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Editorial
The recent popular uprisings in many parts of the Muslim world took
almost everyone by surprise. The immediate causes of the wide-ranging protests and civil resistance in these countries are a matter of much discussion
and debate. Theories ranging from the purely materialistic and economic to
the metaphysical and religious—with a number of conspiracy theories in
between—have been put forth as the probable causes of these revolutionsin-the-making. Wikipedia’s claim that “the demonstrations were precipitated by high unemployment, food inflation, corruption, a lack of freedom of
speech and other political freedom and poor living conditions,” can be taken to be the general consensus of Western observers. On the other end of
the spectrum is the message coming from Iran that the revolts signify an
“Islamic awakening.” What can conclusively be said is that these two perspectives are not as diametrically opposed as they appear to be.
There is no doubt that the uprisings were at some point fuelled by domestic concerns and matters related to bread-and-butter. But the fact that
they threaten to destroy the support for Israel—the holy-grail and supreme
idol of Western contrivance—signifies a depth and dimension that belies
any materialistic paradigm and underlines the reality that man does not
live by bread alone.1 On the one hand the despots and monarchs that ruled
these Muslim peoples plundered their wealth and kept them in dire poverty, hence the valid economic grievances. On the other hand, the people in
question are self-respecting Muslims who could no longer accept the humiliation and abasement implicit in the full support that their governments
gave to Israel and its genocidal campaign against their brethren in Palestine.
But is the former reason enough to label these uprisings as ‘secular,’ or, for
that matter, is the latter a sufficient cause to call them ‘Islamic’?
The ‘Islamic’ nature of any movement can be assayed in a number of
ways and from different perspectives. The material cause of any movement
involves its human participants and their basic cultural mores. In the case
at hand, the vast majority of the people taking part in the uprisings are
downtrodden Muslims who identify with Islam on some level, both seeking
their self-respect as well as their economic rights from this identity. The
1

The Bible says: “Not in bread alone doth man live, but in every word that proceedeth from the mouth of God.” Deuteronomy 8:3; Matthew 4:4; Luke 4:4.
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formal cause, on the other hand, comes from the worldview and depth of
understanding embodied by the leaders of the movement. In this regard the
Western media has told us time and time again that it was the young, educated secular activists who initially propelled the “nonideological” revolutions. The upwardly mobile youth tweeted their way towards an awareness
of their state of political repression and came to “understand” the imperativeness of freedom. In their newfound worldview, it was the inalienable
rights of the majority, and the power that comes with numbers, that called
for such socio-political activity. While the aspirations of these youth to become free from oppression are hailed by all religions, including Islam, they
cannot be labelled as ‘religious’ or ‘Islamic’ simply on that account. This is
because freedom is never absolute and any “freedom from” is always accompanied by an “attachment to.” Religion ultimately endorses a freedom
from falsehood and the people of falsehood when it naturally leads to an
attachment to the truth and the people of truth. If freedom is followed by a
vacuum of vision and the absence of any real doctrine or ideology based on
the truth, it can only be falsehood that can come to fill the vacuum. This is
precisely the correlate of the QurÞÁnic principle:

$]%qèdy— tb%x. Ÿ@ÏÜ»t7ø9$# ¨bÎ) 4 ã@ÏÜ»t6ø9$# t,ydy— ur ‘,ysø9$# uä!%y` ö@è%ur
And say, ‘The truth has come, and falsehood has vanished. Indeed
falsehood is bound to vanish.’ (17:81)
It would appear that in the case of the uprisings, the truth did not come
in an active way and with any real substance. It could be that the necessary
vision and discernment of the truth was lacking, or that the will and courage to implement it was just not there. In some cases it was clearly for fear
of the Empire and its vociferous media machinery that the Islamists withheld from presenting their position, or vacillated between it and the liberal
dogma that the media likes to hear. As the movements develop and mature,
the absence of principled Islamic leadership is clearly and painfully visible
for one and all to see, not least the agents of the Empire who are even now
actively working to coopt the popular revolts.
Such a state of affairs has led some analysts to paint these movements as
struggles for independence and dignity, à la democracy and modern human
rights. They hold that the closest parallel to the uprisings are the changes
that occurred last decade in Latin America, where people had enough of
their place as pawns in the struggles of others and started to push for de-
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mocracy and their own voice. The pundits continue by observing that today, increasingly Latin America is moving in its own direction, as will the
Arab nation if allowed by others, in particular the Empire, to sort out their
own issues (a hypothetical scenario which would include the US withdrawing its bases from Muslim lands and refraining from funding its friendly
tyrants and monarchs).
To assay the recent events from yet another perspective with the hopes
of shedding further light on the realities at hand, it can be said that the
“friendly tyrants” mentioned above are “friendly” on two counts. They are,
of course, the “friends” and vassals of the lords of the Empire, who love
them in much the same way as plantation owners in the Old South held
affection for their slaves, as long as they were obedient, respectful, and subservient. But they are “friendly” in another way as well. To explain: according to Plato’s depiction of the decline of political systems from the ideal
republic in which the Philosopher-king rules, by sequential degenerations
through the stages of aristocracy, timocracy, oligarchy, democracy, and tyranny, the present “tyrants” in the Muslim world would fall under the tail
end of the stage of oligarchy. The oligarchy is giving way to a proper democracy and the latter, on the verge of transforming into an unprincipled
anarchy, will lead to the actual stage of tyranny. Hence, this Platonic way of
looking at things would conclude that the present “tyrants” pale in the face
of the actual tyrants to come, and the former are, relatively speaking,
“friendly” harbingers of the latter! 2
Yet another perspective is that of eschatology, in particular the Messenger of Allah’s (Ò) prophecies with regards to his Ummah and its political
transitions. One prophecy from Sunni sources delineates the decline and
degeneration of the Ummah, and its ultimate restitution as follows:
The Messenger of Allah (Ò) said: Prophethood will preside amongst
you for as long as Allah wills, and Allah will remove it when He
wishes to remove it; then the khilÁfah in the way of the prophethood
will preside amongst you for as long as Allah wills, and Allah will
remove it when He wishes to remove it; then a clinging kingdom [or

2

This is not to deny the real and actual despotism of the kings and oligarchs recorded in history, nor is it to negate the insidious oppression of liberal-democracies,
but rather, the intent here is to underscore the fact that this degeneration of intellectual thought naturally devolves into an unprincipled and immoral order where
nothing but brute force and might rule. Or to put it differently, the inner and hidden oppression (of the truth) gives way, in successively more intense stages, to an
outer and apparent manifestation of it in the form of a martial tyranny.
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‘biting/tormenting kingdom’  ] ﻣﻠﮑًﺎ ﻋﺎﺿًﺎwill preside amongst you for
as long as Allah wills, and Allah will remove it when He wishes to
remove it; then an oppressive kingdom [  ] ﻣﻠﮑًﺎ ﺟﺒﺮﯾﺔwill preside
amongst you for as long as Allah wills, and Allah will remove it when
He wishes to remove it; then the khilÁfah in the way of the
prophethood will preside amongst you; then he became silent.3

Another narration is as follows:

 وﻣﻦ، وﻣﻦ ﺑﻌﺪ اﻟﺨﻠﻔﺎء أﻣﺮاء، ﺳﯿﮑﻮن ﺑﻌﺪي ﺧﻠﻔﺎء:(ﻗﺎل اﻟﻨﺒﻲ )ص
 ﺛﻢ ﯾﺨﺮج رﺟﻞ ﻣﻦ أهﻞ، وﻣﻦ ﺑﻌﺪ اﻟﻤﻠﻮك ﺟﺒﺎﺑﺮة،ﺑﻌﺪ اﻷﻣﺮاء ﻣﻠﻮك
. ﺛﻢ ﯾﺆﻣﺮ ﺑﻌﺪﻩ اﻟﻘﺤﻄﺎﻧﻲ، ﯾﻤﻸ اﻷرض ﻋﺪﻻً ﮐﻤﺎ ﻣﻠﺌﺖ ﺟﻮرًا،ﺑﯿﺘﻲ
.ﻓﻮاﻟﺬي ﺑﻌﺜﻨﻲ ﺑﺎﻟﺤﻖ ﻣﺎ هﻮ ﺑﺪوﻧﻪ
The Prophet (Ò) said: After me will come the Caliphs, and after the
Caliphs the Emirs, and after the Emirs the Kings, and after the Kings
the Tyrants, and then a man will come out from the People of my
House (Ahli baytÐ) who will fill the earth with justice just as it was
filled with tyranny; then after him, the QaÎÔÁnÐ will be made emir,
and by Him Who sent me with the Truth, he is not lesser than him.

It is to be especially noted that in these narrations, as well as in many others within both the Sunni and Shia corpus of traditions, the tyranny persists and fills the earth, thereupon, suddenly, a radical change towards justice is brought about at the hands of the Mahdi (Ýa). Hence, it follows that
any type of independence and freedom movement would have to come before and not after the final reign of the tyrant(s). In fact, it could be said to
correspond to the democracy cum anarchy that is situated between oligarchy and tyranny in the Platonic model, and to the transition period between the king-despots and the actual tyrants in the narrations from the
Prophet and the Imams.
The period preceding the final tyranny is referred to in the narrations in
a number of different ways. It is sometimes referred to as the fatarah, or the
intervening period of a “lapse” from the prophetically aligned sacred rule
of his inheritors the Imams. Speaking of the Mahdi, Imam ÑÁdiq (Ýa) says:
3

Musnad AÎmad ibn Íanbal, no. 18430, on the authority of al-TirmidhÐ; Musnad
Abi YaÝlÁ, and Ibn HibbÁn. ÑaÎÐÎ al-JÁmiÝ al-ÒaghÐr, no. 3341.
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اﻟﺬي ﯾﻤﻸهﺎ ﻋﺪﻻ ﮐﻤﺎ ﻣﻠﺌﺖ ﻇﻠﻤﺎ و ﺟﻮرا ﻟﻌﻠﯽ ﻓﺘﺮة ﻣﻦ اﻷﺋﻤﺔ
He will be the one who will fill it with justice just as it was full of
oppression and injustice during the time of a lapse from the Imams.

It is also referred to as a time in which constraints, restrictions, and protections are set aside. For instance, Imam ÑÁdiq (Ýa) was asked when the deliverance will come for the believers. A part of his reply included the following phrase:

ُ ﺧَﻠَﻌَﺖِ اﻟْﻌَﺮَبُ أَﻋِﻨﱠﺘَﻬَﺎ وَ رَﻓَﻊَ ﮐُﻞﱡ ذِي ﺻِﯿﺼِﯿَﺔٍ ﺻِﯿﺼِﯿَﺘَﻪ... اذا
When … the Arabs throw off their reins [or constraints] and every
fortified strongman abolishes his stronghold.

In this time the government will not be based on the truth, nor will it be
vivified by the spirit of jihad. The following phrase is used in a narration to
describe this government:

ِدَوْﻟَﺔِ اﻟْﺒَﺎﻃِﻞِ وَ ﺣَﺎلِ اﻟْﻬُﺪْﻧَﺔ
Government based on falsehood and the state of peace [or truce].

Under such a liberal and profane government, moral vices will abound, but
with regards to the groups and classes that will have the upper hand, Imam
ÝAlÐ (Ýa) foretells the following:

ُإِذَا ﺗَﺴَﻠﱠﻄْﻦَ اﻟﻨﱢﺴَﺎءُ وَ ﺳُﻠﱢﻄْﻦَ اﻟْﺈِﻣَﺎءُ وَ أُﻣﱢﺮَ اﻟﺼﱢﺒْﯿَﺎن
When women are ascendant, slave-girls are put in charge, and the
youth are made to rule.

While such things are in and of themselves considered as calamities, the
language used to describe the final tribulations are of another order. In one
narration, the Messenger of Allah (Ò) prophesies:

ﯾﺤﻞ ﺑﺎﻣﺘﯽ ﻓﯽ آﺧﺮ اﻟﺰﻣﺎن ﺑﻼء ﺷﺪﯾﺪ ﻣﻦ ﺳﻠﻄﺎﻧﻬﻢ ﻟﻢ ﯾﺴﻤﻊ ﺑﻼء
اﺷﺪ ﻣﻨﻪ ﺣﺘﯽ ﻻﯾﺠﺪ اﻟﺮﺟﻞ ﻣﻠﺠﺎء
In the latter days a severe tribulation will befall my Ummah at the
hands of their ruler-despot—such that no tribulation more severe
than it has ever been heard of before and a person will not find any
refuge.
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But of course the flow of history is not simply and simplistically linear.
All religions point to the cyclical nature of time, which is essentially qualitative and not quantitative. The QurÞÁn repeatedly reminds man about the
immutable nature of the paradigm of God (sunnat AllÁh) and how it continuously manifests itself on the plane of history as a rhythmic reminder to
mankind. One of the persistent refrains in the overall linear decline—also
foretold of by the Messenger of Allah—is the periodic reality of revival.4
Every so many generations, a pious Islamic scholar—in his capacity as the
inheritor of the Prophet—will emulate the example of the Messenger of
Allah (Ò) to such a degree and intensity that his very being gives rise to an
Islamic movement that is able to either arrest the decline or even temporarily reverse it in some part of the Muslim world.
There is no doubt that in our age it was Imam KhumaynÐ (r) who preeminently revived Islam, primarily in Iran, but also, to some extent, in the
Muslim world at large. It also stands to reason that any other movement in
this same age that seeks to be Islamic, unless it is headed by another such
stellar figure, must invariably identify with this existing revival so as to be a
part of it in an integral and authentic fashion.
This revival is a divine solution and ark of salvation for all those sincere
Muslims who are embroiled in the seditions (fitan) of our time. If any Muslim individual or movement is not a part of the solution, he or it inevitably
is a part of the problem. Hence the insistence of the successor of Imam
KhumaynÐ, Ayatullah Khamenei, in calling the recent uprisings in the Muslim world an “Islamic awakening” should be seen not as a statement of facts
on the ground but more as a prescription cum warning to the movements
and their would-be leaders about the quintessential importance of Islam
and the existing Islamic Revolution in Iran to their success. Lacking their
own Islamic leadership and imam, these movements, if they are to be saved
from the demonic ruses of secular-liberalism and its nefarious Empire,
must recognize and identify with a standing imam. At present, this would
be none other than the Supreme Leader of the Islamic Revolution in Iran
Ayatullah Sayyid Ali Khamenei.
4

A narration reads: إن اﻟﻠﻪ ﯾﺒﻌﺚ ﻟﻬﺬﻩ اﻷﻣﺔ ﻋﻠﯽ رأس ﮐﻞ ﻣﺎﺋﺔ ﺳﻨﺔ ﻣﻦ ﯾﺠﺪد ﻟﻬﺎ دﯾﻨﻬﺎ

It is crucial to note that like the revival, the “end” is also cyclic and periodic, each
end being a degree and approximation of the final end; hence the undesirability, by
virtue of faith and reason, of using correspondences to both predict events and to
foster a self-fulfilling psychology of apocalyptic messianism based on sentiment.
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Direct allusions to the above can be found in a letter that Imam ÝAlÐ (Ýa)
wrote to MÁlik al-Ashtar, the then governor of Egypt, in which he warned
of the consequences of the political authority of the Muslims falling into
the hands of persons who are not principially Islamic:

َوَ ﻟَﮑِﻨﱠﻨِﻲ آﺳَﯽ أَنْ ﯾَﻠِﻲَ أَﻣْﺮَ هَﺬِﻩِ اﻟْﺄُﻣﱠﺔِ ﺳُﻔَﻬَﺎؤُهَﺎ وَ ﻓُﺠﱠﺎرُهَﺎ ﻓَﯿَﺘﱠﺨِﺬُوا ﻣَﺎل
اﻟﻠﱠﻪِ دُوَﻟًﺎ وَ ﻋِﺒَﺎدَﻩُ ﺧَﻮَﻟًﺎ وَ اﻟﺼﱠﺎﻟِﺤِﯿﻦَ ﺣَﺮْﺑﺎً وَ اﻟْﻔَﺎﺳِﻘِﯿﻦَ ﺣِﺰْﺑﺎ
But I fear that the authority of this Ummah will fall into the hands
of the simpletons and the libertines, hence they will take: the endowment of God as a private circulation, His servants as pawns, the
virtuous as enemies, and the sinners as their party.5

But unfortunately there remain many impediments that would hinder
the uprisings in the Muslim world from identifying with the example and
leadership of the Islamic Revolution in Iran, the most important of which
is the sectarian divide. Despite the valiant attempts of Imam KhumaynÐ
throughout his mission to abolish this divide by asking both Sunnis and
Shias, equally, to overcome their penchants for madhhabÐ chauvinism, the
problem remains. The vast majority of both Sunni and Shia intellectuals
and ÝulamÁÞ hold the position that their respective madhhab, in all of its
pedantic details, is the ultimate truth. They naturally conclude that anything that differs from their madhhab must be a form of falsehood. By so
doing, they actually defile the “upright religion” (dÐn al-qayyim)6 and limit
the Infinite Truth of God.
A case in point is the DÁr al-TaqrÐb organization that was founded by
Shaykh MuÎammad TaqÐ QummÐ in Cairo, Egypt in the 1940’s. Some of its
founders included the likes of Shaykh ÝAbd al-LaÔÐf MuÎammad al-SubkÐ, a
member of the HayÞat KibÁr al-ÝUlamÁ (Council of Senior ÝUlamÁ) in
Egypt, and it had the support of Grand Ayatullah BurÙjirdÐ of Qum, as
well as Shaykh MaÎmÙd ShaltÙt of Al-Azhar. In its heyday the DÁr alTaqrÐb held many important meetings and seminars and published some
valuable books as well as a journal, the Risalat al-Islam. But it was only a
matter of years before these activities dwindled and the DÁr al-TaqrÐb became defunct, mainly due to the parochial attitudes of some of the Shia
ÝulamÁÞ involved and their itch to proselytize the Shia madhhab in a majority Sunni nation that held amicable opinions of the Ahl al-Bayt. One posi5
6

Nahj al-BalÁgha, Letter 62.
See the Editorial of Al-TaqrÐb Journal number 7 for further exposition.
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tive and tangible outcome of the whole experiment was the famous fatwa of
Shaykh ShaltÙt wherein he legitimized the fiqh of the Twelver Shias as a
fifth school of Islamic jurisprudence that any Muslim was free to choose.
The Shias at that time, if they had been more astute, could have reciprocated by highlighting the fact that in the JaÝfarÐ fiqh there is an established
principle called the Rule of Necessitation (qÁÝidat al-ilzÁm) which effectively
legitimizes the major Sunni schools of jurisprudence and makes it binding
upon Sunni Muslims to follow their own fiqh.7
Another case in point pertains to the present day situation in Bahrain.
In this Muslim nation the spectre of sectarian conflict is being used to
overcome the popular uprising of its peoples and their attempts to identify
with the greater Islamic cause at hand. But this is a red herring and was
clearly identified as such by the Supreme Leader of the Islamic Revolution
in Iran during the course of a speech he delivered on the Iranian New Year
wherein he emphatically stated that, “this is not a Shia-Sunni issue. They
are making spiteful and malevolent efforts to present the issue of Bahrain
as a Shia-Sunni issue.” But he then continued with an even more astute and
incisive observation—one that could only be made by a true ÝÁlim who
stands above the parochial and sees the higher principles at play:
Unfortunately some people who do not have any evil motives fell into this trap. If there are benevolent people involved in this issue, I
would like to tell them, “Do not make this a Shia-Sunni issue.” [If
you do,] this would be the greatest service to America. This would be
the greatest service to the enemies of the Islamic Ummah who are trying to present the anti-tyranny movement of a nation as a Shia-Sunni
conflict. This is not a Shia-Sunni conflict.8

The “benevolent people” that the Supreme Leader spoke of are precisely
those well-meaning Shias who see the whole world from their madhhabÐ
spectacles. They see everybody who does not carry the label of “Shia” as being “out to get them.” Such a paranoid view of the world ultimately leads
to intellectual blindness and social torpidity. A higher and more principled
view of the truth affords both a wider and a deeper comprehension of reality as such. It is only this higher view that can bring about any semblance of
7

Some traditions used to support the Rule of Necessitation are as follows:

8

اﻟﺰﻣﻮاهﻢ ﺑﻤﺎ اﻟﺰﻣﻮا اﻧﻔﺴﻬﻢ – ﻣﻦ دان ﺑﺪﯾﻦ ﻗﻮم ﻟﺰﻣﻪ ﺣﮑﻤﻪ – ﻟﮑﻞ ﻗﻮم ﻧﮑﺎح

http://english.khamenei.ir//index.php?option=com_content&task=view&id=
1434&Itemid=4
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unity or conciliation and it is only an upright religion that can provide the
pure metaphysics that leads to the ultimate Truth.
The well-meaning, albeit sectarian Shias, can take inspiration from the
words of another ÝÁlim of great vision and intellect, ÀyatullÁh JawÁdi
ÀmulÐ, who in aiming at the higher truth of religion alludes to the fact that
the term “Shia” is not always used in a partisan sense and can actually be
expanded in scope to include all Muslims:
…but as for the prayers made [by the Imams] for the Shias—showing
how much really they cared about us—there is another luminous
prayer of Imam Sadiq (Ýa) in the ÑaÎÐfah ÑÁdiqiyyah which—you gentlemen should join me as I read it out shortly—is not only for Iran,
but for all Muslims; for they are in reality the Shias of Imam ÑÁdiq,
and it is just that a lot of people did not allow them to understand/recognize this Family; but they are really Shias because they are
the followers of truth and the truth belongs to this Family, and the
fact that others did not allow them to understand/recognize is another matter. “O Allah, enliven our Shias who are in [the way of] our
government.” This is not specific to Iran. It is the same in Egypt, the
same in Tunisia, the same in Algeria, the same in Jordan, the same in
Yemen.9

A timely example that clearly shows how aiming at lower “truths” does
not only not help in creating substantial unity but can actually—given the
nature of our times—further divide people has to do with two “springs.”
The first is what is being called the “Arab Spring” and refers to the recent
uprisings in Muslim lands, the second is the New Year spring festival of
Nowruz that is associated with the Persian people and can be referred to as
the “Persian Spring.”
“Arab Spring” is a term that was first used in March 2005 by many
Western media commentators to suggest that a consequence of the American invasion of Iraq would be the flowering of Western-friendly democracies in the Middle East. But following the victory of Hamas in the January
2006 Palestinian elections—the “wrong” outcome in Western eyes—the
term was conveniently phased out until its revival following the revolts of
2010-2011. In both the years, 2005 and 2011, there was and is a conscious
effort to emphasise the racial and ethnic nature of the movements. This,
more than being a description of the facts on the ground, is a prescriptive
usage fostered by wishful thinking. The fact is that Arab nationalism be9

This is a comment that he made at the end of his fiqh lesson on 23 February, 2011.
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came impotent many decades ago and no amount of Western politicalviagra can make it rise once again. Arab Muslims are not blind to the other
glaring fact that it was Persian Shia Muslims who most earnestly supported
Hamas—Arab Sunnis—and continue to do so. Nor is it lost on these Arabs
that the first governments to officially reach out to post-revolutionary
Egypt were Iran and Turkey, with the Turk Abdullah Gul, the President of
the latter, being the first head of state to visit Egypt after Mubarak’s ouster.
Moreover, the demonstrations and rallies in support of the current uprisings span the entire globe with Muslims of all races and nationalities taking
active part. The Western pundits’ efforts at spinning these facts and trying
to portray them as sheer political opportunism on the part of the non-Arab
parties involved are yet another sign of either their misinformation or their
artful disinformation.
Turning now to the “Persian Spring,” or “Nowruz,” it is an elaborate
and symbolic New Year’s ritual and is one of the oldest celebrations, predating Islam, venerated by all people living within the proximity of the Iranian Plateau, irrespective of their ethnic, racial, political and religious differences. It coincides with the vernal equinox and the first day of spring for
those in the northern hemisphere. As of late, especially after the UN in
2009 inscribed Nowruz on the Representative List of the Intangible Cultural Heritage of Humanity, certain factions within Iran have made much ado
about the “international” nature of the celebration. For instance, during
the course of official speeches and statements, Mohammad Khazaee, Iran’s
Ambassador and Permanent Representative to the United Nations, has
stressed that Nowruz celebrations play an important role in fostering unity
among nations. Saying that the “tradition is endeared by Islam, which is
the religion of passion, friendship and appreciation of nature,” he has gone
on to make the claim that:
Although Nowruz is an inseparable part of the common culture of
an important part of the world’s geography, it has the capacity to become the ground base for in-depth cultural links and as an advocate
of shared human values amongst all nations…. It is a source of jubilation to see, due to a collective effort by the countries celebrating
Nowruz, this tradition became global when the United Nations General Assembly, the UNESCO and the Economic Cooperation Organization (ECO) took note and approved utilizing its cultural and spiritual capacities…10
10

http://www.iran-un.org/index.php?option=com_content&view=article&id=930:
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The fact is that Nowruz is limited to firstly, the northern hemisphere, and
secondly, to only a small number of countries in this hemisphere, viz. Afghanistan, Azerbaijan, India, Iran, Kyrgyzstan, Pakistan, Turkey, and Uzbekistan. To make official claims of Nowruz’s “role in fostering unity
among nations” or it becoming “the ground base for in-depth cultural
links… amongst all nations” is either to have delusions of grandeur, or to
be complicit in a secular agenda of religious cum cultural reductionism.
While it is true that many important events in the religious and Islamic
calendars correspond to this solar date signified by Nowruz and the vernal
equinox, Islam did not emphasize this correspondence, and in fact disregarded the solar calendar as a whole. While we can only guess at the wisdom
behind this providential act, we can say for certain that to aggrandize an
event in the solar calendar—however important and symbolic—purely for
cultural and ethnic reasons, is to go against this wisdom.
But Iran is not the only one using ethnic considerations for a political
purpose.11 In order to destabilize the Muslim world, intelligence agencies of
the Empire are betting in many respects on the “ethnic card.” Not only are
they trying to divide the Ummah along the Persian-Arab fault line, but in
fact they are trying to do the same thing within Iran itself. This is because
numerous representatives of various nations reside in Iran, including Azeris, Kurds, Baluchis, and others. To destabilize the Islamic Republic of Iran,
the Empire is bent on driving a wedge between these peoples and the Persians. Certainly countering these stratagems of discord and divisiveness
cannot be accomplished by using another stratagem of the same type and
level—this is not a case of fighting fire with fire. What is called for is to use
as a principle of unity something that is universal and essential to the human condition. Such a principle, based on the most inner and essential
nature of man, is propounded by religion and religion alone.12
The argument that lower forms of unity that are based on a common
race, language, ethnicity, or lineage are valid because they are a form of realism in which the existing limits of understanding of the masses is taken
into account is faulty on two counts. First, the age in which these lower
statement-by-he-mr-mohammad-khazaee-ambassador-and-permanent-representativeof-the-islamic-republic-of-iran-to-the-united-nations-at-the-official-commemorativeceremony-of-qthe-international-day-of-nowruzq-21-march-2011--new-york&catid=41:
general-assembly&Itemid=54
11
The newly coined catch-phrase to denote this idea is “Nowruz Diplomacy.”
12
Cf. Al-TaqrÐb Journal, no. 3, p. 43.
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realities could properly and effectively do this was one in which the lower
was hierarchically linked to the higher, and the lower classifications of race,
language, ethnicity,… were contextualized within the greater framework
and ethos of the presiding religion. On the whole, this is no longer the case
and the effects of the Fall of man have led to an ambient secularism that
denies the hierarchical relation that religion has with all things that lie below it. To the degree that any Muslim community re-instils the ethos of
Islam in their culture, giving it due ascendancy, they can still effectively use
some of the lower forms of unity with some semblance of validity. In this
regard the use of the reality of Nowruz within the borders of Islamic Iran
can be cited as an example; as is evidenced by the insistence and effort of a
great many Iranians to be present in some holy shrine or holy place at the
exact time of Nowruz.
The second fault with the above mentioned argument has to do with the
fact that regional issues are no longer purely regional and the advances in
modern methods of communication have meant that we are all residing in
a “global village.” In fact, one of the consequences of Globalisation is to
create uniformity on the global level. This is an idea that is ultimately demonic and contrary to the unity preached by religion, but alas it is the reality that we are faced with. To flout this uniformity by emphasizing a particular regional, racial, ethnic or linguistic issue without making reference
to the true unity that binds them all together is both an exercise in futility,
and can even lead to antagonism and further discord. The true and most
essential unity for man can only be found by focussing on the Alpha and
Omega of man’s terrestrial sojourn; as it is only this unicite common
Origin and End that can resolve the fractional multiplicity of interim human society and life. God, speaking in the First Person and directly to man
about this reality says:

Ÿ@Í¬!$t7s%ur $\/qãèä© öNä3»oYù=yèy_ur 4Ós\Ré&ur 9•x.sŒ `ÏiB /ä3»oYø)n=yz $¯RÎ) â¨$¨Z9$# $pkš‰r'¯»tƒ
×Ž•Î7yz îLìÎ=tã ©!$# ¨bÎ) 4 öNä39s)ø?r& «!$# y‰YÏã ö/ä3tBt•ò2r& ¨bÎ) 4 (#þqèùu‘$yètGÏ9

O mankind! Indeed We created you from a male and a female,
and made you nations and tribes that you may mutually know [one
another]. Indeed the noblest of you in the sight of Allah is the
most God-conscious among you. Indeed Allah is all-knowing, allaware. (49:13)
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In his tafsÐr al-FawÁtiÎ al-ilÁhiyyah, Shaykh NiÝmatullÁh NakhjawÁnÐ, an
ÝÁrif of the tenth century hijri, comments on this verse and sheds further
light on the phrase you may mutually know one another by writing:
“litaÝÁrafÙ, means some of you knowing others; such that this mutual
knowledge is tantamount to a merging at the origin.”13 This common
origin, horizontally and on the plane of history—as the beginning of the
verse clearly mentions—is to be identified with Adam and Eve, the common ancestors of all of humanity. Vertically the origin is God, who is the
Origin of all being and hence the nexus of all knowledge. That the
knowledge of “one another” can and must lead to the knowledge of the ultimate (and Only) object of knowledge, that is God, is evidenced by both
metaphysical insight as well as traditions from religious authorities. Hence
the traditions from Imam JaÝfar al-ÑÁdiq (Ýa),

ﻻ ﯾﺪرك ﻣﺨﻠﻮق ﺷﯿﺌﺎ إﻻ ﺑﺎﻟﻠﻪ
Created beings do not comprehend anything but by [way of] God.

اﻟْﻌِﺒَﺎدُ ﯾُﻌْﺮَﻓُﻮنَ ﺑِﺎﻟﻠﱠﻪ
[God’s] servants are known by [way of] God.

immediately imply the quintessential necessity of reference to religion and
the divine in any inter-ethnic or inter-national affair striving for unity and
conciliation. This intellectual principle is reflected on the plane of the will
and is known in QurÞÁnic terminology as the “cord of Allah.” Given the
present turmoil in the Muslim world and conditions of the modern world,
as well as the possibility of further decline, it is imperative that all Muslims,
irrespective of their race, colour, or creed, hold on to this cord—and none
else—by any and all means necessary.

&N…éSTÎQW£WÉWTŽ ‚W•Wè †_TÅ~YÙW– JðY/@… XÔTT`‰mîWgš N…éSÙY±WT•`Æ@…Wè
Hold fast, all together, to Allah’s cord, and do not be divided.
(3:103)
RabÐÝ al-ThÁnÐ 1432/ March 2011
13

NiÝmatullÁh ibn MaÎmÙd NakhjawÁnÐ, al-FawÁtiÎ al-ilÁhiyyah wa al-mafÁtiÎ alghaybiyyah, (Cairo: DÁr al-RikÁbÐ Lilnashr, 1999), vol. 2, p. 343.
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Unity through the Prism of the Heart*
Saeed Malik
Abstract
Spirituality is the proverbial fifth-element of religion, and as such, it
opens up a path that leads to God. This path is anchored in the earnest orthodoxy of religious practice. The orthodoxy of a religion is
the rich soil that nurtures the tree of the spirit. Though there are
many Holy Scriptures and many Holy messengers, signifying that the
spiritual highway has many lanes, they are all rooted in a common
essential core. While ordered to recognize all other prophets and religions, the prophet Muhammad and therefore his followers are commanded to remain anchored in the certainty of the final message and
be fully immersed in its Truth. But being the ultimate religion, and
by providential design, Islam has a natural disposition for religious
tolerance. The followers of Islam must zealously guard this Divine
gift. It is a gift not to be merely acknowledged. It must be conscientiously honored. The QurÞÁn inspires us to such a supra-awareness
and, being directed to the heart that recites it, calls the multiple and
fractured nature of man to the abode of true Peace and Unity.
Keywords: Unity of religions, orthodoxy, tolerance, sincerity, Islam.
In the backdrop of the age of information and the age of disinformation;
The age of reason and the age of disregard; The age of science and the age of
sound-bites; The age of disbelief and the age of fanaticism; The age of connectivity and the age of disconnection; The age of satiation and the age of
emptiness; The age of mega-cities and the age of loneliness—The age on the
brink

FIRST AND FOREMOST
It is customary in Islamic practice that the Divine messengers be mentioned with respect and reverence. Texts written by Muslims customarily
attach the abbreviation “PBUH”, meaning “may peace be upon him” every
*

From the Prologue of A Perspective on the Signs of al-QurÞÁn: Through the prism of the
heart by Saeed Malik and reproduced here with the author’s permission. The book
is available at www.amazon.com.
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time any Divine Prophet’s name is mentioned. Prophets as God’s chosen
are first and foremost amongst God’s creatures in rank and proximity to
God. To know and respect the proper place and rank of anything and everything is part of spiritual conscientiousness. By offering our respects and
our prayer of peace for God’s own emissaries we are imploring God to unlock the doors to our own guidance. Praise belongs only to God and blessings belong to those who have earned proximity to Divine Glory and Majesty. We gain no worth except by discernment. We can gain no peace except
by first wishing it for the deserving. We also acknowledge that those who
have lived in full alignment to the Divine Will never “die”. These, the purest of the human spirits are the “truly successful”, bestowed and blessed
with Divine peace. May God accept that every reference to a Prophet in this
manuscript is preceded and followed by an imploration of peace upon the
Prophet. May we thus join the Chorus of Truth.

šúüÎ=y™ö•ßJø9$# ’n?tã íN»n=y™ur šcqàÿÅÁtƒ $¬Hxå Ío¨“Ïèø9$# Éb>u‘ y7În/u‘ z`»ysö6ß™
šúüÏJn=»yèø9$# Éb>u‘ ¬! ß‰ôJptø:$#ur

Limitless in His Glory is thy Sustainer, the Lord of almightiness,
[exalted] above anything that men may devise by way of definition! And peace be upon all His message bearers. All praise is due
to God alone—The Sustainer of the worlds. (37:180-182)1
May there come a time when this prayer becomes the earnest expression
of a heart filled with gratitude towards the Divine and towards all those
who bore His Message.

