
heart of the Holy Prophet and uttered by him, but the word of God as Ali says in His act not attribute. Moreover, the
attributes also are not co-existent with the essence as the ‘Asharites would maintain.
26. ‘Allama Muhammad Baqir al-Majlisi relates from Sheikh Saduq a detailed description. Here it is in brief. Abu Talib, at
the height of the hot season started for Shams (Syria) taking Muhammad who was then eight years old. As soon as the
heat of the sun became oppressive, a small cloud, white as snow, came, and saluting Muhammad, cast a refreshing
change over him, attending him wherever he went. “As we approached Busray (Busrah),” said Abu Talib, “the hermitage of
a certain Nasaranee (Christian) recluse was seen advancing towards us with speed of a race horse. On going up it stopped
before us with the astonished owner, Bahira (a Christian monk) by the name, who was always so absorbed in
contemplation that he never allowed the least to those who passed by his cell, and never even spoke to any person. When
he found his hermitage in motion, and now the qafilah (caravan) approaching, he at once perceived it as the Prophet. On
coming up he said to him, “If what I have read and heard is true, you are he, and none other.” Then the monk asked Abu
Talib’s permission to present the refreshment he had brought to the wonderful child, who inquired, “Is it for me alone, or
may my fellow travellers partake of it with me?” The recluse said it was little, but all he had. However he might do as he
pleased. Accordingly he (the child) said, “Bismillah” and began to feed the whole party of 170 people following his example.
After they were all satisfied the little offering of Bahira seemed to have been untouched. The monk, astonished at what he
witnessed, blessed the head of the Prophet, and said, “By the truth of the Lord Christ, this is he!” But the people present
did not comprehend what he meant. (Hiyat al-Qulub, vol. two by ‘Allama al-Majlisi, translated by Rev. James L. Merrick,
The Zahra Trust, San Antonio, TX US.)
27. Commenting on the Qur’anic 34:37, Ali upon whom be peace, says, “Surely God, the Glorious and High, has made
remembrance (of Him) as a means to keep the centre of human cognition and volition polished and pure from the rust of
vegeto-animal, sensual desires. It is through remembrance in which one hears after being deaf and through it one sees
after being blind, and through it one submits after being in revolt. God Almighty and High be His bounties, has incessantly
and in every moment and in the intervals between His messengers and such of His servants in whose minds He has
whispered, and with whose thought He has talked (meaning who are inspired by Him), those ‘chosen ones,’ well-awakened
with the light of the inspiration spread throughout their sense of sight, hearing, reasoning and feeling, undertook to remind
people of the ‘divine days’ ahead of them and warn them of His stand (against the wrongdoers).

Thus, the inspired ones continued to be like the guides in the wilderness. Whosoever adopts the straight path they
commend the path adopted by him, they gave him the good news of salvation awaiting him, and whosoever deviates from
the right path to the left or right they censor him and warn him of the loss awaiting him. Thus, they are beacons in the
darkness ahead of man, and are the guides in the confusing and bewildering states and stages of human life. Surely for the
remembrance of God there have been selected ones who have adopted the remembrance in preference to all other
temporal occupations. So no transaction has ever occupied their mind and deviated them from the remembrance of God.
They cover the length of their worldly life with remembrance of god shouting in the ears of negligent ones the divine
warnings against obnoxious deeds prohibited by God.

They order people to do justice and they themselves practice it. They are absorbed in the light sublime in which it seems
they have passed from the temporal light to the light hereafter as if they are there seeing things beyond the terrestrial life. It
seems they are looking over the unseen states and conditions, the inhabitants, the intermediary stage between the
temporal life and the resurrection and the lengthy changes therein.

(Extract from Sermon 217 Nahj ul-Balagha by Imam Ali ibn Abi Talib, Volume Two which speaks of his own personal
experience, Egypt edition, no. 19, Pakistan edition. Translated in Urdu by Mufu Ja‘far Hussain.)

28. The Pharaoh dreamt that a fire was coming from the Israelites’’ dwellings around his palace and destroying it. The
scholars of ancient scriptures interpreted this to mean a boy, born to the Israelites, would bring perdition to him. The
Pharaoh ordered every male child of the Israelites to be killed. When Moses was born, his mother was inspired to put the
baby in a box and float it away into the river. The box with Moses in it, floated into the channel of the river which passed



into the Pharaoh’s palace garden. Assia, the wife of the Pharaoh, picked up the box. The radiance of divine beauty of the
child enchanted her and the Pharaoh, and they decided to adopt the child. (20:38 – 40)

The box was made by Haskeel, son of Saboor, a carpenter and cousin of the Pharaoh. When the inspired mother
approached Hazkeel to prepare the box for Moses, he made it but then went to inform the Pharaoh of the child’s birth but
he went dumb on the way. So he returned to his shop where he became well. He again went to inform the Pharaoh but now
he became blind and dumb and was forced to return. He was convinced the child (Moses) was the expected Prophet. He
declared his belief in God and Moses. He became well and hid his faith, but always advised people to have belief in the
Almighty God and the person (Moses) who was preaching the right cause. (38:3 – 7 and 40:28 – 29.) He is called Momin-e
al-Fira‘un.

29. Abdul Muttalib felt alone against the aggression of the mischievous Quraysh, and had vowed in the Ka‘ba that God
Most High would bestow on him ten sons and he would immolate the favourite one. He was blessed with ten sons. When
they grew up he took Abdallah (the father of the Prophet), the dearest one, to fulfill his vow. At the crises, ‘Autekah, one of
the daughters of ‘Abdul Muttalib, besought her father to cast lots between her brother and is given number of camels and
increase the number until the Most High should accept the substitution. ‘Abdul Muttalib offered ten camels and cast lots
between them and his son, the arrow pointed at him. The number was increased until 100 camels were set apart as a
substitute and the arrow pointed at the camels. Great rejoicing followed. ‘Abdul Muttalib and all the Quraysh around him
shouted “Allahu Akbar.” The “great sacrifice” (zebhe ‘asim) was postponed until the tragedy of Karbala, which save Islam
from destruction.
30. Mubahala. See Chapter One, Note 22 (h).
31. Shahadat: After a careful study of the following verses and the author’s notes given in the Translation of the Qur’an by
Mir Ahmad Ali, one will have no doubt the words Shahadat and Shaheda and their derivative forms in the Qur’an have been
used to mean witnessing or observing a thing or being (chs. s:124 and 143, 4:41, 5:117, 10:91 and 195, 16:84 and 89, and
22:78). It is a state of knowledge of a thing as it is in itself and utmost and unshakable certainty. It is a state of direct
communion of the knower and the known or a state of presence of the known object to the knower. There are numerous
shades of meaning of Shahadat which signify the highest stage of realization or observation of a thing. This root and its
various derivative forms have been used in the Qur’an signifying the same state of certitude and realization. It has been
used about and applied to God, the angels and people gifted with knowledge of things.

It has been used for the people who were eyewitnesses of certain events and the people who have faith in something
unseen with utmost certainty and unshakable conviction. This term has been applied to God, the Omniscient Creator of
everything. He is not only with everything but He is closer to everything than the thing to itself. It has been used in the same
sense but in a lesser degree of state of realization attained by the high intellectual entities who are in communion with the
Absolute Reality (God). The entities of such spiritual attainments, be it in the arc of descent like angels, or in the arc of
ascent like the souls of the Prophets and saints, are in the state of observing the finite-many in the Absolute One and
observing Him in the finite-many. And as such they are in a position to observe the actual relation in whom the finite
multitude are standing to each other as well as their relation to the Absolute. So such entities are the true witnesses of the
Absolute reality and the relative and finite realities in different degrees.

In this sense the Qur’an has used the term Shahadat for the Prophets, saints and righteous people according to the degree
of their spiritual attainment. Therefore, Shahadat means a state of observation and realization of the Truth. This state of
realization in its most comprehensive sense has been used for the soul of the last Prophet, Muhammad, upon whom be
peace. Next to him are the “holy souls,” who in soul and spirit are identical with him, and are true manifestations of his
stage of accomplishment. Next to them are the holy souls of Prophets, saints and righteous people according to their
position in the hierarchy of realization and observation of the Truth. Such personalities are undoubtedly the model and norm
of the others to follow. Shahadat is a stage of attainment whether anybody does or does not follow the person who has
reached this stage.

But the life of such a person deserves to be adopted as an example and be followed. Anyone who establishes a tie of love



with such an accomplished personality will also attain the same stage of realization and become a Shaheed in a lesser
degree corresponding to his spiritual limitations. This is supported by the commentary of the Qur’an where he interprets and
comments 42:23, known as Ayah-e Modat, “Whosoever dies with the love of the Al-e Muhammad in his heart, his death is
the death of one who had attained the state of Shahadat (realization).” Thus a Shaheed is the one who is the witness of the
truth and possesses also the right of intercession (shifa‘at). (Refer to footnote in Ch. 43:86 of Translation of the Qur’an by
Mir Ahmad Ali.)

So a Shaheed and its derivatives have been used in the Qur’an in the sense of realization and observation of the Truth; it
has not been used in the Qur’an in the limited sense of being killed for the cause of righteousness. It is true a person who
gives his life and all that is dear to him for the sake of God will reach a stage of realization. There are people who have
reached this stage of realization before giving their lives and dear ones in the way of God: Hussain (the grandson of the
Holy Prophet) had attained the stage of realization since his birth. Many of his statements prove beyond doubt that this
state of realization made him move towards Karbala and display a scene of realization without precedence and shall not be
repeated. It is true of the righteous people who are killed for the cause of Islam in which after their martyrdom they have
reached the stage of Shahadat. But for the Holy Prophet and his 12 successors, their very existence and Shahadat are
synonyms and inseparable from each other.

It is for this reason that even love for them will take one to the stage of Shahadat. Here it should be noted that martyrdom
(being killed for the cause of Islam) applies only to those who have given their lives for the sake of Islam in obedience and
submission to the order of God conveyed to them by the Holy Prophet and his rightful successors. In the battle of Uhud
wherein the Muslims were defeated and ran away except for a few, a person named Khazman remained with the Prophet
and fought against the infidels who were attacking the few Muslims and wanted to kill the Prophet. Afterwards a Muslim
praised the leader who fought but the latter said frankly he had not fought but for the sake of helping his clan. The Prophet,
when asked about the destiny of that leader, said Khazaman would go to hell in spite of his bravery because the motive of
his good deed was not Godly. This is a lesson and a distinctive mark between jihad (fighting for the cause of Islam as
ordered by God) and the war waged against non-Muslims to conquer territory and rule over people. Imam Muhammad
Baqir (the fifth Imam) says is fardh (obligatory), and it will be termed jihad. But if the attempt is to give up obedience to one
creature and accept the obedience to another, it is the satanic war which is usually waged by people to gain power.

32. Ummat Muslima – The word Ummat or Ummah (nation) has been frequently used in the Qur’an in various meanings.
Many commentators fail to grasp the exact meaning in which the word has been used in certain passages of the Qur’an,
which has resulted in some confusion. In the interpretation of the concerned passage, Ummat is a derivative form, the root
of which is Amama, meaning literally, intention to or turn towards a fixed direction. But figuratively it has been used for any
distinguished unit which draws attention. (1) One of its derivative verbal nouns as “Imam.” It has been used to signify a
distinguished leader towards whom attention is drawn. In this sense the plural is A‘immah. It has also been used in the
sense of distinguished “highway.” (2) The other sense is Amam, meaning forward, front: a distinctive thing which is ahead
in time or place and draws attention.

(3) The third is Ummat or Ummah. It has been used in the following shades of meaning: (a) a distinctive point of time (9:8
and 12:45), (b) as a collective noun denoting a distinctive group of people who are led by a distinctive larder. In this sense
the plural for it is Umum (nations), (c) a collective noun for a distinguished group of people who have the quality to lead. In
this sense the plural is A‘immah, and (d) as a common noun used for a single person who has the quality of leadership or
any other distinctive quality (16:12).

To understand the exact shade of meaning in which the word Ummat has been used in different passages of the Qur’an
one should refer to the context or other evidence whether it has been used to mean a leading person or a distinguished
leading group or a distinguished group led by a distinguished leader or leaders. Or, it has been used in the sense of a
distinguished point of time or space. It is wrong to interpret Ummah in all the passages of the Qur’an in one and the same
shade of meaning, i.e. a distinguished group who followed a distinguished leader or in the sense of a nation. For example,
see the word ummatan Muslimatan used in 2:128, and Ummatan Wasatan in 2:143, Wal takun Min Kum Umatun in 3:104,



Kuntum Khaira Umatin in 3:110, Umatun Khalamatun in 3:113 – 114, and Umatun hia arba min Umatin in 16:92. The
context of all these usages proves beyond doubt the word Ummat used as a collective noun means a distinguished group
of leading personalities and not the followers of a leader or a particular nation. In short, Ummat in these places has been
used in the sense of Imam and A‘immah and not in the sense of Mamoom (followers). Every follower of the Prophet of
Islam has not attained the high state of realization and the observation of the truth to be a witness over the people. Every
follower of the Prophet cannot be counted in the “best group” whom God has brought out in the interest of the people to
lead them towards the right path. These are qualities of righteous leaders chosen by God and cannot be applied to every
man.

The word wasat (middle) used in the Qur’an, particularly in 2:143, means a group of people who are in the middle path
saved from all extremities, or it means they are on the zenith of the hierarchy of spiritual attainment, the state which has
equal comprehensive relation to all which is below it. This state or stage of accomplishment has been termed as ‘araf in
7:46 and 48, meaning elevated place. This is a state which those who have attained it, would recognize as all good or bad,
by their very appearance and features.

33. It has been discussed in relation to the “Spirit” which the Holy Prophet’s light was glorifying God before coming into this
world. It refers to his prior existence. But as far as his soul is concerned it was created along with his birth, reflecting the
light of his spirit. Therefore, there is no existence of the human soul, whether of the Prophets or others, before the creation
of the body. The difference between the spirit which proceeds from God in the arc of descent and the soul which is the
reflection of the spirit in the arc of ascent, conditioned with the state of the ground, should always be kept in mind so this
theory should not be confused with the eternity of the soul and the problem of transmigration which has no room in Islam at
all.
{انَّما يستَاذِنُكَ الَّذِين  يومنُونَ بِاله والْيوم اخرِ وارتَابت قُلُوبهم فَهم ف ريبِهِم يتَرددونَ {45 .34

God forgives you (oh Our Apostle). Why did you give them leave (to stay behind) until it was manifest unto you who spoke
the truth and you had known the liars? (9:43)

يا ايها النَّبِ اذَا طَلَّقْتُم النّساء فَطَلّقُوهن لعدَّتهِن واحصوا الْعدَّةَ ۖ واتَّقُوا اله ربم ۖ  تُخْرِجوهن من بيوتهِن و يخْرجن ا انْ ياتين بِفَاحشَة مبيِنَة ۚ وتلْكَ
{حدُود اله ۚ ومن يتَعدَّ حدُود اله فَقَدْ ظَلَم نَفْسه ۚ  تَدْرِي لَعل اله يحدِث بعدَ ذَٰلكَ امرا {1

Oh (Our) Prophet! Why did you forbid (unto yourself) what God has made lawful unto you? You seek to please your wives,
and God is Oft-forgiving, the Most Merciful. (66:1)

{1} َّلتَوو سبع
{2} معا هاءنْ جا
{3} كزي لَّهدْرِيكَ لَعا يمو
او يذَّكر فَتَنْفَعه الذِّكرىٰ {4}
{5} َتَغْناس نا مما
فَانْت لَه تَصدَّىٰ {6}
{7} كزي كَ الَيا عمو
8} عسكَ ياءج نا مماو}

He frowned and turned away, because came unto him the blind man, and what makes you to know he would cleanse
himself or be warned, and profit him the warning? As for him who thinks himself independent (on account of his wealth)
unto him do you attend. It shall be no blame on you if cleaned not himself. But as to him who comes unto you striving in
earnest. (80:1 – 8)

35. When the Prophet migrated to Medina a mosque was erected with brick and mud walls and a roof of palm leaves, and
also constructed was a platform with a roof, adjacent to the mosque, for the needs of the sahabah (companions) whose
devotion was remarkable. The Prophet assisted with his hands in the construction. The companions are called As’hab al-
Suffa.



{فَاصبِر انَّ وعدَ اله حق واستَغْفر لذَنْبِكَ وسبِح بِحمدِ ربِكَ بِالْعش وابارِ {55 .36

So be you patient. Verily the promise of God is true, and seek protection for your (followers’) shortcomings and celebrate
praise of your Lord in the evening and the morning. (40:55)

19} ماكثْومو متَقَلَّبم لَمعي هالنَاتِ ۗ وموالْمو يننمولْملذَنْبِكَ ول رتَغْفاسو هال ا لَٰها  نَّها لَمفَاع}

So know you there is no god but God and seek the protection for your sins and for (the sins of) the believer men and
believer women, and God knows well the place of your movement (in this world) and the place of your final rest (in the
hereafter). (47:19)

انَّا فَتَحنَا لَكَ فَتْحا مبِينًا {1}
{ليغْفر لَكَ اله ما تَقَدَّم من ذَنْبِكَ وما تَاخَّر ويتم نعمتَه علَيكَ ويهدِيكَ صراطًا مستَقيما {2

Verily We have caused victory for you, a manifest victory. (So)(oh Our Apostle Muhammad) God may grant protection for
your sake (against) which has gone before of your (followers’) shortcomings and which has to come later, and thus He
perfects His bounty unto you and guides you (firm-footed) on the way straight (unto your Lord) (48:1 – 2)

37. It has already been pointed out that the gradual revelation was a fragmentary quotation of what was already revealed
totally to the Prophet on the esteemed Night, in the month of Ramadan. To consider such victories as something manifest
producing real tranquility of mind and heart of the perspective of the Prophet’s mission. On this ground the Imams of the Ahl
al-Bayt have emphasized the occasions said to be connected with the revelation of the Qur’an, part by part, during the 23
years of the Prophet’s ministry have no restrictive bearing on the parts revealed on those occasions. This gradual revelation
was like quoting a proverb on a particular relevant occasion once and on some other similar occasion at another time.
38. Narratives of this kind may seem to be legends but the seen world of matter is the lowest surface of the universe which
appeals to the external senses of the average man. Beyond this visible surface there are unseen worlds and surfaces of
existence dominating the seen surface.
39. Safinat al-Bihar, vol. 2, p. 474, Kanz al-Ummal, tradition 39168. The following verses of the Qur’an relate to the
hypocrites: 2:8 – 20, 3:152, 156 and 167, 4:67, 93, 138 and 140, 9:43 – 45, 64, 67 – 69, 73, 95 – 98, 101 and 124 – 127, 14
47 – 50 and 63, 20:2 – 3, 33:9 – 20 and 60 – 61, 48:16, 20, 20 – 23, and 25 – 30, 48:6, 10, 18 and 29, 49:1 – 6 (for the
commentary of these verses see Bukhari, part on Tafsir on 39:14 – 18), 57:13 – 15, 58:8, and 63:1 – 8.
40. Malik ibn Nuwayrah. Khalid ibn Walid, the famous general, was sent to collect zakat at the time of Abu Bakr, from Malik
ibn Nuwayrah, who was the head of his region, in turn appointed by the order of the Prophet, to receive zakat from the
tribes there. When Malik refused to pay, Khalid killed him. On the very night, he co-habituated with Malik’s wife and married
her, which was punishable under Islamic law, but he was not taken to task by the caliph. (Tarikh Abi’l Fida, vol. one, p. 158
and Tarikh-e Yaqubi, vol. 11, p. 110.)
41. Of the early collections of lesser size which contain transmitted statements of the Ahl al-Bayt few are noted. All are
highly esteemed according to the Shi‘ah scholars as the sources of theological inferences. Of these collections al-Sahifa
al-Sajjadiyyah (or al-Sahifa al-Kamila), the collection of prayers and supplications of the fourth Imam Ali bin al-Hussain
Zayn al-‘Abideen (38A.H. 658 A.D. – 95 A.H./714 A.D.), compiled by the Imam, and transmitted through the chain
mentioned in the beginning of the book, has been highly regarded because of the date of its compilation, its being
genuinely preserved in the original classical style of the Ahl al-Bayt and the authenticity of the chain of its transmitters, and
the popularity of the text among the various schools of thought. Next is the celebrated collection, Nahj al-Balagha, the
selections from the lectures, sermons, epistles and maxims of the first Imam, Ali ibn Abi Talib, selected by Sayyid Radi the
renowned scholar (d. 436 A.H./1044 A.D.) from the earlier authentic sources of Shi‘ah and Sunni literature.

Before the compilation of Nahj al-Balagha the Book of Sulaym ibn Qays al-Hilali (d. 80 – 90 A.H./699 – 707 A.D.), a
devoted disciple of Ali, was in the hands of the followers. It is said the book was termed by the sixth Imam Ja‘far as-Sadiq
as the alphabet of the Shi‘ah school of thought. Extracts of the book have been quoted in the authentic collections of later
periods such as Kafi. Sulaym’s information about Islam and the events of its early days is based on what was narrated by
Ali or the prominent companions of the Prophet who remained whole-heartedly close to Ali and his house, like Salman, Abu



Dharr, Miqdad, ‘Ammar, Hudhayfa, etc. But the question is about the genuineness of the Book of Sulaym. Whether the
present copy is entirely the same as it was written by the author and confirmed by Imam Ja‘far as-Sadiq, or was it
tampered with? This is controversial issue among the critics of traditions, and some of the contents of the book support the
latter view, partly it is against the facts of history, the articles of the Shi‘ah faith and the assertions of the Imams.

The same is the case with the commentary of the Qur’an (supposed to have been dictated by the 11th Imam al-Askari (232
A.H./846 A.D.) – 260 A.H.823 A.D.) to two of his disciples, when he was almost under house arrest at Samarrah the
cantonment town of the Abbasides in Iraq). The book contains valuable commentary on the Qur’an with interspersed
statements contrary to historical facts, faith and reason which give evidence against the genuineness of the book. The
same is the case with some Shi‘ah works and collections of the first four centuries of Islam which were not incorporated in
the famous and authentic collections of Kulayni, Saduq and Sheikh Tusi. Such collections can be relied upon if they are not
in conflict with the contents of the above top-ranking collections and other criteria for verification of scriptural narratives.

The following books are that criteria: (1) Exegesis of the Qur’an by Ali ibn Ibrahim Qummi (last part of the third century
A.H.), (2) Exegesis of the Qur’an by Muhammad ibn ‘Ayyashi (beginning of the third century A.H.), (3) Exegesis of the
Qur’an by Farat ibn Ibrahim al-Kufi (third century A.H.), (4) Basa’ir al-Darajat by Saffar Abu Ja‘far ibn Muhammad (d. 20-
A.H./902 – 903 A.D.), (5) Da‘aim al-Islam by Qadi Nu‘man (d. 363 A.H./974 A.D.), (6) al-Istighatha by Ali Ahmad Kufi (d.
352 A.H.), (7) Mahasin, commentary by al-Harrani (third century A.H.). However, any narrated statement in any one of
those books or event described concerning anyone of the vicegerents of God should not be accepted unless it is supported
by some internal or external evidence confirming its authenticity. This principle of evidence has been elucidated by Sayyid
Murtaza, ‘Alam al-Huda (the outstanding banner of guidance), in the fifth century A.H.

He did not accept the authoritative status and reliability of the apostolic statements narrated by solitary chains of the
narrators without scrutiny by the external or internal evidence. The solitary narrated reports contained in such collections
are mixed with reports (a) tending towards deification of the vicegerents of God as His incarnates or co-extensive with Him,
transcending the accomplished men directly or indirectly from the status of being created to the status of a creator, (b)
presenting them as falling short of the maximum standard of obedience and submission to the will of God, (c) asserting
conscious existence for individual souls, prior to physical birth and death, and affirming the individual souls of the children of
Adam had been taken out by God at once before their ordinary and gradual birth and propagation from Adam, and brought
to a conscious state in the form of small particles (‘Alam-e Zar) for taking their confession and making a covenant with
them, (d) there are reports, tending to esoterical interpretation, of the Qur’an and the apostolic statements discarding totally
their literal and esoterical significance, and (e) indicating the Qur’an was tampered with after the prophet by mischievous
hands.

Such reports are explicitly anti-Islamic. The interested parties tried their charge of tampering with the apostolic literature
most of which had neither received wide publicity, nor was it in a classical style. It is easy to play with the statement
narrated by some solitary chain of narrators in a very ordinary style. Instead of narrating the statements verbatim, the
narrator can alter it in his own words deliberately or by mistake to achieve his aim. Any such distortion in the classical style
of the Prophet and his Ahl al-Bayt in their sermons, lectures, epistles, prayers and descriptive salutations (ziarat)
addressed to the holy and chosen servants of God can be easily detected and exposed by the experts.

Remember the above collections and others have been incorporated or quoted in the collections of later periods. Even in
Allama Majilisi’s work one can find such pieces of narrations without scrutiny, though the Allama is highly respected for his
versatile knowledge. Unfortunately Muhaddith Nuri-Hussain ibn Muhammad Taqi (1320 A.H./1902 A.D.), the author of
Mustadrak al-Wasail and many other useful works, wrote a damaging book, Fasl al-Kitab fi Tahrif al-Kitab. It is said that
when his contemporary scholars refuted the book and exposed his mistake in the proper application of the principles of the
critical scrutiny, he accepted it. Mere incorporation of the information on any topic from al-Kutub al-‘Arba‘a by the later
authors in their works is not acceptable if it is not based on the principles of reasoning, developed and formulated on the
basis of the Qur’an and traditions of the Ahl al-Bayt.



The door of ijtihad is always open with accompanying principles. It is accepted that the intense research of the highly
qualified scholar may lead him to reject some contents of the least authentic collection as reliable in the light of ‘ilm al-rijal
(science of verification of scriptural reports). Thus the refutation by one scholar of a view held by others is neither heresy
nor a sign of disrespect to the other scholar, however prominent he may be. This form of ijtihad, an effort to establish the
creative or legislative will of God communicated to humankind through His chosen representatives. Prophets and the
Imams of the house of the Prophet of Islam, which is advocated by the Shi‘ah school of thought should not be confused
with the ijtihad in the sense of effort by a fallible person to establish his own views against the former’s clear declarations,
directives and statements. Qiyas or hypothetical inferences based on reasoning is invalid in Shi‘ah fiqh (doctrines of divine
law) though valid in other sects of Islam.

42. Renowned Shia books on doctrines of religion, popularly known as al-Kutub al-‘Arba’: they hold the same position in
which the six canonical collections (al-Sihahal-Sittah) have among the Sunnis.

al-Kutub al-‘Arba’

1. al-Kafi by Thiqat al-Islam Muhammad ibn Ya‘qub al-Kulayni (d. 329 A.H./940 A.D.)

2. Al-Itiqadat, Man la Yahduruhu al-Faqih, al-Tawhid, Uyan Akbar, al-Rida, and other works by Muhammad ibn Babuyah
al-Qummi al-Saduq (d. 381 A.H./991 A.D.).

3. Tahdhib al-Akham and

4. al-Istibar and other works by Sheikh al-Taifah Muhammad al-Tusi (d. 460 A.H./1068 A.D.)

There are comprehensive lists, catalogues and biographies of Shi‘ah scholars of various sciences, e.g. philosophy,
literature and history. Ibn un-Nadim, an-Najashi, kasha, and Sheikh Tusi are among the celebrated biographers. The noted
philosophers among the Shia‘ahs are Abu Nasr Farabi (d. 339 A.H.), ar-Ra‘is ibn Sina (Avicenna) (428 A.H.) and Sadr al-
Din al-Shirazi, author of Asfar, popularly known as Mulla Sadr (d. 1060 A.H./1742 A.D.). Sadr’s position as the father of
philosophy has been discussed in detail by ‘Allama Sayyid Muhammad Hussein Tabataba’i (d. 1400 A.H./1981 A.D.),
author of the exegesis of the Qur’an al-Mizan. The bibliography of ‘Allama Tabataba’i’s work has been given as Sayyid
Hussein Nasr who has translated the former’s Shi‘ite Islam from Persian into English and edited it with an introduction and
notes.

A list of a few prominent scholars who are referred to in this book is given here in chronological order.

1. Abu Ja‘far Muhammad ibn Ya‘qub al-Kulayni (d. 329 A.H./941 A.D.): al-Kafi.

2. Sheikh al-Sadiq Muhammad ibn Ali Babawayh al-Qummi, known as al-Saduq (d. 381 A.H./991 – 992 A.D.): Man la
Yahduruhu al-Faqih, al-I‘tiqaat, at-Tawhid, etc.

3. Sheikh al-Mufid, Abu ‘Abd Allah Muhammad ibn Muhammad ibn Nu‘man (d. 413 A.H./1022 A.D.): Tashih al-I‘tiqad,
Kitab al-Irshad and other works.

4. Sayid Murtadha (known as Sharif Murtaza), Abu’l Qasim Ali ibn Hussein al-Musawi, with the title of ‘Alam al-Huda (the
outstanding banner of guidance) (d. 436 A.H./1044 A.D.): Jawabab al-Masa‘il al-Mawsiliyya al-Thalitha, Ibtal al-‘Amal bi-
Akhbar al-Ahad, al-Intisar, and other works.

5. Al-Tusi, Sheikh Abu Ja‘far Muhammad ibn Hassanal-Tusi (title Sheikh al-Taifa) (d. 460 A.H./1067 A.D.): al-Istibar,
Tahdhib al-Ahkam, al-Ghayba, ‘Udat al-Usul and al-Fihrist.
6. Muhaqqiq Hilli Najm al-Din Abu’l Qasim Ja‘far ibn Hassan al-Hilli (d. 676 A.H./1277 A.D.): Shara‘i al-Islam, Ma‘arij al-
Usul, al-Mu‘tabar, etc.

7. ‘Allama Hilli, Jamal al-Din Hassan al-Mutahhar al-Hilli (d. 726 A.H./1325 A.D.): Tahdhib al-Usul, Tabsirat al-Mut‘allimin,



Mukhtalf al-Shi‘ah, Nihayat al-Wasul ‘ila ‘ilm al-Usul, etc.

8. al-Shahid al-Awwal, Shams al-Din Muhammad ibn Makki al-‘Amili (d. 786 A.H./1384 A.D.): al-Qawa‘id wa’il-Fawa‘id,
al-Lim‘a al-Dimashiyya, al-Durus al-Shr‘iyya, Shayat al-Murad, al-Bayan and al-Alfiya.

9. al-Muhaqqwiq al-Karaki, ‘Ali ibn Hussain ibn ‘Abad al-‘Ali al-Karaki (d. 940 A.H./1534 A.D.): Jami‘ al-Maqasid, Taiq al-
Irshad and Fawa‘ al-Shara.

10. Mir Damad, Muhammad Baqir ibn Shams al-Din Muhammad al-Hussain (d. 1040 A.H./1630 – 1631 A.D.): Jami‘ al-
Najat, al-Rawashih al-Samawiyya, etc.

11. Mulla Sadr, sadr al-Din Shrazi (d. 1060 A.H./1743 A.D.): Asfar.

12. Majlisi 1, Muhammad Taqi ibn Maqsud Ali al-Isfahani (d. 1070 A.H./1659 – 1660 A.D.): Lawami’-e Sahabqarani and
Rawdat al-Muttaqin.

13. Muhsin al-Fayd (Kashani), Muhammad ibn Murtadha al-Kashani (d. 1091 A.H./1680 A.D.): al-Wafi, Mafatih al-Shara’i,
Mu‘tasam al-Shi‘ah, etc.

14. Majlisi H. Muhammad Baqir ibn Muhammad Taqi, Majlisi 1 (d. 1110 A.H./1699 A.D.): Bihar al-Anwar, Mir‘at al-‘Uqul,
Zad al-M‘ad, etc.

15. Bihbahani, Muhammad Baqir ibn Muhammad Akmal al-Wahid (d. 1205 A.H./1792 A.D.): al-Fawa‘id al-‘Atiqa, Sharah
Mafatih al-Shara‘l, etc.

16. Mulla Mahdi ibn Abi Dhar an-Narqi (d. 1209 A.H./1795 A.D.): Jami‘ al-Sa’dat.

17. Bahr al-‘Ulum, Sayyid Muhammad Mahdi ibn Murtadha al-Tabataba’i (d. 1212 A.H./1797 A.D.), 198, Ja‘far ibn Kidr al-
Najafi, Kashif al-Ghita (d. 1228 A.H./1813 A.D.): Kashif al-Gita.

18. Sheikh Muhammad Hassan ibn Muhammad Baqi al-Najafi (d. 1226 A.H./1850 A.D.): Jawahir al-Kalam.

19. Mirza Abu’l Qasim Qummi (d. 1231 A.H./1816 A.D.): Qawanin, al-Musabih.

20. Sayyid Ali ibn Muhammad Ali al-Tabataba’i al-Karbala’i: Riyad al-Masa’il.

21. Sheikh Murtadha Ansari ibn Muhammad Amin al-Ansari (d. 1291 A.H./1864 A.D.): al-Makasib, al-Rasa’il, etc.

The last maraja‘ (authority) is from the Ansari school of thought in religious doctrines.
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Appendix to Chapter 3: The Idea of Cause and
Effect

No one with common sense and average intelligence can ever doubt the existence of God. One may as



well deny his own existence rather than denying or even doubting any effect being without any cause.

Cause

The thing or being by which another thing or being exists or on which the existence of another thing or
being depends, is called a cause.

Effect

The thing or being which depends on or owes its existence to something else is called an effect or
phenomenon. The existence of an effect cannot depend on a non-being or nothingness. This implies the
chain of an effect and its cause should end in a self-existing cause, otherwise it would mean the
existence of a being or a thing by a non-being, or naught; the absurdity of which is self-evident.

{ام خُلقُوا من غَيرِ شَء ام هم الْخَالقُونَ {35

{ام خَلَقُوا السماواتِ وارض ۚ بل  يوقنُونَ {36

Or were they created by nothing? Or are they themselves the creators? Or created they the
heavens and Earth? Nay! They have no certainty. (52:35 – 36)

Various Kinds of Causes

The basis of all scientific investigation is there can be no effect without a cause. The word “cause” is a
term meaning a thing somehow responsible for the existence of a being or another thing, and this is of
two kinds, the structural and creative.

The Creative or Agential Causes are the producing or originating factors, bringing the structure into
existence but they are not part of structure.

The Structural Cause is sub-divided into two kinds, material and formal. The material cause is the thing
out of which the structure is made. The formal cause is the shape or form by which the structure is what
it is.

The creative cause means the factor which produces the parts and affects their arrangement. This cause
consists of two kinds: genetic and objective. The former is called the first or the active, and the latter
called the ultimate or final cause (purpose or motive).



Deen

Deen (religion) is a term used in several meanings which are not totally irrelevant to each other; one is a
figurative expression of the other. Here the term means strictly the submissive attitude of human
conscience towards some sacred object. The sacred object means a super-human controlling power
whose pleasure and displeasure are responsible for the happiness and suffering of man. Hardly anyone
can claim to be without religion in this sense. Thus the history of religion and its development are the
same as the history of the development of human consciousness. Of the various religions in their highly
developed form, Islam is usually classed among the latest. But as it is presented in the Qur’an and
defined in this treatise, the reader will find it the oldest or rather the only religion.

No man with commonsense, has ever denied or doubted the necessity of the structural cause.
Everything owes its existence to its component parts and to the form in which they are arranged
together.

Effect

Every thing or being of composite nature is an effect, i.e. its existence is not but itself, as it depends at
least on its parts and its existence is caused by them. The parts of a being or beings cannot be non-
beings. The question arises whether the parts exist by themselves or are they also a composite whole
depending on their parts? If they are also composed of parts then we have to trace back the process
until we reach the final components which will lead to the conclusion in which they are beings of con-
composite nature existing by themselves on which the whole edifice of the effects and their causes
stands. But no being of a dimensional nature presentable in terms of space and time, can ever be of a
non-composite nature as the simplest and smallest being which occupies space is dimensional and
geometrically divisible and depends on its parts.

Therefore, no dimensional being can be taken as a self-existing being and thus considered as the first
or the beginning in the chain of beings. We have either to accept the claim is based on non-beings, the
absurdity of which is self-evident, or we are forced to step out of the dimensional, self-existing being
and assert the chain of cause and effect is based on this being. This means the whole dimensional
realm presentable in terms of space and time is in effect and the phenomenon of a non-dimensional,
non-material being. On this ground we have to leave the dimensional realm and proceed in search of
the self-existing being responsible for the phenomenon of the chain of cause and effect in the realm
where the experimental logic and method has no approach to it at all.

In other words, no being of dimensional nature can be taken as the first and the basic unit in the chain of
the structural causes of the effect. We have either to postulate the chain of the beings in question is
based on non-beings or nothingness, the absurdity of which is self-evident. Or, we are forced by reason
to search for a being of non-composite form, somewhere beyond the realm of matter and dimension, so



we have to step in the sphere of immaterial and non-dimensional beings. It means that in the chain of
the structural causes of the dimensional phenomena there is nothing to be termed as self-evident.
Therefore, neither the structure of the dimensional universe nor its structural causes – its material and
formal components – are self-existent. They owe their existence to some creative or producing factor of
immaterial and non-dimensional nature which is not part and particle of the structure, but has a hold
over the structure and its material and formal causes.

The Concrete and Abstract Part

We have said any being of composite nature depends for its existence on its part and hence it is an
effect, a phenomenon and unreal. Here it is to be point out the parts and components of a composite
being may be of two kinds: concrete and abstract.

The Concrete

The concrete parts are those which our mind observes side by side in the realm outside the mind such
as the parts of an organic, chemical or geometrical compound.

The Abstract

The abstract parts are those found in a being in the course of the mental process and analysis, but
outside the realm of the mind the parts are merged into each other as one entity such as the logical
parts of a definition, genus and differentia: genus, being the aspect found in an idea which is common in
other ideas too, and differentia being the aspect which is peculiar to one and is not found in anyone else.

In any case, composition means dependence on the parts. Hence the composite being becomes an
effect and phenomenon and thus unreal, be they concrete or abstract parts, because though the abstract
parts, genus and differentia, are merged into each other as one outside the mind, in fact, they are two
different things.

The Absolute Oneness of the Self-existing Being

As we had to step out of the limitation of space and time in search of the self-existing being we have
also to step further out beyond the logical limitations which consists of the abstract parts of genus and
differentia.

Hence the self-existing being must be unlimited, not presentable in terms of space and time, genus and
differentia. It should be beyond all dimensional and un-dimensional limitations and as such it cannot be
but One, because the idea of two self-existing beings implies limitations of both, having a common
aspect of being self-existent and the aspect by which they are distinguished from each other, hence
composite and dependent on their parts.



The conclusion is the self-existing being is One, the real unit which is not divisible at all, in any sense of
the term, and in any respect or form or any aspect imaginable. Therefore, it is the real unique; the like of
it in any sense is not possible.

Self-consciousness of the Self-existing One

The unique part by which the finite beings in part and as a whole are existing, is not absent from “Itself.”
Hence it is conscious of “Itself.” Consciousness means the presence of the known to the knower, the
presence of one thing to (or for) the other.

If the thing or being is present to “Itself” then the being is conscious of “Itself” and consequently
becomes conscious of anything else which is present before it or stands by it. But if the being (or thing)
is absent from “Itself,” it cannot be self-conscious, hence unconscious of other things standing by it.

Unconsciousness of Dimensional Being or Thing

All the dimensional beings are composed of dimensional parts and every dimensional part occupies a
portion of space not identified with the portion occupied by the other parts. Hence, every dimensional
part is absent from the other dimensional parts. The conclusion is that all dimensional parts are devoid of
self-consciousness and consequently devoid of consciousness.

On the other hand, any thing or being which is non-dimensional and non-material, be it composed of
abstract parts such as a finite mind (which is composed of genus and differentia), or composed of no
parts at all such as the Absolute Unit in question (which is unlimited and infinite), is not absent from
“Itself” because either it has no part at all or it consists of parts which do not occupy different portions of
space. The parts are merged into each other and their separation is only mental and conceptual
process.

Regarding the undimensional being or Absolute Unit it is obvious that “It” cannot be absent from “Itself”
on account of “Its” Absolute Oneness though the undimensional beings which are finite consist of parts
and hence dependent, yet the parts are one and identical outside the mind and the realm of conception.
Hence they are also not absent from their own selves. Each is present to itself, hence conscious of itself
and consequently conscious of whatever is present before it.

The conclusion is whatever is undimensional is conscious and whatever is conscious is undimensional.
Therefore, the Absolute Unit by which all beings exist and stand is necessarily present with every being,
as its holding or sustaining factor is self-conscious and conscious of all which exist by it, hence “Living.”
Therefore, the reference to the Absolute Unit responsible for the whole phenomenon called the universe
should be in terms of “He” instead of “It.”

In light of the above statement one can realize the personal pronoun “He (Hoo) refers to a well-known



“person” and has no real application but to the Absolute One and no term or word can be taken as a real
reference to the Absolute One but the personal pronoun “He.” Therefore, there is no real “He” but the
Absolute One, there is no real term for Him but “He.” This idea of Hooiyat, “He-ness,” in its true
significance is given in Surah Ikhlas (also known as Qul Hoo Wallahu, chapter 112).