THE STRUGGLE OF THE SOUL
This article is about spirituality from the Islamic view-point. It is not
about religion. Spirituality and religion are inseparable but they are not
synonymous. Spirituality is an extra dimension of religion. This dimension
is the path to God anchored in the earnest orthodoxy of religious practice.
The orthodoxy of a religion is the rich soil that nurtures the tree of spirituality. Under the shade of this tree is the repose of life. The tree itself mani1

As interpreted by Muhammad Asad in The Message of the QurÞÁn.
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fests the consciousness of the soul. Frithjof Schuon, the Sufi Scholar of the
20th century and an advocate for the “transcendent unity of religions”, lays
out, in his inimitable precision, the struggle facing the soul: .
What are the great troubles of the soul?
A false life; a false death; a false activity; a false rest.
A false life: passion which engenders suffering;
A false death: egoism which hardens the heart and separates it from
God and His mercy;
A false activity: dissipation, which casts the soul into an insatiable
vortex and makes it forget God, who is Peace;
A false rest or a false passivity: the weakness and laziness which deliver up the soul without resistance to the countless solicitations of the
world.2

Islamic Spirituality, as we shall see is about Sincerity (ikhlaÒ)—Sincerity
of thought, sincerity of purpose and sincerity of action. Sincerity eases the
struggle that Frithjof Schuon defines.

ALL SINCERE PATHS LEAD TO GOD
There are many Holy Scriptures as there are many Holy messengers. It
follows therefore that the spiritual highway has many lanes. To quibble
with this, from within the perspective of any one religion is to be sanctimonious rather than spiritual. Within this sanctimony lies the danger of
constricting the “heart” and thereby missing the Truth. Yes, within religions there are human innovations and resultant “half- truths” and sadly
some of these innovations were for the benefit of those who invented them.
Yet the word of God is discernible as it is living and immutable, be it as
“Divine Word-made-flesh”3 in the case of Jesus Christ or “Divine Wordmade-Book”4 in the case of the last prophet, MuÎammad. The last Wordmade-Book is the Holy QurÞÁn. The QurÞÁn does not refute or deny other
messengers with a Divine mission; instead it claims and represents culmination and finality to the essential message of all prophets, starting with Adam. “Last” implies a “first” and “prior”; the QurÞÁn is clear and explicit
about the spiritual unity of their missions. The multiplicity of religions,
2

Spiritual Perspectives and Human Facts, by Frithjof Schuon. A new translation by
P.N. Townsend.
3
Phraseology borrowed from Martin Lings.
4
Phraseology borrowed from Martin Lings.
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notwithstanding man’s propensity to err, is not man’s error. It is God’s
Will and is repeatedly stated:

×Aqß™§‘ 7p¨Bé& Èe@à6Ï9ur
For every community there is a messenger (10:47)
And

Zp¨Bé& öNà6n=yèyfs9 ª!$# uä!$x© öqs9ur 4 %[`$yg÷YÏBur Zptã÷ŽÅ° öNä3ZÏB $oYù=yèy_ 9e@ä3Ï9
Zoy‰Ïnºur

For each of you We have appointed a law and traced out a path
and if God had so willed, He would have made you one community. (5:48)
True, that the verses preceding this last verse (quoted above) point to a
measure of erosion of prior revelations (given the disputes amongst their
respective followers ), yet there lingers in these messages an essential core, as
would be implied by the statement “confirming the truth of whatever truth
there still remains of earlier revelations”:

z`ÏB Ïm÷ƒy‰tƒ šú÷üt/ $yJÏj9 $]%Ïd‰|ÁãB Èd,ysø9$$Î/ |=»tGÅ3ø9$# y7ø‹s9Î) !$uZø9t“Rr&ur

Ÿwur ( ª!$# tAt“Rr& !$yJÎ/ OßgoY÷•t/ Nà6÷n$$sù ( Ïmø‹n=tã $·YÏJø‹ygãBur É=»tGÅ6ø9$#
Èd,ysø9$# z`ÏB x8uä!%y` $£Jtã öNèduä!#uq÷dr& ôìÎ6®Ks?

And unto thee [O Prophet] have We vouchsafed this Divine Writ,
setting forth the truth confirming the truth of whatever there still
remains of earlier revelations and determining what is true therein.
Judge, then, between the followers of earlier revelations in accordance with what God has bestowed from upon high and do not
follow their errant views, forsaking the truth that has come unto
thee (5:48)
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The prophet Muhammad and therefore his followers are commanded to
remain anchored in the certainty of the final message and be fully immersed in its Truth. To be immersed is to be no place else.
In another verse, as if to discourage fruitless debate and thereby possibly
impugn other messengers (a danger for the novice believer), the QurÞÁn
states that not all the names of all the messengers were disclosed to the
Prophet; the “holier than thou” attitude constricts the heart, and handicaps
the spiritual quest.

Nßg÷YÏBur y7ø‹n=tã $oYóÁ|Ás% `¨B Oßg÷YÏB y7Î=ö7s% `ÏiB Wxß™â‘ $uZù=y™ö‘r& ô‰s)s9ur
š•ø‹n=tã óÈÝÁø)tR öN©9 `¨B

We have sent messengers before you. About some We have told
you, and about some We have not told you. (40:78)

ô`tB 3“t•»|Á¨Y9$#ur tbqä«Î6»¢Á9$#ur (#rßŠ$yd šúïÏ%©!$#ur (#qãYtB#uä šúïÏ%©!$# ¨bÎ)

Ÿwur óOÎgøŠn=tæ ì$öqyz Ÿxsù $[sÎ=»|¹ Ÿ@ÏJtãur Ì•ÅzFy$# ÏQöqu‹ø9$#ur «!$$Î/ šÆtB#uä
tbqçRt“øts† öNèd

And verily, the faithful, and the Jews and the Sabians and the
Christians—Whoever believe in God and the last Day and act piously, no fear shall come upon them nor shall they grieve. (5:69)
Worthy of note also in the preceding surah is the non-definitive classification “Sabians”. Though there are some scholars with the view that the
Sabians are a group from amongst the Jews, there are others without a definite opinion. If one were to follow the latter view, the QurÞÁn is telling us
that there are others beyond the followers of the three monotheistic religions who shall find God’s Peace. Even if the Sabians can be identified, it is
quite clear that the test of God-consciousness is to be left with God. The
spiritual spark resides in the innermost niche of the heart disqualifying us
from questioning another person’s spiritual quest. The spiritual-center and
the spiritual struggle are within. One’s earnest conscientiousness must
therefore turn its focus within one’s own “Straight and Sincere Path”.
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SINCERITY FOCUSES INWARDS. OUTWARDLY IT MANIFESTS TOLERANCE

It is a historical fact that each successive monotheistic religion has been
more tolerant of its chronological predecessor. The opposite has not been
true. Succeeding religions have held within their beliefs the doctrine of
“continuity of prophets”. Tolerance has been precious little the other way
around. Judaism has considered Christianity an errant religion as has
Christianity considered Islam. Many if not most of those who believe that
Moses parted the Red Sea to save his people, doubt the virgin-birth of Jesus.
And many if not most of those who believe in the blessed virgin Mary
doubt the QurÞÁn as God’s direct Word and the prophecy of Muhammad.
The renewal embodied by Jesus was considered detraction by the day’s “religious establishment”, likewise the renewal embodied by the QurÞÁn has
met its own resistance. Intolerance of faith is a potential pitfall for any “religious establishment”. The equivalent and likely pitfall for the soul seeking
renewal is a relapse, certainly not intolerance. Intolerance is a flaw of the
heart likely to attach itself to the mighty, seeking to block any change, rather than to those who want to escape from under the might. The renewer
merely seeks to protect and preserve the renewed Message. The establishment and other powers that be, will label such conscientiousness, “exclusivism.” The “religious establishment” of our times, is fond of citing, as evidence of QurÞÁnic intolerance and exclusivism, a verse that exhorts the believers to stay anchored in the message of the QurÞÁn:

öNåkÝÕ÷èt/ ¢ uä!$u‹Ï9÷rr& #“t•»|Á¨Z9$#ur yŠqåkuŽø9$# (#rä‹Ï‚-Gs? Ÿw (#qãYtB#uä tûïÏ%©!$# $pkš‰r'¯»tƒ
“Ï‰ôgtƒ Ÿw ©!$# ¨bÎ) 3 öNåk÷]ÏB ¼çm¯RÎ*sù öNä3ZÏiB Nçl°;uqtGtƒ `tBur 4 <Ù÷èt/ âä!$uŠÏ9÷rr&
tûüÏJÎ=»©à9$# tPöqs)ø9$#

O you, who have renewed your faith, do not take the Jews and the
Christians as your allies and patrons (awliyā) … (5:51)
It helps the cause of these dissenters that some poor renderings have
translated awliyÁ to “friends”. It cannot be so. The QurÞÁn allows the marriage of a Muslim to a Jew or a Christian. How could it then prohibit
friendship? Far from forbidding friendship with the Jews and the Christians, the QurÞÁn is merely reinforcing the message of reliance on God
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Alone. God and not some other pre-existing human authority is the “WalÐ”
(singular of awliyÁ):

#ZŽ•ÅÁtR «!$$Î/ 4’s"x.ur $wŠÏ9ur «!$$Î/ 4’s"x.ur
Sufficient is God as a patron and protector (WalÐ). Sufficient is
God as a Helper. (4:45)
Or take it from Joseph; there can be no better authority than this young
man, who was once a little child abandoned in a dark and dank well by his
own brothers. Witness Joseph’s gratefulness to his WalÐ upon being finally
reunited with his parents, at the end of his long and arduous ordeal:

t•ÏÛ$sù 4 Ï]ƒÏŠ%tnF{$# È@ƒÍrù's? `ÏB ÓÍ_tFôJ¯=tãur Å7ù=ßJø9$# z`ÏB ÓÍ_tF÷•s?#uä ô‰s% Éb>u‘
$VJÎ=ó¡ãB ÓÍ_©ùuqs? ( Íot•ÅzFy$#ur $u‹÷R‘‰9$# ’Îû ¾Çc’Í<ur |MRr& ÇÚö‘F{$#ur ÏNºuq»yJ¡¡9$#
tûüÅsÎ=»¢Á9$$Î/ ÓÍ_ø)Åsø9r&ur
“O my Sustainer! You have indeed bestowed on me some aspect
of power, and taught me some aspects of interpretation of
dreams; Creator of the heavens and the earth, You are my Protector (WalÐ) in this world and in the Hereafter, Let my return (in
death) be of a soul in submission and join me with the righteous.”
(12:101)
Having said so, it must be clearly understood by the believer and the
nonbeliever (who cares to understand) that the QurÞÁn reminds the Muslim that God and His Prophet take precedence over any other relationship,
including the relationships of blood. Many muslims, including Noah and
Abraham and Lot had to endure the pain of leaving a loved-one behind in
the way of God. A Muslim after all places God, His Message and the Messenger at the very center of his core. They who “fight the believers for their
beliefs and expel them from their homes or support their expulsion” are to
be avoided:
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¨Š!$ym ô`tB šcr–Š!#uqãƒ Ì•ÅzFy$# ÏQöqu‹ø9$#ur «!$$Î/ šcqãZÏB÷sãƒ $YBöqs% ß‰ÅgrB žw
÷rr& óOßgtRºuq÷zÎ) ÷rr& öNèduä!$oYö/r& ÷rr& öNèduä!$t/#uä (#þqçR%Ÿ2 öqs9ur ¼ã&s!qß™u‘ur ©!$#

( çm÷YÏiB 8yrã•Î/ Nèdy‰-ƒr&ur z`»yJƒM}$# ãNÍkÍ5qè=è% ’Îû |=tFŸ2 y7Í´¯»s9'ré& 4 öNåksEuŽ•Ï±tã

š_ÅÌu‘ 4 $yg‹Ïù tûïÏ$Î#»yz ã•»yg÷RF{$# $pkÉJøtrB `ÏB “Ì•øgrB ;M»¨Zy_ óOßgè=Åzô‰ãƒur
ãNèd «!$# z>÷“Ïm ¨bÎ) Iwr& 4 «!$# Ü>÷“Ïm y7Í´¯»s9'ré& 4 çm÷Ytã (#qàÊu‘ur öNåk÷]tã ª!$#
tbqßsÎ=øÿçRùQ$#
Thou will not find folk who believe in God and the Last Day loving those who oppose God and His messenger: even though they
be their fathers, or their sons or their brothers, or their clan. As
for such, He has written faith upon their hearts and has strengthened them with a Spirit from Him, and He will bring them into
Gardens underneath which rivers flow, therein to abide forever.
God is well pleased with them, and they are well pleased with
Him. They are God’s party. Surely! Is it not God’s party who are
the successful? (58:22)
This too is a test of faith. Abraham sums up the pain of a dutiful and
submitted heart when he leaves his father:

`ÏB «!$# z`ÏB y7s9 à7Î=øBr& !$tBur y7s9 ¨bt•ÏÿøótGó™V{ Ïm‹Î/L{ tLìÏdºt•ö/Î) tAöqs% žwÎ)
( &äóÓx«
Except that Abraham said to his father: “Certainly I shall ask forgiveness for thee but I have no power to do aught for thee against
God.” (60:4)
Robert Frager, Ph.D, relates an incisive incident related to his spiritual
guide, Sheikh Muzaffar, who was once invited to perform Islamic Prayers
in a Paris Cathedral. After having performed the prayers the Sheikh turned
down a request for a reciprocal gesture. “Absolutely Not”, was the Sheikh’s
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response. Explaining further to his hosts who must have been rather befuddled, no doubt, he said: “I have a right to pray in your cathedral because I
love Jesus. But you cannot pray in our mosque because you do not love
Muhammad”.5
Islam honors the prophetic chain. Islam also respects those whose practice differs from theirs. In Madinah when around sixty delegates of the
Najran-Christians were visiting the Prophet in the Mosque of Madinah, the
guests were allowed to pray in the Mosque, notwithstanding the fact that
they faced East during their services. Through providential design, as the
last of the major messages, Islam has a natural disposition for religious tolerance. The followers of Islam must zealously guard this Divine gift. It is a
gift not to be merely acknowledged. It must be conscientiously honored.
God is Al-Muqaddim, the One who determines the sequence and precedence
of objects and events and beings. Jesus renewed and realigned the message
of Moses and his predecessors. Muhammad renewed and realigned the message of Jesus and Jesus’ predecessors. A “muslim” (and the Muslim)6 cannot
but honor each and every prophet in the prophetic caravan. The Truth is
that each new cycle of revelation is meant to open new doors. Spiritual
doors do not close, they lead to new vistas. Sincerity is an unfolding quest.
To love Muhammad is to love Jesus and Moses too. Rumi reminds us all:
There are those who accept the law of Moses and not the grace and
love of Jesus,
Like the Jewish King who killed Christians.
This is not right. Moses is inside the soul of Jesus as Jesus is in the
soul of Moses.
One era belonged to one; then it was the other’s turn, but they are
one being 7

SINCERE APPROACH TO THE QURÞÁN
The QurÞÁn is meant to be guidance for those who are spiritually hungry
and sincere, the “muttaqÐn”, and who are open to Faith, believing in “ghayb”
5

Heart, Self and Soul, Robert Frager, Ph.D, pg 14, Theosophical Publishing House
2006.
6
I use ‘muslim’ with a lower-case ‘m’ to refer to the spiritual muslim, anyone who
submits to God. I use ‘Muslim’ with upper-case ‘M’ to refer to the social-muslim
who declares by way of the Kalima to be a ‘Muslim.’
7
The Soul of Rumi by Coleman Barks. Published by Harper Collins 2002.
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(the reality beyond human grasp and therefore embraceable only by the
“heart”), who beseech their Lord, share their wealth with others and apart
from believing in the QurÞÁn, believe as well in other Divine revelations
bestowed before the QurÞÁn itself. Says the QurÞÁn in attestation of the
messenger who bore it, and those who were his close companions:

«!$$Î/ z`tB#uä <@ä. 4 tbqãZÏB÷sßJø9$#ur ¾ÏmÎn/§‘ `ÏB Ïmø‹s9Î) tAÌ“Ré& !$yJÎ/ ãAqß™§•9$# z`tB#uä
4 ¾Ï&Î#ß™•‘ `ÏiB 7‰ymr& šú÷üt/ ä-Ìh•xÿçR Ÿw ¾Ï&Î#ß™â‘ur ¾ÏmÎ7çFä.ur ¾ÏmÏFs3Í´¯»n=tBur
çŽ•ÅÁyJø9$# š•ø‹s9Î)ur $oY-/u‘ y7tR#t•øÿäî ( $oY÷èsÛr&ur $uZ÷èÏJy™ (#qä9$s%ur

The messenger believes in what has been revealed to him from
His Lord, and (so do) the believers; they all believe in God and
His angels and His books and His messengers; [And they say:]
“We make no difference between any of His messengers” …
(2:285)
For the believer the Arabic QurÞÁn is the purest form of Holy Scripture.
It is the un-altered word of God. In the word of God is Certainty, Truth,
Grace and the immutability of a living message, ripe with relevance to a
person’s time and condition. It bears a message that is adaptable across the
diversity of culture as it is across the chasm of time:

þ’ÎA÷sè? Ïä!$yJ¡¡9$# ’Îû $ygããö•sùur ×MÎ/$rO $ygè=ô¹r& Bpt7Íh‹sÛ ;ot•yft±x. Zpt6ÍhŠsÛ ZpyJÎ=x.
$ygÎn/u‘ ÈbøŒÎ*Î/ ¤ûüÏm ¨@ä. $ygn=à2é&

A good word is as a good tree. Its root is firm; its branches are in
Heaven. It gives forth its fruit at all times, by the permission of its
Lord. (14:24-25)
The believers also hold that just as Muhammad validated the
prophethood of his predecessors, (many of them being mentioned in the
QurÞÁn itself), his predecessors made a corollary testament of those who
would in turn follow them. Divine guidance is based on spiritual continuity through a preordained brotherhood between the prophets. The prophets
are committed to this brotherhood:
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And, Lo, God accepted, through the prophets, this solemn
pledge [from the followers of earlier revelation]: “If, after all the
revelation and the wisdom which I have vouchsafed unto you,
there comes to you an apostle confirming the truth already in
your possession, you must believe in him and succor him.” “Do
you” - said He - “acknowledge and accept My bond on this condition?” They answered: “We do acknowledge it.” Said He:“Then
bear witness [thereto], and I shall be your witness.” (3:81) 8
Martin Lings, an enlightened Islamic Sufi, who rested in Islam after his
spiritual journey within and into Catholicism, Buddhism and Hinduism,
cites the following text in St. John, XVI, 12-15 as Christ’s prophesy of
Prophet Muhammad:
I have yet many things to say unto you, but ye cannot bear them
now. Howbeit when he, the Spirit of truth, is come, he shall guide
you into all the truth: for he shall not speak from himself; but what
things so ever he shall hear, these shall he speak: and he shall declare
unto you the things that are to come.

The QurÞÁn is the last Word of God, revealed to the last prophet. Those
who quibble with this belief must contend with the historical absence of
another book or credible prophet since the advent of Islam. Indeed speaking to those who doubt the QurÞÁn, the QurÞÁn itself lays open the challenge to produce an equivalent book.

8

As interpreted by Muhammad Asad in The Message of the QurÞÁn.
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Say: “Verily, though mankind and the jinn should assemble to
produce the like of this Qur’ān, they could not produce the like
thereof though they were helpers one of another.” (17:88)
The equivalency to the QurÞÁn does not mean another book equivalent
in words or verses or chapters, or rhythm or grammar. It must meet the
equivalency of beauty, inspiration, living relevance, and a million other
intangibles. It must make grown men break down and cry, make violent
men drop their swords, make young and old women want to cover their
heads and kiss it, and it must make you want to wash your hands and rinse
your soul before you touch it. The equivalent book must transform hearts
and change the world as the QurÞÁn did, is doing, and will continue to do.
The equivalent book must be miraculously committed to the heart of its
unlettered reciter and it must inspire other words and books and deeds until the seven seas, and then some more, if they were ink, could bear no
more. The MathnawÐ of Rumi, the world’s best known inspired book by the
best known ancient-poet of the modern world, is inspired by the QurÞÁn. It
is called by some as the Persian QurÞÁn. But make no mistake; the QurÞÁn is
not of it. The MathnawÐ is of the QurÞÁn. The QurÞÁn inspired the MathnawÐ. The MathnawÐ cannot inspire a QurÞÁn-equivalent. Rumi would be
the first one to say that. The Truth of the QurÞÁnic verse about the inimitability of the QurÞÁn could be better understood by the non-Muslim western
mind if the challenge was made to produce the like of Prophet Jesus: “If all
mankind and Jinn should attempt they could not produce the like of Jesus”. This should bring home another point unique to the QurÞÁn. If Jesus
were amongst us today, he, Jesus, would be the prime if not singular source
of spiritual renewal for his followers. Today, in his stead, is the church and
the clergy. It cannot but be a poor substitute. The QurÞÁn, on the other
hand, is amongst us today and to a Muslim it is the prime and supreme
source of spiritual renewal. It does not warrant, nor does it allow for a substitution.
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THE QURÞÁN IS A LIVING COMPANION OF THE SINCERE
The QurÞÁn has both an exoteric and an esoteric content. Says the
QurÞÁn of itself:
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He it is who has bestowed upon thee from on high this Divine
Writ, containing messages that are clear in and by themselves and
these are the essence of the Divine Writ- as well as others that are
allegorical. Now those whose hearts are given to swerving from
the truth go after that part of the Divine Writ which has been expressed in allegory, seeking out [what is bound to create] confusion and seeking [to arrive at] its final meaning [in an arbitrary
manner]; But none save God knows its final meaning. (3:7-8)
The exoteric content holds plain and unambiguous guidance. This guidance establishes the principles of ethics and conduct. There are five basic
principles, often called the five pillars of the conduct of Faith: Testament
of Faith in One God and the Seal of his prophets, Muhammad, Daily prayers and prostrations, fasting, sharing of wealth, and based on affordability,
a once-in-a life-time pilgrimage to the KaÞbah. The sincere believer, trying to
live within the matrix of the “clear message”, will find in the esoteric content an invitation to reflection and contemplation. Contemplation is the
food of the spirit. It changes the person from the inside out. For those who
embrace the QurÞÁn in its totality, anchored in its “unambiguous guidance”, the contemplative ground is fertile as it is limitless, because “But
none save God knows its final meaning.” These verses of the QurÞÁn are
not without meaning. It is quite the opposite. These verses have a depth and
richness of meaning. The meaning is limited by the capacity and sincerity
of the seeker and therefore has a personal and indigenous characteristic. It
cannot and must not be boxed into a dogma.
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And whatever there is, its storehouses are with Us; And We only
distribute it in allotted measures. (15:21)
*

*

*

THE QURÞÁN SPEAKS TO THE MANY WITHIN ONE SOUL
There are terms used by the QurÞÁn to make a distinction between humans based on the state of their heart or the level of their spiritual consciousness. Terms such as “ÛÁlimÐn”, “kÁfirÐn”, “muslimÐn”, “muÞminÐn” have
no similar English synonyms and neither should they. The rich symbolism
of these terms can only conform to the receptacle of understanding. The
form and color of a liquid conforms to the form and color of the vessel. A
translated equivalent not only limits the symbolism but is also molded in
the shape of the vessel. The term ÛÁlimÐn for example is used in the story of
Adam

Ÿwur $yJçFø¤Ï© ß]ø‹ym ô`ÏB Ÿxä3sù sp¨Yyfø9$# y7ã_÷ry—ur |MRr& ô`ä3ó™$# ãPyŠ$t«¯»tƒur
tûüÏHÍ>»©à9$# z`ÏB $tRqä3tFsù not•yf¤±9$# ÍnÉ‹»yd $t/t•ø)s?
O Adam dwell thou and thy wife in the garden and eat both of
you, whatever you may wish, but do not approach this tree, lest
you become ³ālimÐn. (7:19)
ÚÁlimÐn has been variously translated as “wrong doers”, “transgressors”
and “unjust” by Yousuf Ali, Pickthall, and M. H. Shakir respectively. Neither of these words truly captures the breadth of the symbolism here. The
root word for ÛÁlimÐn is Ûulm. The latter implies putting something in other
than its proper place, to be in darkness, lacking vision and clarity, thereby
engendering the propensity to transgress, be unjust and do wrong. Eating
the forbidden fruit would lead to a transformation of consciousness, mirroring the transplantation from Paradise. Adam and Eve would enter the
state of Ûulm, separated from their proper place with God in Paradise, disengaged from the Truth, and entangled in the illusory. It is a state where the
new “self” is disconnected from the only “Self”. The illusion of the self
masks the true Self.
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Similarly kÁfirÐn has been translated as “Atheists”, “Disbelievers”, “Unbelievers”, “Deniers of Truth” and rarely (and thankfully only rarely by
Muslim scholars) as “infidels”. The early QurÞÁnic surah delivers a message
to the Prophet’s early tormenters:
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Say: “O you who deny the truth (kāfirūn), I do not worship that
which you worship, and neither do you worship that which I worship! I will not worship that which you have [ever] worshipped,
and neither will you [ever] worship that which I worship. Unto
you, your moral law, and unto me, mine!” (109:1-6)
A prophet conveys a Divine message and speaks to all. On his lips the
surah has a proclamatory value. The follower on the other hand must internalize the message as it speaks to the reader’s self. The residual experience
from the recitation of the surah is one of affirmation of one’s own faith as
opposed to the obsession with another’s divergence. The call of the
“MaÝbÙd” (the Master, the One who is served, the One who is worthy of all
the devotion, the One who draws adulation) has been heard by the “Ýabd”
(an adoring slave, one who serves, one who is devoted, one who adulates).
The Ýabd is purposefully committed to follow the way (dÐn) shown by the
MaÝbÙd. It has a hymnic quality for a purposeful lover, putting all distraction aside, undertaking the journey to his or her Master, if not yet Beloved.
KÁfir is a person in the state of kufr. To be in kufr is to be misaligned
with God. Nominally, it is to be outside His message, un-heedful of final
accountability. Yes, the state becomes deeper with callousness, doubt, rejection and hostility, but even a “Muslim” can and is likely to find his or her
self in the un-heedful state. To hoard wealth, to be dishonest, unjust or unkind—any of these conditions—reflect misalignment with God and His
revelations, and expose the person’s un-heedfulness of final accountability.
A person is not defined by a label but by the person’s own state of consciousness and conscientiousness. The state of kufr is known to God as it is
a state known to the kÁfir. There is therefore, from the perspective of the
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non-prophet, no purpose served as there is no grace in looking for kufr outside of one’s self. It has been attributed to ÝUmar, son of KhaÔÔÁb, the second caliph of Madinah, and a companion of the Prophet that every verse
revealing the torment awaiting the kÁfir has a relevance to the disobedient
“Muslim”.
An uninspired translation of this Surah risks rendering the Surah to be
about the Atheist instead of being about the reader and his MaÝbÙd. This
Surah as any other Surah must be directed inwards. When contemplating
the QurÞÁn the Muslim must direct the message (both the promise of deliverance and the admonition) inwards, notwithstanding its relevance to
some-one else.
There are similar considerations associated with the terms muslimÐn (typically substituted as “muslims”) and muÞminÐn (typically substituted as the
“believers” or the “faithful”). The term “muslim”, derived from root verb
“aslama”, meaning “he surrendered himself”, has a spiritual as well as a social connotation. From the spiritual perspective anyone and everyone who
surrenders to God, is a muslim (“muslim” with a lower-case “m”). All
prophets are in this fold. This is the QurÞÁn’s declaration. The spiritual patriarch Abraham is amongst the best of muslims. This too is the QurÞÁn’s
declaration. From the social perspective a Muslim (“Muslim” with a capital
“M”) is one who professes belief in God, the QurÞÁn, and therefore the
prophethood of MuÎammad and all preceding prophets. It is a personal
declaration made in the form of the Kalima, admitting the individual to
the local or at-large community (umma). The declaration however does not
by itself amount to surrender to God. Surrender to God is an attained and
demonstrated state achieved by a growing inner consciousness and a persistent outward scrupulousness. The action and the preceding intent determine the state. The state defines the person. The QurÞÁn speaks to the states
of doubt (kufr), ignorance (Ûulm), surrender (islÁm) and faith (ÐmÁn). These
are states people find themselves in. More significantly though, these are
states within the searching heart. The searching heart must confront itself
through a personal and persistent introspection until it is conditioned to
test and align every thought towards surrender. This is the process by which
the heart burnishes faith and itself. The heart is faith. The QurÞÁn is not the
standard by which we must judge others; judgment is Divine. The QurÞÁn is
the inspiration by which we must move and lift ourselves. It is directed to
the heart that recites it, calling the many within it (and of course each one
of us) to the Abode of True Peace and Unity.
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Rational Mysticism:
The Pristine Mysticism of Islam as Exemplified in
the Life and Ethos of the Prophet
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Translated by D.D. Sodagar
Abstract
Mysticism is one of the paths to divine knowledge that may be attained through leading a spiritual life and practicing spiritual exercises approved by reason and sanctioned by religion. The principal
source on which this mode of knowledge relies is the spiritual purification and catharsis of the heart. Practically, this involves various
levels and stations of a spiritual journey to the final station of union
with the Lord and becoming God-like in character. Mysticism so defined—which encompasses the journey from the self to God, from
multiplicity to unity—is exemplified by the tradition of the Prophet
(Ò) and his ethos, in its practical as well as its theoretical capacities. A
defining element of mysticism as practiced by the Prophet, however,
is its conformity to reason and rationality. In the mysticism of the
Prophet, reason (‘aql) and love (‘ishq), intelligence (fahm) and intuition (shuhÙd), ratiocination (burhÁn) and gnosis (‘irfÁn), intellectual
cogitation (sulÙk-i fikrÐ) and spiritual wayfaring (sulÙk-i ‘amalÐ) are
compatible, for each is assigned its rightful place in the corresponding level of existence. The fruit of such a mysticism is that reason is
enriched by intuition and intuition is reinforced by reason. It reconciles spiritual practice with social participation, esoteric spirituality
with political leadership, and the pursuit of divine knowledge with
the concern for social justice.
Keywords: Mysticism (‘irfÁn), ethos of the Prophet (sÐrih-yi nabawÐ),
rationalism (khirad gara’Ð), perfect human being (insÁn-i kÁmil), reason (‘aql), heart (dil), divine authority (wiÁlyat-i ilÁhÐ).
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INTRODUCTION
Mysticism is a distinct mode of knowledge that obtains by means of intuition (shuhÙd) and becoming (shudan), existential poverty (faqr) and annihilation (fanÁ), comprehension (shinÁkht) and passion (shiydÁ’Ð), wayfaring
(sulÙk) and union (wuÒÙl). It is the introvertive path of grasping (yÁftan)
that pertains to the inner sanctum of the soul and not the extrovertive path
pertaining to the external world. Mysticism belongs to the category of experience, whose realization is consequent on freeing one’s existence and
substance from materiality. The locus of mysticism is the heart; its means
of attainment is spiritual purification; its final end is proximity to and union with God. The central subjects of mysticism are divine unity and divine authority or, in other words, God and the perfect human being. It is
acquired by becoming indifferent to the material and physical world and
aspiring toward the spiritual and supernatural realm by observing the path
of religion (sharÐ‘at) and committing oneself to obedience to God (‘ubÙdÐyyat). Mysticism involves fathoming the mysteries, progressing from knowing to possessing, from ‘ilm al-yaqÐn (lit., “knowledge of certainty”) to ‘ayn alyaqÐn (lit., “certainty itself”) and, subsequently, to Îaqq al-yaqÐn (lit., “reality
of certainty”) and, ultimately, to bard al-yaqÐn (lit., “frost of certainty). It is
only by traversing the divine pathway (ÔarÐqat), ascending the spiritual levels
(maqÁmÁt), and progressing through the wayfaring stations (manÁzil) that
mysticism can be comprehended.
Thus, mysticism consists in experiencing and conveying this experience—the former of which is designated as practical mysticism and the latter as theoretical mysticism. In this light, theoretical mysticism offers a
spiritual account of the cosmos, a mystical worldview. Practical mysticism,
however, is the introvertive, unitive, and innate experience itself. “Is” and
“is not” constitute the subject-matter of theoretical mysticism, whereas the
“ought” and “ought not” of spiritual wayfaring determine the manner and
method of progressing through the stations of spiritual perfection in practical mysticism for the purpose of achieving the “unseen victories” (futÙÎÁt-i
ghaybÐ) so as to arrive at the noble summit of “pure and utter unity”
(tawÎid-i nÁb wa kÁmil). As such, the purpose of the “pristine mysticism” is
to establish order in the relationship between God and the human being, to
offer directions for “that which is direction-less” in an effort to see the Beloved, and it is this effort that is termed spiritual wayfaring.
In defining mysticism, the great mystics have said, “The mystic is he
who witnesses God, His Essence, Attributes, and Acts. So mysticism is the
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state by means of which this act of witnessing is expressed” (KÁshÁnÐ, 1370,
vol. 2, p. 104). That is, the mystics are those invited and summoned by God
to witness the Names of His Essence, Its Attributes, and Its Actions. Furthermore, mysticism is an experiential—rather than discursive—mode of
knowledge. Mysticism is being consumed by the fire (sÙkhtan), being
aflame (gudÁkhtan); it is beholding (mushÁhadah) and coming into contact
(muwÁjahah). It is not constructing (sÁkhtan), not uttering words (guftan),
not grasping by the mind (shinÁkhtan), not conversation (mushÁfahah).
Shaykh al-Ra’Ðs AbÙ ‘AlÐ SÐnÁ thus defines a mystic:
He who turns his thought to the sanctity of Divine Majesty (quds aljabarÙt), constantly seeking the rays of the light of the Truth in his
inner sanctum (sirrih), is designated as a mystic. (See AbÙ ‘AlÐ SÐnÁ,
1374, p. 400; MuÔahharÐ, 1380, vol. 2, pp. 143-172; and ÍasanzÁdih
ÀmulÐ, 1379, pp. 243-245.)