(Taken from Pooya, The Fundamentals of Islam, printed at Pakistan Herald Press, Karachi, 1972, pp. 1 –
8.)
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Chapter 4: Occultation Divine

Secrecy of the birth of the 12th Imam al-Mahdi, al-Qaim

The events of the life of the 12th Imam, al-Mahdi, upon who be peace, are like those in the life of Musa.
The unjust rulers of the year 256 A.H/868 A.D. knew the prophecy about his birth, disappearance
(ghayba), and overthrow of their rule. They feared his birth just as Pharaoh had feared the birth of Musa.
The Imam’s birth was kept secret from the ruler of the time as was done in the case of Musa; the
prominent followers of Islam were aware, including in particular the 40 well-known Shi‘ahs.

The latter were introduced to the Mahdi of the house of his father Hassan al-‘Askari, the 11th Imam, who
told his followers to keep the matter secret from the rulers. Imam Mahdi lived with his father for six years.

According to the Shi‘ah and Sunni schools of thought, Jesus, from among the past vicegerents of God,
will be the first one who will reappear on the terrestrial scene to follow al-Mahdi’s lead. Jesus was the
last outstanding link in the chain of the divine vicegerents of the Israelites branch of Ibrahim’s issue. He
disappeared from the terrestrial scene in an unusual way. Al-Mahdi is the last link of the divine
vicegerents of the Ishmaelite branch of Ibrahim’s issue who also went into an unusual occultation. Narjis,
the mother of al-Mahdi, fell into the hands of Muslims as a captive of war and was brought to Bagdad as
a slave girl. She was the daughter of one of the patriarchal princes who ruled the eastern provinces of
the Roman Empire bordering the Abbasid Empire. Her father’s ancestry traced back to Simon; the Peter
of Israelite descent who was the nominated successor of Jesus.

The tenth Imam of the house, Ali al-Hadi an-Naqi had been well aware of her life story, her genealogy
and her destiny. He sent one of his devotees from Samarrah to Baghdad to wait for the arrival of the
slave trader, who was bringing her along with the other women captives for sale. The Imam gave a brief
description of Narjis to the man, with a fixed amount for the bargain with the trader and a letter to be
handed to her, on behalf of the Imam. Everything went exactly as the Imam had predicted. To his



surprise, the man found her well-acquainted with the Imam, her husband to be, Hassan al-‘Askari. She
had already seen al-‘Askari in a dream as mentioned elaborately in the early records of the life story of
the 11th and 12th Imams. She set out with the agent of the Imam for Samarrah, anxious to meet her
beloved and his family.

After arrival in Samarrah she married al-‘Askari of her choice, as a free lady. The marriage was
solemnized by the tenth Imam on her behalf, but it is said that in a dream she had seen the wedding
solemnized by Prophet Jesus on her behalf and Prophet Muhammad, upon whom be peace, on al-
‘Askari’s behalf. In her dream the ceremony took place in the presence of Jesus’ mother Maryam, Peter
and 11 disciples of Jesus on the bride’s side, and Ali, Khadijah, Fatima and the other ten Imams of the
house of the bridegroom’s side. The presence of 14 divine luminaries taking part from each side, as she
had dreamt was actually substantiated and assumed its real interpretation in the state of awakening after
the arrival of Narjis at Samrrah, towards the close of the year 254 A.H.

The promised al-Mahdi was born from the union of Hassan al-‘Askari and Lady Narjis, as such the last
word of Allah in its complete form of Imamate appeared on the terrestrial horizon at the dawn of the 15th
of Sha‘ban at the end of the year 255 A.H./868 A.D. In the celebrated Lauh-e Fatimi (the heavenly tablet
in the possession of Fatima, daughter of Prophet Muhammad), the name of the 12th Imam, same as that
of the Holy Prophet, is mentioned in alphabetical order Mim Ha Mim Dal (M H M D), describing “the
grace of all worlds.” He is usually mentioned by his titles of Sahib al-Zaman (the Lord of the Age),
Imam-e Asr (The Imam of the Period), al-Qaim (the Existent), al-Muntazar (the One Who is Awaited),
and the Promised Mahdi (One who Rightly Guided and the Guider).

Minor Occultation and Deputies

After the demise of the 11th Imam by poison (260 A.H./872 A.D.) the government sent a posse in search
of the child. They raided the house and searched all the apartments (sardab) there. After a thorough
search they went down to the basement. To their extreme surprise, the hall appeared filled with water
and like an island; a prayer mat was spread over the water in the middle of the hall. They saw the young
Imam standing on the mat, wholly absorbed in his prayers. One or two members of the party attempted
to cross the water to reach the Imam, but from fear of drowning they withdrew. They all stood in awe.
They went back to their superiors and informed them of what they had seen. The officers warned them
not to disclose to anybody what they had seen. After the incident the government though it wiser to give
up further search and to spread the rumour in which the 11th Imam had died without leaving any
offspring. Accordingly the government distributed the property left by the 11th Imam among the nearest
kin on the presumption he had left no child.

The disappearance of the last Imam in the cave (sardab) meant only the ruling party, who were
searching for him, last glimpsed him in that place. Later, they could not find any trace of him. Even his
followers could not meet with him in the usual manner. Nevertheless, there was regular communication



between him and his followers, mostly through the four successive agents who were nominated by his
father and him. But some of the most trustworthy followers had directed communication with him during
the period of the nominated “honorary agents” (nawabin). This period is termed as al-Ghayba al-
Sughra, “Minor Occultation.” During this period the Imam used to give written replies to the questions of
his followers, and issue directive letters (tawqi‘at) through his nominated deputies (i.e. Nawab or Wikala
or Sufrat). The names of the nominated deputies are (1) ‘Uthman ibn Sa‘id al-‘Umari (260 A.D.974 A.D.
– 265 A.H./879 A.D.), and (2) his son, Muhammad (d. 305 A.H./917A.D.), his kunya was Abu Ja‘far, (3)
Abul al-Qasim Hussain ibn Ruh ibn Abi Bakr al-Nawbakhti (d.326 A.H./937 A.D.), and (4) Abu al-
Hassan ‘Ali bin Muhammad al-Sammari (his career 326 A.H./937A.D. – 329 A.H./941A.D.).

The period continued for almost 70 years. It began with the martyrdom of the 11th Imam Hassan al-
‘Askari, on the 9th of Rabi‘ al-Awwal 260 A.H./874 A.D. The ninth of this month as the first day of
accession of al-Mahdi, the last Imam of the house to the seat of Imam, is still celebrated by the Shi‘ahs
as one of the religious festivals. The period of “minor occultation” ended in the year 329 A.H./940 A.D.,
when the last deputy, ‘Ali ibn Muhammad al-Sammari received the following letter from the Imam, “Oh
Ali ibn Muhammad al-Sammari, behold you shall die six days after the receipt of this letter. You shall not
nominate anyone to succeed you as my special and nominated agent. Oh Ali, behold the time of my
major disappearance has come. The time for my total and all-dominating reappearance (zuhoor-e kulli),
as promised by God and prophesized by the Prophets and vicegerents, is known only to God. Behold!
The following signs shall inevitably occur on the eve of my reappearance: (a) the onslaught of Sufyani,
the embodiment of the evil forces, who disguising himself in the garb of the well-wisher of humankind
will try to spread his domain all over the globe and (b) the heavenly cry being heard all over the world, as
if it is coming from a nearby place.

“During this major occultation and before the appearance of the said signs, if anyone claims that (a) he
has a regular meeting or audience with me (in a cognisable manner) or (b) he has established a regular
communication with me in any shape or form, physical or spiritual, he must be considered a liar and his
claim as false.” This is a free translation of the text of the epoch-making letter (tyawqi), with a few
explanatory phrases taken from other apostolic reports.

Major Occultation

a) The Qur’an and Hadith

The aforesaid major occultation or disappearance of the 12th Imam, which means severance of all
contacts of any follower with the Imam is considered by the Ithna-‘Ashari Shi‘ah as one of the
fundamental articles of their faith. During this period the Imam will continue until the time of his
reappearance, to live in his terrestrial body in the terrestrial realm, though in an invisible manner. They
also believe that severance of contact is one sided, in the sense that only the followers have lost
contact. So far as the Imam is concerned, the Shi‘ahs believe his invisible and spiritual domination over



the world as the vicegerent of God and the last link in the chain of imamate, has not ceased. The state
of his occultation is like a sun behind the clouds. While illuminating the surface of the Earth, the disc of
the sun cannot be seen.

The vicegerent of God in his terrestrial form is the centre of human society in whom the light of both the
creative and legislative will of God is focused. Thus, as a spiritual sun (the Imam) re-radiates, reflects
and diffuses all that he has received as a permanent blessing from the above, to his surroundings, the
sub-ordinate social and individual centres of humanity. The reflection even expands to the animal,
vegetable and inanimate centres below human level. The real disc of this spiritual sun is the mind and
not the body of the Imam and it is the case with all the Imams hidden from the bulk of their followers
even during their physical presence. A very few accomplished persons might have a sort of spiritual
communion with the Imam or the vicegerent of the time during his physical appearance. The contact of
the rest of the followers with the Imam is only through oral or written speech, directly or through
narrators.

The Imam is commissioned by God either (a) to deliver a new message to humankind as Prophets who
are termed as Ul ul-Azm (the Prophet with decisive power) or (b) to explain the message of the Prophet
whom they succeed, as it is the case of the successors of the Ul ul-Azm. So from Adam to the end of
the minor occultation of the 12th Imam, the presence of the vicegerents or regular contact with them
meant the contact of an ordinary student with his teacher through the external senses. There was no
domination of the master mind over the mind of the followers. This communion of the Imam with the soul
of his followers is presented in the Qur’an in 33:6: “That the Prophet has the greater claim on the
believers than they have on their own selves.” It is this communion which Ali refers in Nahj al-Balagha,
“I used to see the light of revelation and smell the fragrance of prophethood. The Prophet told me, ‘Oh
Ali, surely you see whatever I see and you hear whatever I hear but you are not a prophet. You are my
assistant (next to the Prophet in spirit).’” Next to Ali only a very few, such as Salman Farsi, Abu Dharr,
‘Ammar Yasir and others of their rank attained communion with the Prophet. The same is the case with
the followers of every one of the 12 Imams of the house. Few had spiritual intimacy with the person of
the Imam.

The people approached the Imams in their capacity as preachers and as walayat, the all-dominating
spiritual authority. It is immaterial for the Imam to be known or unknown to the people of the world, which
is spiritually managed and administered by him. For instance, Musa was commissioned to preach the
precepts of God to humankind so it was necessary he should be known the people. But the man who
was given the task of executing the will of God in secrecy should not be known to the people or even to
the Prophets of limited jurisdiction (vide the Qur’an 17:60 – 82: the story of Musa and Khidr). Ali confirms
what the Qur’an asserts, “The earth is never left by God devoid of a man of divinely authoritative status
(hujjah) to function as an “intermedia” between him (God) and the rest of the creatures of the world. He
may be seen and unknown (to the people) and he may be in obscurity, unseen and unknown (to the
people).” In other words, the divine vicegerency of a perfect man on Earth has two functions: one is to



preach what God has ordered men to known; the other is to exercise the spiritual power delegated to
him by God.

For enabling the vicegerents to preach the heavenly books and the explanatory notes which were
revealed to them, it is necessary people should have ways of contacting them. But to exercise the
spiritual authority in his jurisdiction, it is not necessary the vicegerent be known to the people. Thus from
Adam to the last Prophet, the vicegerents would appear, after some intervals, to establish contact with
the people, as preacher and teacher. Then again they would retreat from the scene to occultation,
leaving people to apply the revealed directives. With the last Prophet the most comprehensive message
of God was revealed in the form of the Qur’an. It took almost 22 years and ten months to complete its
communication. As the most concise code of the creative and legislative will of God, the Qur’an formed
the constitution of Islam. For further details and explanation, the Prophet, whose life embodied the divine
revelation, gave directives in words, deeds and endorsements. Thus the Sunnah was declared by the
Qur’an as an indispensable part of the divine constitution.

But to enable the people to have a coherent idea of these two inseparable parts of the Islamic
constitution in its final form, the 23 years’ time of the Prophet’s ministry was not sufficient. It took almost
300 years for the Muslims to try to codify the second part of the constitution and to put it into material
which would help readers to grasp the two parts. This is the period of codification, explanation and
amplification. It is the period of consolidation of the Islamic constitution, al-Shari‘ah. The presence of the
successive vicegerents and the infallible successors of the last Prophet, the 12 Imams of the house of
the Prophet, were necessary during this period as guides for the people to follow a proper course of
consolidation. For this purpose, the Prophet declared he was leaving behind two precious things: the
book of God and his Ahl al-Bayt as guides.

They shall not separate from each other until the Day of Resurrection and whoever adheres to these two
shall never go astray. All schools of thought in Islam have their origin in this consolidatory period.
Therefore, the presence of the Imams during the period in question was a special grace with which God
blessed the seekers of truth, who were anxious to have a true version of the revealed constitution.

b) Ijtihad: personal meetings with al-Qaim

When the consolidation was over and a detailed form of divine constitution was made available to the
people, the aim of Imamate, in the capacity of a divine preacher, had been achieved and reached its
final stage in 330 A.H. After this achievement the retreat of the Imam from the scene of apparent
guidance to the state of occultation was also a divine blessing and grace, but in disguise. It was
necessary people be given the chance to apply their mind to understand the implications of the detailed
constitution of Islam which was placed within their reach in the form of the Qur’an, the life of the Prophet,
and mirrored in the life of the 12 Imams. It is the period to make all efforts with care, piety and sincerity,
to grasp the significance of the revelation through the rational approach. This is called ijtihad, i.e.
rationalization of revelation.



During this period the presence of the Imam as an ordained teacher is not needed. Therefore, his
existence in the terrestrial realm as the focus of the legislative and creative “rays of divine will” is an
indispensable blessing and grace of God. Nevertheless, it is also true his occultation is another blessing
and grace of God. Thus, his existence is a grace, his functioning another grace, and his functioning
behind the clouds of occultation is a further grace.

During this period the course open to the people is: (1) to make all efforts with utmost piety to obtain a
thorough knowledge of the sciences and topics which are required to grasp every part of the constitution
of Islam, i.e. the Qur’an and the directives of the Prophet and his Ahl al-Bayt, and (2) to follow the
opinion of qualified persons in the manner prescribed in the treatise on ijtihad and taqlid. It is open to
everyone, irrespective of race or nationality, to obtain the qualifications required to become an authority
on the Islamic constitution. It only requires knowledge and piety.

The requisite knowledge here means: (1) the knowledge of the relation of the creatures to their Creator,
(2) the knowledge of the essence and attributes of the Creator, (3) the knowledge of the relation of the
Creator with His creatures and, then (4) the knowledge of the relations of the creatures to each other as
established by the creative and legislative will of the Creator. All this knowledge should be obtained from
the Qur’an and the Sunnah through a rational approach. The requisite piety here means to develop such
care and attention as not to displease the merciful Creator by neglecting the duties towards Him, His
creatures and towards one’s own self, as prescribed by the Qur’an and the Sunnah. These two
conditions may be considered as the distinctive features of the Shi‘ah faith. The pious mujtahids, or
representatives of the imams, are authorities to the extent of their knowledge and piety. The deeper their
piety and knowledge, the higher their authority.

To lead congregational prayers, a considerable knowledge and piety are necessary. To be a recognized
authority on Islamic sciences, the highest standard of knowledge and piety is essential. In the case of
difference of opinion among the mujtihid, laymen are bound to follow the opinion of the best living
mujtahid of the time. After acquiring the basic proficiency and knowledge for ijtihad, each student of
theology and Islamic sciences may specialize in one or more branches of the subjects concerned. In that
case the laymen have to follow the best specialist in each branch of study. For example, one mujtahid
might have specialized in the ritual branch of fiqh (Islamic law) for devotional services and another
mujtahid in personal law. The laymen have to follow each in the specific branch in which the mujtahid is
an expert.

In the case of fatwa, the legal opinion of the best living mujtahid is considered the authority. But for
judicial and administrative purposes, knowledge and piety are enough. There is no need of his being the
best mujtahid. Any pious mujtahid can discharge judicial functions and his judgment will be binding. He
can perform all the administrative duties which Islam enjoins concerning various aspects of human life –
the personal, domestic, social, economic and the political.

However, knowledge and piety are two indispensable verifiable conditions required to be a mujtahid. To



attain them no master’s permission, mystic transfer of power to the disciple, nomination or non-Qur’anic
declaration of the outgoing authority on his successor is required, as is the case with mystic orders and
“hazir Imams,” and da‘is of the hereditary authorities in Islam. Nor will voting raise a person to authority.
Of course, the opinion of other mujtahids about the competency of a person may be sought by the
layman.

There are methods recommended by some people for having personal communion with the Imam al-
Mahdi (Sahib al-Zaman) or receiving a blessing from him. Some are baseless, and others are uncertain.
But piety and devotion to the cause of the Ahl al-Bayt reduces the thickness of the veil between the
follower and the Imam. Materialistic desires and tendencies are the main obstacles.

Thus any directive supposed to have been received from the Imam through such occasional contacts,
shall be classed under the category of (a) visions and dreams of fallible people, (b) the subjective
findings of the systems, (c) the esoterical contact and inner experience of the gnostics, and (d)
alphabetical and astrological calculations of the occultists. Of these none can be considered to have any
authoritative value, unless the result is confirmed by clear verdict of the Qur’an and the Sunnah. Any
method to grasp the legislative or the creative will of God, other than the rational and logical approach to
the contents of the Qur’an and the teachings of the Ahl al-Bayt, should be treated as nothing more than
a hypothesis. We are in the age of rationalization of revelation, which means all our efforts to understand
and explain the significance of revelation in the light of certain measurable and verifiable logical
principles, rules and conditions.

The period of interpretation of previous revelations by some new revelation or inspiration is over. Anyone
who claims to have a super-rational authoritative method to ascertain the divine will, besides the
scriptural and apostolic texts left among the people before the major occultation of the 12th Imam, is
false, and the claimant is an imposter. The greater knowledge and piety, the thinner will be the cloud and
veil of occultation between the qualified person and the Imam. But the veil cannot be removed in such a
way that the outer disc (body) of the luminary (Imam) can be seen and at the same time be recognized
in which the person is the Imam himself. Nor can any regular communion of the soul of the qualified
person with the soul of the Imam be established. There are reports of learned or pious people having
physical or spiritual contact with the Imam during this period of major occultation. Some of these
accounts are authentic and reliable. But of these, none shows the person actually knew he was in the
presence of the Imam.

According to the Shi‘ah faith, there is nothing more required for the perfection of the human personality
than to follow the Qur’an and the Sunnah of the Prophet and his household. This is implied in the
Qur’anic declaration regarding the perfection of religion (5:3), the details of which are given by the Holy
Prophet and the Imams of the house. It would be enough here to quote the Holy Prophet’s statement,
“There is nothing which brings you close to God and keeps you away from hell except what I have
ordered you, and there is nothing which brings you close to hell and away from God except what I have



prohibited you. Surely God has fixed limitations (for human activities), do not trespass them.” This is part
of one of his sermons delivered during his last pilgrimage to Mecca. There is no need of any addition,
omission or alteration by people. It is the duty of the qualified mujtahids to understand the requisite rules
and apply them as the occasions arise during the major occultation.

Appearance of al-Qaim

The reappearance of the Imam in human society after the major occultation is not for the purpose of
delivering any new message, nor any alteration in the system of human life, not already provided for or
implied in the Qur’an and the Sunnah. His reappearance is as the chosen executor of the divine law. He
reappears with the sole purpose of reducing all religions of the world into one approved by God, namely
Islam, and then seeing it is extended throughout the world and practiced by every human being. He
reappears to spread justice, prescribed by Islam, all over the globe. “He fills the Earth with fairness and
justice, after the Earth would be filled with injustice and aggression” (Majlisi, II, Bihar al-Anwar, vol. 42,
p. 336). The apostolic reports assert He will reappear with such divine power in which all temporal forces
will be vanquished. He reappears not as a preacher of the divine will, as the pretending Mahdis of
modern time would claim.

He reappears as the powerful executor of the divine will and command. He reappears as the all
dominating walayat. His “total reappearance” is in the period wherein the spiritual mastership of perfect
man over the realm of humanity will be manifested in the person of the 12th Imam, the last vicegerent of
the last Prophet. He represents Prophet Muhammad, upon whom be peace, in both name and the real
meaning of the word. “Muhammad,” as pointed out earlier, is the term divinely assigned to the created
being who is the first and the last in degree of perfection in the arcs of descent and ascent, and who is in
the highest possible stage of communion with the Absolute. So his reappearance is the manifestation of
walayat – mastership of Muhammad – on Earth.

Some apostolic reports assert the time will come when al-Mahdi will be ordered by God to appear on the
scene of humanity for the performance of the executive task assigned to him. He will then enter the
sacred mosque at Mecca and keeping his back to the wall of the Ka‘ba, declare his appearance to
deliver humankind from the miseries of injustice and the licentious existence of the time. Hours prior to
the declaration, there will be a similar declaration from Dajjal – the anti-Muslim personality. Both
declarations will be heard throughout the globe at once. The chosen devotees of al-Mahdi, who are the
same in number as the faithful warriors of Badr, and others willing to respond to the sacred call will
reach Mecca within a very short time. The communication throughout the world will be very quick. The
people will see each other from remote places.

These prophecies were made and recorded at a time when the natural forces and the means of
communication at the disposal of man were confined only to donkeys, mules, horses and camels on the
land, sailboats on the sea, and pigeons, hawks and other trained birds in the sky. Nobody had even



dreamt of the modern means which man is using for communication and contact today. The impossible
of that time is becoming the simple fact of today. Confirming the assertion of the Qur’an, Ali states the
stars and heavenly bodies are populated by living beings. The cities there are like our cities, but
connected with each other by columns of light, which we have just started to use for communication.
There are many statements of this kind from saintly men long before the advent of scientific discoveries
and inventions. Such statements show the insight of their author into the nature of the universe.

Now, with atomic energy man is trying to establish communications with the moon, Mars, and other
planets. This attempt is possible according to the Qur’an, provided man has the requisite authority at his
disposal (55:33). But until now the power and forces discovered and used by man are material ones.
Nevertheless, they are producing wonders. The superhuman incorporeal powers of the spiritual and
psychic type have not yet been properly understood, measured, controlled, and used by men.
Undoubtedly there are occasional displays of supernatural forces in the form of miracles of the
vicegerents of God. These instances may only be taken as convincing proofs of the existence of
supernatural energies dominating the material realms. But the time for regular use of these spiritual
energies has not yet come. When God will allow the “perfect man” possessing these energies to display
their regular use for the welfare of humanity, the impact shall be greater than the use of atomic energy.
With such super-material energies, only the space distances will be removed.

Communication between the living and the dead may be established. Many vicegerents and saintly men
of the past who had played a part in the advancement of the noble and final aim will reappear on the
scene of the divine kingdom on Earth when it is established. When the time distance is removed, the
godly men who sacrificed themselves for the complete manifestation of the divine kingdom through the
person of the Imam will appear and enjoy the results of the sacred role they performed. Not only the
good people of the past will reappear but some of the opponents, too, may be brought to the scene, to
reveal the wretched ends of those evil doers (28:83). The verse refers to a sort of “partial resurrection”
prior to the “total resurrection” which is referred to 18:47.

Al-Mahdi combines in him the dignity of Musa in perfection, the grace of Jesus and the patience of Job.
Thus, in the person of al-Mahdi the two chosen branches of Ibrahim’s issue are reunited. By the
reappearance of Jesus, to follow the lead of al-Mahdi, the kingdom given by God to the family of Ibrahim
will be manifested under the banner of Islam, the sole religion approved by God. The heavenly kingdom
will be established on the Earth, the last Prophet, Muhammad, upon whom be peace. His leadership will
be accepted by Jesus, and other godly men of spiritual attainments will appear on the scene, of their
own choice. Also, some of their opponents will be forced into the scene by the agencies functioning in
that realm.

The reappearance of al-Mahdi and his reign is termed as Zahoor Mahdi Alaihis Salaam, the descent of
Al-Mahdi; the appearance of ‘Isa Alaihis Sallam, the descent of Jesus. The appearance of other people
who died or their wicked opponents is termed as Raj‘at. The process is termed as the minor resurrection



(Qayamat-e Sughra), the rule of the perfect man over the world. It has to precede the major resurrection
(Qayamat-e Kubra), the manifestation of the divine kingdom over man and the universe.

It has been proven the return of a departed soul to a body in the form of an embryo in the womb of a
mother and rebirth in the usual manner known to us, is impossible. Return of the dead to life, whether in
an individual or collective way, means the soul assuming a new body, similar to the previous one. This
process can be in two ways: (1) the development of the earthly realm into the celestial form as the
Qur’an says: “The day when the Earth is replaced by a different Earth and the Earth will be illuminated
with the light of its Lord (and not with the light of the sun)” or (2) the descent of the soul to the earthly
level by assuming an earthly body as the angels do (19:17). Both are possible and both may take shape
towards the ultimate resurrection. The Muslims, Christians, Jews and Zoroastrians firmly believe in
individual and collective resurrection of human souls after death. So, to the followers of these faiths, the
reappearance of al-Mahdi, the descent of Christ and the return of some virtuous and wicked men to life
is a sort of partial resurrection, prior to the ultimate resurrection should not appear strange.

As the Qur’an asserts: “And among His signs is the creation of (1) the heavens and the earth and
(2) the living beings which He spread in the heavens and the earth. And He is able to bring them
together as he wills (whenever and in whatever manner He wills and intends)” (42:29). He may
collect all or some groups of them on the terrestrial level or in the celestial sphere. The basis of theistic
religions is the faith which the material world, which appeals to our external senses, is the seen, “Alam-e
Shahadat, and held world, “Alam-e Mulk. It has holding power by itself. It is controlled by the unseen
worlds and spheres of agencies. They are termed as malakut. These unseen agencies are of grades;
the lower ones are controlled by higher grades. But whether lower or higher, all the unseen holding
agencies, like the seen and held world, are created, held and controlled by the creative will and might of
the All-gracious, Absolute One. To such might and will of the Absolute Creator, controlling all the seen
and unseen spheres of the universe, no proposition can be considered impossible.

Ponder of the Qur’an

All the following events, asserted in the Qur’an or other scriptures and apostolic reports confirmed by the
Qur’an are undeniable:

(1) The creation of a living being, man, other animals, or plants, through a process unknown to us.
(15:25 – 30, 18:51, 56:61, and similar verses. Al-Sahifat al-Kamilat al-Sajjadiyya, The Muhammadi trust,
London, England, Supplication 63 for Monday, p. 223; Nahj al-Balagha, 55:14 – 15).

(2) The transformation of an inanimate object to animal and vice versa, sudden or gradual transformation
of one animal to another animal of a different species. (27:10, 12, and chapter 20.)

(3) The return from death to life after the lapse of a considerable time (2:259, chapter 18), the return of a
departed soul to the same body and stage of life at which it had left, but not through the process of



rebirth and return from the actual stage to a potential one. (In every chapter of the Qur’an there are
verses relating to the resurrection, Qiyamat, adding to more than 500 verses spread over the Qur’an.
2:260 is one example for Prophet Ibrahim.)

(4) The living of a perfect man who is freed from material fetters and controlling the material realm for
one or 2000 years or more. For example, in the case of Jesus and the 12th Imam, al-Mahdi: the time
factor is controlled by God. (27:143 – 144 and 8:60 – 82).

(5) The descent of angelical, celestial and ethereal entities to the terrestrial sphere by assuming human
forms. (12:17 – 21 and 11:69, 78.)

(6) The ascent of the highly developed terrestrial entities to the super-terrestrial spheres without
suffering death. Instead of separation of the body from the soul, the body assimilates for a period of
conditions of the sphere to which the soul ascends. (18:1, ch. 53, 3:55.)

(7) The transfer of a heavy object from its place to a remote place in the twinkling of an eye. (28:40 –
41.)

(8) The birth of a child from a virgin without an insemination. (3:46 – 47.)

(9) The curing of diseases, the blind, deaf, lepers and insane people and bringing the dead to life without
any medical means. (5:110)

(10) The splitting of the sea and making a dry passage for people to cross from one side to the other.
(22:77 – 78)

(11) The descent of angels to help godly people against the disbelievers. (3:124 – 126)

(12) The sleeping of a few believers for 309 years in a cave and their waking after such a long period, as
mentioned in the Qur’an and pre-Islamic apostolic records of the seven sleepers. (18:9, 22, 25 – 26)

All these wonders have their own category, they are possible in themselves. They may not be possible
in the sense they do not take place through the means known to man. As the Qur’an says, “Oh
company jinns and man, if you are able to penetrate the diameters of the Earth and Heaven, then
do it, but you penetrate not except with certain force (which has not yet come within your
disposal)” (55:33).

Today, man is able to reach the moon, something which was once considered impossible. Science
extends the scope of man’s contact with his surroundings, but no power can make a triangle with more
or less than three angles, not a part of a whole greater than the whole itself, because the proposition is
self-contradictory.

The birth, growth and the minor and major occultation of the 12th Imam, and his reappearance are not



stranger than the wonders and miracles narrated in the Qur’an, scriptures and the apostolic reports. The
historical evidence of his past and present is more authentic than those of others. How he will be
recognized at the time of reappearance is a basic question, as he will reappear with the same divine
signs and powers with which all the vicegerents of God have appeared on Earth.

All the aforesaid is based on the monotheistic view and on a faith in the unseen, as explained before. As
the Qur’an says, “The Book wherein and about which no doubt exists, is guidance for the pious
ones, who believe in the unseen” (2:1), which includes the occultation of the Imam also. The absolute
materialistic existentialism of today has no place for miracles like the occultation of the 12th Imam.

Pseudo-religious movements

Ideologies which concentrate on subjective values of religious and ethical thoughts tend towards
materialism in the garb of religion or moralism. During the period of the partial occultation of the 12th
Imam, movements were started under the name of a false Mahdi with political aims and economic
benefits. The pretenders’ main attempt was to interrupt the miraculous assertions of previous scriptures
as common facts of the terrestrial world. To them the word “al-Mahdi” was more appealing and
convincing than the actual belief in the resurrection and the life hereafter. Some were impudent enough
to announce the abrogation of Islam and its replacement by a new message and new commandments.
Some of them call themselves the subordinates of prophets. They claim to give a different interpretation
to some Qur’anic passages in which they show little or no originality.

They move towards adapting any thought, belief and practice which is an outcome of empirical
knowledge and materialistic values: they do so even at the violation of the sacred aspect of human life.
The best evidence of what they stand for is the religious texts which these pretenders prepared which
are full of absurd thoughts. The immediate successors of the founders of the pseudo-religious
movements considered it wiser to get those texts withdrawn from the market and religious circles of the
world.

The source of these movements can be traced in the old gnostic movements appearing in the Islamic
garb of the ultra-Shi‘ahs, and some Sufi sects of the Sunnis. These gnostic and mystic ideas infiltrated
the Shiekhi and Kashfi movements which flourished among the Shi‘ah traditionists of the 18th and 19th
centuries A.D., and then manifested themselves among the Shi‘ahs in the garb of the Mahdi and among
the Sunnis in the form of the Messiah. Here also the pretenders were actually the camp followers of the
pretenders calling themselves Mahdis. The founders of the new movements try to hide the absurdity of
their religious ideas by having a very good organization for propaganda and a plan for solving the
economic requirements of their adherents. It attracts these people who are anxious to be in some
religious group and at the same time keep pace with the modern materialist progress.

Unable to satisfy the religious urge of the people though a rational approach to the Qur’an and the
scriptural and apostolic records, the founders of these movements have given mystic shades of meaning



to unequivocal religious terms. They could not offer a clear solution of the religious problems about the
creation of the universe, man’s place in it, and the revealed purpose of creation. Neither have the rights
and obligations of individuals been defined. They have intended theosophical phrases and terminologies
which confuse human thought.

The ritual and doctrinal contributions can be estimated from a few examples. In some of these groups, a
calendar for ritual purposes has been introduced. It is based on a year of 361 days. It is divided into 19
months. Each month contains 19 days. It differs from both the lunar and the solar calendars used my
humankind from time immemorial. Of the two, one is based on the astronomical calculation of the 28
revolutionary phases of the moon around the earth; the other is based on the seasonal revolution of the
Earth around the sun. Both the old calendars, based on regular phenomenal changes, are natural and
useful for calculation of time.

In the view of their geographical and astronomical backgrounds and utility, both have been recognized
since the beginning of human civilization. Both are recognized by Islam to the extent of its expedience
for ritual and economical purposes (vide 2:189, 197; 9:36; 10:6; 16:12; 17:12).1 But the year comprised
of 361 days, 19 months each of 19 days seems to have no scientific basis except its oddity. It is said it is
based on some numerical and symbolical considerations which may have some significance, but no
bearing on the solution to religious problems.

(b) It is a common belief among the Christians and Muslims that Jesus was lifted by God to heaven. But
whether the ascent was made through the instrument of death and departure of the soul from the body
or the ascent happened with the living body, is a matter of dispute among Muslim theologians. Some
hold the first view in which he was made to die and then take up. The origin of this view goes back to the
first, second, third, and fourth centuries A.H. Sheikh Saduq in his treatise on Beliefs (al-‘Iteqadat) seems
to hold this opinion. But other theologians insist he was taken up alive in the same manner as the Holy
Prophet was and brought back again. Then the difference between the ascents of the two Prophets
would be a matter of: (a) the duration of the ascents and (b) the stage to which each had ascended.

The duration of Jesus’ ascent will be much longer than the Prophet. But the stage to which the latter
ascended was the farthest and highest possible. We have already pointed out the possibility of both
kinds of ascents during the life and after death. Both Christians and Muslims are unanimous about the
descent of Jesus before the total resurrection occurs. Jesus will descend to the terrestrial realm once
again to lead men, as the Christians say, or to be led, by al-Mahdi towards the establishment of the
godly kingdom throughout the world, as the Muslims believe.

According to the first view about his ascent, his descent will be his Raj‘at, return to life, and according to
the other view of his ascent, his descent will mean his descending alive after a very long stay in the
region of his ascent. To those who believe in the resurrection and return of the entire dead to life, it will
not be difficult to accept the idea of the return of one person to life before the total resurrection. In the
same way, to those who believe in the physical ascent of the Holy Prophet to the heavenly regions and



his descending back to Earth, it should not be surprising if the same is said about Jesus. His ascent has
been to a lower stage of the heavens, but for a longer period, while that of the Prophet has been to the
highest terminus, Sidrat al-Muntaha, but for a shorter period.

This in mind, one may ask the pseudo-religious societies and so-called reformers why they attach so
much importance to this issue. Whether he died and went to the heavenly region assigned to him or he
ascended alive, does not make any essential difference, nor does it necessarily mean he has vacated
the terrestrial regions for another man to come long after him. Sometimes the man claims to represent
Muhammad, sometimes Krishna, and sometimes Buddha. God can send back to this terrestrial region,
every one of these spiritual leaders in person, if necessary. There is no need to send the imitators.
Supposing their return in person is not expedient, then God would send a new messenger with a new
title, new mission and with convincing signs.

Even the imitators’ claim to being the expected messiah or Mahdi, has no bearing on the question of
whether the heavenly life of Jesus or the invisible life of the son of al-‘Askari, followed their earthly death
or not. Because the pretender can say the holy individuals formerly born on Earth, have been raised
alive or through the instrument of death, and they may come back to Earth before the resurrection day.
The pretenders may claim they are for the time being the Messiah or the Mahdi of Earth, and the belief
of the Sheikhis, Kashfis and some of the Sufi leaders of the Sunni and Shi‘ah schools and some
sections of the ultra-Shi‘ahs imply this claim. They claim a mysterious communion with the Imam and
the previous vicegerents of God living beyond the terrestrial sphere. While there is no demonstration of
their claims, there is more twisting of the previous scriptures and apostolic statements. All are false.

All the reliable reports show the same Jesus, son of the Virgin Mary, and the same Mahdi, son of
Hassan al-‘Askari, will appear on the terrestrial scene for the establishment of the divine kingdom.

One should be optimistic about human progress towards the sublime achievement. All the miseries and
sorrows inflicted by temporal life upon individuals and societies are for the best. No misery would afflict a
person who has faith in the manifestation of the divine kingdom through a man who has inherited the
virtues of the vicegerents of God from Adam to the Last Prophet and his Ahl al-Bayt. That faithful person
who has no doubt that his firm devotion to the ideal rule will not only be rewarded in the life hereafter,
but in the life here also, looks upon unpleasant events as steps towards the fulfilment of God’s promises
in the Qur’an. The task ahead for the faithful is to reach the truth through rationalization of revelation by
means of the Islamic sciences and to preserve justice by acting in accord with the constitution of Islam. It
is an attainment which has no limits. Therefore, the door is open for man to keep increasing the extent of
his knowledge and piety, until the period of occultation.

According to this school of thought, it is wrong to consider anyone else, other than the vicegerents of
God, to be perfect in knowledge and piety. So the door on ijtihad in theory and practice is always open to
anyone willing to secure the above object to the best of his ability.



But if any person denies the truth of such prophecies or accepts them in part or interprets them in a way
to suit his own end, it is better for him to put aside all the prophecies of the past whether or not they are
clear in their meanings. Let him not base his claim only on religious statements prior to the time of the
claimant, which are capable of different interpretations and applications. It is illogical to prove one
doubtful proposition by another doubtful one. Let him come out with a clear and unambiguous claim of
being God or being in communion and contact with him in a super-reasoning manner which is not open
to other people of his time. There is no need for assuming the names or titles of people whose advent is
expected by some communities.

The Prophet of Islam claimed to have been commissioned by God to guide the people of all times and
all places. He did not invite only the Jews, Christians or the followers of the other faiths on the grounds
he was the one whose advent they were expecting. He invited all, even those who did not believe in the
prophets or anything revealed to them, and those who deny the existence and the life hereafter. By the
force of his arguments and tremendous character, Khulq-e ‘Azim, he proved his claim and introduced
God, the previous Prophets and other articles of faith to those who had no faith in anything but dahr
(nature). He, as a known historical figure, with a forceful and challenging testimony, the Qur’an stood
facing all shades of opinion, tendencies and schools of thought. On the basis of his established claim, he
has proved to all what was unknown or doubtful to them, and his divinely chosen successors from his
house are the link of divine guidance, as has been discussed in detail.

Apostates

Ever since the occultation of the 12th Imam all those who claimed to have authority over people on
account of their being in communion with the Imam, the Prophet, the angels or God, are imposters.
Shalmaghani and Mansur Hallaj, during the period of the minor occultation and other imposters of the
13th and 14th and even 15th centuries of Hijrah, tried to deny all miracles and supernatural wonders
attributed to the Prophets and godly men. They interpret all the scriptural and apostolic records of
miraculous deeds as something ordinary. They planned it so that nobody should ask them to produce
the same miracles or some other convincing wonders in support of their claims. But this strategy failed
because the negation of evidence for the claims of the previous Prophets did not result in anything
positive in favour of their own claims. They sensed the failure and resorted to some theurgical imitations.
The easiest course of such imitative miracles is vague prophecies and ambiguous predictions which are
not based on astrological calculations or ecstatic visions. In most cases these predictions and
prophecies, in spite of being capable of various interpretations due to their vagueness, remain unfulfilled
or proved false.

The only attraction in these pseudo-religious movements is their organization. In some of these
movements there are sensory and sensual entertainments as well. The organizational and the
entertaining temptations may not be of use in one’s progress towards the religious objects, but they
cement the organizations so well as to be used by political powers for their ends. These organizations



can serve imperialism as a strong fifth column. Here is an example of a common misinterpretation of
32:5 of the Qur’an to prove their pseudo-religious movement as a substitute of Islam. The Qur’anic
passage refers to the course (procedure) of the divine authority exercised in respect of His creative and
legislative will and command (al-‘Amr). The course begins from the highest heavenly sphere and
descends to the material and terrestrial end.

Then it takes an upward course from the terrestrial terminus to the heavenly sphere. It (the Qur’an)
refers to the two corresponding courses of descent and ascent. The course of descent (nuzul), moving
away from the light of perfection and things becoming dark is termed in the Qur’an as “night’ and the
course of ascent (‘uruj), progressing towards the light of the perfect and things becoming brighter is
termed as “day.” These two administrative courses of descent and ascent have been referred to in the
Qur’an in several places. Here, to avoid confusion with the ordinary day of 24 hours, the passage
clarifies the term day (yaum) to days (ayyam) used in the Qur’an in connection with the creative,
administrative and legislative developments in the upward course. Here, like 22:47, the Qur’an asserts
the length of a day in the upward course is like a thousand years in which men calculate; it may a lunar,
solar or light years. 70:4 points out the length of the day for the upward movement of the angels and the
spirit to be 50 thousand years.