Elsewhere, in view of the mystical stages of advancement, he asserts,
Mysticism begins with separation (tafrÐq), denunciation (naqÃ), abandonment (tark), and rejection (rafÃ). It is then enriched by multiplicity (jam‘)—the multiplicity of the attributes of reality that belong to
the Essence of the only true Agent (dhÁt al-murÐd bi al-Îaqq)—
thereafter leading to unity. Afterwards, it is cessation (wuqÙf). (AbÙ
‘AlÐ SÐnÁ, ibid., p. 419)

Therefore, we may come up with this concise description of mysticism:
mysticism is to ascend toward the Realm of Divine Sanctity (‘Álam-i quds),
expose oneself to the Source of Absolute Light, undergo a substantial shift
from oneself to God, thus plunging into the Sea of Unity, being annihilated in God (fanÁ’-i fi-llÁh) and thereafter subsisting in Him (baqÁ’-i bi-llÁh).
But despite the various insightful and profound descriptions of mysticism offered by the great and eminent mystics, we are introduced to a
sweater and more satisfying mysticism—the “pristine mysticism”—on
studying the teachings of the Prophet and his tradition and ethos. Mysticism viewed from the perspective of the Prophet—the perfect human being
who is also the medium through which perfection is granted to others—is
to confess one’s inability in comprehending the reality of God and His Divine Names of Beauty (asmÁ’-i jamÁl) and Grandeur (asmÁ’-i jalÁl) and in
worshipping and obeying Him—the One who alone is worthy of worship
and love—as He truly deserves. As such, mysticism in its theoretical capacity consists in the admission of the mystic that “We do not know You according as You are” (MajlisÐ, 1363, vol. 8, p. 146 and vol. 68, p. 23) and in its
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practical capacity it involves his admission that “We do not worship You
according as You deserve.” For, the identity (huwÐyyah) of the Absolute
Unqualified Existence (muÔlaq-i lÁ bi sharÔ-i maqsamÐ) is the ‘anqÁ 1 whose
capture eludes the theologian, the philosopher, and the mystic alike. ‘AlÐ
(peace be upon him) says, “The heights of resolve cannot reach Him and
the depths of intelligence cannot fathom Him” (ibid.). This profound
truth is acknowledged by the mystics as well: “But as for the Divine Essence, bewildered are therein all of the prophets and the friends of God”
(QayÒarÐ, 1416, pp. 69-70).
As such, mysticism is to view the world in a unitive light, to become one
with existence; it is to see the cosmos and the human being from the vantage point of unity of divine manifestation (waÎdat-i tajjalÐ), unity of unveiling (waÎdat-i shuhÙd), and unity of existence (waÎdat-i wujÙd), which is
the way in which the true mystics view the world. The end of mysticism is
to apprehend “absolute unity and unity absolute” (maÎÃ-i tawÐd wa tawÎÐd-i
maÎÃ), which is so eloquently expressed in this prayer by the Prophet: “O
God, the blackness in my eye [the pupil], my imagination, and the whiteness in my eye [sclera] adore You.” In this succinct prayer is expressed the
wayfarer’s utter annihilation in God—his actions, his character, and his
essence all being subsumed in this annihilation. MuÎaqqiq ÓÙsÐ thus elaborates on this topic: “TawÎÐd is to attest to unity and to act according to it.
The former is a requirement of faith, the latter of the highest level of
knowledge” (ibid.). In the words of QayÒarÐ, “You ought to know—may
God help you—that reaching God is in two ways: theoretical and practical.
The practical is contingent on the theoretical” (QayÒarÐ, 1357, p. 35). That
is, the mystic must first attain—in a gradual manner and by advancing
through the spiritual stages—to a point where he sees naught but God, or,
as expressed in these profound words by ‘AllÁmah JawÁdÐ ÀmulÐ, “Mysticism is the journey to God, in thought and in practice” (JawÁdÐ ÀmulÐ,
TafsÐr tasnÐm, 1379, vol. 1, p. 487).

1

‘AnqÁ is another name for sÐmurgh, the mythic Persian bird, which is characterized
as a mammoth bird possessing colorful plumes and a shy demeanor. It is said to
nest atop Mount QÁf, the highest peak in Persian and mystic legend, which is beyond the reach of any human. [Tr.]
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RATIONAL MYSTICISM
From what has been said in the above, it should be sufficiently clear why
the title of the present article is “rational mysticism.” For, first, the pristine
mysticism of Islam, far from being averse to reason and in defiance of it,
espouses all of the rational perfections, both in its theoretical and practical
capacities. In accordance with the general rule that the more perfect subsumes within itself the less perfect, true mysticism incorporates “perfected
reason.” As such reason and mysticism are not mutually exclusive: reason
is present—in a simple form that is immune to multiplicity—in mysticism
and the spiritual knowledge of the heart. To divest mysticism of reason
and rational reasoning is tantamount to renouncing mysticism. Rationality and mysticism are two lights granted by God to the human being: the
light of reason and rationality is reflected in mysticism and the spiritual
knowledge of the heart. Light cannot contradict light; they, rather, reaffirm
and support one another. Fundamentally speaking, the way of mysticism
passes through reason.
The spiritual knowledge of the heart is reason perfected, reason that has
gained direct contact with the Active Intellect, the Logos. The tradition of
the Prophet acknowledges reason as the highest authority, and so pristine
mysticism must necessarily conform to reason. Mundane, coarse reason is
invited to participate in the spiritual feast of mysticism and intuition so
that in this divine and revelatory feast it may grow to maturity, leaving the
juvenile state of hylic and potential reason (‘aql hayÙlÁnÐ, bi-l-quwwah) behind so as to advance to the stage of “acquired reason” (‘aql bi-l-mustafÁd)
and from there—by ascending through the levels of the “hidden mystery”
(sirr-i khafÐ) and the “most hidden mystery” (sirr-i akhfÁ)—to the level of
“immediate reason” (‘aql shuhÙdÐ). In other words, one must free oneself of
the “narrow reason” (‘aql juzwÐ), whose sole function is to make calculations and plans for the improvement of the material life, so as to obtain the
luminous, immaterial, and unitive intellect. This is the same truth that is
expressed in this line of verse:
These utterances of “we” and “I” are on account of the intellect (‘aql)
and the shackle (iqÁl);
In the solitude of the intoxicated, there is no “we” and “I.” (Ibid.)

“Philosophical reason,” though possessed of significant value from an
epistemological point of view, is incapable of entering into the “chamber of
intuition” and the “feast of existence” on its own account. For this, it must
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seek the assistance of mysticism in order to acquire the status of “immediate reason.” For,
He is eternally the absolute king,
Settled in his abode of dignity.
Thence he cannot condescend to enter the mind;
How may the intellect of creatures reach where he is? (‘AÔÔÁr
NayshÁbÙrÐ)

The second reason for which it is important to speak of rational mysticism is that from the viewpoint of the tradition of the Prophet, the spirituality that is at odds with the sound, innate, and perfected intellect, thus
lacking a rational basis, is null and void. For, that which is higher and superior cannot refute that which is lower and inferior. As such, true mysticism cannot denounce and discredit reason. A mystical interpretation of
existence, God, and the human being is necessarily acceptable to the intellect. The “is” and “ought” of “pristine mysticism,” which is consequent on
spiritual wayfaring, though on a higher plane than that of “immediate reason,” is nevertheless in accord with it, without their being any contradiction between the two modes of knowledge that would require to negate the
intellect and its cognitive faculties. It is, on the contrary, the function of
mysticism to compel the intellect to elevate its efforts to attain to a higher
level of knowledge.
The pristine mysticism exemplified by Prophet MuÎammad (may God’s
peace and blessings be upon him and his household) possesses features that
are approved by the mature and unbiased intellect, for it is free of any extremist tendencies and instead is rich with knowledge and justice. Furthermore, the interpretive and formal language of pristine mysticism is rationalistic, and it is for this reason that the language of philosophy has
come to serve as the conduit for the expression of the signs, visions, and
intuitions of mysticism. And it is in this light that mysticism functions as
a source for opening new horizons and introducing new questions for theosophic metaphysics. This truth accounts for the close affinity that rational reasoning and mysticism achieved in MullÁ ÑadrÁ’s “metaphilosophy”
(Îikmat-i muta‘ÁlÐyah), which successfully demonstrated the inseparability
of the two modes of knowledge when viewed from the vantage of the sacred
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knowledge derived from the Qur’an and the tradition of the Prophet’s legitimate heir (‘itrat).2
Pristine mysticism as exemplified by the Prophet is not vulnerable to the
harms posed by reason-evading and jurisprudence-averse tendencies. As
such, the theoretical and practical errors that characterize the false mysticisms, which oppose the judgments of reason and prescribe practices that
violate the principle of moderation, are not to be found in the context of
the pristine mysticism of Islam. Mysticism as exemplified by the Prophet
embraces reason rather than opposing it; it praises reason rather than vilifying it. The message of Islamic mysticism is,
I granted the intellect a provision of wine,
Then did I set it in motion on the highway of existence (ÍÁfiÛ
ShÐrÁzÐ, ghazal no. 143);
Take this immature intellect to the tavern,
That red wine should bring its blood to a boil (ibid., ghazal no. 120).

It is reported that the Noble Prophet thus advised ImÁm ‘AlÐ:
O ‘AlÐ, when God’s slaves strive to draw near to Him by means of
righteous deeds, you should strive to draw near to Him by means of
reason, that you may surpass them. (ÓabrisÐ, 1411, p. 251)

At this point, I shall specify a number of the elements that are characteristic of rational mysticism as exemplified by the Prophet, in both its theoretical and practical aspects. An exhaustive enumeration of these elements
is, of course, beyond the scope of the present article, and so only the most
important will be treated herein.

THE ELEMENTS OF RATIONAL MYSTICISM
1. The Two Confessions
As explained above, the Prophet identified true mysticism with two confessions of inability. One pertains to the aspect of the true knowledge of
God, in respect to which the highest achievement of the human being aspir2

‘Itrah literally denotes the male offspring of a man. In the context at hand, it
designates the male progeny of the Prophet descending from his daughter, FÁÔimah, the wife of ‘AlÐ. According to the Shia faith, the legitimate successors of the
Prophet as appointed by him were ‘AlÐ, his son-in-law, and thereafter those of ‘AlÐ’s
male progeny that were appointed by the preceding successor. [Tr.]
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ing to know God is to realize his inability in appropriately comprehending
the Divine Essence and the Names and Attributes of Grandeur and Beauty
of the Absolute Transcendent Person (ÎaÃrat-i ghayb-i muÔlaq), acquiring
knowledge of whom is impossible (see JawÁdÐ ÀmulÐ, Sarchishmih-yi
andÐshih, vol. 5, pp. 65-66 and TaÎrÐr tamhÐd al-qawÁ‘id, pp. 42-45). To reach
this level of understanding, however, is a great feat and is possible only for
those who remain steadfast on the path of spiritual wayfaring. This confession of incompetence should not be construed as contradicting what is said
of the greatest mystics—namely, that they succeed in immediately comprehending the truth of the Absolute Unqualified Existence—for this latter
comprehension belongs to the Plane of Unicity (maqÁm-i aÎadÐyyat), not to
the Plane of the Essence (maqÁm-i dhÁt), which bewilders all and eludes any
attempt at its comprehension (JawÁdÐ ÀmulÐ, TaÎrÐr tamhÐd al-qawÁ‘id, pp.
386-394).
The second confession of inability concerns the aspect of obedience and
submission to God, for no one can claim to be able to worship God as He
deserves. Of course, it must be pointed out that this ultimate level of comprehension, which consists in truly grasping one’s inability in knowing and
worshipping God, is a blessing granted by the grace of God to the aspirant
who desires to know and worship Him. But alas! Contingent and finite
being cannot comprehend necessary and infinite existence and the aspirant
who seeks to know and worship God cannot apprehend He who is truly
deserving of being known and worshipped, for it is impossible that the encompassed (muÎÁÔ; i.e., the human being) should comprehend the Encompassor (muÎÐÔ; i.e., God), whether this be in point of knowledge or of worship. Hence, the possessor of the most perfect intellect, the guide of the
path, he who is the embodiment of the Straight Path, Prophet MuÎammad
(may God’s peace and blessings be upon him and his household) proclaimed, “We know You not according as You are and worship You not according as You deserve” (BiÎÁr al-anwÁr, vol. 98, p. 23), thus dispelling the
delusion one may harbor in believing that gaining knowledge of the Divine
Essence (kunh-i dhÁt-i ilÁhÐ) and worshipping the Truth of Truths (ÎaqÐqatul-ÎaqÁ’iq) is possible, for where the Absolute Light shines, there is naught
but that vanishes into obscurity and nothingness.
This is one of the possible meanings of the mystical term “awakening”
(yaqÛah), which extends from the commencement of the spiritual journey to
the end of divine unveiling, which dawns on the illuminated, insightful,
and discerning wayfarer, revealing to him his innate inability in knowing
and worshipping God. In the same light, certain mystics interpret the fa-
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mous saying by the Prophet, “Indeed desire overpowers my heart and I beseech God for forgiveness seventy times a day” (MajlisÐ, ibid., vol. 25, p.
204), as indicating the inevitable awareness of multiplicity that is consequent on remaining in this world of illusion, the rending of the seventy
thousand veils of light, and the realization of the said truth—namely, that
compared to the Worshipped, the worshipper is utter nothingness and that
in comparison to His Glory, the knowledge he gains and the worship he
performs is not even so much as a drop in the ocean. This is, of course,
notwithstanding the opinion that accounts for the Prophet’s pleading forgiveness as pertaining to a preemptive prevention rather than consequent
remission (JawÁdÐ ÀmulÐ, TafsÐr mawÃÙ‘Ð qur’Án majÐd, vol. 11, pp. 159-160).
And it is possible that the prayer which the Prophet is reported as having
uttered—“O my Lord, increase me in bewilderment in You”—was a plea
for attaining existential expansion (tawsi‘ih-yi wujÙdÐ) by means of arriving
at the Station of Bewilderment (Îayrah). This bewilderment is, however,
identical with knowledge and awareness (rather than being the lack thereof),
and thus the Prophet speaks of increasing, which signifies intensification
and expansion in existence. For, as the wayfarer attains union with the Divine Essence, he is overwhelmed by love, joy, and intellective and intuitive
bewilderment as a consequence of experiencing the Lordly epiphanies.
Pronouncing his incapability in adequately praising God, the Noble
Prophet (may God’s peace and blessings be upon him and his household)
says, “I cannot offer a praise that becomes You; You are as You praise Yourself” (MajlisÐ, ibid., vol. 68, p. 23).
Elaborating on this topic, ÀqÁ ‘AlÐ Mudarris ZunÙzÐ states that the human being can be obligated to seek knowledge of God only in so far as the
scope of human comprehension allows. As such, he understands the abovementioned assertion by the Prophet—“We know You not as You are” (mÁ
‘arafnÁka Îaqqa ma‘rifatik)—as indicating that to know God adequately is
to acknowledge that knowing Him is impossible (Mudarris ZunÙzÐ, 1376, p.
37). Offering a grammatical analysis of Mudarris ZunÙzÐ’s interpretation
of the said Prophetic phrase, ÀyatullÁh JawÁdÐ ÀmulÐ explains that based
on the common interpretation, the literal meaning is, “We cannot apprehend an adequate knowledge of You,” whereas based on Mudarris ZunÙzÐ’s
point of view, a more accurate translation of the phrase would be, “[To
acknowledge that] we cannot know You is the most adequate knowledge of
You that we can apprehend” (JawÁdÐ ÀmulÐ, Adab-i fanÁ-yi muqarrabÁn, vol.
2, p. 134).
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The conclusion we may draw based on what has been said in the above is
that the existential level of the Divine Essence—that is, Absolute Existence—is beyond the ken of the philosopher’s rational enquiry as well as the
reach of the mystic’s intuition. Likewise, the entitative Divine Attributes,
at their most sublime level, where they are identical with the Divine Essence, are eternally incomprehensible and so neither rational reasoning nor
mystical intuition can hope to fathom them (ibid., p. 135). This conclusion
is supported by the Prophet’s assertion concerning the incomprehensibility
of the Divine Essence to the angels and the prophets alike:
Verily God is concealed from the comprehension of the intellects just
as He is concealed from the perception of the eyes, and verily the Supernal Elite (al-mala’ al-a‘lÁ) seek Him just as you seek Him.” (MullÁ
ÑadrÁ, MafÁtÐÎ al-ghayb, pp. 78 and 149)

The following verse aptly expresses this truth:
How can perception discern You as You are?
It is only to the extent of his discernment that every perceiver comprehends You.

Thus, the highest degree of knowledge that the mystic who has attained
union can possess is to acknowledge his lack of knowledge of God, and the
ultimate end of the slave’s worship is to acknowledge his failure in truly
worshipping Him.
2. Awakening and Insight
In the pristine mysticism exemplified by the Prophet, the first step on
the spiritual path is that the intellect should achieve awakening and the
heart acquire insight. The human being must seize the opportunities he is
afforded. As such, the mystic who is cognizant of the passing and
knowledge-laden moments of spiritual wayfaring knows that he must place
himself in the way of the Breeze of Divine Intimacy (nasÐm-i uns), inhale the
Sacred Fragrance (nÁfih-yi qudsÐ), and seize the Moments of Divine Mercy
(waqt-i raÎmÁnÐ). The Master of All the Worlds (Prophet MuÎammad) has
said, “Indeed there are breezes that flow from your Lord in your lifetimes.
Lo! place yourself in their way” (MajlisÐ, op. cit., vol. 68, p. 23 and vol. 66,
p. 292). The following line by the mystic poet, ÍÁfiÛ ShÐrÁzÐ, can be read as
a succinct interpretation of the latter phrase:
The fragrance that the eastern wind carries from that forelock,
The curls of his black tress—what pain has it inflicted on the hearts.

44

RATIONAL MYSTICISM IN THE PROPHETIC ETHOS

The primary fabric of the human being was woven from the Divine
Spirit—“So when I have proportioned him and breathed into him of My
Spirit, fall down in prostration before him” (Qur’an 15:29). He came into
being from nothingness and he progresses toward his end by means of spiritual labor—“O human being, indeed you are laboring toward your Lord
laboriously, and you will meet Him” (Qur’an 84:6). The paragon of human
perfection, Prophet MuÎammad, warned humankind that if it desires to
attain union with the Beloved, it must practice virtue and thereby arrive at
the Station of Unity (maqÁm-i tawÎÐd), advancing from the negative state of
perfection to the positive—
Say ‘I am just a human being like you. It has been revealed to me
that your God is the One God. So whoever anticipates meeting his
Lord must act righteously and not associate anyone with the worship
of his Lord.’ (Qur’an 18:110)

The negative and the positive aspects of faith constitute the essential
substance of the message brought by the King of the World, the Seal of
Prophethood, MuÎammad; he announced, “Say, ‘There is no god save
God,’ that you may be felicitous.” This sacred attestation of unity is the
distillation of Islam.
The awakening of the intellect and the insight of the heart enable one to
sense and to be swayed by the divine allures (jadhabÁt) and epiphanies
(jalawÁt). The gravitation toward these allures and epiphanies lead the enamored wayfarer (whether he was enamored after embarking on the spiritual journey, which would make him a sÁlik-i majdhÙb, or was enamored and
then took to the spiritual journey, which would make him a majdhÙb-i sÁlik)
to the ocean of Divine Beauty and Grandeur, whereby he sees the secrets of
the earthly and the supernal realms (mulk and malakÙt), for “When God
desires to bless His slave, He opens the eye of his heart.” Divine grace
(‘inÁyat-i ilÁhÐ) will then operate as a constant attraction, stimulating him
to advance through the stages of the spiritual journey, culminating in the
stage “that no eye has perceived and no ear has heard from and that has not
occurred to a human heart” (see QummÐ, 1416, under the entry “sh-h-d”).
The awakened human being sets off on the journey from the state of
earthly attachment (ta‘alluq) to achieve intellection (ta‘aqqul), from the
realm of differentiation (ta‘ayyun) to that of devotion (ta‘abbud). He soars
as high as his resolve takes him. Prophet MuÎammad (may God’s peace
and blessings be upon him and his household) has said, “Man flies by
means of his resolve just as the bird flies by means of its wings.” The way-
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faring mystic who succeeds in completing the spiritual journey identifies
everything with Him and seeks everything for His sake, for he is no longer
with his self but is now with God; he has moved beyond “I” and has attained union with “Him.” Thus, filled with ecstasy, he chants, “He is the
First and the Last, the Manifest and the Hidden” (Qur’an 57:3). He constantly sings,
For beholding Your Countenance, a spirit-perceiving eye is needed,
For how can this come of my world-perceiving eye. (ÍÁfiÛ, ghazal no.
40)

3. Voluntary Death (mawt-i ikhtiyārī)
Among the sacred teachings of the Prophet is voluntary death. Voluntary
death is the fountainhead of the spring of immortal life, for unless the
human being experiences death, he cannot set off on the spiritual path, and
unless he experiences mortality, he cannot know immortality. The mystic
on the quest to divine union is constantly experiencing death; he dies and
dies again. The dichotomies of life beleaguer him incessantly: “I” vs. “He,”
the material vs. the spiritual, the self vs. God.
Such dichotomies affect every moment and aspect of his life, the trivial
as well as the significant. He is constantly faced with problems arising
from these dichotomies, and it is in the strife and conflict posed by these
dichotomies that he senses true life. As such, while on the spiritual path,
the wayfarer is perpetually on the verge of death, the conflict of the evilinciting (ammÁrah) and deceiving (musawwilah) self with the intellective
(‘Áqilah), virtue-inspiring (mulhimah), and assured (muÔma’innah) self consumes him until he tastes death. The bitter pangs of this voluntary death
result in a spiritual intoxication and swoon that in turn beget the sweetness
of theophany and a sobriety (ÒaÎw) that is consequent on the thoroughness
of the primordial intoxication (ÒahbÁ-yi alast).
The Greatest of Prophets (may God’s peace and blessings be upon him
and his household) said, “Die before you die” (ÍasanzÁdih ÀmulÐ, ShrÎ
‘uyÙn masÁyil nafs, vol. 2, p. 362). That is, the natural and inevitable death
will sooner or later befall us, so we must prepare for it and welcome it. In
one supplication, the Prophet addresses God in these words:
O my God, enable me to distance myself from the world of delusion
[i.e., the material world], to turn to the Abode of Eternity, and to
prepare for death before I perish.
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In this supplication, the Prophet teaches us that we must endeavor to
flee from the realm of multiplicity to that of unity, from the transient material abode to the abode of permanence. We must welcome death, for
death is to behold the Beloved rather than the self. Prior to death and the
preparation for it, we are in essence dead, and it is only at death that we
awaken: “People are asleep; when they die, they gain consciousness” (BiÎÁr
al-anwÁr, vol. 5, p. 134).
However, “true death,” which is the most perfect manifestation of eternal life, is not easily accomplished. It requires that one should undertake
spiritual exercises (rÐÁÃat) and embark on the path of spiritual struggle (mujÁhadat). Or, in the words of the mystics, one must transcend oneself and
become annihilated in God (fanÁ-yi fi-llÁh) so as to realize death (ImÁm
KhumaynÐ, 1373, pp. 623-625). The Qur’an affirms, “Whosoever leaves his
house, journeying toward God and His Prophet, and is then overtaken by
death—his reward shall fall on God” (Qur’an 4:100). And the reward of
voluntary death is immortality, for this death is in fact a rebirth, a sublime
rebirth, which involves completing the journey on the Arc of Ascent following the completion of the journey on the Arc of Descent. Shaykh ShabistarÐ describes this journey as “the journey that is the reverse of the first”
(ShabistarÐ, 1368, p. 25).
Mystics classify death into four types: 1. the red death, which consists in
the wayfarer’s battle with his evil-inciting self; 2. the white death, which involves enduring hunger, thereby obtaining luminosity of soul and “whiteness” of the heart; 3. the green death, which is to lead a humble lifestyle and
to wear menial clothing; 4. the black death, which is consequent on bearing
the reproach of the ignorant and the difficulties of the spiritual quest
(ÍasanzÁdih ÀmulÐ, SharÎ ‘uyÙn masÁyil nafs, p. 154). The realization of
voluntary death—which is to attain immateriality (tajarrud) and identification (tawaÎÎud) and to transcend the material realm to arrive at the spiritual, to rise above the corporeal realm (nÁsÙt) and attain to the Supernal Majesty of God (jabarÙt)—rests on the fulfillment of the above deaths. In the
words of ‘AllÁmah ÍasanzÁdih ÀmulÐ, “Voluntary death is the true life:
you cannot know this unless you taste it” (ÍasanzÁdih ÀmulÐ, HizÁr-u yik
nuktih, p. 248).
ImÁm ‘AlÐ (peace be upon him) is reported as having said, “Die before
you die, and remove yourselves from your bodies before you are removed
[against your will]” (Nahj al-balÁghah, speech no. 143). Voluntary death is a
resurrection that takes place within the wayfarer’s soul, turning his attention away from the exterior of the world and the exoteric aspect to the inte-
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rior of the world and its esoteric aspect in order that he may behold the
Beloved and actualize the latent potentials of his existence. By undergoing
this death, one removes the veils from before one’s soul, thus perceiving all
that was previously hidden.
4. Self-Knowledge and Self-Realization
One of the prominent elements of the Noble Prophet’s mystical teachings is self-knowledge, which is the necessary preliminary for acquiring
knowledge of God. One may even say that self-knowledge is identical with
knowledge of God, for the human being who acquires self-knowledge has
ipso facto acquired knowledge of God. To liberate oneself from one’s self is
tantamount to union with God: “Whosoever knows himself knows his
Lord” (MajlisÐ, ibid., vol. 61, p. 99). Until he succeeds in apprehending his
true self by dispelling his illusory self-conception, which is the product of
the imagination, the human being remains in a state of unawareness (ghaflat). Once he distinguishes his true self from his false self, the state of awakening obtains and—in the words of the martyred scholar, MurtaÃÁ
MuÔahharÐ—“his soul is set afire, thereby becoming acquainted with the
pain [of divine love]” (MuÔahharÐ, MajmÙ‘ih ÁthÁr, p. 304). Self-knowledge
(khudshinÁsÐ) and self-building (khudsÁzÐ) constitute the foundation of true
mysticism.
There are, however, two types of self-knowledge: theoretical and practical. The theoretical is realized either discursively or intuitively. To succeed
in realizing the latter mode of theoretical self-knowledge means that the
wayfarer is no longer aware of himself; the way, too, gradually recedes into
oblivion; and thus the only entity that remains is the Destination. This is
the stage whereat the wayfarer is utterly overwhelmed by the unity of Divine
Actions, Attributes, and Essence, thus perceiving exclusively the Beloved,
acknowledging immediately that He is the First and the Last. This stage is
also referred to as vanishment (maÎw), eradication (Ôams), or abolishment
(maÎq) (see JawÁdÐ ÀmulÐ, TafsÐr mawÃÙ‘Ð qur’Án majÐd, vol. 4, p. 281 and
TafsÐr tasnÐm, vol. 5, pp. 472-4821; see also ÍasanzÁdih ÀmulÐ, SharÎ ‘uyÙn
masÁyil nafs, vol. 2, pp. 356-357).
One who accomplishes self-knowledge and self-building transcends the
realms of matter (mÁddih), imagination (mithÁl), and intellection (‘aql) and
arrives at a level whereat one is “with the Lord” (‘ind-a-rrabb). This exalted
state is attained when the human being intuitively comprehends his existential destitution (faqr-i wujÙdÐ) in light of self-knowledge. And it is the
purpose of the Prophet’s tradition to make the human being aware of his
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true self. Thus, the Qur’an asserts, “O believers, take heed of your own
souls” (Qur’an 5:105). The reason for this command is that the human
heart is the existential tablet in which the perfective substantial motion
(Îarakat-i ishtidÁdÐ-yi jawharÐ)—which is the motion stimulated by the love
of and passion for God inherent in the human essence—is ingrained. According to MullÁ ÑadrÁ, “Self-knowledge is the mother of wisdom and the
source of all virtues” (MullÁ ÑadrÁ, SharÎ hidÁyah ibn athÐr, p. 7); or as expressed by ‘AllÁmah ÍasanzÁdih ÀmulÐ, “Indeed self-knowledge is the key
to all supernal vaults” (ÍasanzÁdih ÀmulÐ, HizÁr-u yik nuktih, No. 709);
and ‘AllÁmah JawÁdÐ ÀmulÐ states, “Self-knowledge is the mother of virtues
and the source of all knowledge” (JawÁdÐ ÀmulÐ, TafsÐr tasnÐm, vol. 3, p.
148).
The Prophet’s instructions on proceeding on the spiritual path are beautifully articulated in the following dialogue between him and one MujÁsh‘:
MujÁshi‘: “What is the path to knowledge of God?”
The Prophet: “Self-knowledge.”
MujÁshi‘: “What is the path to comply with God?”
The Prophet: “To defy the self.”
MujÁshi‘: “What is the path to securing God’s pleasure?”
The Prophet: “The displeasure of the self.”
MujÁshi‘: “What is the path to union with God?”
The Prophet: “To leave the self behind.”
MujÁshi‘: “What is the path to obedience to God?”
The Prophet: “To disobey the self.”
MujÁshi‘: “What is the path to the remembrance of God?”
The Prophet: “To neglect the self.”
MujÁshi‘: “What is the path to attaining proximity to God?”
The Prophet: “To distance oneself from the self.”
MujÁshi‘: “What is the path to becoming intimate with God?”
The Prophet: “To disown the self.”
MujÁshi‘: “And how can all this be accomplished?”
The Prophet: “To invoke God’s succor against the self.” (See MajlisÐ,
ibid., vol. 7, p. 72 and NÙrÐ, 1404, vol. 11, p. 128)

This dialogue illustrates all the more clearly that to realize the truth of
“and I breathed into him of My Spirit” (Qur’an 15:29)—that is, to comprehend the emanative (ishrÁqÐ) and ennobling (tashrÐfÐ) relation between God
and the human being—and to recollect the “reed-bed” is the preliminary
step for the return of the human from this Abode of Deficiency (‘aybistÁn)
to the Abode of Transcendence (‘ghaybistÁn) and for the return of the reed-
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flute to the reed-bed whence it came.3 This realization is necessary should
the human being aspire to answer God’s eternal invitation: “Thus enter
among My slaves and enter into My paradise” (Qur’an 89:29-30), so as relinquish this Fleeting Realm (dÁr al-fanÁ’), to gain entry into the Tavern of
Divine Presence (miykhÁnih-yi shuhÙd), the Abode of Permanence (dÁr albaqÁ’), and to attain union with the Beloved. ‘AllÁmah JawÁdÐ ÀmulÐ thus
elaborates:
In the light of self-knowledge, the human being can perceive his inner existence as well as the outer world and see God’s microcosmic as
well as His macrocosmic signs, thus reinforcing his unitive
worldview. (JawÁdÐ ÀmulÐ, TafsÐr mawÃÙ‘Ð qur’Án karÐm, vol. 9, p. 357)

5. The Judgment of the People of the Heart (ahl-i dil)
From the standpoint of the pristine mysticism exemplified in the
Prophet’s ethos, the mystic’s foremost concern is to preserve his divine essence in its pristine state of infallibility and his God-given heart in the
sound state in which God bestowed it upon him. Furthermore, he guards
the unerring knowledge he has come into possession of from being adulterated and his righteous deeds from being rendered ineffectual. As such, the
enlightened mystic looks introspectively into his divine essence and luminous soul for determining what is good and what is bad for his existence
and spiritual journey. When assailed by doubt, he turns to his heart to distinguish right from wrong, that which is conducive to spiritual beauty
from that which entails spiritual ugliness, and virtue from vice (ibid., vol.
11, pp. 188-189). The Greatest of Prophets (may God’s peace and blessings be
upon him and his household) confirmed this approach in his answer to
WÁbiÒah.
It is reported that one WÁbiÒah ibn Ma‘bad AsadÐ determined to see the
Prophet to enquire into vice and virtue. On meeting the Prophet, WÁbiÒah
was thus addressed by him: “Would you prefer to mention your question or
3

“the return of the reed-flute to the reed-bed whence it came”: This is an allusion to
the allegorical poem by Rumi that opens his MathnawÐ. The first three lines read,
Listen to this reed-flute as it complains,
Recounting its story of separation:
“Ever since I was cut from the reed-bed,
Men and women have moaned in unison with my lament.”
“I desire a bosom torn asunder by the pain of separation,
To divulge the story of the pain of passion.” [Tr.]
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should I say it myself,” and he agreed that the Prophet should say the question before he even told him. So the Prophet continued, “You are here to
enquire concerning vice and virtue.” WÁbiÒah nodded in agreement. The
Prophet then pointed to his chest with his hand and said,
Virtue is that on account of which one finds tranquility; it is that on
account of which the bosom finds peace. And vice is that which
causes uncertainty in the bosom and afflicts the heart with doubt
even though others and even I may approve of and condone it.4
(Íurr al-‘ÀmilÐ, 1414, vol. 27, p. 166)

In light of this assertion by the Noble Prophet (may God’s peace and
blessings be upon him and his household), the sound and unsullied heart
can serve as the authority in settling one’s theoretical as well as practical
matters. Should one turn from the outside to the inside, liberating the
mind from all external thoughts and the heart from all external concerns,
one will find one’s true, lofty, and divine self, which will then serve as an
inner and unfailing guide on the path of spiritual perfection. But in order
to realize this true self, it is necessary that one should endeavor to read and
understand one’s inner self, constantly guarding oneself against evil deeds
and holding oneself to account. To this end, one must safeguard the innate
spiritual capacities bestowed by God, prevent the light of one’s divine essence from being extinguished by sin, and maintain the divine mirror of
one’s heart in its pristine and unmarred state, having recourse to the
Qur’an and to the remembrance of God and the Resurrection for cleansing
the heart of the sins that accrue thereon in order to prepare it for receiving
the rays of Divine Light.
The wayfarer’s overriding concern should be to safeguard his existential
capacities and to endeavor to actualize them and bring them to fruition. In
those matters concerning which he is in doubt, he must appeal to his certainties to function as the judge and arbiter, and these certainties he must
ascertain by invoking the authority of the Most Certain of All Certainties,
that is, the perfect human being, the ultimate exemplar. These measures are
4

“even though others and even I may approve of and condone it”: That is, if your
heart tells you something is wrong, you must heed the call of your heart and disregard what others may say, even if they be prominent personages. We should, of
course, be careful not to misconstrue this saying as a blank approval of one’s
“hunch,” so to speak. The true meaning, rather, is that when confronted by sin,
one can usually sense the spiritually unwholesome air that comes with, although
one may at the same time be stimulated by his base self to pursue it. [Tr.]
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necessary if the wayfarer wishes to continue on the Straight Path and prevent his going astray. And the preliminary for implementing these
measures is self-purification: “Indeed he who purifies the self is felicitous”
(Qur’an 91:9).
Self-purification enables the wayfarer to advance, gives him the impetus
to progress, and the resolution to remain steadfast. By purifying his self,
the wayfarer expands his existential capacity and attains inner loftiness; he
transcends the finite “I” to arrive at the infinite “I,” thus acquiring a cosmic perception of the world that encompasses the higher stages of existence. One so purified is no longer imprisoned by the narrow and dark
confines of the “I” that is captive to this inferior and unstable world but
has rather procured his liberation and nobility, thus perceiving humankind, the world, and the society from the vantage of “God’s Eye,” for he is
possessed of a purified soul and a broadened heart, of insight and patience.
And there is no wealth more valuable than these existential and spiritual
capacities that obtain through the operation of God’s universal (hidÁyat-i
‘Ámmih) and special guidance (hidÁyat-i khÁÒÒih).
In this relation, ‘AllÁmah JawÁdÐ ÀmulÐ states,
These existential capacities of the human being constitute his Greatest Name (ism-i a‘Ûam). Just as God has “Great Names” and a “Greatest Name,” the former of which must be unlocked by invoking the
latter, so the human being, who is God’s viceroy (khalÐfah), is possessed of certain “great names” and one “greatest name,” the former
of which must be realized in the light of the latter. Should we succeed in correctly determining the key elements of our existence, we
shall be able to transfer our concerns from the outside world to our
inner existence, whereby many of our problems shall be resolved.
(JawÁdÐ ÀmulÐ, TafsÐr insÁn bi insÁn, p. 280)

Therefore, in the spiritual path of Prophet MuÎammad, that which is
possessed of primary significance is the human being’s divine essence
(fiÔrat), the pure and purified soul that functions as the rational and the
virtue-inspiring element in one’s nature. The illuminated and perceptive
human being realizes that it is in his inner sanctum that he can receive the
existential truths and the spiritual graces and perfections: The malady and
the remedy are both present within his “purified heart.” Aware of this
truth, not only does he strive to retain his innate, existential innocence, but
he also endeavors to render it even more purified and luminous, which is
possible by means of the guidance of religion (hidÁyat-i sharÐ‘at) and the
grace of God’s viceroy (‘inÁyat-i wilÁyat), the perfect human being.