In short, the day or days in question means the evolutionary period required for completion of a certain
course of development. The evolution of any system of creation, administration or legislation is judged
by the degree of its manifesting divine perfection. Upward movement of any revealed system means it is
becoming closer to the absolute perfection. Nowhere in the Qur’an or in the apostolic usages, has the
term upward move (‘uruj) been used to mean abrogation of religion or law or deterioration of a system.
But the promoters of pseudo-religious movements wanted to find some way to abandon the Qur’an and
Islamic teachings and make room for their views and activities.

So, those who were arrogantly bold, interpreted: (a) the word al-‘amr (command) to mean the religion of
Islam only, (b) the word ‘uruj (ascent) to mean becoming obsolete, and (c) the day of 1000 years’ length
(22:47) to mean the period when the gradual decadence of the religion takes its turn until its total
eradication. The question is from which level is ‘Amr (the teachings of Islam) eradicated? Is it from the
field of utility, the memory of its adherents, the realm of human society, or the state of validity?
Eradication from none of the above states makes sense, except the last which means abrogation. But
abrogation of legislation cannot be gradual. Abrogation means repealing of a few. It does not require any
length of time unless it is the abrogation of the code of law by instalments. If it is so then it must be
shown from the date when the instalment plan of abrogation had started and by what date it is to be
completed. At the same time, a substitute for the abrogated part must be pointed out, if there is any, and
through the number of agencies the process of abrogation has taken place.

But others, except Babis and the Baha’is, were not so bold as to claim the total abrogation of Islam and
the Qur’an. They wanted to share their faith within the fold of Islam, so they interpreted the upward



move, ‘uruj, to mean the negligence and detachment of people from the real meaning of the Qur’an. On
this basis they argued that God has sent a new messiah, Mahdi, reformer, muhaddith or a new Wali-
Ullah to point out what the Qur’an means.

To support the contention the apostates have to prove, (a) how could the term ‘uruj (ascent) and its
synonyms mean negligence when in the Qur’an the term mahjur (forsaken) has been precisely used for
negligence? (b) When did the negligence of misconception of the Qur’anic teachings begin? (c) Why did
God leave people to have wrong ideas of the teachings, without a guide for a period of 1000 years? (d)
What made God send a guide now and not before? (e) What is the reformer’s contribution towards the
interpretation of the Qur’anic teachings? (f) Or what are the neglected interpretations which the
reformers of today have remedied? (g) When does this decaying day of 1000 years, which is wrongly
termed as upward move, begin and when does it end? (h) Can any of these interpreters of the passage
show us one instance of an exact interval of 1000 years between two Prophets, reformers or vicegerents
of God?

They appeared on the scene claiming to be commissioned by God to deliver some divine message, to
exercise some authority, or to do something which was not done between the real vicegerents of God or
even the pretenders, either exceed the limit or fall short of it.

However, it is not necessary to pay much attention to those movements from a religious point of view.
Their own literature is the best evidence of the shallowness of their religious ideas. From an
organizational point of view they may play into the hands of political powers of the day and prove
subversive against the Muslim States.

The Great Divine Kingdom -Mulkan Azima (5:54)

Let all anti-Islamic movements of the world do whatever they can against Islam and against the Shi‘ah
faith. God has promised His last Prophet Muhammad, peace be on him and his household, to make the
true religion dominant over all religions of the world. This promise will be fulfilled. He has challenged the
idolaters and disbelievers, who plot to extinguish the light of God, to make His light reach the final stage
of perfection. He has promised the righteous believers from among the followers of the last Prophet to
make them succeed on Earth (as His vicegerents) in the same manner which He made those who were
before them (before the followers of the Prophet) to succeed on Earth. And He shall make for them their
religion, which he has approved for them, to be all-pervading and powerful.

They will be in the state of safety, so they may worship Him and associate no one with Him in worship.
He has declared the Earth is His and His servant, only the righteous ones shall finally inherit it. He has
chosen Adam, Nuh and the families of Ibrahim and ‘Imran over all the worlds. The divine choice of
vicegerents shall continue in a particular lineage until it reached Ibrahim. Ibrahim achieved success in
the divine test, and was appointed leader (Imam) for all the people. This vicegerency was made a
permanent decree in the family of Ibrahim. After Jesus, his real successors continued in their rank, but



historically remained obscure. In Ibrahim’s issue, the divine leadership in service and obedience to God
as Ummatum-Muslematun continued, but after Isma‘il it remained historically obscure until the advent of
Hashim, Abdul Muttalib, ‘Abdullah and Abu Talib when the light of ancestral leadership began to glow.

It was with the advent of the Holy Prophet and revelation of the Qur’an in which the grace of God
bestowed on Al-e Ibrahim began to shine in its fullness. Next to the Holy Prophet in purity of blood and
spirit was the closest of the close relatives (al-Aqrabin) from Al-e Ibrahim, was ‘Ali, whose issued was
declared by the Prophet his own through the Queen of Paradise, Fatima, peace be on her, his daughter.
Thus the Book (the Qur’an), the wisdom and the great kingdom which have been bestowed on Al-e
Ibrahim in their perfect and final forms were enshrined in the house of the Prophet and ‘Ali.

The two divine gifts, the Book and the wisdom, have been manifested in the teachings and lives of the
11 Imams of the house. The third gift of God which has remained unmanifested in its fullness is the last
phase of divine sovereignty, the great kingdom (Muklkan ‘Azima), and the executive authority over the
world. The kingdom which God has described as great, could not be the land of Mecca, the Arabian
Peninsula, nor the whole of the Muslim empire in its supposed golden days. These may be great in the
eyes of Abu Sufyan, but in the eyes of God, the kingdom of Earth is nothing but a ringlet, as the Prophet
said, thrown in a vast desert. It is true God bestowed upon Dawud and his son Sulayman such a
kingdom. He bestowed on them great spiritual powers of dominating the air, sea, land and animals and
inanimate beings existing in them besides a hold over “jinn and human being” (chs. 21, 27, 34, 39). He
also bestowed on Dawud and Sulayman extensive knowledge and the capacity to dispense justice.
Nevertheless, God did not describe their kingdom as great, but assets the kingdom given by Him to Al-e
Ibrahim is “great.”

Thus the greatness of the kingdom of Al’e Ibrahim should be estimated with regard to the fact the creator
of the universe described it as “great.” The divine kingdom was given to Muhammad as the Imam of Al-
e Ibrahim, and was to be inherited after Muhammad by the chosen servants of God from Al-e Ibrahim,
who inherited the other two gifts of God, namely the Book and wisdom. They are the Ahl al-Bayt.

In short, the great kingdom is bound to be manifested before the total resurrection in the person of al-
Mahdi, who represents the Prophet, in name, nature and features which the real adjectival meaning of
the word “Muhammad” (the Praised One) implies.

The statement of the prophet, “Whoever dies without recognizing the Imam of his time shall die the
death of ignorance and paganism,” clearly asserts, according to the Qur’an, that every age has an Imam
and no time shall lapse without an Imam. It indicates that mere belief in God, the Prophet, the scriptures,
angels and the life hereafter and performance of obligatory rites and observation of other precepts of
Islam are not sufficient to make one a Muslim in the true sense of the term. It is by recognition of the
Imam in which the tie between human beings and God is established. No one but God chooses the
qualified one to represent Him and His will as Imam. In essence, (a) during every period after the
Prophet there must be an Imam from his family of Al-e Ibrahim, (b) the number of successive Imams is



neither less nor more than 12: they are those nominated by God through His last Prophet, otherwise
they would not be the divine nominee, (c) of the Muslim rulers, from the first three caliphs, excluding ‘Ali
the fourth, down to the present day, and of other Muslim authorities, such as eminent jurists,
theologians, Sufi saints, sayyids or scholars, no chain of 12 successive people have ever claimed to
have been nominated by God through the Prophet as Imams, except the 12 Imams of the house of the
Prophet.

So, keeping all the aforesaid Qur’anic assertions and the apostolic statements of the Prophet together,
coupled with the absence of revelation as evidence in support of anyone else, one is bound to accept
the 12th of the 12 Imams is alive in the terrestrial realm though we do not see him in a cognizable
manner, and he shall remain so until the manifestation of the Great Kingdom of Al-e Ibrahim.2

There are many scholars of the Sunnis school who believe firmly in the spiritual Imamate of all the 12
Imams of the house and particularly the birth and life of the last Imam, almost in the same manner as
believed by the Shi‘ah Ithna ‘Asharis. The only difference between the Ithna ‘Asharis and this school of
Sunnis is the latter follow one of the four schools of Sunni jurisprudence – Hanafi, Maliki, Shafi‘i or
Hanbali – all associate themselves with the rulers who opposed the Ahl al-Bayt and presented Islam as
a means to gain temporal power. There is a vast literature in Arabic, Persian, Turkish and Urdu on this
topic.

Divine Consent

Relating to faith in al-Mahdi, mere rational arguments and traditional or historical evidence may not be
sufficient. It is the great message, divine vicegerency of Adam, about which the chiefs of the high order
(the angels) have disputed, and Satan rebelled. It is the last testing part of the divine irrevocable
“covenant” that God shall be represented on Earth by a man who is gifted with the knowledge of such
perfect and comprehensive names of the mediators which represent the Creator and the creatures to
each other. This representative status of the perfect man has been such a difficult test of obedience that
even the angels questioned God at first and then accepted it. Satan refused it and was condemned
forever, in spite of his long period of devotional obedience to God. Ever since the creation of Adam, the
acceptance of the divine representative status of the perfect man has become the final touchstone with
which every rational being’s submission and obedience to God is tested. Of the issues of Adam, very
few have come out successful in this final test. The present subject of discussion is the last part of that
final test of one’s belief in Islam, i.e. absolute submission and obedience to God.

Criticism against the Qur’an and Apostolic Statements

Most non-Shi‘ahs, who have written or preached against the Shi‘ias, like most non-Muslims, who
criticized Islam, are ignorant of their subject. They rely on information furnished by people who are
prejudiced and were making efforts to misrepresent Shi‘ism as though it were an extinguished sect. It is



self-evident that from the beginning of the message of Islam to the present day with no gap, along with
the revelation of the Qur’an and the statements of the Prophet, ‘Ali, Fatima, Hassan, Hussain and the
nine successive Imams descended from Hussain, the Shi‘ahs have the most authentic record of what
they believe and what they practice. The Shi‘ite literature on faith surpasses similar literature of all other
schools of thought in quantity, quality, continuity and consistency. For the Oneness of God, angelical
order, creation of the universe, advent of all the Prophets, from Adam to the last one, Muhammad, the
chain of Imamate after him up to the reappearance of the last Imam, al-Mahdi, raj‘at, and then qiyamat-
e kubra, the Shi‘ahs have a continuity of coherent thought in complete accord with the Qur’an and the
apostolic records.

The Imamate or authoritative leadership of the perfect man, as outlined by the Shi‘ahs, is the axis of the
theocratic form of rule implied in the very term “Islam.” In the monarchical hereditary system no perfect
man, foremost in obedience to God and in all that is good and excellent, is required. The monarchical
system based on racial, tribal or family right of sovereignty may apply to those systems of authority,
caliphate or murshids which confine the rights to particular branch of descent without fixing the number
and making any verifiable qualifications necessary for the person such as a certain branch of the Isma‘ili
sect.

The Zaidi sect (followers of Zaid, the son of Imam Zayn al-‘Abideen) believes that any descendant of
Fatima who is a mujtahid and draws he sword to fight evil, is an Imam. It is a common belief among
Sunnis that any member of the clan of Quraysh who comes to power by any means, whether qualified or
not, is an Imam like the Umayyads, ‘Abbasids and all Muslim rulers. These views are opposite to the
doctrine of Imamate (Imamology) in the Shi‘ah Ithna ‘Ashari (Twelvers).

It is also malicious to accuse the Shi‘ah Ithna ‘Asharis of drawing their ideas of Imamate from the ancient
Iranian idea of the divine right of monarchs. To Shi‘ahs, the royal throne or dynastic considerations have
no value and no man is entitled to exercise authority over anybody unless he possesses the requisite
knowledge and piety. The divinely declared messengers of God, or their divinely nominated successors
or Imams, are the real authorities, obedience to whom is obedience to God. Whether they be in power or
in prison. In case the vicegerent of God is not approachable, the Shi‘ahs turn to the person next in
authority, the pious mujtahid in power, prison or in exile. In short, the Shi‘ahs are distinguishable from
the crown and power worshippers. The Shi‘ah attitude is underlined in this couplet:

Pie dar silsilah Sajjad wa ba sar taj Yazid!
Khak-e Alam ba sar-e afsar wa day him wa qusur.
The legs of the godly saint (‘Ali Zayn al-‘Abideen Sajjad,
son of Hussain) be in chains and the crown on the head of Yazid!
Let the dust be thrown on the crown, throne and palaces.

For a brief outline of the Shi‘ah conception of divine Imamate, one may study Saheefa-e Sajjadyah
(Sahifa al-Kamila), the outstanding, authentic classic work of the fourth Imam of the Ahl al-Bayt, ‘Ali ibn



Hussain (Zayn al-‘Abideen), produced in the second half of the first century A.H., and Ziarat-e Jami‘ah,
among the most exalted and inimitable works of the Ahl al-Bayt, produced by the tenth Imam, ‘Ali ibn
Muhammad (an-Naqi), in the first half of the third century A.H. For details about these two works one
should refer to works produced by the three prominent Shi‘ah compilers of traditions, Kulayni, Saduq and
Sheikh Tusi.

Ziarat-e Jami‘ah is one of the comprehensive salutations addressed to the vicegerents of God. As a
descriptive, solemn salutation to godly persons, it is recommended in the Qur’an. It should be offered in
remembrance of (a) the leading status of the addressees in their nearness to God and (b) their
representation in conveying His will and order to humankind and making people grasp his attributes from
every angle.

Here the reader’s attention is drawn to lines from the Ziarat (Mifathi al-Jinan):3

My assistance is ready for you, waiting until God, the Sublime,
Revives His religion through you, and brings you
Back (to power) during His (chosen) days and establishes
Your hold over all to make His justice prevail
And cause you to dominate throughout the earth.
Thus, I am with you and with no one else.
I believe in you and submit our sheer love
To the last of you as I do to the first of you.
I denounce in the presence of God, the Most Glorious
And High, your enemies, the jibt
(the power unauthorized by God) and taghut
(the rebel against God), the devils
And their party who opposed you, who denied your right
Who have discarded the love of your domain and hold,
Who have usurped your heritage, who doubted or disputed
Or denied you (your godliness) and those who
Dissociated from you.
I denounce before God (the Most Glorious and High)
All means of approach to God, other than you.
I denounce the imams, leaders who call people
To the path of hell.

The above piece indicates the political ideas and stand of the followers of the Ahl al-Bayt in the third
century of Islam. This may be compared with the following lines from the supplication of ‘Ali ibn Hussain
Zayn al-‘Abideen recited by him on the ninth of Dhil Hijja, the day known as ‘Arafat, when he was
performing the rituals of Hajj. After invoking God to bless the Prophets in general and the last Prophet in



particular, he invokes God to bless the members of the house of the Prophet. The invocation gives the
description of the people concerned. It runs as follows:

Oh God! Send down your blessings on the unstained members
Of his house (the house of Muhammad, upon whom be peace),
Whom You have selected for executing Your command
And You made them treasures of Your knowledge,
Guardians of Your religion and Your representatives
On the Earth and authority of Your creatures.
You have by Your creative might purified them all
Of uncleanliness to the utmost extent of purification.
You then have made them the means of approach to Yourself.
Their path is the path of paradise and Your pleasure.

After mentioning the various blessings of God with which the house has been and would be honoured,
the fourth Imam points out the status of the Imam and at no time has Earth ever been left without an
Imam. He says,

“Oh God! Surely, You have supported Your religion every moment with an Imam (leader), whom You
have raised as Your distinguished sign for Your servants and have made them the beacon of guidance
in Your cities. You have done this after making the ties of the Imams with the people firmly linked with
the connecting link between You and your creatures, You have made the Imams the means and the
instruments of gaining Your paradise and pleasure. You have made obedience to the Imams compulsory
and have warned people not to disobey them. You have ordered the people to carry out that command
and to refrain from doing what they have prohibited. You have ordered that no person should go ahead
of the Imam, nor should one remain behind, detached from the Imam.

“Therefore, the Imam is the stronghold for those who take refuge with him; he is the fortress of the
believer and he is the rope to be adhered to by the seekers of truth, and he is the light of the worlds.
Therefore, oh God, inspire Your representative (the Imam) to thank You for all the bounties which you
have bestowed on him and inspire us, oh Lord, to thank you for blessing us by appointing him (the
Imam) as our guide and leader. Oh Lord! Give him on Your behalf power and make him win in the
easiest manner of success. Oh Lord! Help him with Your strongest support and back him to the utmost
extent, strengthen his shoulder and watch him with Your eyes and protect him with Your protection, help
him with Your angels, reinforce him with Your victorious army and establish through him Your book and
the limits of duties and rights fixed by You, establish through him Your precepts and conduct
recommended by Your Prophet, your peace be on him and his family.

“Oh Lord! Revive through the Imam the outstanding teachings of the religion which have been
obliterated by the unjust despots. Oh Lord! Remove through him the rust of injustice which has covered
Your path. Push aside through him the obstacles which have come in the way leading to you. Remove



through him those perverted ones who push people backward.”

Then, after a few lines in the same prayer, Imam ’Ali ibn Hussain begins to invoke God’s blessings on
those who are totally devoted in words and in deeds to the Imams. He says:

Oh Lord! Bless those who yield to the Imams out of sheer love,
Those who profess their (Imams’) status, stick to their path,
Follow their footprints, adhere to their rope and cling firmly
To their leadership to follow their instructions,
Submit to their orders and make full efforts to obey them,
And are waiting the days of their (Imam’s) rule to come.
Their (followers’) eyes are focused on the divine days to come.

The consistency of the Shi‘ah faith is also reflected in the salutation known as Salawat ul-Hujaj al-
Tahira, dictated by the 11th Imam, Hassan al-‘Askari, to one of his devoted followers, Abu Muhammad
‘Abdullah ibn Muhammad, known as Abid (pious) in the year 255 A.H. In those petitions to God, the
Imam invokes God’s blessings on each of the 14 infallible members of the house (the Holy Prophet is
included in it). In the petition, the reader will find the description of each of the 14 in complete accord
with the Shi‘ah faith. The Du‘a Nudba from the 12th Imam, al-Mahdi, during the period of the minor
occultation, bears the same glowing aspect of faith which is reflected in the above passages of prayer.
Next, the salutation addressed to the four successive agents, nawabin, of the last Imam, during the
minor occultation, preserve the same light. The composition is said to be dictated by the third deputy of
the 12th Imam, Sheikh Abul Qasim Hussain ibn Ruh Nawbakti (vide Thadhib by Sheikh Tusi). The above
quotations bear testimony to the fact the Shi‘ah faith from its inception to the end of the minor occultation
in 330 A.H. and from the beginning of the major occultation to the present day has not lost the continuity
of its traditions nor the consistency of its thought.

The above quotations bear sufficient testimony to the fact of its thought which has preserved the light of
the prophet’s tradition, “Whoever dies without known the Imam of his time, his death will be a paganish
death.”

The Development of Shi‘ah Thought After Minor Occultation

First Period – Pure Rational Approach

Al-Kulayni to Sheiky Tusi
(329 A.H./941 A.D. – 460 A.H./1067 A.D.)

The period of the major occultation of the Imam begins from 329 A.H./941 A.D. The teachings of Islam
as explained and adhered to by the 12 vicegerents of God assumed its final form in the work of Sheikh
Abu Ja‘far Muhammad ibn Ya‘qub Kulayni, author of al-Kafi. He died in 329 A.H./941 A.D. a year before



the major occultation. The method of classification of the apostolic teachings of the Ahl al-Bayt throws
light on the direction which the Shi‘ah thought follows. It begins with the book (the term used in Kafi for
chapter) on the importance of reason and the disadvantages of ignorance, the various kinds of
knowledge, and their important recognition of sound reasoning as the sole internal evidence to be relied
upon in one’s effort to conceive God and realize His existence, the importance of the Prophets and
revelations of the main authority for the knowledge of godhead (uluhiyat, His essence, attributes, actions,
and commands).

The next chapter of al-Kafi deals with the problems of the godhead and the vicegerents as the
intermediaries between people and God. This chapter deals with the divine vicegerency of the chosen
lineage of men on Earth, the qualifications of the vicegerents of God, their education, when their
education begins, their means of acquiring knowledge and the infallibility and scope of their knowledge.
The book also discusses the birth, name, parents, date of birth and departure and days of ministry of the
14 infallibles, the announcements by the preceding vicegerents concerning his successor and a brief
account of the spiritual and heavenly accomplishments of each.

The following chapter is about faith and infidelity. This part covers the main moral virtues which are the
necessary qualification for faith in God and the vices which originate from its absence.

The Furu-e Kafi deals with human actions. It contains treatises on the rules of devotional and ritual
performance, matters of domestic and economic nature (known as personal laws) and administration,
judicial and political affairs. This code of the Shi‘ah faith was compiled and placed within the reach of the
people, a few years before the end of the minor occultation in 330 A.H. Many scholars received the book
from the author directly hearing him reciting his work before them. Therefore, the collection of the
teachings of the Holy Prophet, known as the Sunnah, which is part of the Islamic constitution, was made
available to the people before the close of the apostolic days of the Infallible Imams. But the earliest
collection of the Prophet’s teachings, prepared by the scholars of the other schools of thought contain
more discrepancies and distortions due to a considerable lapse of time between the infallible source, the
Prophet, and the compilers of the collections.

The chains of narrators are fallible people who differ from each other in character, capability and
knowledge. Moreover, the rulers of the time influenced the narrators to conceal the truth. Also,
throughout the consolidatory period of Islam, attempts were made by the rulers to suppress Shi‘ah
narrators. Al-Kafi, its sources and other Shi‘ah literary products of the period, ranging from the time of
departure of the Prophet to the demise of Kulayni in 320 A.H. and Ali ibn Muhammad al-Summari (the
last deputy of the 12th Imam) in 330 A.H./942 A.D., were saved from being influenced or tampered with.
The force of the saintliness of the Imams of the house which manifested in all fields of spiritual
accomplishments was so strong it over-awed some temporal rulers.

They could not resist submission to the supreme authority of the Imams of the house as the sole
representatives of the divine will in spite of their being in prison, house arrest, or under strict vigilance.



The consolidated teachings of Islam, as manifested in the life of the 12 Imams of the house, began to
dominate temporal powers after 330 A.H./942 A.D. at some places.

In the case of the majority school of thought in Islam the temporal powers which succeeded each other
after the Prophet, dominated Islamic thought in general and the chain of narrators of the Prophet’s
sayings in particular. In the later days of the political history of the Shi‘ah faith the force of right produced
some temporal might. It was after the consolidatory and apostolic period which the Shi‘ahs began to gain
temporal power in particular countries during the Buwayhid dynasties in Iran and Iraq, under the
independent rule of the Da‘is of Tabarestan and the Fatamids of Egypt. So subsequent religious
literature has been produced in those countries on the pattern of original Shi‘ah works.

The works of Sheikh Saduq (d. 381 A.D./991 – 992 A.D.) Sheikh Mufid (d. 413 A.H./1022 A.D.), Sayyid
Murtadha (d. 436 A.H./1044 A.D.), Syed Razi and Sheikh Tusi (Abu Ja‘far ibn Hassan al-Tusi, known as
Sheikh al-Taifa, d. 460 A.H./1067 A.D.) and the works of other contemporary scholars of the same
school, are mainly moulded on the same pattern of Kafi. There may be minor differences, but they are
due to the rational approach of the individuals. They do not, however, affect the substance of the
doctrine.

The first period of Shi‘ah rationalization of revelation, i.e. of ijtihad after the major occultation, ends with
the migration of Sheikh al-Taifa al-Tusi from Baghdad to Najaf.

Before proceeding, this point should be borne in mind. During the apostolic period beginning with the
Prophet’s mission and ending with the occultation of the last Imam, as also during the first period of
ijtihad, beginning with Kulayni and ending with Sheikh Tusi, the Shi‘ahs were always in touch with
various Islamic and non-Islamic schools of thought. It was necessary, according to the Qur’an and the
apostolic instructions to have a careful comparative study of all thoughts concerning religion, so they
would be cautious of any thought against apostolic statements authenticated by the Imams. The
rationalists (Mu‘tazilites), the traditionists (‘Asharites), dealing with the pure theory, the mystic or ascetic
school explaining the ethical aspect of the religion, the jurists, Hanafi, Maliki, Shafi’i and Hanbali,
defining the ritual precepts and other practical laws of Islam, and the gnostics and philosophers
disclosing the spirit and the inner aspects of the teachings of Islam, all move to enjoy the support of the
house of the Prophet for themselves.

There are several theoretical and practical problems on which clear and unanimous verdicts of the Ahl
al-Bayt go against the views held by the other schools. Nevertheless, the opposite schools try to
interpret the verdict of the Ahl al-Bayt in their own favour. The unanimous verdict of the Imams of the
Ahl al-Bayt about the legality of aul and taseeb, concerning inheritance and the impossibility of God
being seen, are established facts of Shi‘ah doctrine. Nevertheless, the traditionists such as Bukhari and
Muslim are inclined to hold the opposite view, by narrating reports which ‘Ali held the same views as
theirs.



The Mu‘tazilites are no exception; they present their views as approved by the Ahl al-Bayt. Sheikh Tusi,
in his work, Tahdhib, in the chapter on jihad, narrates the story of the meeting of the foremost
Mu‘tazilites leaders with the sixth Imam (Imam Ja‘far al-Sadiq) at Mina during the Hajj season. They
requested him to join them in the political movement as planned by them. The discussion throws light on
the political-theological trends of the time and the stand of the Imam against all the issues raised by
them. It would be unfair to present the Shi‘ahs as the camp of followers of the Mu‘tazilites or any other
school of thought in Islam. It shows the ignorance or malicious tendency of those writers who allege the
main stem of the Shi‘ah Ithna ‘Ashari school was bent on the course of its development by doctrines
alien to the teachings of the Imams of the house.

Shi‘ah thought in its development was so clearly distinguished that it gave no chance to any temporal
power to divert its course. From the time of Kulayni to Sheikh Tusi’s migration to Najaf will be considered
the first period of Shi‘ah ijtihad. It developed from purified apostolic roots without being grafted with any
foreign idea or doctrine. It became one of the examples of the purified world and the purified tree
mentioned in the Qur’an 14:24 – 25, Kalima-e Tayyaba and Shajraah-e Tayyaba.

Second Period – Continuity

Muhaqia Hilli (676 A.H. 1274 A.D.)
‘Allama Hilli (726 A.H./1325 A.D.)
Shahid Awal (786 A.H./1385 A.D.)
Muhaqia Karaki (940 A.H./1539 A.D.)
Safavids

During the second period from Tusi to Muhaqia Hilli, from Muhaqiq Hilli to ‘Allama Hilla, from ‘Allama to
Shahid Awal (the first Shi‘ah divine, who was executed by the order of the Sunni mullas), and from him
to Muhaqia Karaki (the beginning of the establishment of the Safavid reign in Iran), the Shi‘ah school
continued to produce innumerable scholars of high standards in all branches of Islamic sciences. The
consistency of thought remained undisturbed and continued until the middle of the Safavid reign.

Third Period

a) Mixture of mystic, intuitive and rationalistic interpretation
b) Traditionalism – ‘Akhbari

Baha al-Din al-Amili (1030 A.H./ 1721 A.D.)
Mir Damad-Muhammad Baqir (1040 A.H./1630 – 1631 A.D.)
Mullah Sadra-Sadr al-Din Shirazi (1060 A.H./1651 A.D.)
Majlisi I, Muhammad Taqi (1070 A.H./1659 – 1660 A.D.)
Mulla Muhsin al-Faid Kashani (1091 A.H./ 1680 A.D.)
Majlisi II, Mulla Muhammad Baqir (1110 A.H./1699 A.D.)



In this period the pure rational to revelation is responsible for the development of two other tendencies in
religious studies. Eminent scholars, such as Mir Damad, Sheikh Bhai, Mulla Sadr, with some
reservations, and Mulla Muhsin Faid Kashani and Mulla Muhammad Taqi (Majlisi I), were inclined
towards the mystic and intuitive interpretation of the Qur’an. But the traditionist tendency, depending
more on the literal and verbal significance of apostolic traditions rather than rational principles for
inferences from the apostolic statements, was dominant. Mulla Muhammad Baqir (Majlisi II) and his
followers were more inclined towards this course of study. The first group may be termed as theosophist.
Among them are traditionists (‘Akhbari) and rationalists (Usuli).

There was a third purely ‘Akhbari group. Pure and partly – ‘Akhbaris did not agree with the rationalists
who were known as pure Usuli in certain doctrinal issues, and differ from each other in approving or
disapproving the mystical method. The controversial issues seemed in the beginning to be less
important as to provoke factions in the ranks of the Shi‘ah theologians, but gradually the schismatic spirit
of scholasticism, under the influence of politics turned the least religious issues into important concerns
of the ecclesiastical circles and caused sectarian feelings among followers of the respective scholars.
However, the school of ‘Allama Majlisi appealed to the religious tendencies of the masses and it
succeeded in influencing the majority of the theologians until today.

Even a great number of Usuli scholars, who denounce boldly, the ‘Akhbari school and its branches are
not free from the influence of the vast literature of Arabic and Persian, produced by Allama Majlisi II.
There is no doubt that as a compiler of traditions, with the royal libraries and numerous assistants at his
disposal, he is one of the greatest contributors on the subject for the development of Shi‘ah religious
thought. But those matters without the rational methods may be misleading and harmful. The same is
true of literature produced by various branches of the ‘Akhbari school. One may find precious gems in
that literature but all are required to be properly selected and polished with the instrument of reasoning
as prescribed in the logical science for the treatment of scriptural and apostolic traditions, based on ‘Ilm
al-Usul and ‘Ilm al-Dinya. From Majlisi II to Muhammad Baqir Behbahani (1205 A.H./1791 A.D.) the
theological conflict between these three schools continued. Majlisi’s school, however, remained
dominant.

Fourth Period

Rationalism based on the Qur’an and Ahadith

Muhammad Baqir Behbahani, al-Wahid (1205 A.H./1791 A.D.)
Sheikh Murtadha Ansari (1291 A.H./1864 A.D.)

Behbahani, known as al-Wahid, the Great Master (Ustad al-Akbar), the champion of the Usuli school,
drew his rational weapon against the ‘Akhbaris and their branches and defeated them in all fields of
thought. He revived the school of Karbala, the place selected by the ‘Akhbaris as their stronghold. He
produced numerous well versed scholars, writers and teachers for advocating and expounding the Usuli



method and refuting the opposite doctrines and principles. Within a short period, Behbahani’s school
succeeded in limiting the influence of other schools. Among the prominent personalities of this school
are Mirza Abul Qasim Qummi known as Mirza Qummi (1231 A.H. 1816 A.D.), the author of Qawanin
(Principles of Jurisprudence); Mulla Mehda Naraqi, the author of Jami‘’ al-Sa‘dat (Treatise on Ethics);
Mulla Mahdi Fatuni, Sayyid Mahdi Sharistani, and Syed Mahdi Bahar ul-Ulum, who, though junior in age
is greater than his seniors in spiritual attainment.

Also included were Sheikh Ja‘far, the author of Kashif al-Ghitar, Sayyid Ali, the author Riaz, Sayyid
Muhammad Mujahid, brother Sheikh Muhammad Hussain, the author of the treatise on Usul (Principles
of Jurisprudence), and his prominent students. Then the chain dazzles with the name of Sheikh
Muhammad Hassan, author of the book, Jawahir al-Kalam (The Practical laws of Islam), containing the
minutest points and arguments and view on every practical problem of jurisprudence. It is a commentary
on the concise but comprehensive work of Muhaqiq Hilli, known as Shar‘i al-Islam. the text written by
Muhaqiq in the seventh century A.H. and the commentary referred to above, written at the beginning of
the 13th century A.H., are still the standard books on Shi‘ah jurisprudence.

This period, from Behbahani to the author of Jawahir al-Kalam, may be considered as the golden period
of the Shi‘ah rationalist school. The author of Jawahir was succeeded by a scholar of Shi‘ah
jurisprudence whose works revolutionized the whole system and opened a new era for religious studies.
This luminary, Sheikh Murtadha Ansari, was the author of the valuable books on principles of
jurisprudence, Fara’id al-Usul and Makasib, dealing with the principles of transactions and trade,
Taharat, dealing with the principles of physical purity required by Islam and many other small treatises
on various juristic issues.

His method of exposition eclipsed all the previous systems and served as a link between extreme
rationalism and extreme traditionalism. In his works the arguments are based on the Qur’an and
apostolic statements. This leading scholar showed how the implications of the scriptural instructions as
the principles of inference should be brought out. To him, though reason has its value, it is secondary
when there are clear scriptural statements on a field of study. He tried to show how the two sources, the
scriptural assertions and pure reason should be reconciled. The school of Sheikh Ansari is still the
leading school of Shi‘ah theology. It is flourishing wherever comparative Islamic jurisprudence is studied.

The last revelational literature, the Qur’an, with the apostolic statements, contain all which is required by
men for their spiritual and temporal progress. Both rigid conservatism and extreme radicalism are un-
Islamic. The ever productive, growing tree of life, Islam needs to be watered with pure and irrefutable
reasoning.

The Qur’anic injunctions have made study of all branches of knowledge compulsory so there shall be
qualified students specialized in every field of study. Comparative study of relevant views and theories
are inevitable, otherwise the study will remain incomplete.



In view of these facts, it is surprising in certain centres of Shi‘ah theology students are allowed to be
content with superficial knowledge and as such discouraged from study of the metaphysical treatises of
even eminent Shi‘ah theologians. A Shi‘ah student of theology should not neglect any school of creation.
The task of rationalization of revelations concerning the practical aspect of Islam was carried on in detail
by the jurists of all ages and regions, as the exigency of time demanded it.

In the last century the term tafaqqahu-fiddin, the effort to understand religion, has lost its
comprehensiveness and universality and narrowed to the science of jurisprudence and certain hair-
splitting juristic problems.

Correct Approach

a. Tafaqahu-fiddin

Effort to understand religion

The principles of juristic inference of Islamic law contain two parts. One deals with (a) the authoritative
status of scriptural and apostolic record, (b) the deductive and inductive reasoning and analogical
inference, (c) the consensus of opinion of jurists or Muslim intelligentsia, and (d) the principles to be
resorted to in the case of ambiguity or in conflicting scriptural and apostolic statements. This part may be
termed as discourse on the authoritative principles and the extent of their validity. The second part deals
with the universal principles of speech common to all languages.

There is no doubt that a study of both parts is necessary to be able to deal with the scriptural and
apostolic statements concerning the practical teachings of Islam, but one may not be content with the
above information. A thorough study of Arabic grammar, philology, etymology, syntax, rhetoric and
prosody, with special reference to the Qur’an and other apostolic records, and the biography of the
narrators of the apostolic statements (‘Ilm-e Rijal) and history is inevitable. Without the knowledge of
mathematics, astrology, logic, metaphysics and general principles of physical and natural sciences, and
socio-economic sciences, with special references to the teachings of Islam, a scholarly approach to the
problem of life cannot be developed. The knowledge of logic and metaphysics is required for sound
thinking.

Metaphysics is the science of all sciences. It deals with universal concepts and propositions which form
the background of human thinking. Without the proper knowledge of metaphysics, the study of the
principles of juristic inferences, which cover problems based on the rationalization of revelation, remains
incomplete.

Great scholars like Mir Muhammad Baqir Damad, Sheikh Bhai, Sadr ul-Muta‘allihin (known as Sadr) and
their followers, Faiz of Kashan and Fayyaz of Lahijan (two sons-in-law of Sadr) and their supporters
concentrated on the religio-metaphysical science and their best in filling the gap between the revealed
statement and pure reason. Though appreciated by a large number of jurists, it was opposed to those of



Usuli jurists who were not well-versed in the sciences.

(b) Anti-rationalism and New Cults

Sheikh Ahmad Ahsai and other similar leaders – theosophic and mystics

In the middle of the 13th century A.H. the champion of the ‘Akhbari school of theology, Sheikh Ahmad
Ahsai, appeared on the scene. He was not a student of logic and metaphysics, but had good knowledge
of scriptural and apostolic records with particular aptitude in theological thinking. His main attempt was to
disprove the religio-metaphysical views of the Sadr school, on the one hand, and please a section of the
anti-Sadr jurists, on the other.

His commentaries of Asfar of Mulla Sadr and the commentary on Ziarat-e Jami’a betray the defects of
the ‘Akhbari scholars of his time. Ahsai refutes the validity of rational approach to understand the
significance of revelation and to secure an authoritative status as the vicegerent of the Imam. According
to him, without inner communication with the soul of the Imam, one will be entitled to claim authority as a
representative of the Imam, the prophet God. On this ground he wanted to put an end to the dominating
leadership of the Usuli jurists and start a new era of his own school. His attempt met with severe
opposition, from the Usuli school, and he could not advance his ideology in any academic field. It
opened a new way for the development of sectarian views, mostly in the rank of the ‘Akhbari school, to
which some credulous Usulis also were inclined. Ahsai and his illogical views became the basis of all
new sects of Shaykhi, Kashafi, Sufi within the fold of Islam, and Babi, outside the fold.

The background of the ideologies advocated by Ahsai and the off shoots of his school are actually the
same as the ideologies of the ultra-Shi‘ahs of the second and third century Hijrah.

But the origin of the schools of the Zahbis of Shiraz, Ni‘matullahi of Kerman and Safi ‘Ali Shahi of Tehran
can be traced back to the Sufi orders of Safavid and pre-Safavid times. The Safavids themselves,
before gaining temporal power, were in the garb of spiritual leaders and saints of a Sufi order. During
their reign, they also have encouraged and supported the Sufi order of Dervishes, the religio-mystic
Qalandars, and wondering hermits. Ever since then, the Shi‘ah rulers patronized the Shi‘ah dervishes.

They have much in common with theosophic mysticism and they seem to have the same theomystic
tendencies of the Sunni Sufis with liberal touches of Shi‘ah ideology. Safi ‘Ali Shah of Tehran has written
a commentary of the Qur’an in Persian poetry in the style of Rumy. His mystic presentation of the
tragedy of Karbala seems quite forceful and fascinating. Another exegesis by Hajj Mulla Sultan ‘Ali Shah
of Gunabad, the founder of Sunabadi school of Shi‘ah Sufis, on the Qur’an, in Arabic, known as Tafsir-e
Bayan al-Sa‘dah, is the main a theomystic, philosophical interpretation of the Qur’an, almost on the lines
of the Sadr school as presented by Haji Mulla Hadi Subzwari, author of the standard text on logic and
philosophy, known as Manzumah and Shraha Manumah.

Sultan ‘Ali is one of the disciples of Subzwari. The writer could not find in his work any originality of



thought or presentation. As an offshoot of Subzwari school he created a new Sufi order of his own to
which Subzwari could have no claim. The common element between him and the post-Ahsaii ‘Akhbari
schools is both deny the sufficiency of knowledge or rational scholastic method of approach for the
interpretation of revelation and representing the infallible Imam. The Sufis, the Sheikhs and Kashfis of
Shi‘ah school, all are inclined towards the Sufism of the Sunnis and Gnosticism and esoterism of the
Isma‘ilites.

These tendencies paved the way for the rise of Baha‘ism and Qadianism on the one hand, and the
development of absolutism in political trends on the other. The possessors of political power welcome
the use of the flattering title “The Shadow of God” for themselves in the political field and claim to have
the right to introduce drastic changes in Islamic laws concerning the daily practical life of Muslims. The
Sufi saint, the Shaykhi head, the Kashfi chief, the Qadyani Masih, the Sabbahi Hazir Imam and the
Bohras “living Da‘iya” all claim to be in communion with some infallible agency higher sphere of beings,
a source from which they receive the requisite guidance directly. As such they are beyond formal rules
of religious and moral obligations and formalities. The head of the group is to be obeyed, whatever his
knowledge or character.

The Baha‘is have gone to the extreme; they not only hold the Qur’an and the Sunnah as out-dated, they
even treat their new-born scriptures of the present century as obsolete. Their last spiritual head,
Showqie Afendy of Akkan died in London without leaving any will or successor. So at present the
Baha‘is are receiving inspiration directly from Tel Aviv, the modern Tur Sinai of all pseudo-religions.
Hence, their commandments and precepts are subject to daily changes inspired by the modern Tur. The
only difference between Rabwah of Pakistan and Akka of Israel is the former tries to retain the garb of
Islam while the latter has thrown it away. Otherwise the Tabwa ideology, in general, is copied from those
of Akka. It is noteworthy their literary and academic contributions are insignificant; hence remain
unpublished, or withdrawn soon after their publication.

There are undoubtedly many political and temporal factors for the flourishing of these new heretical
schools of thought during the last two centuries. But it is not proposed to deal here in detail. The factor
which concerned us is the temporal support of the Iranian monarchs of the later centuries of the Shi‘ah
faith, developed an unexpected intolerance in some leading jurists of the time. Depending on the use of
force, they were not prepared to listen to any argument not inconformity with their views.