52

RATIONAL MYSTICISM IN THE PROPHETIC ETHOS

6. Mystical Experience
In the modern age, one of the factors associated with mysticism is spiritual experience, variously referred to as the unitive experience, the inner
experience, the intuitive experience, the religious experience, or the mystical
experience. Such experience has been a topic of debate—both from an epistemological and an ontological point of view—among the philosophers.
“Religious experience” is, of course, a modern concept, introduced into
cultural and philosophical discussions in the nineteenth century. It is a
topic of discourse in such disciplines as philosophy of religion, mysticism,
and psychology of mysticism. A number of prominent figures of philosophy, mysticism, and philosophy of religion have included this concept in
the discussion on the nature of religion and of revelation, going so far as to
equate its significance with that of revelation—a worthy question for consideration but which is beside the scope of the present article.
But as far as mysticism is concerned, the “unitive, mystical experience”
is characterized by a number of qualities: a unitive tendency, ineffability,
and mysteriousness. The possibility of this experience—which can variously be described as introvertive (bÁÔinÐ), intuitive (shuhÙdÐ), illuminative (ishrÁqÐ), or spontaneous (dhawqÐ)—is presupposed in the context of mystical
spirituality. Such experience is the culminating manifestation of the mystic’s advancement through the stages of the spiritual path, and therefore the
wayfarer—who is the possessor of knowledge, suffused with divine love and
motivated by obedience to God—undergoes mystical experience in accordance with his peculiar spiritual stage.
The mystics, however, identify two types of spiritual experience: correct,
real, and true experience or incorrect, false, and impaired experience. And
since Islamic mysticism is possessed of a definite methodology, it sets certain epistemological factors for distinguishing false from true experience.
These are (1) the Qur’an, (2) the disclosure of an infallible or perfect human
being, (3) sound rational reasoning. ‘AllÁmah JawÁdÐ ÀmulÐ explains,
The experience of those who are neither a prophet nor infallible—
whether this experience be an intuition (kashf or shuhÙd), a dream
(ru’yÁ), or the sensation of an entity attached to or detached from the
soul or body—needs to be verified with recourse to a criterion so as
to determine its truth or falsity and its value. (JawÁdÐ ÀmulÐ, TafsÐr
mawÃÙ‘Ð qur’Án majÐd, vol. 3, p. 95).

If as a result of obedience to God, the mystic undergoes a mystical and
intuitive experience, he must preserve a state of constant vigilance so as to

53

AL-TAQRIB

protect his spiritual experiences. For, first, in order to be qualified to have
a mystical experience, spiritual purification, servility before God the Glorified, and love of Him are necessary. Second, to maintain and ensure the
continuance of these experiences and to merit better and stronger experiences, spiritual purity and existential elevation are necessary.
The Noble Prophet (may God’s peace and blessings be upon him and his
household) expresses the means for the initiation and continuation of mystical experience in straightforward terms: “Maintain purity and God shall
perpetuate His sustenance unto you” (MajlisÐ, ibid., vol. 105, p. 16). The
purity mentioned in this report may be read to encompass the “lesser purification” (ÔahÁrat-i ÒughrÁ), which consists in bodily or external purification,
the “middle purification” (ÔahÁrat-i wusÔÁ), which is to purge one’s soul of
vice and evil dispositions, and the “greater purification” (ÔahÁrat-i kubrÁ),
which is to purify the soul from its comprehension of multiplicity and all
other than God.
The great prophet of Islam (may God’s peace and blessings be upon him
and his household) identified obedience and servility before God as the
substance of religious and mystical experience. As such, in the account relating to the spiritual vision experienced by a certain ascetic Muslim (variously identified as ÍÁrithah ibn MÁlik and Zayd ibn MÁlik), whereby he
saw heaven and hell and their occupants—the spiritual stage designated by
the mystics as the station of certainty (maqÁm-i yaqÐn) or that of virtue
(maqÁm-i iÎsÁn)—(see ÍasanzÁdih ÀmulÐ, HizÁr-u yik nuktih, p. 247 and
JawÁdÐ ÀmulÐ, op. cit., p. 105), the Prophet is reported as having described
him in these words, “This is a slave whose heart God has illuminated by the
light of faith” (KulaynÐ, 1401, vol. 1, p. 54). Furthermore, it is reported that
the Prophet (may God’s peace and blessings be upon him and his household) would address every morning those of his companions to whom he
administered spiritual guidance, asking them what they had gained on the
previous night: “Verily the Prophet of God would in the morning ask his
companions, ‘Any good news?’ by which he intended dreams” (MajlisÐ, op.
cit., vol. 61, p. 177).
The Noble Prophet (may God’s peace and blessings be upon him and his
household) offered an epistemological and ontological criterion for assessing the dreams that one sees when asleep. He accounted for the veracity
of dreams in the context of the difference between the “detached imagination” (khÐÁl-i munfaÒil) and the “attached imagination” (khÐÁl-i muttaÒil). As
explained by the Prophet, all dreams, true and false alike, derive from the
Luminous Repository of Divine Knowledge. But as they descend through
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the successive existential levels, they are contaminated and turned into
“confused dreams” (aÃghÁth aÎlÁm).5 The Prophet said,
O ‘AlÐ, there is no slave but that when he sleeps his soul is lifted up
to the Lord of the Worlds. What he sees while in the presence of the
Lord of the Worlds is truth. But when God—the Mighty, the Domineering—commands that his soul should return to his body, the
soul descends from the heaven to the earth, and it is therein that he
sees confused dreams.6 (MajlisÐ, op. cit., vol. 58, p. 158)

Elaborating on this subject, QayÒarÐ states,
All visions are initially from the Lord, the Truth. But they are besieged by the alterations and manipulations of the soul that divest
them of their veracity, whereby they are transformed into forgeries of
the soul or insinuations of the demons. (QayÒarÐ, op. cit., p. 537)

It is thus demonstrated that there needs to be a criterion for the verification of the spiritual experiences of the mystics.
We may summarize what has been said in the above in the following
points:
1. mystical, spiritual, and immediate experience is an indubitable reality;
2. the way to effecting such experience is obedience to God and purification of the heart and mind;
3. the introvertive experience of the mystic—whether it be in the
dream-state or while awake—is corruptible and susceptive of error;
4. the only definitive authorities that can serve as the criterion for
verifying mystical experience are the Qur’an and the infallible
human being, whose own mystical experience is the touchstone of
the spiritual experience of all others.
The late ‘AllÁmah ÓabÁÔabÁ’Ð (may God be pleased with him) posits selfknowledge, self-inspection (muÎÁsabah-yi nafs), and self-vigilance (murÁqabah-yi nafs) as the principal factors in attaining mystical experience
(ÓabÁÔab’Ð, 1412, vol. 5, p. 256 and vol. 6, p. 170), adding that the observance
of the religious injunctions—such as prayer, supplication, remembrance of
God, avoidance of sin—provides the necessary means for this purpose
(JawÁdÐ ÀmulÐ, DinshinÁsÐ, pp. 244-253). ‘AllÁmah JawÁdÐ ÀmulÐ has the
following to say as regards this subject:
5
6

This is an allusion to Qur’an 12:44 and 21:5. [Tr.]
That is, dreams that are meaningless due to their vagueness and confusion.

55

AL-TAQRIB
Of course, should the mystics adhere to Islamic law (sharÐ‘at) and the
authority of the Prophet’s house (ahl-ul-bayt) in traversing the genuine spiritual path, they shall then be eligible to receive a fraction of
the immediate knowledge of the prophets and the divine viceroys—
just as their grasp of mediate knowledge is only a fraction of the
truth. (Ibid., p. 248)

7. Intuition as Exemplified in Hearing and Seeing
The Greatest of Prophets (may God’s peace and blessings be upon him
and his household) assured the people of nobility and virtue, of rationality
and philanthropy, of righteousness and resolve that they can attain immediate knowledge of God. He has said, “Were it not for your loquaciousness
in speech and the confluence [of worldly concerns and evil desires] unto
your hearts, you would see what I see and would hear what I hear” (ÓabÁÔabÁ’Ð, op. cit., vol. 5, p. 276). That is, should the believer, God’s slave, guard
his mouth and heart—or in the words of a certain mystic, “regulate the import and export of his heart”—he shall reach the station of immediate
knowledge (maqÁm-i shuhÙd), whereat his ears and eyes would serve as the
conduit for receiving direct and immediate knowledge. In order to apprehend the “esoteric truths” of the world, one must abstain from unnecessary
and idle speech and rein in the vacillations of the heart. Put differently,
one must exercise self-vigilance and take control of the reins of one’s
tongue, preventing it from running wild.
In the same vein, the Prophet is reported as having said, “Were it not
that the demons revolve round the hearts of the children of Adam, they
would descry the Supernal Kingdom (malakÙt) of the heavens and the
earth” (ibid.). That is, if the human being prohibits his deceiving and evilinducing archenemy, the demons, from entering the inner sanctum of his
heart and revolving round it, he would most certainly be able to view the
Supernal Kingdom of the cosmos.
The human being who attains to the level where he sees and hears the
Supernal Kingdom of God transcends science (‘ilm) and thought (fahm) to
apprehend the world immediately and intuitively, thus witnessing God’s
Reign over the microcosm and the macrocosm and the annihilation of all
things in Him. And one who achieves this realization is endowed with Divine Authority (wilÁyat-i ilÁhÐ), for Divine Authority is a status to which all
humankind can aspire.
The human being endowed with Divine Authority hears the creatures as
they glorify God. He sees the inner truth and the Supernal Kingdom of the

56

RATIONAL MYSTICISM IN THE PROPHETIC ETHOS

world, and he derives pleasure from the comprehension of these supernatural truths. This pleasure is of course the result of excruciating spiritual
struggles and exercises. The Muslim mystic following in the mystical tradition of the Prophet views these spiritual experiences as blessings granted by
God, for from his point of view Divine Unity is the ultimate truth that
pervades the entire cosmos. He does not seek the inferior or mundane benefits that the spiritual path yields but rather pursues the ultimate aspiration
of all mystics—beholding the Essence of God and the Grace of the Lord,
the highest spiritual aspiration for which the hearts of mystics yearn. The
most cherished desire of the mystic who views the Prophet as the exemplar
to be followed is to arrive at the spiritual pinnacle that the Qur’an describes
in this verse: “in the presence of their Lord are they nourished” (Qur’an
3:169). As such, his sole aspiration is to get a glimpse of the Countenance
of the Beloved and to relish His epiphanies, preferring this spiritual bliss to
all the fleeting pleasures that the world and human company can offer. He
sacrifices the transient as well as the eternal world so as to be with God.
Based on the teachings of the Prophet of Islam (may God’s peace and
blessings be upon him and his household), beholding the Supernal Kingdom of God is a blessing granted only to those believers who are steadfast
in their faith, whose hearts and spirits are unfaltering, whose eyes and
tongues take their orders from the heart, and who keep guard of the heart—
which is the sacred sanctuary of God—to prevent the infiltration of His
enemies. ImÁm ‘AlÐ (may God bless him) reports that the Prophet said,
“The faith of the slave of God is not sound unless his heart is sound and
his heart is not sound unless his tongue is sound” (QummÐ, op. cit., p. 150
and Nahj al-balÁghah, speech no. 174, p. 567).
The heart of the mystic is the repository and fortress of God-wariness
(taqwÁ), a disposition that is the natural extension of knowledge of and
obedience to God, for “For everything there is a repository, and the repository of God-wariness is the heart of the mystic” (MuÎammadÐ RiyshahrÐ,
vol. 8, p. 3590, no. 12280). A certain companion once asked the Prophet
(may God’s peace and blessings be upon him and his household), “Teach
me some deed for which God would love me.” The Prophet replied, “If you
wish to be loved by God, you must fear and be wary of Him” (MajlisÐ, op.
cit., vol. 70, p. 312, no. 14). Therefore, the mystics who complete the spiritual journey are suffused with God-wariness, for that is the pinnacle of
wisdom: the Prophet of God is reported as having said, “The pinnacle of
wisdom is fear of God” (ibid., vol. 21, p. 218). And one in whom fear of
God is realized can fear none other—for “He who fears God, God shall
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make all else to fear him” (KulaynÐ, op. cit., vol. 3, p. 114)—and shall receive
such knowledge as is free of falsehood—for “If you fear God according as
He deserves, you shall be taught knowledge unblemished by ignorance”
(HindÐ, vol. 3, p. 142).
8. Love of God
The teachings of the Prophet in connection with mysticism can bring
about numerous results, some of which are direct and some indirect. But
one of the most prominent results of his teachings is love of God. The
mystic, possessing immediate knowledge of God, necessarily loves Him.
This love is what provokes him to seek God, to supplicate Him, and to
speak with Him. Since he loves God, the mystic also loves to adore and
worship Him, and he can never feel to have exhausted this need for worship. On the contrary, as he advances on the spiritual path and ascends to
more perfect levels of spirituality, his devotion to religious law and worship
intensifies. Thus, he weeps, repents, and supplicates more often. This is
confirmed by the following words from the Noble Prophet (may God’s
peace and blessings be upon him and his household):
The best of people is he who loves worship and embraces it; who
loves it in his heart and performs it with his body; and who frees
himself [from worldly matters] for its sake. He cares not how he
fares in the world, whether he is rich or poor. (KulaynÐ, op. cit., vol.
2, p. 83)

There are a number of profound points contained in these words. First,
one who loves to worship God is among the best of humankind. Second,
as worship has an inner and an outer aspect—the outer aspect pertains to
the form and the rules of performance and the inner aspect relates to the
substance and the secrets—the mystic, who loves worship, must direct his
outer existence to satisfy the outer requirements of worship and his inner
existence to realize its esoteric essence. This shows that it is wrong to reject
the formal aspect of religion with the pretext of seeking its inner gem and
substance: The kernel comes with the shell and the latter cannot be discarded for the sake of the former. Thus, the Prophet says that we must love
worship in our hearts and perform it with our bodies; that is, the heart as
well as the body must engage in worship and obedience to God. It is only
when both aspects of the human being’s existence fulfill their function that
he is secure against wandering astray into the wilderness of deviation.
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The third point to be deduced from the above-quoted statement of the
Prophet is that the believer who loves to worship God purges his heart of
all else:
The solitude of the heart is no place to converse with outsiders;
As the demon leaves the angel enters.

The love of worship purifies the believer’s imagination and intellect and
imparts luminosity to the heart and mind, for he dissociates himself from
all else in order to undertake worship (MuÔahharÐ, MajmÙ‘ih ÁthÁr, vol. 3, p.
318). As such, when engaged in worship of God, he has no concerns weighing down on his mind, his imagination does not digress into other matters,
he is filled with awe and servility, and his heart is pure and satisfied. The
believer, of course, understands worship in a very broad sense, encompassing such seemingly mundane matters as working to sustain himself and his
family, striving to improve the welfare of others, helping his fellow believers in solving their problems, and participating in the dissipation of
knowledge through learning and teaching.
The fourth point indicated by the above-quoted statement from the
Prophet is that once the believer has savored the pleasure of worship he
cannot do without it and consequently he becomes indifferent to his material wellbeing. He is overwhelmed with love of God and so his sole concern
is God, and nothing else matters (MuÔahharÐ, Ta‘lÐm wa tarbÐat-i islÁmÐ, pp.
330-343). For the realization of love, there are two necessary elements: that
the beloved be possessed of perfection and that the lover be aware of the
beloved (JawÁdÐ ÀmulÐ, Adab-i fanÁ-yi muqarrabÁn, vol. 2, p. 33). The
Prophet of Islam (may God’s peace and blessings be upon him and his
household) would pray to God that He should make His love more pleasing and appealing to him than fresh and pure water: “And make Your love
more pleasing to me than cool water” (FayÃ KÁshÁnÐ, op. cit., vol. 8, p. 6).
Such love produces numerous effects in the soul both positively and negatively, for it aids in the acquisition of virtues and also in the purgation of
vices (see JawÁdÐ ÀmulÐ, Adab-i fanÁ-yi muqarrabÁn, pp. 340-353).
9. Rational Mysticism
In the mysticism exemplified in the ethos of the Prophet, reason is an
integral element, being present alongside intuition, although there are limits to its comprehension. The principal purpose of the ministry of God’s
prophets was to perfect the intellect, for there is nothing that is more valuable: “God did not appoint a prophet or a messenger unless he had perfect-
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ed his reason and until his reason was superior to that of his people” (KulaynÐ, op. cit., vol. 1, p. 11). The intellect is indispensable: It is necessary
prior to, concurrent with, and subsequent to mystical experience. The role
of the wisdom of the intellect in relation to intuitive and mystical
knowledge is similar to that of logic in relation to conventional discursive
knowledge. MullÁ ÑadrÁ ShÐrÁzÐ makes the following observation in his
magnum opus concerning this subject:
You must know that the intellect is a correct criterion; its judgments
are indubitable and free of falsehood, for it is just and it is impossible that injustice should come of it. (MullÁ ÑadrÁ, AsfÁr, vol. 2, p.
323)

In the same vein, Ibn Turkah remarks,
We cannot positively affirm that the intellect is utterly incapable of
grasping those visions and comprehensions that are on a higher level
than the intellect. Yes, there are certain esoteric things which the intellect cannot reach on its own but it can reach them and grasp them
by the aid of another faculty that is superior to it. But after it has
reached them [by the aid of the faculty of intuition], it can comprehend them just as it comprehends the other objects of its comprehension. The same holds true of the intellect’s grasp of the particular
objects of sense, for in order to reach them, it is in need of another
faculty that is in this case [as opposed to the case of mystical intuition] inferior to it, but after it has grasped them, it comprehends
them just as it comprehends the direct objects of its comprehension.
Thus, the other objects of its comprehension [i.e., those that it comprehends by the mediation of another faculty], just as they are
grasped [immediately] by that faculty, they are also grasped by the intellect albeit by the aid of that particular faculty. (ÍasanzÁdih ÀmulÐ,
TaÒÎÐÎ wa ta‘lÐq tamhÐd al-qawÁ‘id, p. 219).

Thus as explained by Ibn Turkah, the intellect does possess the capacity
to comprehend the esoteric truths that constitute the scope of intuitive
knowledge, the only qualification being that it cannot grasp them immediately but must rely on the higher faculty of the soul, which is that of intuition. And the same truth applies to the intellect’s grasp of the particular
objects of sense, only in the former case the immediate cognitive faculty is
superior than the intellect whereas in the latter case, the immediate cognitive faculty is inferior.
Of course, the key to the comprehension of mystical visions and intuitions is the purity of the soul’s multiple levels of existence and the balanced
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temperance (i‘tidÁl-i mizÁjÐ) of both body and soul. Once the soul becomes
detached (mujarrad), it can then purify and perfect the intellect. The vast
wealth of Islamic knowledge and divine wisdom suffice to show that reason
can be complemented and enriched by intuition and that intuition can be
confirmed and supported by reason (for more on this, see MullÁ ÑadrÁ, op.
cit., vol. 9, pp. 234-337; FutÙÎÁt makkÐyyah, section 381; and MajmÙ‘ih
muÒannafÁt shaykh ishrÁq, vol. 2, p. 216).
Ibn ‘Umar relates that after reciting the verse “that He may test you to
ascertain which of you are best in conduct” (Qur’an 11:7 and 67:2), he asked
the Prophet (may God’s peace and blessings be upon him and his household), “What is the meaning of that, O Prophet of God?” The Prophet replied, “That He may test to see which of you are best in reason” and continued “and which of you are best in refraining from sin and in obedience
to Him” (ÓabÁÔabÁ’Ð, op. cit., vol. 10, p. 185). This answer indicates that the
intellect is the instrument for attaining perfection and nobility and it is the
criterion in accordance with which “the best in conduct” are distinguished,
for to qualify for this exalted status one must possess a perfect character
and perform righteous deeds. Therefore, all the factors related to mysticism—spiritual exercises, love, intuition, and the supernatural powers of
the mystics and the friends of God—must be weighed on the scale of the
intellect—the intellect that is purified through faith and nourished by revelation—so as to determine their truth or falsity, for after all, as affirmed by
the above-quoted answer from the Prophet, the intellect is the only authority capable of judging the efficacy or harm of actions in leading one to or
away from God.
Now if a self-styled mystic violates the requirements of Islamic morality
and ethics, fails to undertake the obvious obligations imposed by Islamic
doctrine, engages in frivolous and lewd conversation, and eats without concern for the rules set by Islamic law—is it reasonable to consider him a
mystic or, worse yet, a master of mysticism? What does the intellect judge
concerning those who flout the most basic religious injunctions decreed by
the Prophet (may God’s peace and blessings be upon him and his household)—such as the impermissibility of obtaining one’s wealth through unlawful means, backbiting, slander, calumniation, arrogance, faultfinding,
and violating the rights of others—and, with the pretext of having gained
insight into the esoteric substance of faith and the wisdom transcending
the spiritual code of conduct of the mystical path, neglects his religious
duties and scoffs at those who take them seriously? Are these so-called mystics to be commended or condemned?
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What is to be said of a mysticism that discourages its adherents from
participation in the society and politics, from being concerned with the
welfare of others, and from striving to better the lives of the needy and instead promotes lethargy, seclusion, and antisocial tendencies? Is this genuine mysticism or is it an antinomian mockery of it?
Is it not true that the Qur’an—the greatest and enduring miracle of the
Prophet (may God’s peace and blessings be upon him and his household)—
exhorts the faithful to fight the enemies of God and to struggle in the way
of knowledge? Is it not true that it stresses the importance of the esoteric
and the exoteric, the inner and the outer, the concern for the pleasure of
God and for the wellbeing of humankind, nobility and knowledge, obedience and benevolence simultaneously?
Is it not our belief that the ethos of the Noble Prophet (may God’s peace
and blessings be upon him and his household) exemplified true mysticism
in its full and most exalted form? Why is it then that some flaunt a perverted, unrealistic, and unbalanced conception of mysticism, relinquishing
the pristine mysticism of Islam? Why is it that people tend to either one
extreme or the other: Some championing spirituality at the expense of social participation, others sacrificing spirituality in the name of social activism? Can we agree with these misconstrued and lopsided conceptions of
mysticism?
The mysticism practiced by the Prophet was one that extolled knowledge
and love, passion and motivation, obedience to God and accountability,
struggle and loyalty, sacrifice and selflessness, nobility and determination,
dedication and persistence. The mysticism of the Prophet promoted selfsacrifice and peace. It is the mysticism of recluses that shuns society and
politics. What is central to mysticism as exemplified in the Prophet’s ethos
is to stand up for God (qÐÁm-i li-llÁh) and to seek His pleasure, which is in
itself the greatest reward.7 In Islam, mysticism is founded on rationality
and reason and enriched by spirituality; in Islam logic and love, reason and
intuition, faith and science, knowledge and passion, rationality and obedience, mysticism and justice are inextricably intertwined.
In the following report the Prophet offers six instructions, which accommodate the human being’s rational and spiritual as well as personal
and social aspects. Mu‘ÁwÐah ibn ‘AmmÁr reports that the sixth imÁm related that one of the passages of the Prophet’s advice to ImÁm ‘AlÐ was as
follows:
7

This is an allusion to Qur’an 9:72. [Tr.]
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O ‘AlÐ, I advise you concerning certain qualities that you must realize
in yourself. Take this advice from me (then addressing God, he said,
“My God, help him”). (1) The first is honesty (Òidq); never utter a lie.
(2) The second is integrity (wara‘); never commit an act of treachery.
(3) The third is fear of God, great is His remembrance, as though you
see Him. (4) The fourth is to weep often in awe of God; for every tear
there shall be built for you in paradise a thousand houses. (5) The
fifth is to give your blood and wealth in the cause of your faith. (6)
The sixth is to adhere to my tradition in prayer, fasting, and almsgiving. As for prayer, [you are to perform] fifty rak‘ahs [daily].8 As for
fasting, [one must fast] three days in every [lunar] month:9 the first
Thursday of the month, the Wednesday of the middle of the month,
and the last Thursday of the month. As for almsgiving, you should
give until you doubt whether you are being wasteful, without actually
being wasteful. Perform the mid-night prayer; perform the mindnight prayer; perform the mid-night prayer. Perform the mid-day
prayer; perform the mid-day prayer; perform the mid-day prayer. Recite the Qur’an in whatever circumstance you may be. Raise your
hands in prayer [when you utter “God is greater”] and let them face
the qiblah.10 Brush your teeth every time you make wuÃÙ.11 I exhort
you to practice the moral virtues and to shun the moral vices.
Should you fail to abide by these instruction, blame only yourself.
(RawÃah al-kÁfÐ, p. 79 and MajlisÐ, op. cit., vol. 74, p. 68)

This report illustrates that the mysticism exemplified by the Prophet was
one that centered on God, the Resurrection, and obedience to Him. The
virtues praised in the context of this mysticism are, among others, fear of
God, sincerity, piety, personal integrity, adherence to the tradition of the
8

In Islamic liturgy, there are two general types of canonic prayer: obligatory and
supererogatory. There are five obligatory prayers every day and eight supererogatory. Each prayer consists of two or more rak’ahs (the morning prayer, for instance,
which is the shortest form of prayer has two rak‘ahs), and each rak‘ah comprises a
number of movements, utterances, and postures. Now, of the fifty rak‘ahs mentioned in this report, 17 pertain to the obligatory prayers and the rest constitute the
supererogatory prayers. [Tr.]
9
The Prophet is of course referring to the supererogatory fast. It is obligatory for
Muslims to fast during the entire Month of RamaÃÁn. [Tr.]
10
That is, the direction facing the Kaaba. [Tr.]
11
One of the three forms of ablution in Islam. It is the principal form of ablution
that must be performed prior to every prayer, barring certain exceptions, in which
case the alternative forms of ablution are to be performed. [Tr.]
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Prophet, persistence in the performance of the obligatory and supererogatory prayers, recitation of the Qur’an, spending the latter part of the night
in prayer and supplication, reforming one’s character in conformity with
the moral virtues, keeping a decent and pleasant appearance while also
striving for the purification of one’s soul, abiding vigorously by the injunctions of Islamic law, sincere concern for those in need of help, and maintaining one’s honor and self-esteem.
It is reported that the Prophet said to ImÁm ‘AlÐ, “O ‘AlÐ, there are four
traits that if present in one, one’s faith is complete: honesty (al-Òidq), gratitude (al-shukr), modesty (al-ÎayÁ’), and kindness (Îusn al-khulq)” (Mu‘izzÐ
MalÁyirÐ, 1412, vol. 14, p. 285).
It is reported that AbÙ Dharr al-GhaffÁrÐ requested the Prophet to give
him some advice, whereat the Prophet replied, “I advise you to be kind and
taciturn, for these two are the lightest virtues on the body but the weightiest
on the scale of the Day of Judgment” (HindÐ, op. cit., p. 664).
The conclusion that we may draw from the above is that mysticism as
defined by the Prophet encompasses a broad scope of values and is possessed of three characteristics: it is inclusive, universal, and eternal. Mysticism thus defined is in conformity with the human nature and acceptable
to reason; it accommodates the pursuit of justice in human society and
promotes sympathy among humankind; it is concerned with the welfare of
humankind; it is balanced and exalted at the same time; it reinforces religious law rather than opposing it; it seeks to advance human perfection; it
cultivates dignity and self-esteem, condemning the false mysticisms that
posit self-denigration as a virtue. In a word, Islamic mysticism is such as
should it be appropriately introduced, it would appeal to the hearts and
minds of all people in spite of their differences.
It was this mysticism that the Prophet exemplified in his personal, domestic, and social life, for he was “the greatest exemplar,” the most perfect
personification of all human virtues, the vessel of spiritual bliss and felicity, and of God’s grace and effusion of mercy. In the language of Muslim
mystics, the Prophet is the “Complete MuÎammadean Truth,” the greatest
manifestation of God, who descended to this world to perfect every facet of
human life: spiritual, intellectual, social, and political. As such, the mysticism exemplified by the Prophet was not one that opposed science or reason, that shunned the political and social arenas, that promoted seclusion.
On the contrary, the pristine mysticism of Prophet MuÎammad denounces
eremitism and antisocial tendencies, just as it condemns secularism and
spirituality- and religion-averse tendencies. These characteristics make Is-
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lamic mysticism the most perfect spiritual model for human life, which,
instead of undermining the foundations of social life, imparts spirituality
to it, thereby cultivating a social order based on divine unity and authority,
on religious law and spirituality.
The Noble Prophet—whom Islamic mysticism reveres as the “Incarnate
Reason” (‘aql-i mumaththal), the “First Emanation” (ÒÁdir-i awwal), and the
“Absolute Nous” (‘aql-i kull)—on numerous occasions reminded the Muslims of the important role of reason and its practical and theoretical capacities that ought to be realized. In order to better demonstrate the Islamic
perspective on the function of the intellect, it would help to consider a few
sayings by the Prophet in this relation:
“For every thing there is a vehicle, and the vehicle of man is the intellect” (MajlisÐ, op. cit., vol. 1, p. 95);
“For every thing there is a purpose, and the purpose of worship is
reason”;
“For every journey there is a tent in which people seek sanctuary, and
the tent of the Muslims is reason” (RiyshahrÐ, 1381, p. 3874, no. 13355).

What we may infer from these sayings is that the intellect is the human
being’s vehicle by means of which he can journey towards the Eternal
Abode. Reason is the impetus that enables him to proceed on this path,
thus ensuring that his advance does not cease. One equipped with a sound
intellect progresses ceaselessly in the pursuit of theoretical and practical
perfection.
The Prophet of Islam identifies reason as the purpose of worship. In the
words of ‘AllÁmah JawÁdÐ ÀmulÐ, “The human being worships so as to become intelligent, for the intellect is in need of worship in its inception as
well as its sustenance” (JawÁdÐ ÀmulÐ, TafsÐr mawÃÙ‘Ð qur’Án majÐd, vol. 9, p.
152). That is, the intellect in its fledgling state causes one to be elevated in
knowledge, obedience to God, and spiritual development, and these in turn
strengthen and reinforce reason, elevating its existential level. Thus, reason
is instrumental in every stage of obedience and it is present from the start
and to the end.
In his reply to Sham‘Ùn ibn LÁwÐ, the Noble Prophet is reported as having said:
Indeed the intellect (‘aql) is the yoke (‘iqÁl) that keeps ignorance in
check, for the soul is like the wildest of animals; if it is not restrained, it shall run amuck. Thus, the intellect is the yoke that restrains ignorance.” (MajlisÐ, op. cit., vol. 1, p. 117)
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‘AllÁmah JawÁdÐ ÀmulÐ enumerates 133 functions for the intellect whose
effects reach the theoretical and practical aspects of the entire spectrum of
human knowledge and spirituality. He then counts 29 problems that can
be caused by the absence of reason (see JawÁdÐ ÀmulÐ, Adab-i fanÁy-i
muqarrabÁn, vol. 2, pp. 26-70).
Another saying reported from the Prophet concerning the importance
of reason is, “Man’s constitution rests on his intellect, and he who lacks
reason lacks faith” (Nahj al-faÒÁÎah, vol. 2, p. 661). Thus, pristine mysticism, which is one of the integral components of the pristine faith, is unrealizable without reason. For, it is only by the aid of reason that the human
being can achieve a correct understanding of faith and of how to lead a
faithful life. Equipped with this understanding, he carries out his actions
in light of the religious insight he has acquired, is careful to safeguard the
pure knowledge that proceeds from the profound depths of faith, and
holds fast to the genuine morality and spirituality of Islam. In so doing,
the believer secures his inner mystical endeavor from deviation and distortion; from being affected by vulgar conceptions of religion that tend to
stress its literal, exoteric, and mundane facet to the exclusion of the sublime, esoteric, and profound essence of religion; and from other visible and
hidden hazards to which the spiritual life is vulnerable.
Islamic mysticism as exemplified by the Prophet makes its way to perfection through the passageway of reason, having reason all along at its side.
As such, Islam sees no contradiction between heart and mind, reason and
love, rational knowledge and intuitive insight. It rather views these two
poles as complementary. After explaining the three types of holy war (jihÁd)—the “lesser war” (jihÁd-i aÒghar, which is the war that is fought with
the outward enemies from among men), the “middle war” (jihÁd-i awsaÔ,
which is the war fought within one’s soul between the armies of vice and
virtue, between piety and iniquity, greed and moderation, knowledge and
ignorance), and the “greater war” (jihÁd-i akbar, which is, as defined by the
mystics, the war between love and reason)—‘AllÁmah JawÁdÐ ÀmulÐ remarks,
When the human being attains to the level of love, he realizes that
true reason is the sublime reason that he is now possessed of and that
the reason that others [those who have not attained to the level of
love] speak of is actually an impediment, which they falsely assume
to be reason. (JawÁdÐ ÀmulÐ, TafsÐr mawÃÙ‘Ð qur’Án majÐd, vol. 11, p.
71)
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THE PRINCIPAL FACTORS OF SPIRITUAL WAYFARING AS TAUGHT BY
THE PROPHET
1. Purification of the Soul and Purgation of the Heart
It is reported that AbÙ Dharr al-GhaffÁrÐ once asked the Prophet if there
were teachings in the Qur’an that also existed in the books of the previous
prophets. The Prophet answered positively, adding that the importance
and merit of self-purification was a universal and timeless principle pertaining to human nature that every prophet of God had taught and stressed. A
well-known saying from the Prophet reads, “Your staunchest enemy is the
soul that lies in between your two sides” (MajlisÐ, op. cit., vol. 67, p. 36).
2. The Ways to Attain Divine Authority
The following is an edifying conversation between the Prophet (may
God’s peace and blessings be upon him and his household) and AbÙ Dharr
al-GhaffÁrÐ (may God be pleased with him):
The Prophet: “O AbÙ Dharr, do you wish to enter paradise?”
AbÙ Dharr: “Yes, may my father be sacrificed for you.”
The Prophet: “Curtail your worldly aspirations, remind yourself constantly of death, fear God according as He deserves.”
AbÙ Dharr: “O Prophet of God, do we not all fear God?”
The Prophet: “That is not fear. To fear God is to never forget the
grave and the decay it contains, to be mindful of your belly and what
you pour therein, to be cognizant of your head and the thoughts you
fill it with. And whosoever wishes to attain God’s grace must relinquish the splendor of this world. If you observe these instructions,
you will attain divine authority [wilÁyah allÁh].” (MajlisÐ, op. cit., vol.
77, p. 83)

The above conversation underscores a number of points as enumerated
below:
1. that we must repress our worldly and corporeal aspirations;
2. that we must reflect on death and anticipate the Resurrection on
the Day of Judgment;
3. that we must fear God, which requires that we remind ourselves of
death and the grave, that we tame our belly and restrain our appetite, that we rein in our thoughts, or, in a word, that we practice
self-vigilance (murÁqabat-i nafs);
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4. that we must liberate ourselves from our attachment to the world
and its pleasures;
5. that we can attain divine authority—which is consequent on union with God and annihilation in Him—if we observe the above
instructions (see JawÁdÐ ÀmulÐ, WilÁyat dar qur’Án, pp. 118-121 and
TafsÐr mawÃÙ‘Ð qur’Án majÐd, vol. 11, pp. 275-289).
3. To Flee Sin
Of the injunctions that must be observed in the context of pristine mysticism, the most central and efficacious is to grasp the true nature of sin, to
avoid sin, and, ultimately, to flee sin, or, in the words of the Prophet, the
intoxication of sin, for sin intoxicates the intellect and undermines the
soul’s spirituality. Hence, the Prophet’s exhortation to Ibn Mas‘Ùd: “Beware of the intoxication of sin” (MajlisÐ, op. cit., vol. 74, p. 92). The ultimate source of sin is self-love, infatuation with the world, and neglect of
the remembrance of God. As such, the mystic is ever-attentive to the admonishments of his soul and those of revelation and strives to refrain from
sin at every level.
4. Mysticism That Improves Life vs. Mysticism That Quells Life
Islamic mysticism as exemplified in the ethos of the Prophet permeates
and enriches every aspect of human life—the personal, the domestic, and
the social. The Prophet’s noble and kind treatment of his family and his
generous and benevolent interaction with the society aptly illustrate that
Islamic mysticism embraces life in all its aspects, including the social aspect. The Prophet infused his unitive worldview and motivation into every
facet of human life. Thus, his solitude and social participation, his love of
God and sympathy for humankind, his rationality and philanthropy all
manifested the same all-encompassing spirituality. That he proclaimed,
“He who starts his day and is indifferent to the affairs of his fellow Muslims is not a Muslim” (MajlisÐ, op. cit., vol. 17, p. 337), is a clear proof that
his mysticism was one that embraced the social life and not one that
shunned it. This understanding of Islamic mysticism is further reinforced
when we consider how the Prophet reprimanded the likes of ‘UthmÁn ibn
MaÛ‘Ùn and ‘AbdullÁh ibn ‘Umar (for taking up eremitic practices that
were more severe than what Islam had sanctioned) and how he struggled to
establish social justice.
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5. Mysticism Centered on Obedience to God
The irradiant center of pristine mysticism as exemplified in the ethos of
the Prophet consists of divine unity, in point of theology, and of absolute
obedience to God, in point of practice. The latter is a constant and inseparable feature of mysticism, and as such the spiritual wayfarer must observe
God’s commandments as a means of spiritual perfection as he traverses the
path and by way of gratitude once he has completed the journey to God.
Having said this, the correct reading of verse 99, SÙrah Íijr (“And worship
your Lord so that certainty shall come to you”), in light of verse 7, SÙrah
Íashr (“What the Prophet bring you, you must seize, and what he forbids,
you must relinquish”), is that certainty is a privilege that is consequent on
worship, not that it is the limit of worship after which worship is no longer
necessary (see JawÁdÐ ÀmulÐ, TafsÐr mawÃÙ‘Ð qur’Án majÐd, pp. 137-138). As
such, mystical perfection can never serve as an excuse for the abandonment
of one’s religious duties.
The Prophet’s life and ethos epitomize obedience to God and divine
unity in their most complete manifestation. God praises the Prophet as
His slave; it was on account of this characteristic that the Prophet was appointed for undertaking the final and loftiest divine ministry; and it was
on account of this characteristic that God summoned him and took him
on the Nocturnal Ascent (mi‘rÁj), for the Qur’an thus describes this event:
“Glorified is He who carried His slave by night from the Sacred Mosque to
the Farthest Mosque” (17:1). Thus, from the vantage of the Muhammadean
mysticism, obedience to God is the fulcrum and axis of the human being’s
mystical ascent to divine union.