The fatherly affection and godly tendencies of the Shi‘ah divines which would convince their opponents
of logic was replaced by the use of bigotry. The people reacted against it by welcoming any movement
which would free them from the yoke of bigoted Mullas.

Broad Vision

Unfortunately, the undesirable consequences of the use of such wrong means were soon realized by the
divines at the helm of ecclesiastical administration. They now do not allow the use of such dogmatic



authoritative weapons against criticism. In asserting their spiritual authoritative status, they are now
resorting more and more to the godly force of knowledge and piety which no temporal force can
suppress. The Shi‘ahs have never depended and shall never depend in their progressive moves on any
power other than the inner strength of sound knowledge, excellent character and selflessness. This is
the teaching of the Qur’an and the written, oral and practical teaching of the Holy Prophet and the
infallible Imams of the house.

The Shi‘ah religious authorities in charge of religious administration do not bother or worry themselves
about the temporal and political circumstances of the time, whether favourable or unfavourable. They
concentrate on producing the best students of theology, who sacrifice their limited interest for the welfare
of humankind. It is expected they will prove worthy of being termed true slaves of Rahmat ul-lil ‘Alameen
(the Divine Grace). The temporal world with all its might and power is bound to bow before these forces,
sooner or later. As history records, ‘Ali stated his sublime movement with five or, at the most, seven
supporters. At the time of the tragedy of Karbala, the number increased to not more than 120 people,
who laid down their lives in support of the right cause.

Now they are counted in very large numbers with a glorious heritage of knowledge and righteousness to
their credit. Let the Shi‘ahs continue progressing in these lines disregarding any geographical
boundaries and political barriers until the time of the expected saviour, the 12th Imam, to establish the
divine kingdom given to Al-e Ibrahim, throughout the world. He will use spiritual force in the face of
which all physical temporal forces, even of atomic energy, will become ineffective. Before the ultimate
ideal is achieved the Shi‘ah religious authorities should enlighten the followers with a correct and proper
presentation of the Shi‘ah faith.

And We intend to show favour to those who are considered weak on Earth and to make them
Imams (guides in faith) and the inheritors. And to establish them on Earth and to show Pharaoh
and Haman and their hosts which they feared from them. (28:5 – 6)

1. In both systems the number of months cannot be more or less than 12. The seasonal revolution of Earth round the sun
completes its circuit in 364 or 365 days. During this seasonal revolution, the moon’s phases change 12 times, of which six
times the moon shows its crescent phase after 29 days or 30 days in the others. The change of 29 or 30 days usually takes
place every alternate month. But it is possible that in certain regions the crescent phase can be sighted for two successive
months after 20 or 30 days. Six months of 30 days aggregated to 180 days while six months of 29 days to 174 days,
totalling 354 days altogether. The circuit of the lunar year is 10 days shorter than that of the solar year. The lunar year
which begins with the sighting of the crescent phase of the moon in any of its 12 months, in a given year, will naturally
coincide with a particular day (first, second, third, and so on) of certain days of the solar month. The following year the lunar
year will complete its circuit 10 days before the particular day of the solar month with which the first day of the given month
of the year started. The result of this is that, during a given period of 30 years, every day of every month of the lunar year
will coincide with every day of every month of the solar year. Thus, for the performance of periodical rites, such as fasting
and pilgrimage, Islam preferred the lunar year and calendar, so the devotees should have the opportunity to perform the
rites periodically every day of each of the four seasons of the solar year.



But for daily rites, such as the daily prayers, Islam takes into account the rotational movements of the earth towards the
sun, which are responsible for the 24 hour alternation of day, night and dawn. For daily prayers, the Qur’an considers
sunrise, sunset, mid-noon and dawn as important. These segments of the day hold good for everyone, whether they are
inhabitants of the 24 hour rotational movement of Earth, the sun appears to rise above and set below the horizon. There
are also the remote northern and southern regions, far above 80 degrees from the equator where during six months of their
respective summer, the sun never sets but only changes position during six months of the 24 hour cycle. During winter, the
sun is not seen at all in that region. Its position can only be located through the change in the position of its rays. For
timings of the mid-noon prayer and the night prayer can be observed. For the other prayers the requirements would be
they should be performed after the mid-noon prayer after regular intervals. For those who may be on the exact poles,
where all the longitudes end, there is no observable time at all but the daily prayers must be performed within 24 hours.
They should begin with the mid-noon prayer and end with the morning prayer. The person inside the Holy Ka‘ba has the
option to say his prayers facing any direction. The people on the exact poles have the option to say their daily prayers
within 24 hours at any time facing any direction.

2. One question remains, namely, why the number of the vicegerents of God after the last Prophet should be confined to
12. All that we must know is that, whatever action is taken by God in any of the three fields of activity, has its reasons which
makes such action necessary and its contrary impossible. But what is the particular justification for any particular action no
one can claim to know, except to the extent of what He “has willed the people to know.” However, the number of divine
actions, whose reasons have become known to us, through reasoning or revelation, are small in comparison to those which
are still unknown to us.

The system of the universe as a whole and the fixed measures, numbers, positions, conditions, the quantitative and
qualitative peculiarities, found in every part and particle of the universe and the fixed and proportionate speed of the biggest
and the smallest parts of the whole, all are puzzling. The particular justifying reasons for the fixities are not known to us,
though the fixities are indisputable.

The seasonal rotations of the earth and the sun are fixed in terms of the number of days and speed, as are the moon’s
around the Earth. According to the Qur’an everything has been created in a fixed measure. The life of every solar system is
fixed. The life of every part of it is fixed. The life of the Earth and earthly beings is fixed.

The number of the prophets, vicegerents of God, and their genealogical line from Adam to the day of resurrection are pre-
ordained. All these pre-determinations are based on particular reasons and wisdom known only to God. The same is true
about the fixation of the number (12) of the Imams of the house and the last Imam should live in a particular manner for a
long period, the end of which is only known to Him.

3. “My” refers to the devotee who is saluting the Imam. The pronouns in the first and second person used in the above
translation refer respectively to the devotee and the Imams.

[1] [1]
SHARES

Chapter 5: Evidence relating to the birth of the



12th Imam, Sunni scholars and apostates

Evidence

More than 40 people had the honour of seeing the last Imam, during the lifetime of his father, the 11th
Imam, Hassan al-‘Askari.

(1) Hakimah, daughter of the ninth Imam, Muhammad ibn ‘Ali al-Taqi, and the aunt of the 11th Imam,
had attended Narjis’s delivery. Her evidence about the birth and growth of the last Imam, al-Mahdi, is on
record. She was one of those who brought up the newborn secretly. Her nephew, Imam al-‘Askari,
informed her about the future of his son, planned by God.

(2) Maryah and Nasim, two housemaids of Imam al-‘Askari, are among the witnesses who said that
when al-Mahdi was born he prostrated on the ground, and with his index finger he pointed toward the
heavens and said, “All praise is God’s, the Lord Cherisher of all the worlds. And blessings be on
Muhammad and his family, who are purified.”

(3) Abu Basir, a servant of Imam al-‘Askari, said that once he found the newborn in the cradle and went
forward and saluted the baby. The baby asked him whether he knew who he (the Imam) was. Abu Basir
replied in the affirmative and said he was the son of his Imam. When the baby asked Abu Basir to get
sandals, he was puzzled about how a baby in the cradle could speak so well. The newborn asked Abu
Basir to question him about his spiritual status. He did and the baby replied, “I am the last successor and
the last of the executors of the divine will, as is the case with all the vicegerents of God. It is through me
that my family and the followers are delivered from calamity and trouble.”

(4) Abu Nasim Muhammad ibn Ahmad Ansari states that once he, together with a group of Mufawada,
had gone to Samarra for an audience with the 11th Imam, Hassan al-‘Askari for enlightenment on
religious matters. There he saw a boy of four. The Imam asked them to refer their inquiries to the boy
which they did and he answered their questions satisfactorily. The Imam said, “He is al-Mahdi, the
established executor of the will of God.”

(5) Ali ibn Bilal, Ahmad ibn Hilal, Muhammad ibn Mo‘awiyan, Hakeem and Ayub ibn Nuh went together
to see the 11th Imam, al-‘Askari. There were 40 people present. All were led by ‘Uthman ibn Sa‘id al-
‘Umari to the presence of the Imam where they saw the baby, with a face shining like the sun, sitting
beside Imam al-‘Askari. In answer to the questions of the successor of Imam al-‘Askari, he would be the
supreme authority after him.

(6) Sa‘ad ibn Abdallah al-Qumi, who was carrying many letters for Imam al-‘Askari, went to Samarrah
with a group of people and had his audience with him. They saw the boy with the shining face, on the
right side of Imam al-‘Askari. In reply to the question from the audience, he informed them the boy was



al-Mahdi of Al-e Muhammad, the established executor of the will of God throughout the world.

(7) Abu Sahl Isma‘il Nowbakti states, “I went to Abi Muhammad, Hassan ibn Ali (al-‘Askari), when he
was on his death bed. He ordered his wife, Saqil (another name of Narjis) to bring him the syrup of
mustaki (a syrup made with gum). She brought it. The Imam’s hand was shaking so the cup struck his
fore-teeth and fell from his hand spilling the syrup. At the time the Imam told me, “Go inside the house.
You will find a boy busy in his prayers. Tell him to come to me.” “I entered,” Isma‘il says, “the residential
quarters and found the boy engaged in prayers. I told him, ‘Your father is calling for you.’ His mother
took the boy to his father. When the boy saw his father’s teeth broken, he wept. Then the Imam asked
the boy to help him drink the syrup. The boy brought another cup to his lips. The Imam drank a few
drops and then breathed his last. The boy was the son of Imam Hassan al-‘Askari, al-Mahdi, the
supreme authority, representing God on Earth.

(8) Ahmad ibn Ishaq Qumi says once he went to the 11th Imam, with the intention of asking him about
his successor. The Imam spoke before his question, and mentioned the name of his young son as his
successor designate, the greatness of his status and the importance of the part which he would play in
order of the divine vicegerency.

(9) Ya‘qub ibn M‘anfush states that once he went to meet the 11th Imam. He saw a child with the
glowing face like the full moon sitting beside the Imam. he appeared to be a boy of eight or ten years old
(though his actual age was less) with a broad forehead, bright features, white shining cheeks and a
peculiar Hashimite black mole on the ride side of his face. The Imam, pointing towards the child, told
Ya‘qub the child would be the next master of the faithful, the Imam and the supreme authority of the time
after him.

(10) Abu Nasir says he entered the house of the 11th Imam (at Samarrah) and met the last, the 12th
Imam, the master of the time. He said, “I am the last in the chain of successors and the executors of the
will of the Last Prophet, Muhammad.”

(11) Abu ‘Abdallah Saturi says, “I was walking towards the garden of Bani Hashim (at Samarrah), where
I saw a child playing. In inquired about him and was told he was M H M D (abbreviation of Muhammad),
the son of Hassan al-‘Askari.

(12) ‘Abdallah, son of Ja‘far Himyari, narrates from Ahmad ibn Ishaq that he once saw a child and asked
al-‘Umari about him. Ahmad replied the child was the master of the time, al-Mahdi, and the successor of
the 11th Imam.

(13) ‘Ali ibn Ibrahim Mayhyar, who was the servant of the 11th and 12th Imam, said he was with the 12th
Imam until the moment he descended into the basement apartment and then, as narrated before, he
was pursued by the search party of the government. It was after this occasion in which the imam went
into the first occultation.



Besides the people mentioned above, there were many others who had the honour of meeting him
before and during the minor occultation. Their names are given in the following books: (a) Kimal al-Din –
Sheikh Saduq, (b) Bihar al-Anwar – Allama Majlisi, (c) Najm al-Thaqib – Muhadith Nuri, (d) al-Zaman
al-Wasib – Allama Heyeri, and (e) Nur al-Anwar – Haji ‘Ali Asghar Burujardi.

Muhadith Nuri has given the names of the people who had the opportunity of meeting the Imam.

(1) Ibn Tawus Raziuddin ‘Ali ibn Musa ibn Ja‘far ibn Tawus. He died in 664 A.H. This venerable divine of
this time was the head of the Shi‘ah community in the seventh century. He is admired by Allama Hilli, an
eminent scholar, who had met him. The Allama says Raziuddin (ibn Tawus) is credited with many
spiritual wonders. He is the author of many valuable books. It is evident from his works he was in contact
with the Imam.

(2) Al-Muqaddis Ardabayli – Mulla Ahmad ibn Muhammad of Ardabayl (d. 993 A.H./1585 A.D.). He was
the celebrated Shi‘ah divine of his time and the leading mujtahid from Najaf. Shah Abbas Safavi, the
king of Iran, was proud of having an epistle addressed to him by Ardabayli. The epistle begins with the
following sentence, “’Abbas-e Safavi ra‘ilm meedared,” i.e. “Abbas, the Safavi is informed.” The text of
the letter is given by Professor Brown in the Literary History of Persia. Ardabayh is credited with many
spiritual wonders and having had the honour of direct contact with the soul of the first Imam, ‘Ali, who
sometimes used to order Ardabayh to contact the last Imam in the mosque of Kufa, three and half miles
away from the shrine of ‘Ali. The anecdotes of Ardabayli are given in detail in Qisas al-‘Ulama by
Tunkabuni Muhammad ibn Sulayman (d. 1302 A.H./1889 – 1890).

(3) Syed Muhammad Mahdi, son of Syed Murtaza Tabataba’i of Najaf, known as bahar al-‘ulum, the
ocean of knowledge was revered by all the contemporary Shi‘ah divines, including his teachers and
seniors, and Sheikh Ja‘far al-Ghita, the eminent jurist of his time, considered it a matter of honour to
clean with his turban the sandals of this divine. He was born in 1155 A.H. at Karbala and died in 1212
A.H./1797 A.D. at Najaf. Sheikh Muhammad Hassan, the noted jurist, author of Jawahir al-Kalam,
describes bahar al-‘ulum as the master of wonders and miracles. There are numerous authentic
evidences to his credit of having direct contact with the last Imam (vide Qisas al-‘Ulama by Tunkabuni
and Najm al-Thaqib by Nuri).

There is a story of Jazirat al-Khizra, the Green Island, the present abode of the 12th Imam, which is not
traceable at present by the usual means. However, the legendary nature of some of the stories evolved
around the lives of godly men, do not justify the rejection of authentic accounts relating to their lives. It
does not mean all the recorded miracles and wonders are imaginary or fabricated.

Sunni Scholars

The names of 50 distinguished Sunni scholars, who have faith in and confirmed al-Mahdi’s birth, growth,
occultation and reappearance, are given below:



1. Abu ‘Abdallah Muhammad ibn Yusuf Ganji, Safi’i, is the author of Akhbar-e Sahib al-Zaman and
Kifayat al-Talib, in praise of ‘Ali ibn Abi Talib. The author died in 658 A.H.

2. Sheikh Nuruddin ‘Ali ibn Muhammad ibn Sabbagh, Malaki, resident of Mecca who has written Fusul
al-Muhimma about the 12 Imams of the house of the Prophet.

3. Muhiuddin Muhammad ibn ‘Ali ibn Muhammad al-‘Arabi (known as ibn ‘Arabi), Hanbali, in his
celebrated book Futuhat (ch. 366) gives a detailed account of the birth of al-Mahdi, son of al-‘Askari and
of his reappearance before the Resurrection Day.

4. Abu Muhammad ‘Abdallah ibn Ahmad ibn Ahmad ibn Khashab, who is known as ibn Khashab, has
given detailed account of the 12th Imam in his biographical work on the 12 Imams of the house of the
Prophet.

5. Sheikh ‘Abdallah Shi‘rani (d. 905 A.H.), the celebrated Sufi, in his work Yaqaqeet, ch. 66 deals with
the birth and occultation of the 12th Imam.

6. Sheikh Hassan ‘Iraqi who accepts the 12th Imam, praises Shi‘rani as a pious and learned ascetic, and
narrates the story of Shi‘rani’s meeting with the 12th Imam.

7. Syed ‘Ali, known as Khawas, the teacher of Shi‘rani, also a believer in the 12th Imam, confirms what
Sheikh Hassan asserts about the meeting of Shi‘rani with the 12th Imam.

8. Nuruddin Abdul Rahman ibn Ahmad (known as Mulla Jami), in his book Shawahid al-nabuwah (the
evidence of the prophethood of Muhammad) gives account of the birth of the 12th Imam and his
statement is in complete accord with what the Shi‘ahs record.

9. Ibn Hajr Macci, Shafi’i (d. 974 A.H.), in his well-known book al-Sawaiq has mentioned the 12th Imam
as a boy of five at the time of the demise of his father al-’Askari and says God had gifted him with divine
wisdom.

10. Muhammad ibn Mahmud (known as Khawja Parsa) in his book Fasl al-Khitab gives the account of
the birth and occultation and reappearance of the 12th Imam.

11. Sheikh Abdul Haq Dehlawi, in his book Jazb-e Qulub narrates the statements of Hakimah, daughter
of the ninth Imam who was asked by the 11th Imam, al-‘Askari, to stay with Narjis, mother of the last
Imam during the night at the end of which she gave birth to her son. Hakimah stated she was there
when the baby was born, clean, circumcised and with glowing features. She took him to his father. He
put his hand on the back of the baby and put his tongue in his mouth and performed all the customary
rites of reciting adhan in the right ear and iqama in the left ear. Then he handed over the baby to her to
carry him to his mother.

Hakimah state that afterwards she went to her nephew Imam al-‘Askari and saw the baby dressed in



yellow clothes. She found a fascinating halo round the child and it made her seek some information
about the newborn. The Imam said, “Oh my aunt, behold, this newborn is the one whose birth we were
awaiting and whose advent was prophesied by the all the vicegerents of God.” Then she said, “I
prostrated on the ground, thanking God for the good news.” She used to call on her nephew from time to
time. Once she did not see the baby and asked Imam al-‘Askari about him. The Imam replied, “We have
entrusted the baby to the one whom the mother of Musa (Moses) had entrusted her son.”

12. Sayyid Jamaluddin Hussaini Muhaddith is the author of the celebrated book Rawdat ul-Ahbab is one
of the reliable Waliullah Dehlawi, Rawdat ul-Ahbab is one of the reliable sources of reference. The
author mentions the 12th Imam in the most reverential terms. He says, “The auspicious birth of the seal
of the vicegerency and the precious form of the mine of guidance took place on the 15th of Sha‘ban in
the year 255 Hijrah at Samarrah.” He described the Imam by the following titles: Mahdi al-Muntazir (the
expected Mahdi), al-Khalaf ul-Saleh (the righteous successor) and Sahib al-Zaman (the Lord of the
time), and narrates al-Mahdi was five years old when his father, al-‘Askari, departed from this world, but
the giver of all bounties, Allah, has bestowed on his bud the flowerbed of guidance the wisdom as he
had bestowed on Yahya (John the Baptist)when he was a baby.

So the son of al-‘Askari has attained the status of the Imam in his childhood (Rabi ul-Awwal 261 A.H. in
the reign of Mu‘tamad Abbasi). It was in the underground apartment of his residence at Samarrah that
people saw him for the last time. Then the author narrates eloquently the account of the pleasure which
the righteous devotees of the Ahl al-Bayt would have at the time of the appearance of the last
vicegerent of God who would defeat all the wrongdoers and the unjust, and would make truth and justice
prevail throughout the world.

13. Abdul Rahman Sufi in his work Mir‘at ul-Asrar (the Mirror of Mysteries) states, “This is in
remembrance of the sun of faith and might, the leader of all nations and religions, the purified successor
of Ahmad, the Prophet, the rightful Imam, Abul Qasim, M H M D (the abbreviations of Muhammad), al-
Mahdi, the son of Hassan al-‘Askari. He is from the Imams of the Ahl al-Bayt and he is the 12th. His
mother’s name is Narjis. His birth took place at dawn of Friday, the 15th of Sha‘ban, 255 A.H., at
Samarrah. The 12th Imam’s name and kunyat (M H M D) are the same as those of the Holy Prophet.
His holy appellations are Mahdi and Hujjat (the expected one). He was five years old at the time of the
death of his father. He occupied the seat of Imamate in the manner as the Almighty God bestowed upon
Yahya, son of Zakariya, when he raised Jesus to the lofty state when he was a baby. Thus, the last one
in the chain of Imamate was made an Imam by God in his childhood. His attainments and supernatural
deeds are so numerous that it is not possible to relate them in this short sketch.”

14. Ali Akbar, son of Asadullah Maududi, a scholar of the later period. In his book Makashafath (Visions),
which is a commentary on Nafahat al-Uns by Abdul Rahman Jami asserts the existence of the expected
al-Mahdi as being the pole of guidance after his father Imam Hassan al-‘Askari, who was also the pole
of guidance and Imamate.



15. Ahmad ibn Hashim al-Baladhuri is one of the great scholars and traditionists who also asserts the
Imamate and occultation of the 12th Imam.

16. Malikul ul-‘Ulama Dulatabadi is a well-known scholar who in his work Hidayat al-Sa‘ada has
confirmed the Imamate and the occultation of al-Mahdi.

17. Nasr ibn ‘Ali Jahzami Nasri is one of the reliable reporters of traditions whom Khatib of Baghdad has
praised in his historical work, and Yusuf Ganji Shafi’i, in his book Manaqib has introduced Nasr as one of
the masters of Bukhari and Muslim. Nasr asserts the existence of Qaim-e al-Muhammad, the one
among the Imams of the house of the Prophet whose duty is to establish Islam throughout the world.

18. Mulla ‘Ali Qari, one of the great traditionists, in his famous work Mirqat mentions the celebrated
statement of the Holy Prophet that after him there would be 12 successors as khalifs (caliphs). Mulla ‘Ali
says according to the Shi‘ahs, the 12 khalifs mentioned here are the successive Imams of the house of
the Prophet. Whether they are in power or not makes no difference, they are the rightful Imams. Later,
he mentions their names, beginning with ‘Ali and ending with al-Mahdi. He says it is in accordance with
what is stated in detail by Khawja Muhammad Parsa in his work Fasl al-Khitab and followed by
Nuruddin Abdul Rahman Jami in his work Shawahid al-Nabuwath Mulla ‘Ali says both Parsa and Jami
have mentioned the virtues, attainments and super-natural deeds of the Imams.

19. Kazi Jawas Sibti was a Christian but later became a Muslim. He wrote Barahin-e Sibtia (proofs
forwarded by Sibti). It is written in refutation of Christian writers. He narrates the prophecy from Ashaya
(Joshua), concerning the coming of a godly man from the chosen branch of the chosen lineage of Adam
who would be the seat of the divine spirit. In other words, he will be filled with the spirit of wisdom,
sympathy, justice and knowledge and will be God-fearing. God would bestow on him a sound and
glowing reason and make him firm in godliness. His judgment would be based not only on apparent
evidence but unimaginable insight. The writer has refuted the interpretation of the said passage by the
Jews and Christians, and states it is a clear prophecy about the coming of al-Mahdi, about whom the
Muslims are unanimous in which his judgment shall not be based on mere hearing an external evidence,
but he will have divine insight about everything and judge people according to what they really are in
their hearts.

He further says his method of judgment is peculiar to him and has not been adopted by any Prophet or
vicegerent of God. The Muslims are unanimous in which the Mahdi of the description shall be the
descendant of Fatima, daughter of the Holy Prophet and his name, nature and features will be the same
as those of the Holy Prophet Muhammad. But some Sunnis say the name of his father will be ‘Abdallah
and his mother’s name will be Aminah, and the Ithna ‘Ashari Shi‘ahs firmly believe that he is the son of
Hassan al-‘Askari, in Samarrah, during the reign of Mu‘tamid-e ‘Abbasi. He disappeared from
sometime, and will reappear and judge the world by means of his deep insight. This view of the Shi‘ah
seems to be the real interpretation of the prophecy.



20. Shams al-Din Abul Muzaffar Yusuf known as Sibt ibn Jawzi, author of Tadhkirat al-Khawass (d. 654
A.H.), writes about the 12th Imam as follows, “He (al-Mahdi) is Muhammad ibn Hassan ibn ‘Ali ibn
Muhammad ibn ‘Ali ibn us al-Riza” and tracing him to ‘Ali, he further says, “His paternal appellation is
Abu ‘Abdallah and Abul Qasim: he (the 12th Imam) is the last successor (of the Prophet),” According to
the writer he is the last Imam of the house, he is the “authoritative proof” of God (al-Hujjat), the master
of the time (Sahib al-Zaman), and the expected one (Muntazar). Then the writer refers to the statement
of Abul Aziz ibn Mahmud ibn Bazaz, who narrated from ‘Abdallah, son of ‘Umar, in which the Holy
Prophet had said that during the last days of the world, a person will rise from among his descendants
whose proper name and parental appellation (kunyat) would be the same as his and he would fill the
world with justice which was as yet full of injustice.

21. Abu Bakr Ahmad ibn Hassan al-Bayhaqi, the famous Shafi’i jurist (d. 458 A.H./1066 A.D.), has
confirmed the birth of the son of al-‘Askari and his being the expected Mahdi.

22. Sheikh Sadruddin, known as Hamavi (from Hama, a town in Syria), has written a book about the last
Imam of the house of the Prophet. Sheikh Aziz ibn Muhammad known as al-Nasafi quotes from the
book of Sadruddin Hamvi, “In the religions before the advent of our Holy Prophet Muhammad there was
no name or appellation of wali or saint. The term then used was nabi or prophet. All godly people who
were in close communion with God and who were the carriers of divine laws were called anbia or
prophets.

In every religion the holy one was the law-giver and his successors who inherited his status and
protected and preached his teachings were called Prophets. From Adam to Nuh, from Nuh to Ibrahim,
from Ibrahim to Musa and from Musa to ‘Isa (Jesus), all the successors in different religions were termed
Prophets, but with the advent of the new religion and the new teachings brought by Muhammad, the last
prophet, God selected 12 people from the house of Muhammad and made them the heirs of Muhammad
and all that God had gifted him with the book, wisdom and the great kingdom. God let the 12 be in close
communion with Him and He distinguished them with the privilege of having the status of wilayat. The
famous saying of the Prophet, “The learned ones are the heirs of the Prophet” refers only to these 12
people.

The other saying of the Holy Prophet, “The learned ones from among my followers are the same as the
Prophets from among the children of Israel,” also refers to these 12. But the last wali, who is the last
successor of the Prophet and is the 12th wali in the chain of awlia, is Mahdi, Sahib al-Zaman, his
appellation and title should not be used for anyone else.” Nasafa continues to quote Sheikh Hamavi to
the effect, the saints (awlia) in this world are not more than the aforesaid 12, and the 360 people, who
are termed Rijal al-Ghaib (the invisible people), those incognito are not called awlia (saints). They are
termed abdals (alterable saints).

23. Hussain ibn Moinuddin Maybudi, in his commentary on the collection of poems ascribed to Imam ‘Ali
says, “I hope that by the grace of the giver of all bounties, our eyes will receive the light from the dust of



the threshold of the 12th Imam and the whole structure of our personalities will be illuminated by the rays
of the most universal and comprehensive sun of truth and reality. It is not difficult for God to respond to
this prayer favourably.”

24. Sheikh Ahmad Jami, as quoted by Qanduzi, the author of Yanabi al-Mawaddah, and Qaze Nurullah,
author of Majalis al-Mu’minin, has composed the following lines:

My heart is fine and bright with love of Haydar.
Next to Haydar, Hassan is our guide and leader.
Like a dog, I am lying down on
The threshold of Abul Hassan.
The dust beneath the shoes of Hussain
Is the eyeliner (surmah) for my eyes.
‘Abideen, the ornament of all devotees
Is like a crown on my head.
Baqir is the light of both my eyes.
The religion of Ja‘far is true and the path of Musa is right.
Oh loyal ones, “Listen to me praising the king of kings (Raza)
Who is buried in Khurasan.”
A particle from the dust of his tomb is the cure of all pains.
Leader of men of faith is Taqi, oh dear Muslims.
If you love Naqi in preference of all other people,
You have done the thing which is proper and right.
‘Askari is the light of the eyes of both Adam and the world.
Where can be found, in the world,
Such a chief in command like Mahdi?

The poets have composed poems to get silver and gold, but Ahmad Jami had done so because he is the
devoted slave of the king of the saints (‘Ali).

25. Fariduddin ‘Attar of Nishapur, the celebrated Sufi saint about whom Rumi has said, “Attar has made
tour of all the seven cities of love, and we are still stranded at the bend of the street and have not yet
covered it.” Qanduzi quotes the following lines form ‘Attar’s work: Manifestation of Divine Attributes:

Of the messengers of God, Mustafa is the last in the world.
Of the saints (awliya) in close communion with God,
Murtadha is manifestly the top.
All the issues of Haydar are saints.
All are made of the same light, God has declared that.

After giving the names of the Imams of the house, Attar continues:



There are hundreds and thousands of godly men
Of saintly status on Earth, who admire Mahdi
And pray for his advent.
Oh my God! Bring out Mahdi for me
From the veil of occultation so
The universal justice may become evident.
Mahdi, the guide, is the crown
On the head of all the pious ones.
Of the 12 saints of the House, he is the most shining one.
Oh the One with whom the chain of saints (awliya)
Of the time ends and is sealed, You are hidden from all.
Oh the soul of souls. Oh the One who is both evident and hidden
Behold Your slave, Attar is praising You.

26. Jalaluddin Muhammad of Balkh, known of Maulkavi Rumi, migrated from Tabriz to Qunya in Asia
Minor, settled and died there in the year of 672 A.H. His Mathnawi is the unrivalled masterpiece of the
loftiest presentation of Islamic thought in mystic garb. He is also the author of the lyrical work Divan-e
Shams Tabriz. This work is the outburst of his extreme love and veneration for his mystic master,
Shamsuddin Tabrizi.

Here is one of Rumi’s lyrics:

Oh Ali! Oh head and chief of the real men,
All of them salute you.
Oh ‘Ali, oh foremost of men, all of them salute you.
Tell the killer of the infidels, the religion and the religious one,
Tell Haydar, the doubtless warrior,
All drunk with love, salute you.
Tell the casket of the two precious gems.
Tell the zodiac house of the two shining stars
(Fatima, the daughter of the Holy Prophet).
Tell Shabbar and Shabbir,
Tell each of them, all drunk with love, salute you.
Tell ‘Abid, the ornament of religion.
Tell Baqir, the light of the relition.
Tell Ja‘far, the truthful,
Tell each of them, all drunk with love, salute you.
Tell Musa, the forbearer
Tell the learned one, buried in Tus,
Tell the straight one (who is holding the affairs firm),



Tell each of them, all drunk with love, salute you.
Tell Hadi, the chief in charge of religion,
Tell ‘Askari, the guided one,
Tell Mahdi, the guided saint,
Tell each of them, all drunk with love, salute you.
Tell the vernal breeze,
Tell the lucky one,
Tell shams of Tabriz, all drunk with love, salute you.

27. Sheikh Salahuddin Safdi (d. 764 A.H.) was the master of the mystic significance of the alphabets,
and author of Sharh-e Dai’yrah (the Explanation of the Circle). As quoted by Qanduzi in Yanabi, Safdi
said, “The promised Mahdi is indeed the same 12th of the 12 Imams, the first of whom is our master,
‘Ali, and the last of whom is Mahdi.”

28. Sheikh ‘Amir ibn Basri has composed a eulogy called Qasidah Tayya. The composition contains
theosophical lore, maxims, mystical points and matters of etiquette. It is divided into 12 pieces, each
termed as a piece of light, the ninth piece is about the recognition of the master of the time, and the time
of his reappearance. Of the pieces three lines are quoted here:

Oh Imam Mahdi how long will you be hidden?
Oblige us, oh our father with your return!
We feel sad the waiting time is prolonged.
For the sake of your Lord, bless us with your audience.
Oh the pole of existence! Hasten, oh our beloved!
Return so we may enjoy your sight.
Surely, it is a great pleasure
For a lover to meet his beloved after a long absence.

35. Hussain ibn Hamdan al-Husaini in his work al-Hidaya mentions the 12th Imam, the master of the
time, as the son of the 11th Imam, Hassan al-‘Askari.

36. The well-known biographer, ibn Khallakan in his work Wafyat al-A’yan has given a brief account of
the birth of the Imam.

37. Ibn al-Azraq, as quoted by ibn Khallakan, asserts the existence of the 12th Imam.

38. Ibn al-Wardi, the historian, in his work asserts the birth of the son of al-‘Askari in 255 A.H.

39. Syed Mumin Shablanji in his work Nur al-Absar gives the genealogy of Imam M H M D (abbreviation
of Muhammad) as the 12th Imam, and his various titles and appellations.

40. Abul Fawz Muhammad Amin al-Suwaidi of Baghdad, the genealogist, in his work on the tribes of



Arabs, Sya’ak al-Dhab, after mentioning the names of the 12 Imams of the house, confirms the
existence of Mahdi, and he (Mahdi) was five years old when his father al-‘Askari passed away.

41. Muafaq ibn Ahmad, known as Khatib Khawarzum, refers to other works in this connection and
confirms it.

42. Syed ‘Ali Hamdani in his famous work Mawadat al-Qurba asserts the existence of the 12th Imam.

43. Sheikh Muhammad Sabban Mesri in his work confirms the existence of the 12th Imam of the house
of the Prophet.

44. Abdul Falah Abdul Hayi Nanbali in his work Shuzarat al-Sahab asserts the birth of Mahdi.

45. Al-Sayyid Nusaimi has mentioned the 12th Imam on the authority of al-Qanduzi.

46. Sheikh Abd al-Rahman ‘Ali ibn Ahmad Bastami, as quoted by Qanduzi, confirms the existence of
Hemdi, a descendant of Hussain and gives his brief description in eulogistic terms.

47. Sheikh Abdul Karim Yamani’s poem in praise of the Mahdi has been quoted by Qanduzi.

48. Sheikh Sulayman ibn Ibrahim, known as Khawajah Kalan (the senior most), is from Qanduz in Balkh
and a famous Sufi (d. 1294 A.H./1877 A.D.). He is the author of the famous book Yanabi al-Mawaddah,
which is the outcome of his extensive research. He has established from important Sunni sources that
love for the Ahl al-Bayt is the only right path, an Islamic way of life. He believes in the 12 Imams from
the house of the prophet.

49. Qazi Fazlullah Rozbahan has written books against the Shi‘ahs, particularly against Allama Hilli, the
famous Shi‘ah divine during the ninth century A.H., but believes in the existence of the 12th Imam as a
blessing.

50. Rashiduddin of Delhi in his work al-Imam al-Ithan ‘Ashar (the 12th Imam) confirms the existence of
the Imam, as the title indicates.

There are many other prominent scholars of the Sunni school who are firm believers in the 12 Imams in
general and the last one in particular. They believe in the same manner as the Shi‘ahs believe.

In 1343 A.H. when the author of these lines himself had the honour of pilgrimage to the holy shrine of
Mecca (the Ka‘ba) and the holy mosque of Medina (Masjid al-Nabawi), the names of the 12 Imams of
the house, along with the names of the first four caliphs, the four Imams of the Sunni school of fiqh, and
some other Sunni religious leaders were found inscribed round the walls of the holy mosque. Once a
Sunni scholar, who is a friend of the author, told me about his impression when during his pilgrimage he
found the names of the 12 Imams there.

He said when he saw the inscription in the Holy Prophet’s mosque, he thought it was quite natural to



express the names of the Sunni religious leaders inscribed there, because the holy shrine had always
been administered by Sunni rulers. With the exception of a few years of the Fatimaid rule in the Hijaz
during the fourth century A.H. No Shi‘ah ruler had any domain over there or had the opportunity to insert
the name of the 12 Imams. He reasoned the presence of the names of the Holy Imams was entirely due
to their spiritual attributes. This is the force of knowledge and spirituality which kept their names alive in
the hearts of the true Muslims in spite of a well-organized opposition.

Apostates

Besides the four recognized genuine deputies of the 12th Imam, a few apostates also posed as the
nominated agents of the Imam during the minor occultation. But their apostatic and inconsistent views
and practices on the one hand, and the epistles from the Imam repudiating them on the other, exposed
them. The result was the heretical movement died in its infancy and could not form a separate sect. But
their tactics set a pattern for the latter day claimants and imposters.

1. Muhammad ibn Nusayr al-Numayri

Muhammad ibn Nusayr al-Numayri tried to rival Muhammad ibn ‘Uthman al-‘Umari, the second deputy
and claimed to be the nominated agent of the last Imam. But al-‘Umari being the recognized deputy of
the tenth, 11th and 12th Imams was too strong an opponent for a person like al-Numayri, who was
already condemned by the tenth Imam for his heretical views and activities. Al-Numayri had claimed the
tenth Imam to be God and himself to be a prophet sent by him. He believed in transmigration and
incarnation and was accused of allowing marriages which were prohibited by Islam, and other obnoxious
practices. He was a disciple of Muhammad ibn Musa al-Shari‘i and Ali ibn Haska ibn Baba, one of his
main associates who was also condemned and cursed by the tenth Imam, al-Naqi. He may be
considered as one of the ring leaders of the ultra-Shi‘ahs of his time (in the third and fourth centuries
A.H.)

The origin of this particular sect can be traced back to the first half of the first century Hirjrah. It was
named Nusayri after Muhammad ibn Nusayr. The prevailing political conditions of the time provided an
opportunity for such apostates to revive their un-Islamic creed. The ruling authority went all out to
suppress the Shi‘ah faith. Imam ‘Ali al-Naqi and his son, the 11th Imam, Hassan al-‘Askari, were under
house arrest at Samarrah. Their devotees had few opportunities of having an audience with the Imams
freely. The movements of both the Imams and their followers were strictly watched by the government,
so these imposters could easily approach the credulous Shi‘ahs and poison their minds with false
claims.

When the Imams or their recognized deputies denounced their claims, the claimants interpreted the
denunciation as a sort of taqiyah (dissimulation). Nevertheless, the Shia faith in its true term was also so
well-established at that time no one but the ignorant or self-interested people would care for such



apostasies. Muhammad ibn Nusayr realized the failure of his attempt and tried to have an interview with
Muhammad al-‘Umari, the second deputy, but he was refused. Nusayr lived until 300 A.H., unnoticed by
the Shias.

2. Hussain ibn Mansur al-Hallaj

Hussain ibn Mansur al-Hallaj of Baiza (a district of Fars) became a celebrated theosophist of the Sufi
order. He lived in the second half of the third century A.H. and was sentenced to death at the end of 309
A.H. All his contemporary jurists of the Sunni and Shia schools of thought condemned him as a cheat
pretending to follow the path of the Sufis. He claimed his scholarship in every science but he was
ignorant of them all. He knew some occult art of alchemy. He was ambitious, bold and active against the
rulers and used to embark upon great schemes to overthrow the government. To his followers he
claimed to be God or His incarnation. He pretended himself before the rulers as a Shia and for the public
he posed as a Sufi. He used bombastic terms of the Sufis which implied his being the incarnation of
God. He was questioned by the authorities and the jurists several times.

He also claimed to be the agent of the Imam but this was repudiated and he was impeached by the 12th
Imam through an epistle received by Muhammad al-‘Umari. He was condemned by the unanimous
verdict of the jurists and, therefore, hanged. For almost 200 years, the man continued to be mentioned
by all biographers as an impious imposter until the celebrated Sufi saint, Sheikh Abu Hassan Kharaqani
consecrated him among the Sufi saints of the first order. Ever since, he has become the hero of many
Sufi legendary wonders. His slogan An al-Haq (I am the Truth) is presented by the Sufis as an example
of the mystic experience of the union of the finite with the infinite. He became the exemplary hero of the
mystic poetry of later periods.

“It is allowed and tolerated, if a tree says, ‘I am the Truth,’ why is it not allowed and tolerated if a
fortunate man says, ‘I am the Truth.’” It is a translation of the Persian couplet in his appreciation. A
legend narrates that when Hallaj was hanged, a few drops of his blood fell on the ground and they
formed the letterings on the ground, “I am the Truth.”

To prove the saintliness of a person, according to the Sufis, there is no need for any evidence of his
accomplishments, knowledge or piety. Such accomplishments are rather considered as hindrances to
saintly attainments. For proof of a person’s saintliness, the dream or vision of a recognized saint of Sufi
order is reliable. The time distance between the consecrated one and the consecrator is ignored. Let the
Sufis have al-Hallaj elevated to whatever station they like, but he has no representative status on behalf
of the 12th Imam or any previous Imams of the house.

3. Al-Shalmaghani

Muhammad ibn ‘Ali, known as ibn Abi al-Azaqir, belonged to Shalmaghan, a village in the district of
Waset. At the beginning of his career he seemed to be a true adherent of the Shia faith but he was



ambitious. He expected Muhammad, the second deputy, to nominate him as the agent to the Imam after
him. But contrary to his expectations and those of many others, he nominated Abul Qasim Hussain ibn
Ruh Nowbakti as his successor, and the third deputy of the Imam. So jealousy for Nowbakti forced
Shalmaghani to the wrong path. He was denounced and cursed in the epistle of the 12th Imam received
by Abul Qasim Hussain ibn Ruh. For apostasy, he was sentenced by the jurists in 322 A.H.
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