CONCLUSION
The pristine mysticism of Islam is an inclusive and all-encompassing
spirituality that is in accord with the human being’s nature, both in its
cognitive and its intuitive capacity. It satisfies the essential needs of the
human being and elevates him to the height of human perfection and the
summit of absolute divine unity. The mysticism exemplified by the Prophet centers round divine unity and the perfect human being, and for this
reason it cultivates spiritual exaltation alongside spiritual equilibrium at
every level of the mystical path. Reason constitutes the beginning and end
of the spiritual journey if undertaken in accordance with MuÎammadean
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mysticism, for reason is the substance of humanity and the inner authority
implanted by God in human nature. The final fruit of mysticism and the
highest level of spiritual perfection is the attainment of sublime and intuitive reason.
MuÎammadean mysticism is rational at every level, both in the cognitive and the practical capacities. It is a mysticism that champions wisdom
at every level of the mystical path: It reconciles the judgments of reason
with the teachings of theoretical mysticism and the findings of practical
mysticism. Although the distinct province of reason and love is maintained throughout the spiritual ascent and the mystical journey, nevertheless the ultimate end of “annihilation in and subsistence by God” (fanÁ-yi fillÁh wa baqÁ-yi bi-llÁh) is reaching the most perfect level of reason, which is
sublime reason. In this light, Islamic mysticism does not require anything
that would be incompatible with reason, much less contradict it. In fine,
the determining factors of rational mysticism as exemplified in the life and
ethos of the Prophet can be summed up as follows: rationality; promotion
of social justice; exaltation and equilibrium; enhancement of human life in
the personal, domestic, and social arenas; inclusiveness; universality; timelessness; and the capability to serve as the basis for building a world civilization.
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Founder of the Islamic Civilization
Akbar ÝUrÙtÐ Muwaffaq
Translated by Abuzar Ahmadi
Abstract
Intellectuals have appraised the Islamic civilization from manifold
perspectives, writing multifarious books and articles in this regard.
Unfortunately though, the fundamental and inimitable role of the
holy Prophet (Ò) in the establishment of this great civilization has
been mostly disregarded. The competent hands of the Prophet (Ò)
planted the sapling of this mighty tree, and he subsequently consolidated its roots by emigrating to the city of Yathrib (i.e. modern-day
Madinah). In this paper, the central parameters of civilization according to various scholars have been examined and the role of the
honourable Prophet (Ò) in creating peace, security, national solidarity,
cooperation, and in engendering ethics, patience, unity, and relative
welfare—all influential factors in the formation and development of
civilizations—has been elucidated..
Keywords: Civilization, Prophet MuÎammad, knowledge, peace.

Islamic civilization cultivated the greatest of cognitive orders and scientific systems—producing numerous paragons of intellectuality in various
fields of knowledge. The rapid development, greatness, perfection, and expansiveness of the Islamic civilization as well as the participation of various
social classes from many different nationalities and races in founding and
developing this civilization are facts that inspire awe into the hearts of all
and sundry. The profundity of this matter has caused many scholars, especially Western ones, to confess to this truth. Even so, I must note that the
golden age of Islam—with respect to intensity, vivacity, realization of ideals, manifestation of values, as well as religious and spiritual radiance—was
the age of the holy Prophet (Ò) and the period of Islamic stability in Madinah. Just as a tree grows from a planted seed with the passage of time by
absorbing nutrition from fertile soil, a few centuries after being planted by
the blessed hands of the great Prophet (Ò), the tree of Islamic civilization has
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become prolific with the fruit of culture and art, as well as the traditional,
intellectual, and literary sciences.
Utilizing the dictates of divine revelation, and with the help of the holy
Prophet (Ò), Islamic civilization transcended various stages of maturity and
perfection. Swiss scholar Adam Matts termed the fourth century of the
Íijrah the ‘age of Islamic innovation’ (Matts, 1985). Sigrid Hunke considers the growth of Islamic civilization to be twice that of Greek civilization.
She has professed that Muslims influenced the Western world more directly
and multifariously than Greece. Moreover, Hunke has stated that just as
Muslims have transformed the face of the earth in the past, perhaps soon
the destinies of the rest of the world will intertwine with that of Muslims
(Hunke, 1982).
Thus, the role of the holy Prophet (Ò) with regards to those parameters
that are instrumental in the formation and development of human civilizations shall be examined.

DEFINITION OF TAMADDUN (LIT. CIVILIZATION)
Literal sense: The word tamaddun derives from the Arabic root madana
meaning ‘dwelling’ and ‘attaining customs of city dwellers’. It has also been
defined as individuals of a society becoming accustomed to cooperation in
social, economic, religious, political, and similar affairs (Moeen, 1992).
Even though in both Eastern and Western languages, connection with
cities and city dwelling is a criterion for civilization, it must be noted that
civilization does not necessarily mean ‘living in a city.’ A civilised human
is a person that has entered the city dwelling stage. In fact, living in a city
is an effect of civilization, not its cause. According to John Bernal, it can
be said that cities are a part of civilization, not that cities have formed civilization (Bernal, 1966). Will Durant is of the opinion that it is civilization
that makes people think of building cities and metropolises. He states that,
in a way, civilization merges with the disposition of courtesy and sociability, which in turn, make up the pleasant morals that obtain in civitas.
Terminological definition: Civilization has been variously defined.
Will Durant defines it as a social system that facilitates cultural achievement and undertakes innovation and creativity by drawing on thoughts,
customs, traditions, and art; a political system that is protected by morals
and laws; and an economic system that endures with the continuance of
production.
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Islamic savants have specific definitions for civilization as well. Ibn
KhaldÙn considers civilization to be the social state of humans (KhaldÙn,
1996). In the opinion of Ibn KhaldÙn, a society becomes a ‘civilization’ if
it accepts order through the establishment of authority, forms a governmental infrastructure to supervise the preservation of order, eschews solitary life in favour of city life, and promotes the exaltation of inner virtues
such as science and art.
AllÁmah MuÎammad TaqÐ JaÝfarÐ has defined civilization as a ‘coordinated institution of humans, living rationally and associating justly, with
the communion of all individuals and groups towards advancing the material and spiritual aims of people in every positive area’ (JaÝfarÐ, 1980).
As a summation of the above definitions, the following could be said:
Civilization is a product of cultural exaltation and acceptance of order. It
is a departure from tribal life and treading the path of institutionalized
sociality or, in the concise words of Ibn KhaldÙn, it is development.

INFLUENTIAL FACTORS IN THE FORMATION AND ASCENDENCY OF
CIVILIZATION
Various factors influence the establishment and ascendency of a civilization. Scholars have presented these factors variously.
Will Durant believes that the emergence of civilization is possible when
anarchy and disorder end, since it is only when fear passes that curiosity as
well as the need for innovation and invention come into action. Thus,
humans surrender to the instinct that naturally propels them toward gaining wisdom and knowledge and procuring provisions with which to improve the quality of life.
Ibn KhaldÙn has named seven influential factors in the formation of a
civilization, viz. government and leadership, religious or conventional law,
ethics, work, industry, population, and wealth. In the view of Ibn KhaldÙn, the first three elements are the most important (Radmanesh, 1978).
As a sum-up of various opinions, the following may be considered a list
of influences on civilizational formation.
1. peace and security;
2. national solidarity, which is truly the soul of every civilization, a factor that provides the necessary motivation and institutes purposive
cooperation;
3. cooperation;
4. ethics;
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5. tolerance of dissimilar views (i.e., treating others with understanding
not indifference or negligence);
6. preservation of unity and struggle against separatism;
7. religion; and
8. relative welfare.

ESTABLISHMENT OF PEACE AND SECURITY
The Islamic civilization was set in motion with the Prophet’s (Ò) calling
in Makkah. It secured a foothold with the establishment of government in
Madinah, where Islamic administration and city life coalesced. During the
initial years when Muslims lived in Makkah, the Quraysh tribe greatly endeavoured to prevent people from accepting Islam. Moreover, the Makkahn polytheists spared no effort to torment newly converted Muslims.
The economic blockade of the people of BanÐ HÁshim in ShiÝb AbÐ ÓÁlib
(AbÐ ÓÁlib Pass), not to mention the deaths of lady KhadÐjah (Ýa) and AbÙ
ÓÁlib, who were among the powerful supporters of the Prophet (Ò) and the
Muslims, had divested Muslims of peace and security. The Prophet (Ò) required a safe and secure base to establish a truly great civilization. Therefore, he travelled to the city of ÓÁÞif in search of such a place for the Muslims who were under pressure. Unfortunately, the journey was unfruitful as
the personages of ÓÁÞif did not respond to his call. They even incited ruffians and ignorant people to drive the Prophet (Ò) out of the city (ShahÐdÐ,
1985).
In the same year, the Prophet (Ò) met with a group of people from
Yathrib. One of the holy Prophet’s (Ò) methods for inviting people to Islam
was to meet with tribes that made pilgrimage to Makkah during the time of
Íajj. One year, six members of the Khazraj tribe met with the Prophet (Ò)
and he imparted his message unto them. They welcomed his invitation,
which spoke of reconciliation, peace, and virtue, and said they would return to their people and notify them of the new religion. “Perhaps by your
blessing,” they declared, “battles and altercations will retreat from our city.
If you can unify us, you will become the dearest person to us” (ShahÐdÐ,
1985/1364).
Two years later, during the time of Íajj in the thirteenth year after the
appointment, representatives from Yathrib swore allegiance to the Prophet
(Ò) and pledged that they would be enemies with his enemies, friends with
his friends, and wage war against anyone who would wage war against him.
After this pledge, the Prophet (Ò) allowed Muslims to immigrate to Yathrib.
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In this way, the Prophet’s (Ò) pains to achieve security and stability came to
fruit. The social climate and security of Yathrib presented the Prophet (Ò)
with an apt environment to solidify the pillars of Islamic rule.

NATIONAL SOLIDARITY
The next step in laying the groundwork for the Islamic civilization was
cultivation of a spirit of solidarity. After he entered Yathrib (subsequently
named MadÐnah al-NabÐ, lit. city of the Prophet, or Madinah), which was
full of bloody tribal conflicts at the time, the Prophet (Ò) implemented
measures that led to uniformity, solidarity, and equality of all in the newly
founded Muslim society. Some of these measures were as follows:
Compilation of the first public treaty in Islam
In the first months of his presence in Madinah, the Prophet (Ò) concluded a treaty between the MuhÁjirÙn (lit. the immigrants) and AnÒÁr (lit. the
helpers) as well as between the Muslims and Jews of Madinah. In the treaty
between Muslim and Jew, the Prophet (Ò) allowed the Jews their religion and
wealth in line with several conditions. This treaty signifies that the holy
Prophet (Ò) respected the fundamentals of freedom, order, and justice.
Moreover, it shows how the Prophet (Ò) formed a unified front against external attack (SubÎÁnÐ).
As cited by Ibn IsÎÁq, the articles of this treaty were as follows:
1. Muslims and Jews shall live in Madinah as a single nation.
2. Muslims and Jews shall be free to carry out their respective religious
practices.
3. In the event of a war, each of these parties shall aid the other against
the enemy, on the condition that the other party is not the aggressor.
4. In the event of an enemy attack on Madinah, both of these parties
shall cooperate in defence of the city.
5. Entering a peace treaty with the enemy may only be concluded
through mutual consultation of both parties.
6. Since Madinah is a holy city, both parties must respect it; thus, all
manner of bloodshed are prohibited within the city.
7. In the event of a dispute, the final arbitrator shall be the Prophet of
Allah (Ò).
8. Signers of this treaty shall conduct themselves apropos of each other
with goodness and benevolence (AyÁtÐ, 1987/1366).
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Pact of brotherhood between the MuhÁjirÙn and AnÒÁr
Seven Months after the Íijrah, the Prophet of God (Ò) established bonds
of brotherhood between the Immigrants and Helpers (i.e. the original inhabitants of Yathrib who converted to Islam) in order that they aid one
another on the path of righteousness and inherit from one another after
death. With this action, the holy Prophet (Ò) completely united the MuhÁjirÙn and AnÒÁr. The spirit of equality and brotherhood became so strong
that every Muslim preferred his Muslim brother over his own self. It has
been written that when the spoils of the ‘BanÐ NaÛÐr’ battle were to be divided, the Prophet (Ò) said to the AnÒÁr, “If you like, we can give the MuhÁjirÙn a share of the spoils, and if not, it is all yours”. The AnÒÁr replied,
“We not only gift the entirety of spoils to our Immigrant brothers, but we
make them partners in our assets and homes as well” (ShahÐdÐ, 1985).
In any event, the prudent endeavours of the holy Prophet (Ò) to establish
solidarity and cohesive identity in the Muslim society had many effects.
For instance, during the initial years of the Islamic government, old men
would colour their beards black and, like their younger cohorts, depart for
the battlefield.

THE SPIRIT OF COOPERATION
In subsequent steps, the holy Prophet (Ò) inspired the spirit of cooperation into the newly established society.
Cooperation in good and worthy deeds is an emphasised commandment in the Holy QurÞÁn:

Èbºurô‰ãèø9$#ur ÉOøOM}$# ’n?tã (#qçRur$yès? Ÿwur 3“uqø)-G9$#ur ÎhŽÉ9ø9$# ’n?tã (#qçRur$yès?ur
…Cooperate in piety and Godwariness, but do not cooperate in
sin and aggression… (Surah MÁÞidah 5:2)
This verse’s commandment regarding cooperation is a general principle
that encompasses all social, legal, ethical, and political issues. As per this
principle, Muslims are obligated to cooperate in good deeds. Furthermore,
they are absolutely forbidden from cooperating in futile deeds, sin, and
oppression even if the perpetrator is a close friend or sibling (MakÁrÐm
ShirÁzÐ et al., 1975).
One of the first undertakings of the great Messenger (Ò) after his immigration to Madinah was the establishment of a mosque. The great recep-
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tion given by the majority of Madinah’s people induced the Prophet (Ò),
before anything else, to build a public centre named masjid (lit. place of
prostration) or mosque, for learning and edification as well as political and
judicial affairs. The land on which the Prophet’s (Ò) camel sat upon entering Madinah was bought for ten dinars for the building of this mosque.
All the Muslims participated in the construction and supply of building
materials. Even the Prophet of Allah (Ò) gathered stones for the mosque like
the other Muslims. When Usayd ibn ÍuÃayr saw this, he came forth and
said, “O Prophet of Allah! Let me take the stone”. The Prophet (Ò) answered, “Go bring another” (SubÎÁnÐ).
The principle of consultation is also a contributing factor for cooperation. Consultation has been focused upon in several verses in the Holy
QurÞÁn. Most importantly, there is a surah in the QurÞÁn named ‘ShÙrÁ’
(lit. consultation). In this surah, consultation is emphasised and encouraged as a most important obligation along with responding to God’s invitation, prayer, and charity.

öNèd (#qç6ÅÒxî $tB #sŒÎ)ur |·Ïmºuqxÿø9$#ur ÄNøOM}$# uŽÈµ¯»t6x. tbqç7Ï^tGøgs† tûïÏ%©!$#ur

3“u‘qä© öNèdã•øBr&ur no4qn=¢Á9$# (#qãB$s%r&ur öNÍkÍh5t•Ï9 (#qç/$yftGó™$# tûïÏ%©!$#ur tbrã•Ïÿøótƒ
tbqà)ÏÿZãƒ öNßg»uZø%y—u‘ $£JÏBur öNæhuZ÷•t/
Those who avoid major sins and indecencies, and forgive when
angered; those who respond to their Lord, maintain the prayer,
and their affairs are by counsel among themselves, and they spend
out of what We have provided them with… (42:37-38)
Also, in verse 159 of surah Àl ÝImrÁn, after ordering general pardon, the
QurÞÁn directs the Prophet (Ò) to take counsel with Muslims in various affairs and ask them for their opinions in order to give life to their personalities and reinvigorate their minds and souls. In this verse, the word amr (lit.
affair) embraces all individual and societal affairs, whether economic, political, cultural, or defence-related.
Divine revelation aside, the holy Prophet (Ò) was so brilliant that he did
not require counsel. However, in order to make Muslims aware of the importance of consultation so they would make it a basic formula in their
lives and also to develop thought in people, the Prophet would call consul-
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tative meetings for administration (as opposed to legislation) of divine laws
in general Muslim affairs. He greatly valued opinions of thinkers such that
sometimes he would forego his opinion in favour of others (MakÁrim
ShirÁzÐ et al., 1975).
Regarding the decision-making of the Prophet of Allah (Ò), Imam RiÃÁ
(Ýa) has declared:
The Prophet of God would consult with his companions, and then
he would make a decision (DilshÁd TehrÁnÐ, 1994).

This Narration shows that consultation was an unfaltering tradition of
the holy Prophet (Ò). There are many cases in the life and leadership of the
holy Prophet (Ò) in which he consulted with his companions or summoned
consultative meetings to make decisions. Below are some of these cases:
• In the battle of Badr, the holy Prophet (Ò) consulted with his companions regarding whether to fight, how to fight, and the prisoners
of war.
• In the battle of UÎud, the Prophet (Ò) convened a meeting to discuss
how to confront the Quraysh army before he made the final decision.
• In the battle of AÎzÁb (otherwise known as Khandaq), the Prophet
(Ò) put the matter of how to confront the great army of the polytheists to counsel.
• He also consulted with his people about the battles of BanÐ
QurayÛah and BanÐ NaÃÐr with the Jews of Madinah.
• He consulted with his companions on the matter of Íudaybiyah,
when the polytheists obstructed the Muslim pilgrim caravan on the
way to Makkah.
• In the battle of ÓÁÞif, he consulted about whether to continue the
siege.
• He consulted his companions in the battle of TabÙk as well.
• During the conquest of Makkah, the Prophet of Allah (Ò) took counsel when he heard that AbÙ SufyÁn was coming to his camp (DilshÁd
TehrÁnÐ, 1994).
In all these cases, the holy Prophet (Ò) sought to create a community
spirit, a spirit of solidarity, cooperation, and teamwork. In the view of the
great Prophet (Ò), a human society or organization that is administrated on
the basis of obstinacy is defunct and does not deserve to survive (FarÐd,
2006).
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MORALITY
The Prophet (Ò) has stated the reason for his appointment to have been
culmination of the virtuous ethics [makÁrim al-akhlÁq] (NarÁqÐ, 1987/1366):

ﺑﻌﺜﺖُ ﻻﺗﻤﻢّ ﻣﮑﺎرم اﻻﺧﻼق
I have been appointed to complete the virtuous ethics.

ﻋﻠﯿﮑﻢ ﺑﻤﮑﺎرم اﻻﺧﻼق ﻓﺎنّ رﺑّﯽ ﺑﻌﺜﻨﯽ ﺑﻬﺎ
Heed the virtuous ethics for indeed my Lord has appointed me with
them.

The spread of morality is thus a feature of the Islamic civilization. Furthermore, study of God’s divine pronouncements in this religion shows the
cardinal importance and worth of virtuous ethics in the Islamic community.
According to the following verse, the great Messenger (Ò) is an exemplar
of the moral system of Islam:

©!$# (#qã_ö•tƒ tb%x. `yJÏj9 ×puZ|¡ym îouqó™é& «!$# ÉAqß™u‘ ’Îû öNä3s9 tb%x. ô‰s)©9
#ZŽ•ÏVx. ©!$# t•x.sŒur t•ÅzFy$# tPöqu‹ø9$#ur
In the Apostle of Allah there is certainly for you a good exemplar,
for those who look forward to Allah and the Last Day, and remember Allah greatly. (33:21)
Two points must be considered in regard to this moral system:
First, the scope of ethical teachings in Islam is so wide that even presenting a complete list of these insightful teachings would be a significant endeavour. A passing glance at the luminoud narrations of the great Prophet
(Ò) and his moral teachings reveals their wide range. One could say with
confidence that the Prophet (Ò) has not left unsaid even the most miniscule
of issues. The most profound and most subtle points in spiritual and moral edification have been stated using short, simple phrases and practical
formulas.
Second, the ethical teachings of the Prophet (Ò), which have been derived
from the Holy QurÞÁn, are such that everyone can make use of them relative to their level of intellectual and spiritual capacity and perfection. The-
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se teachings are such that all individuals in all echelons can benefit from
them. Even so, the benefit to the wise and the enlightened of this endless
sea of knowledge and truths is much greater.
It is important in every society that education and edification not be exclusive to specific social strata. The educational system must be such that
every person may make use of it to the extent of their capacity and abilities
(Sadat, 1989).
By institutionalising moral fundamentals among the people and presenting practical exemplars in the areas of research ethics, ethics of criticism and dealing with others’ thoughts, ethics of livelihood, social ethics,
sexual ethics, political and governmental ethics, and ethics of dialogue, the
holy Prophet (Ò) provided the groundwork for the emergence of a great civilization.

INSPIRATION OF PATIENCE, TOLERANCE, AND FORBEARANCE
An additional quality that has been cited for the growth and prosperity
of civilizations is the spirit of patience and tolerance. The element of ‘patience’ (Òabr) is a concept that has been greatly emphasised in the Holy
QurÞÁn. The word Òabr and its derivatives have been repeated in the Holy
QurÞÁn over one hundred times. In numerous verses the QurÞÁn has commanded the Prophet (Ò) to have patience and tolerance regarding a diverse
range of issues. The following are several examples:

öNçl°; @Éf÷ètGó¡n@ Ÿwur È@ß™”•9$# z`ÏB ÏQ÷“yèø9$# (#qä9'ré& uŽy9|¹ $yJx. ÷ŽÉ9ô¹$$sù
So be patient just as the resolute among the apostles were patient,
and do not seek to hasten [the punishment] for them. (46:35)

÷ŽÉ9ô¹$$sù š•Îh/t•Ï9ur
…and be patient for the sake of your Lord. (74:7)

tbqä9qà)tƒ $tB 4’n?tã ÷ŽÉ9ô¹$#
Be patient over what they say… (38:17)
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ÏNqçtø:$# É=Ïm$|Áx. `ä3s? Ÿwur y7În/u‘ È/õ3çtÎ: ÷ŽÉ9ô¹$$sù
So submit patiently to the judgement of your Lord, and do not be
like the Man of the Fish… (68:48)

A,ym «!$# y‰ôãur ¨bÎ) ÷ŽÉ9ô¹$$sù
So be patient! Allah’s promise is indeed true. (40:77)
The Messenger of God (Ò) had the greatest patience in administrating affairs and leading the people. Referring to the statements of historians and
scholars, Ibn ShahrashÙb has stated, “The Prophet (Ò) was the most patient
of people” (DilshÁd TehrÁnÐ, 1994). The Prophet himself has declared, “I
was appointed to be the centre of tolerance, the mine of knowledge, and the
abode of patience” (ibid).

EXAMPLES OF THE GREAT PROPHET’S (Ò) PATIENCE AND TOLERANCE
In the beginning of his rule in Madinah, the great Prophet (Ò) accorded
the non-Muslim minorities living in the city with respect. In fact, he even
made a covenant with them and treated them peacefully for as long as they
were faithful in their pact.
After the battle of UÎud, several of the Prophet’s (Ò) companions asked
him to curse the Quraysh tribe and the polytheists. He replied, “I have not
been appointed to curse or damn but to invite to truth and mercy. O God!
Guide my people for they do not know” (DilshÁd TehrÁnÐ, 1994).
Regarding the patience and tolerance of the Prophet (Ò) concerning Jewish harassment before they conspired against Muslims or took military action, Dr. ÓÁhÁ Íusayn has asserted, “When the Prophet emigrated to
Madinah and became established there with his MuhÁjir and AnÒÁr companions, he did not bear enmity with the Jews or behave badly toward
them. He showed considerable tolerance for them and desired that the relations between them would be based on neighbourliness and mutual aid in
hardships”.
The Prophet’s (Ò) tolerance of subversive hypocrites, especially ÝAbdullÁh
ibn Ubay, for the sake of Islam continued until his death in the ninth year
of the Íijrah. It has even been cited that the Prophet performed the ritual
prayer of the dead (ÒalÁt mayyit) for their leader.

82

THE PROPHET: FOUNDER OF ISLAMIC CIVILIZATION

PROMOTION OF UNITY
Unity is a further quality that may be influential in the course of civil
emergence. This quality has been heeded from the very beginning of the
Prophet’s (Ò) invitation.
In various verses, the Holy QurÞÁn invites Muslims to unity. By making
monotheism (tawÎÐdÐ) a central issue, the QurÞÁn invites everyone to adhere
to God or ‘grasp the rope of Allah’:

(#qè%§•xÿs? Ÿwur $Yè‹ÏJy_ «!$# È@ö7pt¿2 (#qßJÅÁtGôã$#ur
Hold fast, all together, to Allah’s cord, and do not be divided [into
sects]. (Surah Àl ÝImrÁn 3:103)
Through Islam, the holy Prophet (Ò) was able to rapidly create peace and
tranquillity among tribes that had backgrounds of over one hundred years
of dispute, bloodshed, and war. With the unification of these tribes, he
created a powerful base in Madinah.
John Davenport, a notable English scholar, has written that MuÎammad
(Ò), a simple Arab, was able to transform the small, scattered, unclothed and
hungry tribes of his country into a consolidated and ordered society. He
goes on to say that, the Prophet (Ò) reintroduced the Arabs to the world as a
people with novel qualities. In Davenport’s view, it was this method that
overcame the emperor of Constantine, demolished the sultans of Persia,
conquered Syria, Mesopotamia and Egypt, and extended the territories of
Islam from the Atlas Ocean to the coasts of the Caspian Sea and the river
of Syr Darya (Davenport, 1969).

RELIGION AND CREATING A CIVILIZATION
Religion possesses a special place in the process of civil emergence. It is
generally accepted that no culture or civilization can be found among any
people without a type of religion. Radhakrishnan considers religion to be
the heart of civilization. Radhakrishnan believes that religion is like a soul
in the body of social structure (Radmanesh, 1978).
Here, two aspects of the role of religion in formation of civilization are
considered:
First, divine guidance works towards the perfection of people using their
natural capacities as a base. By creating changes in the thought and soul of
humans, it obliterates old, constraining systems and traditions and imbues
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a vivacious living order. This inspired revolution results in the improvement of economic life and the development of intellectual, industrial, artistic, and literary potentials.
Moreover, religion lays the foundation for solidarity or, in the words of
Ibn KhaldÙn, “team spirit (ÝaÒabiyyah)”. In the opinion of Ibn KhaldÙn,
there is a direct relation between team spirit and religion (Radmanesh,
1978).

PROMOTION OF RELATIVE WELFARE
Due to the ecological conditions of Makkah, for as long as they resided
there, Muslims were faced with many problems in providing for their basic
necessities. Also, the commercial environment in Makkah prevented lower
social classes from reaching better professional positions. After the emigration to Madinah, Muslims found themselves in a new environment that
offered further possibilities. In Madinah, racial and tribal prejudice, which
were causes of vanity and arrogance, were less severe. Light-skinned Persian
slaves such as Salman and black Abyssinian slaves such as BilÁl were equal.
This equality increased to such an extent that a full-blooded Quraysh Arab
did not regard it below himself to pledge brotherhood with a Bedouin Arab
such as AbÙ Âarr.
The profusion of water, palm groves, and gardens in Madinah as opposed to Makkah induced the MuhÁjirÙn to become farmers and gardeners.
In this way, they could obtain the basic necessities of life. Institution of
relative welfare in the society meant that basic necessities were ensured, and
this in turn meant that the further development of society could now naturally take place.
The theoretical and practical systems of the holy Prophet (Ò) valued work
and economic activity as well as workers and labourers (Motahhari, 1983).
This was an instrumental factor in economic growth and relative welfare of
the first few years of the Muslim presence in Madinah.

SUMMARY AND CONCLUSION
To conclude, the organised Islamic society in MadÐnah al-NabÐ possessed
all the necessary qualities for commencement of its civilizational movement. Therefore, the presence of the holy Prophet (Ò) in Madinah and subsequent formation of government must be considered the next logical
measure after his appointment and invitation on the course of shaping an
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Islamic civilization. With the favourable reception of the people of Yathrib
(modern Madinah), the holy Prophet (Ò) founded his civilization on tolerance, generosity, and magnaimity (saÝat al-Òadr) as well as mutual understanding, compassion, peaceful coexistence, and negation of tyranny. The
inimitable role of the great Prophet (Ò) in the formation and development
of Islamic civilization is a significant matter and therefore requires more
thorough and in-depth research. Thus, it seems that this great endeavour
must be followed up by experts in the field who can fittingly illuminate the
multifarious aspects of the great prophet’s (Ò) role.
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The Voice of Unity – Part IV:
The Methods of Obtaining Knowledge
and Eradicating Dispute *
ÀyatullÁh MuÎammad WÁÝiÛ-ZÁdeh KhurÁsÁnÐ
Translated by Hamid Waqar
Abstract:
As the fourth in a series of talks regarding the subject of unity, the
present article focuses on differences and disputes. At the outset, two
types of differences are mentioned: 1) differences that are condemned
2) those that are considered beneficial, or at the least, tolerated by the
faith. This talk focuses on the second of the two. In delving into this
second category, the author speaks of the different methods of seeking knowledge. He defines ijtihÁd from the perspective of the QurÞÁn
and shows how this definition can be used to explain and excuse the
apparent differences amongst the Islamic schools of thought and
their followers.
Keywords: Islamic unity, Ummah, Muslim brotherhood, division,
sectarianism, ijtihÁd, seeking knowledge, derivation.

In the name of Allah, the Compassionate, the Merciful
In the previous weeks I spoke about the unity of the Islamic Ummah and
Islamic brotherhood. It was stated that, unfortunately, due to various factors, Muslims have not protected their unity. Therefore, the roots of dispute must be examined. Coincidentally, the QurÞÁn gives importance to
this point. If one reviews the number of verses about unity and compares
them to the number of verses about dispute, he would find that the verses
about dispute are two or three times more than those about unity. In addition to the fact that different people see things in different ways, the substantial reason for this is that man is rebellious and tumultuous by nature.
*

This is the fourth of a series of talks delivered in 1991 by Ayatullah MuÎammad
WÁÝiÛ-ZÁdeh KhurÁsÁnÐ. The first three were printed in previous issues of the English Al-TaqrÐb journal.
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After the initial two lectures that covered the unity of the Ummah and
Islamic brotherhood, last week I examined the issue of ‘differences’ and
‘dispute’ from the viewpoint of the QurÞÁn and Islam.
The conclusion of the previous discussion was that the QurÞÁn severely
rejected one form of dispute. This was evidenced by a number of verses
from the QurÞÁn and was discussed under a number of titles. We said that
if man continues to dispute after a religious argument is proven for him, he
will be completely rejected. The reason for this is that when one continues
in dispute after he finds the path of knowledge and authority, it is certain
that he does not have positive intentions. The QurÞÁn states:

4 óOßgoY÷•t/ $JŠøót/ ÞOù=Ïèø9$# ãNèduä!%y` $tB Ï‰÷èt/ .`ÏB žwÎ) (#þqàÿn=tG÷z$# $yJsù
But they did not differ except after knowledge had come to them,
out of envy among themselves. (45:17)
In one case, division is prohibited as well as disputes that lead to division:

(#qè%§•xÿs? Ÿwur $Yè‹ÏJy_ «!$# È@ö7pt¿2 (#qßJÅÁtGôã$#ur
Hold fast, all together, to Allah’s cord, and do not be divided.
(3:103)
Arguing is prohibited in some places:

ö/ä3çt†Í‘ |=ydõ‹s?ur (#qè=t±øÿtGsù (#qããt“»uZs? Ÿwur
And do not dispute, or you will lose heart and your power will be
gone. (8:46)
The Arabic term tanÁzuÝ stems from the root nazaÝa which means digging and pulling; both sides start to pull at each other during a religious
discussion.
This type of dispute, which causes Muslims to divine into sects is rebuked. The QurÞÁn states:

öNÎhÏZ÷•t/ .`ÏB Ü>#t“ômF{$# y#n=tG÷z$$sù
But the factions differed among themselves. (43:65)
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Whenever the QurÞÁn uses the term ‘factions’ in the plural it is rebuking
partisan activity.
Another phrase that is used in a number of verses is:

óOÎgÏ?t•÷Hwð ’Îû öNèdö‘x‹sù
So leave them in their stupor. (23:54)
The Arabic term taqaÔÔaÝ means severely tearing. The unified Islamic society and Ummah has been, and is being severely torn. The Israelites tore
their society apart. These are various phrases used for the division which
has been rebuked; the division that the QurÞÁn forbids.

TWO CATEGORIES OF DISPUTE
There are two categories or types of dispute that are found in the words
of Islamic scholars. One of these categories is rebuked and the other is not.
The category of dispute that has been rebuked is that which was mentioned.
But, there is another category which has not been rebuked; rather we are in
need of it and we must accept it.
The following categories have been presented in some articles composed
in Cairo (taken from the journal Message of Islam):
Religious issues are of two types. One type of religious issues are categorized as ‘certainties’ while the other are labeled ‘not-certain’ or ‘doubtful.’
Religious certainties are just what we had stated was the criterion for the
unity of the Ummah: tawÎÐd, the hereafter, biding the right and forbidding
the wrong, jihad on the path of Allah, positive ethical traits, piety, and refraining from committing sins. The principle of the necessity of leadership
and an Islamic government in the general sense, prayer, fasting, qiblah,
QurÞÁn, Îajj, and the kaÝbah are unanimously agreed upon. They are the
criterion of being a Muslim and the scale of Islamic unity. Muslims must
protect these commonalities; they must hold fast to them. The QurÞÁn
states:

4 (#qè%§•xÿs? Ÿwur $Yè‹ÏJy_ «!$# È@ö7pt¿2 (#qßJÅÁtGôã$#ur
Hold fast, all together, to Allah’s cord, and do not be divided.
(3:103)
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We stated that the divine cord is composed of these very same certain
doctrines of Islam; the doctrines that are unanimously agreed upon.
But there are other issues in religion that are not as clear. Or, if they
were clear at the beginning, over time their clarity has been lost and Muslims have disputed over them. The universals of theological and jurisprudential concepts are unanimously agreed upon. But, the particulars are disputed about. IjtihÁd, as will be stipulated, applies to these non-certain issues.
Jurisprudents and religious authorities (marÁjiÝ taqlÐd) write at the beginning of their books on practical Islamic laws: taqlÐd is impermissible in
the necessities of religion, i.e. in the certainties of religion.
TaqlÐd pertains to issues other than these. TaqlÐd pertains to theoretical
issues which are not unanimously accepted and not considered to be of the
necessities of Islam.
This matter is in complete congruence with the division that we presented. The differences that Muslims have in issues which are certain or in the
universal principles and doctrines of religion are not accepted. For instance, a Muslim who is in the Muslim world [and hence exposed to the
fundaments of Islam] but who does not accept prayer, cannot be considered a Muslim. But, if he accepts prayer and differs in the method of prayer—differs in the particulars, then these differences are not given the same
ruling and in fact they cannot be decisively condemned. These latter types
of differences do not result in one leaving the fold of Islam.
Now the above division was with regards to religious issues. These issues
were divided into issues that are certain and issues that are not certain; issues that are necessities and issues that are not necessities. Differences and
dispute is not accepted in the first category while it is accepted in the second. And sometimes there is no choice but to fall into these types of disputes.
The late prominent professor, ÝAllamah ÓabÁÔabÁÞÐ, provided a different
division. He stated that disputes before one obtains knowledge are not
problematic; rather positive. But, disputes after one has obtained
knowledge are rejected. These categories are in complete congruence with
the verses of the QurÞÁn. Man is naturally in a state of doubt before he
reaches knowledge and certainty about a religious issue. In such a state, if
he were to speak to others, he would differ with them. These differences
must be there because all religious issues are not certain or part of the necessities of religion; hence it is only appropriate that they debated. As long
as one has not obtained knowledge, and as long as he is trying to obtain
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knowledge, there will be differences of opinions. There is no way around
this. But, for a person in such a conundrum, what is important is that he
tries to take these disputes to such a place where the opinions could be
supported with proofs. While it is possible that those who are searching for
the truth will not reach the same conclusions, nevertheless, if their seeking
and enquiry is carried out correctly, then their reaching varying conclusions is valid and these differences are accepted by religion. This subject
will be discussed at a later time.

SEEKING KNOWLEDGE IS OBLIGATORY
There are people who have not gained knowledge and who are seeking
knowledge. First, it must be known that it is obligatory in Islam to seek
knowledge. The scholars state that man must obtain religious laws from his
own expertise (ijtihÁd) or from following an authority in the field (taqlÐd).
Precaution is a third method that has been mentioned. (Precaution is purely implemented on the plane of action. It is applied to gain certainty of the
fact that one has performed his duty, but it is not a method of obtaining
the actual ruling. This is because it is not possible to obtain the actual ruling or law without a proper demonstration that leads to certainty).
A famous prophetic tradition states: “Seeking knowledge is obligatory
upon all Muslims [or upon all Muslim men and Muslim women].”1 The
type of knowledge that for certain falls under this prophetic imperative is
religious knowledge. So while the tradition is general and includes other
types of knowledge as well, the amount of knowledge which is a basic requirement is religious knowledge; and it is this knowledge which is obligatory to learn. Nobody is an exception to this rule. A person is not permitted to forgo learning about religion. It has been stated in a tradition that
when a person performs an action in opposition to the divine code he will
be asked: “Why did you do that?” He will respond: “I did not know.” Then
it will be asked: “Why didn’t you learn?”

THE METHODS OF SEEKING KNOWLEDGE
Now that it has become clear that seeking knowledge is obligatory, what
are the methods that are involved in this search and inquiry? How can one
practically remove doubts and differences? I will list a few methods from
the QurÞÁn:
1

BihÁr al-AnwÁr, v. 1, p. 177
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First Method: Questioning
Who should be asked? In two places the QurÞÁn states that one should
ask the People of the Reminder:

Ÿ@÷dr& (#þqè=t«ó¡sù 4 öNÍköŽs9Î) ûÓÇrqœR Zw%y`Í‘ žwÎ) y7Î=ö6s% ÆÏB $uZù=y™ö‘r& !$tBur
tbqçHs>÷ès? Ÿw óOçGYä. bÎ) Ì•ø.Ïe%!$#

We did not send [any apostles] before you except as men to whom
We revealed—ask the People of the Reminder if you do not
know. (16:43)
The People of the Reminder are people who know; they are the scholars.
This verse was revealed in Makkah and during that period of history the
People of the Reminder might have been the Jewish and Christian scholars,
as is indicated in some other verses of the QurÞÁn. People were commanded
to refer to them, as the verse states:

Ÿ@ƒÏäÂuŽó Î) ûÓÍ_t/ (#às¯»yJn=ãã ¼çmuHs>÷ètƒ br& ºptƒ#uä öNçl°; `ä3tƒ óOs9urr&
Is it not a sign for them that the learned of the Children of Israel
recognize it? (26:197)
If we take the general understanding of the verse ‘ask the People of the
Reminder if you do not know’ it would include any form of ignorance that
man has. When man does not know something he would have to ask the
People of the Reminder or the People of Remembrance.
The People of Remembrance in Shia traditions are considered to be the
Imams of the Ahl al-Bayt (Ýa). There is no doubt that—par excellence—they
are the pinnacle of knowledge, that they are the firmly grounded in
knowledge, and that they are the People of Remembrance. But, through the
universality of the verse, the QurÞÁn includes all scholars. Therefore, one
way to obtain knowledge is asking knowledgeable people.
Questions are of two types. One type demand practical solutions and
precriptions. Another type seek reasons and demand religious precision
that would lead to the realities behind the practice. Therefore, questions
can be with regards to both taqlÐd and ijtihÁd.
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There are two verses which point to this in the QurÞÁn. The first is the
verse that was recited from SÙrah NaÎl (i.e. 16:43). The second is a verse
from SÙrah AnbiyyÁÞ:

Ì•ò2Ïe%!$# Ÿ@÷dr& (#þqè=t«ó¡sù ( öNÍköŽs9Î) ûÓÇrqœR Zw%y`Í‘ žwÎ) š•n=ö6s% $uZù=y™ö‘r& !$tBur
šcqßJn=÷ès? Ÿw óOçFZä. bÎ)

We did not send [any apostles] before you except as men, to
whom We revealed. Ask the People of the Reminder if you do not
know. (21:7)
Second Method—Referring to Allah and the Messenger:
If one does not know something he should refer it to Allah. The verse of
the QurÞÁn states:

4 «!$# ’n<Î) ÿ¼çmßJõ3ßssù &äóÓx« `ÏB ÏmŠÏù ÷Läêøÿn=tG÷z$# $tBur
Whatever thing you may differ about, its judgement is with Allah.
(42:10)
It is clear that religion was sent by Allah. The legislator is Allah; the
judge is Allah. He must be referred to regarding religious obscurities or sectarian differences. Referring to Allah, as explained in traditions, is referring
to the book of Allah.
The Messenger of Allah is mentioned in another verse (in one verse, the
Prophet alone and those vested with authority are mentioned):

Í•öDF{$# ’Í<'ré&ur tAqß™§•9$# (#qãè‹ÏÛr&ur ©!$# (#qãè‹ÏÛr& (#þqãYtB#uä tûïÏ%©!$# $pkš‰r'¯»tƒ

÷LäêYä. bÎ) ÉAqß™§•9$#ur «!$# ’n<Î) çnr–Šã•sù &äóÓx« ’Îû ÷Läêôãt“»uZs? bÎ*sù ( óOä3ZÏB
¸xƒÍrù's? ß`|¡ômr&ur ×Žö•yz y7Ï9ºsŒ 4 Ì•ÅzFy$# ÏQöqu‹ø9$#ur «!$$Î/ tbqãZÏB÷sè?

O you who have faith! Obey Allah and obey the Apostle and
those vested with authority among you. And if you dispute concerning anything, refer it to Allah and the Apostle, if you have
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faith in Allah and the Last Day. That is better and more favourable in outcome. (4:59)
It has been mentioned in a tradition that referring to Allah means referring to the QurÞÁn and referring to the Messenger of Allah means referring
to his sunnah. Therefore, in regards to our belief which states that ‘those
vested with authority’ are only the Imams, referring to the Imams would
also be an instance of referring to the Messenger. Effectively this implies
that all disputes should be referred to the QurÞÁn and the Sunnah—where
the Sunnah includes the sunnah of the Messenger and the Imams. This issue
and this verse calls for a long discussion which I do not want to start upon.
I only want to state that the QurÞÁn prophesized that there would be differences and hence one should not feel hopeless. If a scholar’s ijtihÁd reaches a
final conclusion on an issue [that is different from the conclusions of other
scholars] then he must refer it to Allah and the Messenger—that is to the
QurÞÁn and the Sunnah—in order to obtain its further resolution. This is
all a part of [seeking ultimate] truth; it is another form of ijtihÁd. Hence,
the meaning of the verse is about the main foundations of ijtihÁd, which
are the QurÞÁn and the Sunnah. There is a consensus amongst all of the Islamic scholars on this point.
Second verse:

’n<Î) çnr–Šu‘ öqs9ur ( ¾ÏmÎ/ (#qãã#sŒr& Å$öqy‚ø9$# Írr& Ç`øBF{$# z`ÏiB Ö•øBr& öNèduä!%y` #sŒÎ)ur
3 öNåk÷]ÏB ¼çmtRqäÜÎ7/ZoKó¡o„ tûïÏ%©!$# çmyJÎ=yès9 öNåk÷]ÏB Ì•øBF{$# ’Í<'ré& #†n<Î)ur ÉAqß™§•9$#
WxŠÎ=s% žwÎ) z`»sÜøŠ¤±9$# ÞOçF÷èt6¨?]w ¼çmçGuH÷qu‘ur öNà6øŠn=tã «!$# ã@ôÒsù Ÿwöqs9ur

When a report of safety or alarm comes to them, they immediately
broadcast it; but had they referred it to the Apostle or to those
vested with authority among them, those of them who investigate
would have ascertained it. And were it not for Allah’s grace upon
you and His mercy, you would have surely followed Satan, [all] except a few. (4:83)
It is possible that the reason the name of Allah was not mentioned in
this verse is that the Messenger of Allah and those vested with authority
were sufficient in obtaining a resolution. In the case at hand, the difference
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or dispute is not in regards to Allah’s rulings or the Canon Law. Rather, the
ambiguity at hand is with regards to a report that must be decided upon
after it is brought to the attention of the leader of the Muslims. In other
words, in the first verse the differences were regarding Allah [and His will];
they did not [immediately] refer to anything in the material world, and
hence they do not concern “contemporary issues.” In the second verse, the
doubt is about an issue regarding an event that has taken place. This issue
should be solved by the leader, who is the Messenger of Allah, or those
vested with authority—those who are aware and have the ability of derivation. At the end of the discussion we will talk about derivation.
Third Method—Deep Understanding (tafaqquh):
There is another statement in the QurÞÁn which is the most famous
statement regarding jurisprudence and ijtihÁd. This is the issue of ‘deep understanding,’ or ‘comprehensive learning’ (tafaqquh). The QurÞÁn states:

7ps%ö•Ïù Èe@ä. `ÏB t•xÿtR Ÿwöqn=sù 4 Zp©ù!$Ÿ2 (#rã•ÏÿYuŠÏ9 tbqãZÏB÷sßJø9$# šc%x. $tBur

öNÍköŽs9Î) (#þqãèy_u‘ #sŒÎ) óOßgtBöqs% (#râ‘É‹YãŠÏ9ur Ç`ƒÏe$!$# ’Îû (#qßg¤)xÿtGuŠÏj9 ×pxÿÍ¬!$sÛ öNåk÷]ÏiB
šcrâ‘x‹øts† óOßg¯=yès9

Yet it is not for the faithful to go forth en masse. But why should
not there go forth a group from each of their sections to become
learned in religion, and to warn their people when they return to
them, so that they may beware? (9:122)
Since everyone will not be able to leave their cities and villages to meet
the Prophet and learn from him, why does not a small group do this? A
group should come to the Prophet or Imam to learn from him and ponder
deeply over religion. A full discussion of what is meant by “deep understanding” and its role in jurisprudence is beyond the scope of this present
study. In general, it can be said that the term fiqh is used in the QurÞÁn to
refer to deep hidden material that man must derive through deep thought
and understanding. Tafaqquh means thinking very deeply about a matter in
order to understand it fully. This is one of the verses which are used to
make the argument for the validity of of ijtihÁd. (This verse is also used to
demonstrate the authority of a singly-transmitted tradition). It is said that a
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group from every society must travel to the center of knowledge and ijtihÁd
in order to become a jurisprudent in religious matters; religious matters
including religious law, beliefs, ethics, and practices. He should not only
become a jurisprudent in religious law; rather he should obtain an insight
into religion. He should become a religious authority and a person who has
a deep understanding of religion. Then he should return to his society and
warn them.
Therefore, another method for seeking knowledge that the QurÞÁn issues
a command about is this tafaqquh or ‘deep understanding.’ The idea of reflecting deeply and comprehensively on religion, even if it entails traveling
to obtain such knowledge, has also been mentioned in traditions. It is stated: “A person who dies while seeking knowledge is a martyr.” A person who
leaves his hometown for Qum, Najaf, Mashhad, or any other intellectual
center and dies on the way is considered a martyr. In my opinion the actions of this person are very valuable and ‘deep understanding’ is closer to
ijtihÁd than the other methods that were discussed previously. In fact it can
be said that it is not only nearer to ijtihÁd, it is exactly what ijtihÁd is. Doing taqlÐd, or emulation, of a jurisprudent is very different from this deep
understanding of religion and religious laws. If it can be said to be in any
way similar, it is but a very weak level of such penetrating thought.
Fourth Method—Giving Ear to All Opinions and Following the Best
One
In our opinion, the best verses of the QurÞÁn that can be correlated to
the issue of ijtihÁd, but are apparently not used by the scholars to prove
ijtihÁd, are:

ãNßgs9 «!$# ’n<Î) (#þqç/$tRr&ur $ydrß‰ç7÷ètƒ br& |Nqäó»©Ü9$# (#qç7t^tGô_$# tûïÏ%©!$#ur
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As for those who stay clear of the worship of the Rebel and turn
penitently to Allah, there is good news for them. So give good
news to My servants who listen to the speech and follow the best
of it. They are the ones whom Allah has guided, and it is they who
possess intellect. (39:17-18)
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Do these verses not state that there are differences of opinion in religion? Do they not state that there are numerous verses and traditions? Do
they not state that there are differing opinions? Do they not state that the
best opinion must be followed?
The verse says “the best,” but in what way? It refers to the statement that
contains the most prosperity; the one whose argument is stronger; the one
which benefits people in general, not in particular; the one which benefits
the society more; and the one which is easier. Hence it is this “word” or
statement that should be chosen, as it is the one which suits the ease of religion better, for it is said: “I have been sent upon a generous, easy divine
code.”
What is clear is that these verses present the fact that there are differences of opinion regarding religious issues. For instance, in certain cases,
there are three or four traditions about one issue; or sometimes there is only one tradition, but there are three of four opinions about that tradition
or issue. Sometimes, the apparent disparity goes back to the QurÞÁn and we
can note that various verses have been revealed about the “single” issue at
hand. The solution that the QurÞÁn offers is that the jurisprudents must
choose the best opinion when numerous opinions exist.
They must think and ponder; they must decide which opinion has a
stronger argument. They must decide which one better correlates with the
religion and Islamic principles. They must determine which one further
benefits Islam and the Islamic Ummah.
The term “better” (aÎsan) includes all of these. Therefore, listening to
opinions and following the best one is either close to, or exactly the same
as, the “ijtihÁd” which is current in Islam. But it must be remembered that
the jurisprudents are different from the laymen. According to the traditions and arguments that have been put forward, lay persons must do the
taqlÐd of the jurisprudents. This corresponds on the one hand to the normative actions and common sense of rational beings, such as prescribe that
the ignorant must follow the people of knowledge, or on the other, to the
issue of “Questioning” which was mentioned in a previous section. Imam
ÝAskarÐ (Ýa), in a famous tradition, said: “It is incumbent for the laymen to
perform taqlÐd to one of the jurisprudents, who guards himself, who protects his religion, who opposes his carnal desires, and who is obedient to
the commands of his Lord.”2 This is with regards to the laymen, but what
about the jurisprudent? First, the jurisprudent must listen to opposing
2

Al-IÎtijÁj, v.2, p.264
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views, must refer to differing traditions, must review all of the verses about
a certain topic. Then, he must weigh the arguments for and against the issue at hand. After doing this, eventually he will issue a verdict using the
method of ijtihÁd. But what does this ijtihÁd entail? It involves effort, or
“ijtihÁd” in choosing the better argument, and consequently, in issuing a
verdict in accordance with the better argument. Therefore the verses about
“deep understanding” and following the best opinion both prove the validity, rather than the obligation, of ijtihÁd.
Types of IjtihÁd
It is an accepted fact that religious matters are divided into two types,
certain and uncertain. The former are matters given to certainty, in which
there are no differences of opinion; and if one were to differ regarding
them, such a person would be considered outside of the fold of Islam. The
latter on the other hand are not certain, and are not considered as the “necessities of religion.” They are theoretical matters which are open to discussion. There can be differences of opinions about these matters. They are
supported by various arguments. It was this latter type that the above mentioned methods of obtaining knowledge were concerned about. The methods that were mentioned included: asking the people of remembrance, referring to the QurÞÁn and the Sunnah (referring to Allah and the Messenger), taking counsel, deep and comprehensive understanding of religion,
and choosing the best argument. These are all the far-reaching methods of
ijtihÁd. Hence, we must accept and confess to the fact that many issues of
religion are issues of ijtihÁd. The necessities of religion are mainly comprised of general principles, for instance, Allah is attributed with the attributes of perfection which have been mentioned in the QurÞÁn. But, when
one delves into the particulars and asks questions such as: are the attributes
His essence or something other than His essence? Is divine will an attribute
of essence, or an attribute of act? These are matters of ijtihÁd. The laymen
do not understand these issues at all; and do not need to understand them.
Rather, these are discussions for the specialists. The scholars must think
about these issues and provide opinions about them. Since they are not certain issues or the necessities of religion, differences of opinion regarding
them, in their affirmation or negation, their acceptance or rejection—with
valid reasoning—would not take one outside of the fold of Islam. Having
differences of opinion about such matters, and either accepting them or
rejecting them, do not form the criterion for Islam and disbelief. That is,
they do not cause a group to leave Islam. Such discussions form the main
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bulk of the discussions that take place in the field of “proximity or conciliation between the Islamic schools of thought,” and hence they must take
place with open minds and much magnanimity.
The Scope of IjtihÁd
The “Scope of IjtihÁd” is actually an academic and theological discussion which is more properly studied in the classroom. There are many such
issues. The majority of discussions pertaining to theology and jurisprudence are of this nature; they are issues which are not certain. The place for
them to be discussed is the Islamic seminary and schools, not general gatherings. These are issues that were not raised during the beginning stages of
Islam, or if they were, they were raised in a limited and obscure form. They
have been raised throughout the centuries as a result of the meticulous approach and the erudition of the scholars. Needless to say, there are differences of opinion regarding these issues.
These types of differences cannot be considered the differences of opinions which are rejected in Islam. If a mujtahid intentionally makes a mistake
in his derivation and does not refer to a certain verse or authentic tradition, he is at fault and will be punished. But, if he tried his best, studied
correctly, met with various religious authorities, studied under various professors in the Islamic seminary, and observed all of the principles found in
religion (both principles of his own sect and of other sects) and then made
a conclusion on a matter, his conclusion must be accepted. It should be
respected. It is authoritative for him and it is authoritative for those who
follow him in taqlÐd. But, the conclusion that the mujtahid reaches does not
necessarily correspond to reality. It is possible that it is congruent with reality and it is possible that it is not congruent with reality. But, in any case it
must be respected. The mujtahid is rewarded in either case, even if he made
a mistake in his ijtihÁd.
What is clear is that the QurÞÁn and Islam ordered Muslims to ponder
and think. If it issued such commands, then it must accept their consequences as well. The result of free thought is differences of opinion. It is
not necessary for the people who have come from various parts of a city, or
a few cities, and who have studied and reached ijtihÁd to all come to the
same conclusions. Of course, they must try their best. But, if they do not
reach the same conclusion their opinions are sufficient for themselves.
The scholars know about this issue. Others also must know about it to a
certain extent. At the beginning of the marÁjiÝs manuals of Islamic laws,
they write in their own handwriting: “Acting in accordance to this book is
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sufficient”. This means that one’s responsibility will be taken care of. Why
do they not state that “this book consists of Allah’s laws”? The reason is
because the book consists of theoretical issues which are disputed. The jurisprudent tried his best and reached a conclusion on each issue. This conclusion is authoritative for himself and those who follow him. He does not
write more than this. He only states that it is sufficient—that if one acted
according to his rulings, such a person would have done his duty.
The Issue of Erroneous and Correct Judgements
Now that this is so, another intellectual topic arises. It has become clear
that there are differences of opinions amongst the mujtahids in matters pertaining to religion, especially in matters pertaining to Islamic jurisprudence. They discuss the issues in accordance to their method of ijtihÁd. Are
all of the conclusions that the mujtahids reach in accordance with reality?
Are they the exact divine Law that corresponds to the will of Allah? This is
a famous theological issue. Some MaÒÙbah scholars state: “Although the
verdicts of the mujtahids are different, they are all the ruling of Allah. The
verdict of such-and-such mujtahid is the ruling of Allah and the verdict of
another mujtahid is also the ruling of Allah. The reason is that Allah does
not have a ruling in such issues; that is He does not have a ruling other
than that of what the mujtahids conclude. The conclusions of the ijtihÁd of
the mujtahids are the very rulings of Allah. There is also nothing preventing
multiple divine rulings on a single issue of ijtihÁd. The ruling of Allah being singular is only compulsory in the necessities of religion.”
Other scholars, including the Shia scholars, are called MukhÔaÞah. They
state: “The mistakes that mujtahids make are permissible. The MaÒÙbah
scholars state that whatever conclusions mujtahids make, even if they are in
opposition with each other, are all the rulings of Allah. This is incorrect.
Allah has a specific ruling about all issues—a ruling which we do not
know.” The consensus amongst the Shia scholars is that the MukhÔaÞah view
is the correct one. According to the MukhÔaÞah, Allah’s ruling is in reality
only one. If a mujtahid happens to find this reality, then so be it, but if he
does not find it, he is excused and his opinion is sufficient to form a precept. This group narrates the tradition, “The one who reached the correct
opinion gets two rewards and the one who made a mistake gets one reward.” Allah will give the erroneous mujtahid one reward. But, the mujtahid
who reached the correct conclusion through his ijtihÁd will receive two rewards.
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The late ÀyatullÁh BurÙjardÐ, our teacher, may Allah be pleased with
him, had a novel opinion about the above-mentioned consensus. He said
that this consensus was not a legal consensus, but rather it was a theological
consensus. Hence this consensus does not have the same ruling as a jurisprudential or legal consensus. So if someone was able to reach a conclusion
that was in opposition to it, his conclusion would not be invalidated on
the grounds that it goes against the [legal] consensus. This discussion is
very detailed. I want to pass over it quickly so that I may reach a conclusion
that has bearing on the conciliation and proximity of the Islamic sects and
schools of thought. But, these discussions are necessary and help to set the
scene for the ways and methodologies of conciliation. These ways should be
examined with an open heart; without any sort of tunnel-vision or parochialism. Having an open heart is quintessential to the issue of bringing the
sects together. Without an open heart fanaticism cannot be prevented.
Without an open heart the two sides of the argument will not reach anywhere; they will not be able to even respect each other’s opinions. Justice
would not prevail. God-willing we will discuss the issues at hand with an
open heart.
I think that I can come to a conclusion from what has been stated. It
was concluded that ijtihÁd exists in Islam. One is commanded to think and
ponder over each part of religion. Traditions are various and multifarious.
Therefore, people’s understanding of the traditions and their understanding of which traditions are authentic and which traditions are not authentic are different.
Likewise, there are numerous verses about some issues. Different individuals’ usage and method of forging a concurrence between these verses
will be various. Wat is certain is that not everyone will reach the same certain conclusion regarding them. They will reach different conclusions and
their opinions are authoritative and binding for themselves and for the
people that follow them. Such scholars will be exonerated by Allah if they
prescribe something that is contradictory to reality and not in line with the
actual will of Allah.
IjtihÁd and Derivation
IjtihÁd means to put forth strenous effort. It is formed by the Arabic
verbal form which denotes intensity. The definition that has been given for
it is: ijtihÁd is “to go to the utmost of one’s capacity.” In the cognitive context, it means that a person uses his intellectual strength to its full ability.
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Sometimes the term derivation or investigation is used for ijtihÁd. The
QurÞÁn states:

öNåk÷]ÏB ¼çmtRqäÜÎ7/ZoKó¡o„
…those of them who investigate. (4:82)
The Arabic term used for ‘derivation,’ istinbÁÔ, means bringing water up
from the bottom of a well. Issues which have differences of opinion—
theoretical issues, are similar to water that is found at the bottom of a well.
It takes struggle and effort to bring it from the bottom of the well. In conclusion, derivation is the greatest intellectual action. It is almost synonymous with deep thought or understanding (tafaqquh). The innovativeness
of Islam is seen through the fact that the doors of ijtihÁd are open in order
to solve religious problems, correlate religious law to the needs of the time,
and as was said, determine the rulings regarding the day-to-day events that
take place. In this way, derivation means “to determine the day-to-day subjects and events, and to go on to express their rulings.” Subjects are variable
and change depending on their time and space; therefore their rulings also
change. The reason for this is that a ruling is consequent upon the subject.
In a lecture that I delivered in Syria, which was attended by about 3,000
people, I said: “IjtihÁd is one of the doors of mercy.” ÝAlÐ (Ýa) also said: “Jihad is one of the doors of paradise.”3 Jihad, in the path of religion, is one
of the doors of paradise. The value of ijtihÁd in the path of religion is the
same as Jihad in the path of religion. The mujtahids and jurisprudents provide the greatest service for the Ummah and for Islamic sciences. They use
all of their efforts over a 50, 60, or 70 year period, in order to derive religious laws from their sources and to bring them to the level of preponderance (not certainty). Then they go on to present their derived laws to the
people, thus eliminating excuses from the sinners and not allowing them to
say: “We could not refrain from committing sins because we did not know
what the rulings of Allah were.”
Now that we know about ijtihÁd and the source of differences in principle, in the following sections we can go on to further investigate these differences. In particular we can pose the question as to whether the differences and disputes that were witnessed at the advent of Islam, or which
gradually came to realization after that period, stemmed from ijtihÁd, or
from politics?
3

Nahj al-BalÁghah, speech 27
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The Islamic Perspective on Beauty
MuÎammad ‘AlÐ QÁsimÐ
Translated by D.D. Sodagar
Abstract
It is an accepted truth among scholars that certain traits are inherent
to human nature. One such inherent trait is the human being’s inclination to seek beauty. And since Islam, as the most perfect faith
that caters to human being’s theoretic as well as practical capacities,
puts forth an ideology that accommodates and accords with human
nature and the basic human emotions, it is important to examine Islam’s point of view on beauty. The present article will—after offering
a definition of beauty—consider the manifestations of beauty in existence through the prism of the QurÞÁn and the Tradition: Divine
beauty, the beauty of the sky and the stars, the beauty in the creation
of the earth and the living creatures inhabiting it, and the beauty of
the seas, which are all pristine manifestations of beauty. Furthermore, certain deeds and behaviors have been identified as beautiful
by the QurÞÁn and the Tradition. The QurÞÁn defines faith as the
beauty of the heart. Islam identifies the beauty in patience and even
in separation and urges humankind to seek such beauty. Islam lays
great stress on the necessity of attending to the human being’s outward and inward beauty. It encourages Muslims to take advantage of
the beautiful phenomena of the world by way of ethical and spiritual
perfection. Thus, Islam requires that one should worship God wearing one’s best clothes. This requirement is in line with the general Islamic perspective, which views the beauty inherent in existence, in
human conduct, in the esoteric as well as the exoteric aspects of truth
in light of the purpose of creation—that is, obedience to God..
Keywords: Beauty, heart, cosmos, human being, manifestation.

INTRODUCTION
For those with only a cursory understanding of Islam’s profound tenets,
the beauties of the world are things to stay away from. There is an insurmountable rift between Islam and beauty, and it is in view of this rift that,
in their view, Islam commands Muslims to disown the world and all its
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manifestations of beauty and wonder. On the other extreme, there are
those who, citing the human being’s innate desire for beauty, exceed the
boundaries of moderation and, with the excuse of there not being any inconsistency between Islam and beauty, indulge in all the worldly luxuries
and pleasures, thus granting themselves the discretion to enjoy God’s
worldly bounties promiscuously. These two mutually exclusive approaches
are evident when one studies the attitudes of Muslims towards the world.
So the question we are faced with is this: Is the approach of the first
group, which in the spirit of asceticism shuns all the beauties of the world,
correct? or is the second approach the proper one to take? Or must we reject both approaches to arrive at a realistic perspective? To answer these
questions, we must examine Islam’s position vis-à-vis the beautiful aspects
and phenomena of life.
The present study aims to offer a reliable analysis of the Islamic perspective regarding the beauties of creation and their connection with the human being in the hope of dispelling the erroneous views that some Muslims have adopted and that have led to a false monasticism on one extreme
and to a libertine indulgence in the pleasures and comforts of the world on
the other extreme. The Muslim youth need not disown appealing clothing
and a presentable look in the name of faith, and so those who care about
their appearance should not be ostracized as weak in faith. It is these concerns that have compelled this author to examine Islam’s perspective on
beauty, the limits it sets on taking advantage of the manifestations of beauty in the world, true and illusory beauty, and the right intentions for availing oneself of objects of beauty.

THE DEFINITION OF BEAUTY
The scholars of lexicon define beauty as “the order and harmony in an
object that are enriched by grandeur and purity and that affect the human
being’s imagination, intellect, and his more exalted inclinations, creating in
him a sense of pleasure and vivacity.”1 Or according to another definition,

1

MuÎammad Mu‘Ðn, Farhang fÁrsÐ (Tehran: AmÐr KabÐr Publications, 1360 AHS
(4th edition)), vol. 2, p. 1768. [Please note that “AHS” signifies the solar Islamic calendar used mainly in Iran, while “AH” refers to the lunar Islamic calendar, prevalent throughout the entire Islamic world. (Translator)]
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“beauty consists in the splendor and appeal that attach to images and concepts.”2 In short, it is the state present in a beautiful person or thing.
The philosophers define beauty as the characteristic that when present
in an object elicits the mental state of satisfaction and gaiety in the human
being.3 Avicenna, the world-renowned Muslim philosopher who flourished
ten centuries ago, is of the opinion that beauty and splendor in a thing
consist in its being as it should be.4 MuÎammad TaqÐ Ja‘farÐ, the late Muslim philosopher and polymath, describes beauty as the vivid and appealing
manifestation of perfection that results when an object is possessed of the
necessary and appropriate traits.5
From these definitions we may deduce that beauty is an objective characteristic and state that obtains in the ontic world and that is grasped by
the human being through the senses of sight and touch and that creates in
him the sense of pleasure and gaiety. This resultant state of mind, which is
a relational state connected to the mind on the one hand and the beautiful
object on the other hand, obtains in the human being by virtue of his perfection-seeking nature.

BEAUTY AS DEPICTED IN THE ISLAMIC RELIGIOUS CORPUS
The beauties that the mind perceives in the external world are of two
types: those that are present in nature independently of human agency and
those that come about by way of human activity. At this point we will examine beauty, of both types, from the standpoint of Islam and then we will
try to make out the purpose that Islam defines for its aesthetic outlook. It
is important to affirm from the start that Islam attaches great importance
to the variety of beauty’s manifestations, the wisdom in its existence, the
benefits that it yields, and its effect on human edification.

2

Íasan AnwarÐ, Farhang buzurg sukhan (Tehran: Sukhan Publications, 1381 AHS),
vol. 5, p. 3924.
3
IbrÁhÐm MuÒÔafÁ et al., Al-mu‘jam al-wasÐÔ (Istanbul: DÁr al-Da‘wah), p. 136.
4
MuÎammad ‘AmÁrah, IslÁm wa hunarhÁyi zÐbÁ (translated from Arabic to Farsi by
MajÐd AÎmadÐ; Tehran: IÎsÁn Press, 1381 AHS), p. 15.
5
MuÎammad TaqÐ Ja‘farÐ, ZÐbÁ’Ð wa hunar az dÐdgÁh islÁm (Tehran: KirÁmat Press,
1375 AHS), p. 248.
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1. The Existential Manifestations of Beauty
(1) Divine Beauty
On examining the ahÁdÐth 6 and the supplications reported from the infallible imÁms7 (peace be upon them) for a description of God’s attributes,
we repeatedly come across this phrase: “Verily God is beautiful and loves
beauty and loves to see the effects of His blessings on His slave.”8
In one supplication reported from the imÁms, we address God in these
words: “Glorified is He Who dons splendor and beauty.”9 In another
phrase in this supplication, we are taught to call on God in this manner:
“You are Splendid in Your Beauty.”10 “O Magnificent, O Beautiful,”11 is yet
another phraseology we have been taught for calling on God.
In another reported supplication, the slave describes himself as being in
love with his Lord’s beauty: “O God, I have come to Your Court on account of my desire for Your benevolence; I have ventured into Your Presence seeking to lay eyes on Your Beauty.”12
In the pre-dawn supplication of the month of Ramadhan we celebrate,
among others, the following attributes of God: “O my God, I beseech You,
invoking the most splendid of Your Splendor, while Your Splendor is all
splendid …. O my God I beseech You, invoking the most beautiful of Your
Beauty, while Your Beauty is all beautiful.”13
As God has created all the beautiful phenomena of the world, human
understanding grasps that His Beauty necessarily transcends and excels all
6

AÎÁdÐth is the plural of ÎadÐth—a report relating what an infallible religious authority said or did. [Translator]
7
The term imÁm (literally, “leader”) has special significance in the Shia school. It
refers to one of the twelve infallible religious authorities who succeeded the Prophet’s role as the leader of the nation of Islam and as God’s viceroy (not the Prophet’s
exclusive ministry in receiving divine revelation in so far as it concerned the establishment of a new religion) one after another by divine ordainment. [Translator]
8
MuÎammad MuÎammadÐ RiyshahrÐ, MÐzÁn al-Îikmah (Qum: Maktab al-I‘lÁm alIslÁmÐ, 1403 AH), vol. 2, pp. 76-77.
9
Shaykh ‘AbbÁs QummÐ, MafÁtÐÎ al-jinÁn (‘IlmÐyyah IslÁmÐyyah Publications),
“Du‘Á ÎaÃrat fÁÔimah,” p. 71.
10
Ibid.
11
Ibid., “Du‘Á mashlÙl,” p. 132, “Du‘Á mujÐr,” p. 144, “Du‘Á nÐmih rajab,” p. 259,
and “Du‘Á shab ‘Ðd fiÔr,” p. 426.
12
Ibid., “MunÁjÁt khamsah ‘ashar,” Third Supplication, p. 215 and Fifth Supplication, p. 218.
13
Ibid., “Du‘Á saÎar mÁh ramaÃÁn.”
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the sensible and intelligible manifestations of beauty that are perceivable in
the macrocosm and the microcosm.
(2) The Manifestations of Beauty in the Cosmos
The phenomena that we perceive in the cosmos can be pleasant and savory—in which case the pleasure that we experience leads us to wish to repeat that perception—or they can prove unsavory and hurtful to our emotions and sensibilities—in which case we try to avoid the repetition of such
perceptions. The Noble QurÞÁn repeatedly recounts the beauties inherent
in the cosmos, depicting thereby a vivid and telling picture of them, and
states the purpose that we must seek in beholding the beautiful phenomena.
Stellar and Celestial Beauty
In a number of verses, the QurÞÁn affirms the beauty of the heavens and
their being adorned by the stars. God gives the credit for this act of
adornment directly to Himself and, by eloquently conveying the relation
between the firmament and the stars and offering analogies, urges humankind to behold this beauty and take heed therefrom:
Indeed We have embellished the lowest heaven with the adornment of the
stars;14
And We have adorned the lowest heaven with lamps and guarded it. That is
the ordainment of the Omnipotent, the Omniscient;15
And verily we set mansions in the firmament and adorned them for the beholders;16
Have they not beheld the firmament above them—how We have constructed it
and adorned it and how there are no rifts therein.17
In the above-quoted verses, God, the Exalted, goads humankind to reflect on the beauty of the sky, especially when the stars are shining like
bright lamps. The creation of the sky—unblemished by rifts and adorned
with stars—is obviously for the purpose of protection and the other benefits that it yields. But that is not the exclusive purpose in this creation: another purpose, as alluded to by the above-quoted verses, is to evoke in the
human being who beholds the sky a sense of pleasure that derives from perceiving the inherent beauty in it, thus compelling him to contemplate its
14

Qur’an 37:6.
Qur’an 41:12.
16
Qur’an 15:16.
17
Qur’an 50:6.
15
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creation, its being “adorned” with “mansions” and “lamps,” which will ultimately guide him to the realization of the Creator.
The Beauty in the Creation of the Human Being
In Surah TÐn, God, after swearing four times (“By the fig and the olive;
by Mount Sinai; by this secure town”), proclaims, We certainly created man
in the best constitution.18 “The best constitution” encompasses a broad scope
of concepts and therefore denotes that God created the human being in a
balanced and appropriate fashion. The two principal aspects of the human
existence—body and soul—have been forged into a beautiful and balanced
creation.19 The magnificence of this awesome marriage between the physical and the spiritual is so wonderful that no scientist or scholar has to date
claimed to have offered an exhaustive study of the infinite array of the human being’s mental activities and psychological complexities.
Elsewhere God affirms, and He gave you form and perfected your form.20
Whether we compare the human form to that of other animals or reflect on
the perfection of the human form and the conformity there exists between
its various parts, we will realize that God has bestowed on humankind the
most beautiful form.21 If we observe the human nature with a clear sight,
we will unambiguously perceive its perfection and overall beauty.
Depicting the Beauty in the Movement of Animals
The Noble QurÞÁn offers a comprehensive picture of the benefits that
the animals provide us with: They provide us with the fabric for our
clothes; they give us meat for nourishment; they carry our burdens, and
there are many other benefits that we derive from them.22 But the QurÞÁn
does not stop at the material gains we derive from animals.
Portraying the beauty in their movements, it states, There is beauty in
them for you, when you bring them home to rest and drive them forth to pasture.23
18

Qur’an 65:4.
See Sayyid MuÎammad Íusayn ÓabÁÔabÁ’Ð, Al-mÐzÁn fÐ tafsÐr al-qur’Án (Beirut:
Mu’assisah al-A‘lamÐ li al-MaÔbÙ‘Át, 1974), vol. 20, p. 319; and NÁÒir MakÁrim
ShÐrÁzÐ et al., TafsÐr nimÙnih (Tehran: DÁr al-Kutub al-IslÁmÐyyah, 1379, 23rd edition), vol. 27, p. 144.
20
Qur’an 40:64 and 64:3.
21
See Fakhr RÁzÐ, Al-tafsÐr al-kabÐr (Beirut: DÁr IÎyÁ’ al-TurÁth al-‘ArabÐ, 1420 AH),
vol. 20, p. 552.
22
See Qur’an 16:5-7.
23
Qur’an 16:6.
19
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The beauty we perceive in seeing a flock of sheep going to their pasture and
returning to their place of rest as described by this verse is indicative of a
psychological state that takes shape in our souls as we watch the sheep move
to and fro.
In a following verse God thus reiterates the same point: and [God created]
horses and mules and asses for you to ride them and for adornment, and He creates
what you know not.24 This verse depicts the beauty in these animals when we
ride them. This mode of beauty finds manifestation in the social life, for
to move from one place to another on the back of a beast of burden is
more exciting and is at the same time a more dignified manner of travel.25
The verse ends with a subtle allusion to the beauty of the means of transportation that did not exist at the time of the Prophet and would be created
in the future: and He creates what you know not.
The Master of the Faithful26 in a sermon reported in Nahj al-BalÁghah
portrays the beauty of the peacock and describes how it is one of the most
wonderful birds in creation: “… If you liken it to the vegetation the earth
produces, you should say it is a bouquet of flowers collected from fresh
spring blossoms….”27
The Earth and Its Beauty
In numerous verses of the QurÞÁn, mention is made of the beautiful
sceneries that the earth reveals. God draws our attention to this beauty,
stimulating us to reflect and contemplate.
[He] sends down for you water from the sky, whereby We [God] grow delightful
gardens.28 In this verse God attributes to himself the manifestations of the
natural beauty of the earth as exhibited in the flowers, the forests, the plateaus, and the divers florae that cover the earth and that instill vivacity and
gaiety in the hearts of humankind.
Another similar verse reads, Have you not observed how God sends down
water from the sky, whereupon the earth turns green? Indeed God is All-Attentive,

24

Qur’an 16:8.
See NÁÒir MakÁrim ShÐrÁzÐ et al., op. cit., vol. 11, p. 161.
26
This is the epithet reserved in Shia literature exclusively for ImÁm ‘AlÐ, the first
imÁm and the immediate successor of the Prophet. [Translator]
27
MuÎammad DashtÐ (editor), Nahj al-balÁghah (Qum: AmÐr al-Mu’minÐn Institute, 1381 AHS), sermon no. 165, p. 222.
28
Qur’an 27:60.
25

109

AL-TAQRIB

All-Aware.29 The verse describes the sending down of rain and the consequent verdure of the plants as divine acts of grace.
The Master of the Faithful in an eloquent speech thus portrays the
adornments of the earth: “… and the earth exults in the adornment of its
gardens and flaunts the floral cape it has donned and the ornament that
has been hung round her from the lush blossoms….”30
The QurÞÁn also considers another form of earthly beauty: the castles
and mansions people have made and the houses they have hewed in the
mountains.31 These verses are in effect asserting that people are allowed to
create the items considered to be adornments and embellishments. Verse
74, Surah A‘rÁf, however, stipulates a qualification for this permission:
humankind must remember God’s blessings and avoid perpetrating unrighteous and wicked deeds, for this would defile the beauty of what they
have created.
The Beauty of the Seas
To behold the see and the beauties the depths of the oceans display
compels the beholder to admire them. Islam takes such beauty into account and allows us to enjoy it: It is He who subjugated the sea, that you may
eat from it fresh meat and obtain from it ornaments that you wear.32 The verse
offers two reasons for the subjugation of the seas to human will: eating
from the fish and exploiting the material in it that can be used for ornamental purposes. Observing the colossal ships drifting over the sea, while a
beautiful scene, humbles us in awe before the infinite power of God. The
above verse refers to these benefits as the purpose for which God created the
seas and oceans and subjugated them to the will of humankind.
2. Describing Certain Deeds and States of Mind as Beautiful
The QurÞÁn and the Tradition describe certain deeds and states of mind
as beautiful, thereby encouraging the human being to advance beyond the
outward manifestations of beauty and opening his eyes to the beauties of
the life of the intellect, that he may endeavor to embrace such beauties in
his progress toward perfection.
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The Beauty of Faith
Numerous verses of the QurÞÁn and reports in the corpus of Tradition
are concerned with defining faith and articulating its advantageous results
and benefits. One of the very important results of faith is the state of beauty and purity that the heart achieves on account of sincerely embracing it.
In Surah ÍujurÁt, God says, But God has endeared faith to you and beautified
it in your hearts and God has made unfaith, transgression, and disobedience reprehensible to you.33 The “beautification” of faith signifies that God has endowed it with such beauty as attracts towards itself the hearts of the faithful, thus drawing them away from disobedience, unfaith, and iniquity,
which constitute the antithesis to faith.34
God possesses infinite wisdom, and it is His will to lead humankind to
perfection. Thus, He has prepared the preliminary grounds for the realization of this perfection. That is why He has endeared faith, which is the
principal means of perfection, to our hearts. He kindles in the heart the
passion for seeking the truth and in this way nurtures the heart in the instructions of Islam.
As such, the human being’s desire for beauty compels him to embrace
the beautiful traits and perform the beautiful deeds. To conceive God and
His instructions in the light of truth will lead every person whose heart is
yet unblemished by worldly negligence to seek Him. On the other hand, to
have a correct conception of the nature of iniquity and sin, which are at
odds with the human being’s divine nature, elicits in one a sense of repulsion.
The Beauty of Forgiveness
A number of ethical ideals and human values have been specifically underscored in the Noble QurÞÁn. As regards the virtue of forgiveness, it
states, The Hour is bound to come, so forgive—a beautiful forgiveness.35 The
verse commands the Prophet—peace be upon him and his house—to show
lenience and love in the face of obstinacy and opposition from the people
and to forgive them. Forgiveness is “beautiful” when it is not accompanied
by reproach and is therefore a pure expression of compassion. In elaborat-
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ing on what is meant by a “beautiful forgiveness,” ImÁm RiÃÁ is reported as
having said, “It is forgiveness without rebuke.”36
The Beauty of Patience
The Noble QurÞÁn enjoins patience in these words: So be patient—a beautiful patience.37 Patience is “beautiful” when we refrain from taking our
grievances to other than God and thus prevent others from learning of our
hardships.38 Another interpretation defines “beautiful patience” as the patience that one exercises in the face of significant and prolonged hardship
without losing hope, complaining, lamenting, or whining.39 ‘AllÁmah
MuÎammad TaqÐ Ja‘farÐ offers the following explanation regarding “beautiful patience”:
Although the beauty of patience and forbearance does not have a pictorial, verbal, or physical representation, it is nevertheless of the same beauty
that gives meaning and substance to any manifestation of beauty. The patient and forbearing believer is blessed with serenity and insight. He becomes immune to the flux and change that have an adverse effect on the
visible manifestations of beauty. It is in this state [i.e., when one is possessed of serenity and insight] that one enjoys the manifestations of beauty
in their most supreme form.40
To recapitulate the above descriptions, we can claim to be possessed of
“beautiful patience” when we are no longer afraid of encountering the adversities of life, when we can withstand the hardships we face without complaining, without whining, and without uttering blasphemous words in
despair. The adversities and hardships of life are opportunities for progress
and perfection if we are equipped with “beautiful patience.”
Beautiful Separation
When we reach a point in our efforts to guide others that we realize that
a person is so corrupt that we cannot change him for the better, we must
disown our relationship with him and keep away from him. But in doing
36
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so, we must be careful not to deviate from the proper and “beautiful” manner, thus adding to our own and the corrupt person’s problems. We must
bear in mind that we are severing our ties for the purpose of enlightening
that person and maintaining our own spiritual equilibrium. To be heedful
of this point endows our soul with beauty—the beauty of keeping within
the bounds of human virtue even when we dislike someone and wish to
dissociate from him. God thus orders His Prophet: And bear with patience
what they utter and disown them beautifully.41
What we said in the above concerning the beauty of separation relates to
cases in which life itself drives one to seek separation. But in addition to
the general rule posited above, the QurÞÁn specifies particular instances of
“beautiful separation.” For instance, where a marriage has reached a point
at which the husband abuses his authority and oppresses his wife, the
QurÞÁn commands that he should either treat his wife appropriately or
should divorce her respectfully. In verse 49, Surah AÎzÁb, God affirms the
following injunction on how to divorce: and release them beautifully.
To release “beautifully” is to divorce one’s wife with love and respect
and without violence, harassment, or disrespect. That is, when the spouses
reach the conclusion that they cannot maintain a successful relationship
and therefore decide on divorce, they do not have the right to resort to cruelty, harassment, foul language, or violence, which would make their divorce “ugly.” Just as the relationship must be in peace and with love, the
separation must be based on mutual understanding and respect and thus
“beautiful.”
One of the results of such a “beautiful” separation that is executed with
mutual respect is that it allows for the possibility of the two sides’ coming
back together. For, the husband and wife may in the future consider reinstating their marital life. But if they terminate their marriage in a spirit of
animosity and disrespect, they would have in effect precluded their chances
of reunion, and if they do succeed in their reunion, the emotional and
mental conditions would not be as favorable as if they had divorced in
peace and with respect.
The Beauty of the “Divine Color”
The QurÞÁn invites the adherents of all religions to embrace Islam so
that all humankind would unite under its banner, thus accepting one color
only—the “color of God”: the color of God, and who is better than God in col41
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or? And it is He whom we worship.42 This verse exhorts all people to renounce the color of race and the blind loyalties to kinfolk, which entail
discord, and to instead take up the “color of God.”
QurÞÁnic exegetes report that the above verse’s occasion of revelation
was the practice of some Christians who baptized their infants using water
they made yellow by adding a certain dye. They were of the conviction that
this yellow water purged their children of the Original Sin they inherited
from Adam.43 Addressing this belief, the QurÞÁn affirms that instead of
seeking the colors of the physical world, which can only beget discord, we
should pursue the “color of God.” That is, the factor that can genuinely
cleanse and beautify our souls is to hearken to God and to follow His instructions.
3. Islam and the Injunction to Take Advantage of Worldly Adornments
Islam offers the most perfect body of instructions for humankind in
leading its life. Thus, it strongly encourages Muslims to be cognizant of
their outward as well as inward beauty. Muslims are prohibited from being
indifferent vis-à-vis the manifestations of beauty that pervade the world and
the means of beauty and appeal that they offer. They must heed the beautyseeking impulse of their divine nature, employing it by way of spiritual perfection. The outcome of adhering to this outlook is the renunciation of
monasticism, which is a way of life that eschews the manifestations of beauty in the material world.
As opposed to Christian monasticism, Islam, rather than rejecting humankind’s use of ornaments, puts it in the right direction and gives it the
appropriate purpose, thus rendering it as a means for the spiritual elevation
of the human soul. The QurÞÁn’s position on this matter is firm: Say [O
Prophet], “Who has forbidden the adornment of God, which He has brought forth
for His slaves, and the savory things of His provision?”44 We may conclude,
then, that studying God’s injunctions in Islam regarding the issue of benefitting from worldly ornaments leads us to the realization that not only
does Islam approve of taking advantage of worldly ornaments, it stipulates
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its injunctions such as to conform to the human being’s beauty-seeking
impulse, for God likes to see His slaves benefitting from His blessings.45
Dressing Well and Caring for One’s Appearance
Studying the sayings and the lifestyle of the infallible authorities of religion, we arrive at the conclusion that Islam considers wearing neat, nice,
and elegant clothing that becomes one’s social status and individual bearing as commendable. Moreover, buying multiple dresses and clothes is
deemed permissible by Islam and is not condemned as an instance of extravagant spending. The following question-and-answer between IsÎÁq ibn
‘AmmÁr and ImÁm ÑÁdiq specifically addresses this point:
IsÎÁq ibn ‘AmmÁr: “Does it become a believer to have ten dresses?”
The ImÁm: “Yes.”
IsÎÁq: “Twenty dresses?”
The ImÁm: “Yes.”
IsÎÁq: “Thirty dresses?”
The ImÁm: “Yes. This is not an instance of wasting. Wasting is to wear
your elegant clothes when you should be wearing your casual clothes.46
It is reported that ImÁm SajjÁd purchased two summer dresses, each for
the price of one hundred and fifty dirhams.47
When a group of sanctimonious Muslims disapprovingly asked him, “In
the eyes of Muslims, you are the most meritorious, so why are you dressed
the way you are?” Ibn ‘AbbÁs replied, “God says in the QurÞÁn, Say [O
Prophet], ‘Who has forbidden the adornment of God, which He has brought forth
for His slaves, and the savory things of His provision?’”48
In numerous reports, Muslims are encouraged to wear white clothes,
and the reason given for this is their more pleasing fragrance and their
greater beauty.49 Wearing black clothes, on the other hand, has been discouraged as the dress of grief and the inmates of hell.50
45
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Furthermore, great emphasis is laid on being well-dressed and personable when meeting one’s friends. In one report, ImÁm ÑÁdiq relates that on
one occasion when the Prophet was asked to the door by a companion, he
first moistened his hand and tidied his beard and hair with his hands and
then checked his appearance, using a bowl of water as a mirror. This surprised the Prophet’s wife, ‘À’ishah. After the Prophet’s conversation with
the companion was over and he came back in, she asked him why he had
groomed himself before going to meet the man. The Prophet replied, “O
‘À’ishah, verily God desires to see a believer who goes out to see his brother
to prepare and groom himself.”51
The Youth and Appealing Clothing
Examining the reports of the sayings and the tradition of the infallible
imÁms, one is struck by the emphasis with which they spoke to the need for
the youth to be well-dressed and presentable. ImÁm BÁqir reports that during his caliphate, ImÁm ‘Ali went to the bazaar along with Qanbar, his
servant, to purchase clothes. He bought two dresses, one for the price of
three dirhams and another for two dirhams. He then told his servant to
take the three-dirham one. Qanbar told the ImÁm that it would be better
for him to take the more expensive dress as he must make public appearances to speak to the people. ImÁm ‘AlÐ’s reply was, “But you are young
and have the desires of the youth. I would be ashamed before my Lord
should I prefer myself to you.”52
The ImÁm’s conduct teaches us that we must respect the youth’s desire
for dressing well and appearing personable, which is only a natural inclination. In doing so, the youth satisfy the psychological need they have in this
respect, while they should be careful to observe the bounds of moderation.
The Permissibility of Growing Long Hair
As explained above, Islam does not forbid permissible adornments. It
even condemns those who forbid such adornments on their own account.
Having said this, we should point out that Islam permits men to wear their
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hair long: “Men are recommended to either shave their head or to grow
long hair, in which case they must care for it by washing and combing it.”53
This report clearly shows that men, particularly the youth, are allowed
to either keep their hair or shave it, but if they choose to wear it long, they
must tend to it, keep it clean and combed. It is, of course, necessary to respect the particular norms of every society, and so if shaving the head is
considered disagreeable in a society—that it is a factor to be taken into
consideration. In this light, ‘AllÁmah MajlisÐ, considering why the Prophet
and the imÁms wore their hair long, explains that shaving the head was a
dishonorable thing to do among the Arabs of that period, and the Prophet
and the imÁms had to avoid a behavior that would have harmed their social
credibility.54 That the Prophet was mindful of the sensibilities of the society is an example that we must follow. But in any case, if we decide to keep
long hair, we must observe the requirements; that is, washing it regularly
and keeping it combed.
Dressing Well and Grooming Oneself for Prayer
The QurÞÁn affirms, O Children of Adam, put on your adornment on going
to a place of prayer.55 This verse could be read either to indicate bodily and
outward adornment—wearing clean and nice clothes, combing the hair,
using fragrance, etc.—or to include spiritual adornment—conducting oneself in accordance to virtue—as well. The verse was revealed in condemnation of the egregious tradition observed by some pre-Islamic Arabs, who
would perform the ritual circumambulation of the Kaaba while naked. The
QurÞÁn requires that Muslims should refrain from wearing dirty and shabby clothes and instead wear their best and most appealing when they go for
prayer.
The Prophet and the imÁms strictly followed this instruction. Asked
why he would always dress so well when he went to the mosque for prayer,
ImÁm Íasan replied, “Indeed God is beautiful and loves beauty. I groom
myself for my Lord, for He says, put on your adornment on going to a place of
prayer.”56
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Thus, we may conclude that based on numerous reports in the religious
corpus, wearing elegant clothing—provided the money used to purchase it
has been acquired by lawful means and it conforms to one’s comportment
and standing—is sanctioned by Islam and secures God’s satisfaction.

WOMEN AND BEAUTY
The innate impulse for seeking beauty is even stronger in the female nature. As Islam’s precepts and directions are in conformity with human nature, those that pertain to women are different from those that concern the
men.
Beauty as a Criterion in Seeking a Wife
Islamic tradition advises men to ask about the beauty of the hair of the
woman they seek to marry in addition to asking about her countenance, for
hair and countenance are the two elements of beauty.57 The Prophet asserted that the most meritorious wives of his nation are those who are the most
beautiful and who require only a meager mahr.58
To take beauty into consideration for the selection of one’s spouse is
considered appropriate by the infallible imÁms, though, they caution, that
it should not be one’s sole concern. Certain groups of beautiful women are
in fact condemned, for beauty is a merit only when it is a complement to
virtue and religiosity. As such, the Prophet warned his companions, “Beware of plants that grow on putrid soil.” They asked what he meant, and he
explained, “A beautiful girl raised in a depraved family.”59 ImÁm ÑÁdiq
emphasizes that one should not marry a woman merely for her wealth or
beauty; piety and virtue should be given priority in the selection of one’s
wife.60
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That a Woman Should Make Herself Appealing to Her Husband
Islam instructs women to maintain an attractive appearance for their
husbands. By observing this instruction, women would merit heavenly reward, reinforce the conjugal relationship, and perpetuate the bond of love
between them and their husbands.
ImÁm ÑÁdiq (peace be upon him) states, “It is not appropriate for a
woman to ever lack adornment, even if it should be merely a necklace; and
it is not appropriate for her to leave her hand undyed, even if it should be
with a little henna and even if she should be old.”61
The Prophet and the imÁms repeatedly alluded to how important it was
for women to care for their beauty and appeal. The Prophet instructed the
men to clip their nails flush with their fingers but told the women to keep
theirs somewhat long, for long nails add to a woman’s beauty.62 Women
have been permitted and encouraged to use any type of adornment that
enhances their appeal in the eyes of their husbands.63
Using cosmetics and oil and caring for the beauty of the hair are
measures strongly recommended by Islamic law to be acted upon in order
to increase one’s attractiveness. These measures are all the more important
for women, for the implementation of these measures by the wife leads to
the satiation of the couple’s instinctual needs, and this in turn prevents the
couple from feeling the need to turn to other men or women. And once
the instinctual needs are satisfied, the couple can pursue their spiritual perfection without having to worry about the hindrance these needs can cause.
The QurÞÁn prohibits women only from displaying their beauty to those
men from whom they must cover themselves according to Islamic law:
And tell the faithful women to cast down their looks and to guard their private
parts and not to display their charms except for what is outward, and let them
draw their scarfs over their bosoms and not display their charms except to their
husbands or their fathers or their husbands’ fathers ….64
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THE PURPOSE OF BEAUTY FROM THE VIEWPOINT OF ISLAM
A study of the purpose of creation as articulated by Islam yields the
conclusion that God created the world in order to develop within its matrix the human being, and thus He has subjugated it to him. But that is
not the final purpose envisioned by Islam. The human being has also been
endowed with a sacred purpose, and it was for the realization of this purpose that God’s prophets strove and toiled.
The Noble QurÞÁn identifies the purpose of human creation as the attainment to perfection and the realization of obedience to God: I did not
create the jinn and the humankind except that they worship Me.65 But if we consider that God is self-sufficient and that our actions cannot benefit or harm
Him, we will understand that the purpose specified in the above-quoted
verse is in fact meant to benefit us and to bring about our perfection. The
quoted verse attaches great weight to the issue of obedience and unambiguously expresses that it is the purpose of creation of the jinn and humankind.
It should not be objected that certain verses of the QurÞÁn point to other purpose and ends. One verse, for instance, identifies the purpose of life
and death as the divine will that the human being be tested (He created death
and life that He may test you).66 Another verse states that the purpose of the
creation of the heavens and the earth is that humankind may realize His
omnipotence (It is God Who created seven heavens and of the earth a number
similar to them. The command gradually descends through them, that you may
know that God has power over all things and that God comprehends all things in
knowledge).67 The purposes set out in the likes of these verses are intermediate ones. That is, they are purposes to be fulfilled on the way to achieving
the final purpose, which is none other than obedience to God.
It is the present author’s conviction that this final purpose bears on the
topic of this article as well. In other words, the three categories of beauty
that we identified within the Islamic worldview must be examined in view
of this all-encompassing purpose.
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The Purpose in the Manifestations of Beauty in the World
We have already explained that the inherence of a beauty-seeking impulse in the human nature is beyond doubt. Due to this innate feature,
when the human sense grasps a beautiful phenomenon, it invariably affects
the soul, arousing in it a sense of attraction and wonder. Now, since God’s
beauty transcends sensory perception, it is conveyed through the medium
of the sensible phenomena of this world. Seeing the beauty in the phenomena of the human soul and body and in the phenomena of the external
world, one is necessarily led to deduce the beauty of the Creator of these
phenomena. Thus, the reason why the QurÞÁn urges us to reflect on the
beauty of the world is this: that we should acquire a sense of the beauty of
God. As such, where the QurÞÁn draws our attention to the beauty of the
world, it also asserts that this beauty is the work of God68 and that this realization should serve as a reminder to awaken us from our material slumber.69 Elsewhere, the QurÞÁn rebukes those who reject the truth, affirming
that if they observed with a discerning eye the firmament and its beauty
they would not persist in their rejection.70
The QurÞÁn pursues the same purpose when it articulates the beauty in
the human being, in the movements of animals, in the earth, in the seas: It
seeks to awaken the human soul and to provoke the human being to see
beyond these beautiful phenomena their Creator, that he may strive toward
his perfection in light of this comprehension. This purpose is subtly alluded to by the attributes that the QurÞÁnic verses in question use in describing God. We come across such divine attributes as “the All-Subtle,” “the
Omniscient,” “the All-Aware.” By specifying these attributes in the context
of the verses that deal with the manifestations of beauty in the world, the
QurÞÁn compels us to contemplate the beauty of the phenomena to infer
the power and wisdom and presence of God, for the human being is wont
to indulge in the beauties of the world, forgetting that they are manifestations of God’s beauty.
This is the purpose for which the QurÞÁn exhorts humankind to reflect
on the beautiful phenomena of the world. In so doing, it compels us to
68
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enhance our sensibility in perceiving the sensible and spiritual beauty He
has endowed nature with, so that we may think and reason, thereby transcending outward beauty to arrive at an understanding of God.
The Purpose in Identifying Certain Human Deeds and States of Mind
as Beautiful
The Noble QurÞÁn describes faith as the beauty of the soul. It identifies
forgiveness, pardon, separation, patience, and “divine color” with beauty.
In so doing, it stimulates our innate beauty-seeking impulse to ascend to
the plane of intellective beauty in order to comprehend that true beauty
consists in moral virtues and human ideals, as they are possessed of inherent beauty and impart beauty to those who embrace them.
From the evil conduct of a person we may infer the evil and ugliness of
his soul and from his righteous conduct we may infer the beauty and virtue
of his soul. This inference is based on the premise that the deeds we identify as beautiful are, when weighed by the insight of the heart, those that are
most consistent with human nature. Expounding on the soul that commands the body in the most beautiful manner in accordance with divine
ordinances and precepts, ‘AllÁmah MuÎammad TaqÐ Ja‘farÐ states,
Perceiving Ali’s conduct in the various arenas of life, in his forgiveness
and pardon, his insistence that his assassin be treated with fairness and justice, we descry a noble and magnanimous soul that stimulates our loftiest
intuition and sensation of beauty, enrapturing our soul, and leads us to
view the world as beautiful for its role in serving as the place wherein such a
great soul was raised.71
Thus, the descriptions we find in the words of God in the QurÞÁn and
in the words of the infallible religious authorities are meant to convey the
beautiful essence of the deeds and states of mind to which they pertain. By
means of these descriptions, it is demonstrated that the virtues and ideals
described are in harmony with the human being’s beauty-seeking impulse
and that, therefore, it is only through embracing them that the soul can
attain its ultimate beauty.
The Purpose of the Islamic Injunction to Dress Well and Care for
One’s Beauty
Is it conceivable that God should create the human being with a soul
that desires beauty but then forbid it from expressing this desire? To do so
71

MuÎammad TaqÐ Ja‘farÐ, op. cit., p. 304.
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would be contrary to divine wisdom. As a general rule, for every inclination and tendency God has embedded in the human nature, He has furnished the path for its fruition and actualization, for otherwise the soul
would be susceptible to dangerous aberrations. And furthermore, prohibiting humankind from taking advantage of its inherent beauty-seeking impulse would have disinclined the seekers of truth from embracing Islam.
Such a prohibition would go against the essence of Islam as the religion
whose tenets and precepts were ordained by God in conformity with the
human being’s natural inclinations and needs.
As explained above, the QurÞÁn rebukes those who forbid on their own
account what God has pronounced permissible. As such, the QurÞÁn permits and encourages people to enjoy God’s bounties, for after all, God created these bounties for the benefit and pleasure of humankind.
Islam attaches great importance to the social aspect of caring for one’s
personal appeal. Muslims are strongly recommended to keep their hair
combed, to use fragrance frequently, to dress well, and to wash and clean
their body regularly so that they would be looked upon as exemplars of the
perfect human being and that in so doing they would strengthen the bonds
of brotherhood by encouraging greater interaction and affinity among
themselves.
Dressing well and grooming oneself in preparation for prayer helps in
having a more lively spiritual experience. And by beautifying themselves
and caring for their attractiveness in the eyes of their husbands, women
play an important role in preventing the men from falling into sin and
consequently in preserving the integrity and sanctity of the family, thus
imparting warmth and love to life. Hence, it should be evident how following the instructions of Islam as regards the need and ways for caring for
one’s dress and appearance are effectual in securing mental and psychological tranquility, which in turn prepares the way for attainment to the divine
beauties of the spirit.

CONCLUSION
Reminding us of the manifestations of beauty in creation, the verses of
the QurÞÁn and the sayings of the infallible authorities of religion invite us
to exalt the Creator of beauty and to realize that the beauty of the creation
of the human being, of the earth, the sky, the stars, etc., are all signs leading
us to Him.

123

AL-TAQRIB

The QurÞÁn and the Tradition lay special emphasis on the beauty of certain practices and deeds so as to inspire us to perform them passionately
and enthusiastically, thus leading us from the perception of the outward
manifestations of beauty to the comprehension of the more real inward
essence of beauty and from our concern for the beauty of our appearance to
the realization of the priority of the beauty of the soul.
Furthermore, Islamic Tradition instructs Muslims to attend to their appearance. It requires them to groom themselves and dress well when meeting friends. It advises the youth either to shave their head or to wash their
hair, oil it, and comb it regularly if they wish to wear it long. We are told
to wear our best clothes when we pray. Islam orders women to display their
beauty and adornment for their husbands. All these instructions are meant
to perfect the beauty of the soul, to promote love, affection, and intimacy,
and finally to keep humankind away from sin, which can only tarnish the
soul and impair its beauty.
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ÀyatullÁh Sayyid MuÎammad Íusayn FaÃlallÁh:
A Lifetime in the Call for Unity
Zaid Al-Mosawi and MuÎammad Habash*
Abstract
On the occasion of the first anniversary of the death of his eminence
ÀyatullÁh Sayyid MuÎammad Íusayn FaÃlallÁh, this article aims to
present the making of a scholar with a legendary stance on Muslim
unity. Consisting of two parts, the first part provides the geo and socio-political conditions that contributed to the shaping of his eminence’s outlook and provides a contextual stance on unity. The second part presents the perspective of his eminence on Muslim unity
from various angles, ranging from the Islamic basis for unity patterned on the QurÞÁnic and Prophetic model to the strategic and ethical imperative for unity in light of the contemporary situation.
Keywords: ÀyatullÁh MuÎammad Íusayn FaÃlallÁh, Muslim unity,
Muslim leaders, Lebanon, Shia authority.

IN MEMORIAM: ÀYATULLÀH SAYYID MUÍAMMAD ÍUSAYN FAÂLALLAH (1935-2010)

ﻗﺎل رﺳﻮل اﻟﻠﻪ )ص( و ﻣﻮت اﻟﻌﺎﻟﻢ ﻣﺼﯿﺒﺔ ﻻ ﺗﺠﺒﺮ و ﺛﻠﻤﺔ ﻻ ﺗﺴﺪ وهﻮ
 و ﻣﻮت ﻗﺒﯿﻠﺔ أﯾﺴﺮ ﻣﻦ ﻣﻮت ﻋﺎﻟﻢ،ﻧﺠﻢ ﻃﻤﺲ
The Messenger of Allah (Ò) said: “…and the death of a (righteous)
scholar is a tribulation, which can not be avoided or remedied, and it
is a hemorrhage, which can not be stopped, for he is a star that has
been extinguished, and the death of a tribe is easier than the death of
a (righteous) scholar.”1

*

This article consists of two parts which were authored by Zaid Al-Mosawi and
Muhammad Habash respectively.
1
Kanz al-ÝummÁl – no. 28858.
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 اذا ﻣﺎت اﻟﻌﺎﻟﻢ ﺛﻠﻢ ﻓﻲ اﻻﺳﻼم ﺛﻠﻤﺔ ﻻ ﯾﺴﺪهﺎ ﺷﻲء:ﻗﺎل اﻻﻣﺎم ﻋﻠﻲ
اﻟﯽ ﯾﻮم اﻟﻘﯿﺎﻣﺔ
Imam ÝAlÐ ibn AbÐ ÓÁlib (Ýa) said: “When a scholar dies, a crack appears in the body of Islam that can never be mended until the day of
Judgement.”
*

*

*

*

*

Certainly this was the case for his eminence, ÀyatullÁh Sayyid
MuÎammad Íusayn FaÃlallÁh (r). Rare is it that you find a personality that
arms straight and arms folded prayed for him, and church bells rang for
him, as rivers of people poured out to mourn him. The passing away of the
Sayyid on July 4, 2010 was felt by the Muslim Ummah and was noticed by
the world. It was mourned by the movements of emancipation and rejoiced
by the movements of enslavement. On July 6, 2010, tens of thousands of
mourners converged on Haret Hureik, Beirut’s southern district, to pay
their last respects, “to a man that at times of bleak fitnÁ (strife) emerged as a
guiding light to millions of Muslims, regardless of their sectarian affiliation. At a time when very few Islamic figures were able to nurture a cross
sectarian following, FaÃlallÁh did.”2
As we approach his death anniversary, the hadiths above resonate ever
more, given the events that have transpired in the Middle East since his
passing. His vision of Islamic unity has always shed light on currents affecting the global Ummah. In this time of unprecedented upheaval in the heart
of the Islamic world, the Ummah is deprived of a vision, a voice, and a
hand that seeks to heal its internal wounds.

PART I: THE SHAPING OF A SCHOLAR IN TIMES OF CRISIS
Before proceeding to examine Sayyid FaÃlallÁh’s stance on unity, we
must briefly establish the geo and socio-political context in which the Sayyid operated, to better understand the conditions in which he shaped his
daÝwah. For ease of examination, the overall context will be separated into
three periods: the dissolution of the Ottoman Empire, Revolutionary Iraq,
and Lebanon from 1966 onwards.
2 “Death of a Legend”, Bayynat: The Official Website of the Religious Authority Sayyid
Muhammad Husayn FaÃlallÁh, http://english.bayynat.org.lb/funeral/funeral_1307
2010.htm, April 13, 2010
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For over 1300 years the Middle East was governed by sacred law: its most
recent variation embodied within the Ottoman Empire. The declaration of
war by the Ottoman state against the Allies on November 1, 1914 would establish a new political order for the region.3 This new order changed more
than political institutions, with far reaching ramifications. Most significantly, the shift in the world view of millions of Muslims across the length
and breadth of the Ummah: from sacredness to profanity.
Seeing this implication, shortly following the declaration of war, the
Shia ÝulamÁ of Iraq issued a fatwÁ asserting the duty of Muslims to wage
jihÁd in support of the Ottoman Empire. The ÝulamÁ viewed the Ottomans
as occupying a dual capacity: the final bastion of Islamic governance and a
bulwark against non-Islamic European imperialism.4 The truth of the ÝulamÁ ’s view was shown in the Sykes-Picot Agreement of 1916, which divided
up the Arab Middle East into British and French zones of control. The
agreement was later ratified in April 1920 by the San Remo Conference
which determined the territorial boundaries and political organization of
the former Arab territories of the Ottoman Empire.5 The three Ottoman
provinces of Mosul, Baghdad and Basra became the modern state of Iraq,
which later fell under British control.
During this period, there arose nationalist and Islamist groups conducting anti-British activity to ensure the complete independence of Iraq, culminating in the 1920 Revolt. It is important to note that the Shia ÝulamÁ of
Najaf played an important role in the uprising. Their role grew in prominence with their opposition to the 1922 Anglo-Iraqi Treaty that enshrined
British control over Iraq; the ÝulamÁ passed a fatwa forbidding Muslims to
take part in the 1922 elections, which was heeded by the populace. Realizing
the important effect of the ÝulamÁ on Muslim society, the British embarked
on a program to target these activist-ÝulamÁ and deport them to Iran. Some
were eventually allowed to return, if they pledged to stop all religio-political
activities.6 This led to the decline of ÝulamÁ-led influence in political activities and created a virtual monopoly for nationalist parties, and eventually
thoroughly secular parties, in the political arena from the 1930’s through to
the 1950’s.
3

Jamal Sankari, FaÃlallÁh: The Making of a Radical Shi’ite Leader (London: Saqi
Books, 2005), p.21.
4
Ibid., p.22.
5
Ibid., p.24.
6
Ibid., p.32.
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Within eight years Iraq experienced the death of a king, the dissolution
of eight governments, and several coups. It was in this unstable environment that Sayyid FaÃlallÁh was born in Najaf, Iraq on November 16, 1935
and it was in this milieu that he experienced his formative years.7 Despite
being born in Najaf to a religious scholastic family, his experience was not
divorced from events taking place in Iraq and the greater Middle East.
Events occurring in Najaf were also reflected by those in the country and
the Ummah at large. One stark example was the sharp decline of enrolment
in Najaf’s seminary—well known for its long history in religious scholasticism and traditionally the seat of Shia authority for religious juridical emulation. Prior to 1914, students enrolled in Najaf’s seminary were estimated at
10,000.8 By 1957 there were fewer than 2,000 students enrolled, of which less
than a fifth were Iraqi9. The majority of students had chosen the modern
public school system that emerged after the creation of the Iraqi state in
1921. Students were provided with a secular education and opportunities to
pursue professional career paths. Of notable mention, however, is that this
was not a simple decline of the sacred and the rise of secularity. Some of
Najaf’s ÝulamÁ sought to establish modern schools with an Islamic curriculum, the first of which were founded in mid-1930. This synthesizing response to modernity was reflected in other parts of society, including the
political arena, a fact that we will examine later.
Although the Iraqi Revolution took place in the summer of 1958, its
roots were in the nationalist and communist ideological developments that
took place decades earlier. With the perceived irrelevance of Islam in the
modern age and the real lack of temporal authority that the religion faced,
the 1930’s and 40’s saw an increasing number of Iraqis looking to secular
ideologies to resolve their socio-economic plights, mainly Communism and
variations of pan-Arab national Socialism.
These ideologies were reacting to European imperialism and the blatant
socio-economic injustices enacted by the local ruling classes which were
beholden to their European guarantors. One such example was the Portsmouth Treaty, ratified on January 15, 1948, which strengthened British influence over Iraq’s military and foreign affairs.10 The timing of this treaty is
significant: the outbreak of war in Palestine four months later, and its for7

Ibid., p.35.
Ibid., p.41.
9
Ibid., p.61.
10
Ibid., p.50.
8
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eign occupation and settlement, proved to be a deep wound in the Muslim
psyche, and a central theme in pan-Islamic and pan-Arab nationalist discourse. Under the leadership of General Abdul Karim Qasim, the Iraqi Free
Officers, influenced by the Egyptian Revolution of 1952 and the Suez War
of 1956, overthrew the Iraqi monarchy on July 14, 1958.11
This period of ideological change saw the formation of Islamist-based
modern political parties. It is important to take note that this phenomenon
was a response to the quickly changing political landscape. In attempting to
keep Islam relevant and responsive to the challenges posed by the West and
Modernity, Islamists used a modern vehicle to pursue Islamic ideals. This
phenomenon, which began in Egypt in 1928 with the founding of the Muslim Brotherhood, at its best, can be seen as a necessary compromise of Islamic ideals.
During the first few decades of their development, these groups operated
in an environment that can be described as fiercely competitive but generally open and free. The overthrow of General Qasim on February 8, 196312, in
a coup led by Ba’athist and Nasserite military officers, marked a shift in the
domestic conditions for Iraq’s Shia community, particularly the Islamists
amongst them. The shift changed the political atmosphere so that it went
from a generally open environment—in terms of joining state institutions
and taking part in political activity—to a more restricted and repressive
environment. It was in this increasingly hostile environment, that in early
1966, shortly after gaining the rank of mujtahid, Sayyid FaÃlallÁh left Iraq
for Lebanon, after being invited to shepherd a community in his ancestral
home.13
Like Iraq, Lebanon had until 1966, shared similar experiences: Ottoman
dissolution, Sykes-Picot, the rise of Arab nationalism, and a shift away from
religious education to modern professional career planning.14 What was
certainly different was the confessional parliamentary system that was used
to share power amongst the different religious sects of Lebanon, but which
was dominated by Lebanon’s Christian Maronite community.
The Sayyid based himself in the Lebanese capital Beirut, which would
turn out to be a focal point for political activity for all of the country’s diverse factions. What he found amongst Beirut’s Shia, the community he
11

Ibid., p.58.
Ibid., p.110.
13
Ibid., p.122.
14
Ibid., p.123.
12
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was to serve, was a population plagued by social problems: it was divided
into different neighborhoods, and lacked social, governmental and religious services.15 Like their co-religionists in Iraq, many of Lebanon’s disenfranchised Shia turned to Lebanese leftist parties and radical Palestinian
organizations during the 1960’s and 70’s.16
Lebanon’s close proximity to Israel also provided for a unique environment, especially after the 1967 Arab-Israeli War and the 1971 expulsion of
the Palestinian Liberation Organization (PLO) from Jordan, which left
southern Lebanon as the remaining active military front against Israel.17
The geo-politics of the Arab-Israeli conflict would inevitably lead to the
Lebanese Civil War, which saw 15 years of conflict from April 1975 to October 1990.18
The civil war initially broke out between the Lebanese government, the
right-wing Maronite Phalange, and the PLO, the left-wing Lebanese National Movement and their Muslim allies. The internecine conflict had multiple phases and cease-fires; it saw the creation of Amal in 1975, the 1976 Syrian intervention and eventual patronage, Israeli invasions in 1978 and 1982
and subsequent occupation, the involvement of the US-led Multinational
Force, and of a more far-reaching impact, the creation of ÍizbullÁh in 1982,
which found its inspiration and guidance from the Islamic Revolution of
1979, which we will look at next.
The Islamic Revolution in Iran, under the leadership of Imam KhumaynÐ (r), altered the political landscape of the Middle East overnight. It
shattered what was earlier described as the vague notion that Islam was incapable of addressing the challenge posed by the West and Modernity. It
provided Islamists with a figure and a possible path of emulation, which
was taken up by Lebanon’s Shia ÝulamÁ and Islamists with the creation of
ÍizbullÁh. Not only has ÍizbullÁh become a dominant player in Lebanon’s political system and provided an extensive network of social services
for hundreds of thousands of Lebanese citizens, its armed wing, the Islamic
Resistance, brought about the unconditional Israeli withdrawal from South
Lebanon in May 2000, the first of its kind, and a ceasefire in the 2006 July
War, in which Israel, the world’s 4th largest military could not claim victo-

15
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ry.19 These tangible facts have bolstered Islamist goals at showing Islam’s
efficacy in temporal affairs.
The late 1980’s and early 90’s represented a major setback for Islamists.
The eight year Iran-Iraq War that ended in 1988, coupled with the death of
Imam KhumaynÐ in 1989, meant that the Islamic Revolution—for all practical purposes—was limited to Iran and South Lebanon. This understanding was reflected by the shift in ÍizbullÁh’s domestic modus operandi, most
apparent in their involvement in the 1992 Lebanese parliamentary elections.
The dissolution of the USSR and the Gulf War in 1991 saw much of world
politics shift towards the interests of the US. The significance of this event
that led to a “unipolar” world cannot be overstated: before year’s end the
world saw the renunciation of armed resistance to Israel by Arab states, including the PLO at the Madrid Conference, and eventually witnessed the de
facto surrender of Palestinian leadership at the Oslo Accords of 1993.
Given that the issue of Palestine has been a rallying point for Islamists
and a principle of Islamic unity, this would certainly have been seen as a
defeat. Despite these difficulties, and with Islamic militancy coming under
further scrutiny by the US, Islamists operated with relative ease before the
events of September 11, 2001, which brought the full weight of world powers on Islamic militancy and provided the US with the political capital to
aggressively continue the modernization and Westernization of the Middle
East. This policy of aggression was clearly present in both the 2002 Afghan
War and the 2003 Iraq War—the conclusions to which are yet to be seen.
The 20th and early 21st centuries represent a period of extraordinary social and political crisis within the Middle East. One is witness to the general decline of Islam, with pockets and periods of limited revival. With the
rate of change forced by modernity increasing exponentially, it appears that
the Muslims are in the constant predicament of ‘playing catch-up.’ It is to
this need for revival that Sayyid FaÃlallÁh dedicated his life, while maintaining his role as a Shia ÝÁlim. He tried to conserve the best he had received
from his teachers, while attempting to address the challenges of the West,
Modernity, and the fragmentation and disintegration of traditionalist Muslim culture. By maintaining his role as a Shia ‘alim—embodied in his ijtihÁd, fatÁwÁ, khiÔÁb, and commentary—and by cultivating a vision of Islam
qua Islam, he addressed not only his community, but the Muslims as a
whole. In doing so, he was careful to not crystallize this vision into a specific theology or ideology that had theoretical overtones. Rather, by maintain19

Ibid., p.268.
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ing this perspective and realizing it on the practical realm, he was seen as a
source of Islamic cohesion and unity.

PART II: PERSPECTIVES ON MUSLIM UNITY
Sayyid MuÎammad Íusayn FaÃlallÁh was an impassioned and authoritative voice for the plight of the oppressed, whose predicament formed a
central concern of his, as he was the fulcrum of resistance to regional despotism and international imperialism. It was consequent to this that the
theme of unity took root as one of the undercurrents of his intellectual and
practical endeavors.
Not a single day would pass in which he did not concern himself with
the affairs of the Ummah. Nor would a week go by when he did not explicitly or implicitly address, at minimum in his Friday sermons, the subject of
unity while at the same time demonstrating an impressive awareness of current affairs. A common refrain of his was, “O Muslims: The Shias are not
the Sunnis’ problem and the Sunnis are not the Shias’ problem. It is international arrogance, which tries to incite internal strife among them, that is
the problem to both, as well as to Islam and Muslims.”20 He would also
constantly urge that, “we should not be immersed in our sectarianism, partisanships and sensitivities while Islam is being attacked.” As relayed by one
of his closest associates, ÀyatullÁh Sayyid ÝAbdullÁh al-GhurÁÞifÐ, who announced and eulogized his death, Sayyid FaÃlallÁh’s, “most essential advice
for the Muslims before his demise was to preserve Islam and the unity of
the Muslim Ummah, for he believed that the (forces of international) arrogance would not be defeated unless the Muslims unite and support one another.” This was a spiritual leader, a moral authority, a wise scholar, and a
compassionate father whose life’s concern was for the preservation and advancement of the Ummah.

20

This part of the article summarizes the perspectives of his eminence on Muslim
unity as translated and published on Bayynat: The Official Website of the Religious
Authority Sayyid Muhammad Husayn FaÃlallÁh (www.bayynat.org). All quotes are
from this extensive source - consisting of his Friday khutbas, fatawa, statements and
communiqués, press releases on meetings, interviews, insights, etc. – and can be
found using a search of the bayynat.org internet domain. Due to the transient nature of web architecture, the specific addresses are not included here.
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Islam as Basis of Unity
According to Sayyid FaÃlallÁh, the most elementary basis for the unity
of Muslims, despite all of their differences—sectarian, racial, or political—
is their adherence to Islam. Allah has commanded:

«!$# |MyJ÷èÏR (#rã•ä.øŒ$#ur 4 (#qè%§•xÿs? Ÿwur $Yè‹ÏJy_ «!$# È@ö7pt¿2 (#qßJÅÁtGôã$#ur
ÿ¾ÏmÏFuK÷èÏZÎ/ Läêóst7ô¹r'sù öNä3Î/qè=è% tû÷üt/ y#©9r'sù [ä!#y‰ôãr& ÷LäêZä. øŒÎ) öNä3ø‹n=tæ

y7Ï9ºx‹x. 3 $pk÷]ÏiB Nä.x‹s)Rr'sù Í‘$¨Z9$# z`ÏiB ;ot•øÿãm $xÿx© 4’n?tã ÷LäêZä.ur $ZRºuq÷zÎ)
tbrß‰tGöksE ÷/ä3ª=yès9 ¾ÏmÏG»tƒ#uä öNä3s9 ª!$# ßûÎiüt6ãƒ

And hold fast by the covenant of Allah all together and be not
disunited, and remember the favor of Allah on you when you
were enemies, then He united your hearts so by His favor you became brethren; and you were on the brink of a pit of fire, then He
saved you from it, thus does Allah make clear to you His communications that you may follow the right way. (3:103)
Unity in Islam, the Sayyid explains, is pivoted on the axiomatic proclamations of the shahÁdatayn. Bearing witness to the testimonies of ‘No gods
but God’ and ‘MuÎammad is the Messenger of God’ is what constitutes
being Muslim and as such, anyone who testifies to the shahÁdatayn cannot
be accused of disbelief. Hence, all differences, whether theological or political, must be resolved according to the QurÞÁnic injunction that stipulates
the believer to resign the ‘final word’ to Allah and His Messenger (Ò)
through the QurÞÁn and Sunnah:

«!$$Î/ tbqãZÏB÷sè? ÷LäêYä. bÎ) ÉAqß™§•9$#ur «!$# ’n<Î) çnr–Šã•sù &äóÓx« ’Îû ÷Läêôãt“»uZs? bÎ*sù
¸xƒÍrù's? ß`|¡ômr&ur ×Žö•yz y7Ï9ºsŒ 4 Ì•ÅzFy$# ÏQöqu‹ø9$#ur

And if you dispute concerning anything, refer it to Allah and the
Apostle, if you have faith in Allah and the Last Day. That is better
and more favourable in outcome. (4:59)
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Thus, taqwÁ (God-consciousness) is a key ingredient to unity that regulates a Muslim’s conduct in their personal, domestic and social arenas. It is
also through taqwÁ that one is endeared towards fellow Muslims who are
united in their belief in Allah, His Messenger (Ò), His Books, His angels and
the Last Day21. Once again, any differences between brethren in interpretation should be referred back to Allah and His Messenger (Ò) through the
QurÞÁn and the Sunnah.
Therefore, the Sayyid warns, “Those who undermine Islamic unity betray Allah and betray Islam” and “whosoever knits seditions amongst Muslims, aiming to rip apart the unity of Muslims and their (common) word, is
a traitor to Allah and His Messenger (Ò), even if he fasts and prays.”
However, Sayyid FaÃlallÁh also espouses the position that unity does
not require uniformity or the sacrificing of one’s beliefs; that is, for a Shia
to become a Sunni or vice-versa. Rather, unity is, “to meet on the basis of
the Glorious Book and the Prophetic traditions; that is, on the basis of Islam.” Moreover, the Sayyid adds, if Allah has instructed Muslims to call
towards ‘a common word’22 of agreement with the People of the Book and
to argue with them in the best of manners, than obviously Muslims should
at the very least do the same with fellow Muslims.
The Ahl al-Bayt (Ýa): Champions of Unity
Sayyid MuÎammad Íusayn FaÃlallÁh also placed great emphasis on the
position of the Ahl al-Bayt (Ýa) in respect to Muslim unity. This is because
they constitute, alongside the QurÞÁn, the second of the two weighty things
that Prophet MuÎammad (Ò) had instructed Muslims to follow. Following
the Ahl al-Bayt (Ýa), the Sayyid often insists, requires adopting all of their
stances and positions in life.
Imam ÝAlÐ (Ýa), himself a unifying personality in Islam who is considered as the pre-eminent spiritual figure after the Prophet (Ò), was a staunch
advocate of unity even at his own personal expense. Sayyid FaÃlallÁh suggests that, “if the basis of the Shia-Sunni differences is the Imamate, then let
us look at how Imam ÝAlÐ (Ýa), the champion of Muslim unity, dealt with
this issue.” He whom the Prophet (Ò) declared during his farewell pilgrimage
as having more authority on the believers than they have on themselves,
upon being denied the position of succession and leadership, was patient
and refrained from fighting to claim his right. Rather, he said: “I will re21
22

QurÞÁn, 4:136.
QurÞÁn, 3:64.
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main peaceful as long as the Muslims’ affairs are secured and the only injustice
committed is against me.” His sole concern was that of safeguarding the interest of Islam and maintaining the state of peace amongst Muslims, preventing the internal strife that the enemies and conspirators against Islam
were eagerly hoping for. Imam ÝAlÐ (Ýa) is also quoted by the Sayyid as saying, “I was shocked when I heard the people pledging allegiance to so and so… But
when I heard that there were people who wished to destroy Islam, I was afraid that
if I did not support Islam, even if denied my rights, there would be a catastrophe
that is far greater than assuming the post of ruling, which is something very trivial
that will last for a few days and then disappear like clouds. I had to act until the
falsehood was defeated…”
Thus, for the sake of Islamic unity he assisted, advised, and protected
those with whom he differed because, asserts Sayyid FaÃlallÁh, “the issue
was not personal, but that of the Message.” His concern was not that of
post or prestige. “He believed that the unity of Muslims is the weapon that
safeguards their strength and dignity”.
“This is the line of Ali (Ýa). How far are we from this line, when we incite sectarian differences at a time when we are faced by grave threats.” Here
Sayyid FaÃlallÁh presents the lesson that Imam ÝAlÐ (Ýa) gives to all Muslims—Shia and Sunni alike: “When there are outside threats, the leadership
and the whole Ummah should freeze their differences and unite in preserving Islam and the Muslims. Therefore, all those who incite sectarian strife
are in reality acting against Ali, because his principles, teachings and practice have always called for preventing the arrogant and disbelievers from
exploiting our sectarian, religious and national differences in order to destroy Islam.”
Moreover, when revolts of opposition were taking place during his own
khilÁfah, his policy was to refrain from using force. With respect to the
khawÁrij, “He did not kill them or even cut their allocations, but he sought
to talk to them. He only fought them when they began to threaten the wellbeing of the Ummah.” Even Talha and Zubayr, the Prophet’s (Ò) companions who fought the Imam (Ýa), were approached by him in dialogue, and
when they were killed, he attended their funeral and asked Allah to have
mercy on them.
Therefore, cautions the Sayyid, “all Muslims who try to undermine this
unity in the name of Ali (Ýa), we say that you are taking a position against
Ali (Ýa) who was the champion of the cause of Islamic unity. If you support
Ali (Ýa), you ought to uphold this unity.” Furthermore, “If we want to be
among his followers, we have to safeguard this unity and protect Islam, es-
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pecially in these critical times where the forces of arrogance and disbelief
are waging an all-out attack.” In summary, “Ali (Ýa) was always on the alert
to confront anything that threatens Islam and Muslims. Embracing the line
of Ali (Ýa) means that we should be concerned with all challenges that face
the Muslims in the light of the prophetic tradition that says: ‘Who is not
concerned with the affairs of Muslim is not a Muslim’.”
Another Imam of the Ahl al-Bayt (Ýa) whose struggle is often painted
with sectarian hues is that of Imam Íusayn (Ýa). Even western orientalists
and journalists have erroneously portrayed the conflict in Karbala as a
clash that originated the division between the Shias and Sunnis. Although
he makes note of this, Sayyid FaÃlallÁh does not devote much energy to
refuting these false assertions. Instead, his concern turns towards the causes
of these misperceptions lurking within the Ummah itself. In particular, the
Sayyid observes, the ÍusaynÐ movement has largely been confined to a particular group as opposed to presenting it as, “a model of an Islamic movement that seeks to consolidate the Islamic reality.” Imam Íusayn (Ýa), emphasizes the Sayyid, “was the Imam of all Muslims and not for a specific
party. He will remain the cresset of all the freemen in the world. Thus,
whoever tries to present the ÍusaynÐ movement in a sectarian context or
attribute it to a specific party will be wronging this movement and neglecting the Islamic and sublime missionary principles that Imam Íusayn (Ýa)
started his movement with.” Therefore, as opposed to an occasion that
highlights differences, ÝÀshÙrÁ should be transformed into a platform of
Islamic unity and Imam Íusayn (Ýa) should be raised as its symbol, “since
the Ahl al-Bayt (Ýa) sought most to unify Muslims and rejected all contrivances that may divide them.”
Yet another member of the Ahl al-Bayt (Ýa) whose name is associated
with the school of thought of the majority of Shias is Imam JaÝfar al-ÑÁdiq
(Ýa). Like his forefathers, he was a champion of unity and would receive all
people without sectarian discrimination. To the extent that the Imam (Ýa)
had received and taught about four thousand students who quoted his narrations, including those considered as eminent Muslim jurists and forbearers of the schools of thought associated with their names, namely AbÙ
ÍanÐfah al-NuÝmÁn and MÁlik ibn Anas. Sayyid FaÃlallÁh observes that
Imam al-ÑÁdiq (Ýa), “used to open up to all people, for he wanted Islam to
enter the hearts of all people. He (even) used to receive those with opinions
that differed with his own, instructing his companions to conduct dialogue
with them in his presence.” AbÙ ÍanÐfah, who was his student for two
years, has famously stated, “Were it not for these two years, I would have been
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doomed”. In another incident, AbÙ ÍanÐfah was reported to have prepared,
upon the demand of the Abbasid caliph al-Mansur, a large number of difficult questions for Imam Ja’far (Ýa). Faced by these questions, the Imam (Ýa)
would share the prevailing opinions in the various centres of Islamic
thought such as Madina and Kufa, followed by his own response. In reaction to this, AbÙ ÍanÐfah exclaims, “Is not the most learned the one who knows
best all the different opinions of people?”
Imam al-ÑÁdiq (Ýa), notes the Sayyid, “made every possible effort to
strengthen Islamic unity in the community,” and urged Muslims to live as
integrated members of the same community where everyone would care for
the other. Concerning their Sunni brethren, he instructed his followers to,
"Pray with them, visit their sick, and attend their funerals, so that people
may say, ‘May Allah have mercy on JaÝfar ibn MuÎammad, he has taught his
followers good conduct’.” And so, the followers of the Imam (Ýa) should be as
he wished them to be: “Be an honour to us and not a disgrace for us.”
Noteworthy it is that Sayyid MuÎammad Íusayn FaÃlallÁh shied away
from labelling the school of the Ahl al-Bayt (Ýa) as JaÞfarÐ, as he argues,
“Imam al-ÑÁdiq (Ýa) did not found his own school of thought in jurisprudence similar to that of the other Islamic sects, for there is no JaÞfarÐ sect in
the way there is a ÍanafÐ, Maliki, ShÁfiÝÐ, or ÍanbalÐ school of thought.”
He continues, “Rather, the speech of Imam al-ÑÁdiq (Ýa) is the speech of the
Messenger of Allah (Ò), as evident in his statement: ‘My traditions are my father’s traditions; my father’s traditions are my grandfather’s traditions; my grandfather’s traditions are the traditions of al-Íusayn; al-Íusayn’s traditions are the
traditions of al-Íasan; al-Íasan’s traditions are the traditions of the Commander
of the Faithful [Imam ÝAlÐ]; the traditions of the Commander of the Faithful are
the traditions of the Messenger of Allah (Ò); and the traditions of the Messenger of
Allah (Ò) are the exact words of Allah, the Almighty and the Most High.’”
Additionally, Sayyid FaÃlallÁh stresses that the Ahl al-Bayt (Ýa), “wanted
us to be committed to the QurÞÁn and to adopt the traditions that do not
violate it by being exaggerations.” For, the Ahl al-Bayt (Ýa) themselves have
stated, “Consider what agrees with Allah’s Book and accept it and whatever contradicts Allah’s book reject it.”
Therefore, there is no discrepancy between the position of the Ahl alBayt (Ýa) and that of the QurÞÁn or the Messenger of Allah (Ò), for they are
the walking and speaking QurÞÁn and heirs of the prophetic substance. The
Messenger of Allah (Ò) had declared in his final pilgrimage, “I am leaving for
you two precious and weighty symbols (al-Thaqalayn) that if you adhere to both of
them you shall not go astray after me. They are the Book of Allah and my progeny,
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that is my Ahl al-Bayt. The Merciful has informed me that these two shall not separate from each other till they come to me by the Pool of al-Kawthar.”
Sayyid FaÃlallÁh reserves strong criticism for those who claim to love
the Ahl al-Bayt (Ýa), yet do not follow in their footsteps, especially given
that the cause of Islam and Muslim unity was a principle concern of theirs,
which they ardently championed and patiently bore all tribulations to preserve. He finds it ironic that some people expend great effort and resources
to travel and visit the shrines of the Ahl al-Bayt (Ýa) while disobeying their
explicit instructions to their followers, such as that of Imam al-RiÃÁ (Ýa)
who has said, “Tell them to be close to one another and exchange visits” and “Tell
them not to be preoccupied with fragmenting one another”. The Sayyid suggests
to such individuals, “save your money and pay your tribute to Imam alRiÃÁ (Ýa) from where you live. It is far more important to act according to
his teaching.”
Spiritual Meetings: Rites that Advance Unity
Sayyid MuÎammad Íusayn FaÃlallÁh held the belief that Muslims have
far more in common than that in which they differ. He urged all Muslims
to focus on their spiritual bond in light of their attraction to Allah.
Amongst the spiritual rites that Muslims perform, the Sayyid places great
emphasis on those that bring Muslims together for the sake of Allah, such
as the congregational prayer, particularly JumuÞah, and the Íajj. He berates
the contemporary situation that is characterized by sectarian attitudes running so deeply such that these spiritual rites are performed in segregation,
as in separate ‘Sunni’ or ‘Shia’ masÁjid. It is no wonder then that Muslims
are so susceptible to fratricide amongst each other.
Using these spiritual rites to argue for the sacredness of the Muslim,
Sayyid FaÃlallÁh uses the example of Íajj, quoting the sermon of MinÁ that
prophet MuÎammad (Ò) delivered in his farewell pilgrimage where he asked
the believers, “What country is this?” They said: “The sacred country.” Then, he
asked: “What day is this?” They said: “The sacred day.” Again he asked them:
“What month is this?” They said: “The sacred month.” He then said: “O people,
your blood, property and honour are sacred to you till you meet your Lord, as sacred as this very city, this very day and this very month”.
The Sayyid comments on this narration, saying that the Messenger of
Allah (Ò), “called for instituting a Muslim nation in which every Muslim
respects the property, blood, honour and security of the others; a nation
that will stand as a strong force against all those who plot against Islam.
This is what Allah wants the nation to adhere to in every time and place.”
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He then quotes the Prophetic traditions, “the Muslim is the one whom people
are safe from his hand and tongue”, and, “the believer is the one with whom people entrust their property and honour.”
Unequivocal Condemnation of TakfÐr
In light of the above-cited prophetic tradition, one can understand why
Sayyid FaÃlallÁh had unequivocally condemned the practice of takfÐr—the
labelling by certain groups of other Muslims as unbelievers and legitimizing the spilling of their blood. He counters these fatÁwÁ with his own: “The
blood of the innocent Sunni and that of the innocent Shia is ÎarÁm (prohibited) and whoever deems it lawful to kill them deserves God’s punishment. Moreover, those who encourage killing the innocent or remain silent
are partners in these crimes.”
The Sayyid frequently laments the degenerative condition of the Ummah, wherein the practice of takfÐr has increasingly become more commonplace; to the extent that it has become all too easy to label another who professes to be a Muslim as an unbeliever, “without even determining what the
concept of disbelief in Islam is.” He points towards the arbitrariness of the
definition of kufr that has resulted in the concept losing its meaning with,
“each group (having) its own concept of disbelief and deviation.”
According to Sayyid FaÃlallÁh, the phenomenon of takfÐr is a natural
side effect of the division of the Ummah into sects and parties, where the
‘other’ is considered an enemy. He refers to the Prophetic and QurÞÁnic
tradition, stating that: “If a Muslim says to his brother you are my enemy,
then one of them is accusing the other of disbelief. Allah says in the Glorious QurÞÁn that all Muslims are brothers, and when a Muslim says to another Muslim something different than what Allah says, he himself will be
in the position of disbelief.”
Moreover, argues Sayyid FaÃlallÁh, the practice of takfÐr is a tool in the
arsenal of the enemies of Islam who employ the strategy of divide and conquer, manipulating the Sunnis and the Shias to label one another as nonMuslims (this even takes place within a particular group). It reaches to such
an extent that a non-Muslim is viewed more favourably than a Muslim of
another school. “It is really shameful,” remonstrates the Sayyid, that at a
time when there is a visceral campaign against Islam, “a fanatic takfÐrÐ
group from within the Ummah continues its war on Muslims inside their
mosques, armed with an alienating sectarian mindset and a murderous
mentality that violates the sacredness of mosques, and eventually ending up
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in killing groups of believers and worshippers in a brutal and criminal
manner that has nothing to do with Islam and its principles.”
He condemns all those who cause fitnah (strife) within the Muslim Ummah as callous and irresponsible, often denouncing the communiqués originating from various Muslim countries whether issued by so-called Sunnis
or so-called Shias. In the same breath he calls upon the ÝulamÁ to, “exert
every effort to circumvent this complicated phenomenon, by issuing more
courageous religious stands that are able to thwart the enemy and whosoever considers destroying the Ummah and demolishing its unity through his
cruel terrorist methods.”
A Rejection of the Practice of Cursing
In a similar vein, Sayyid MuÎammad Íusayn FaÃlallÁh calls for consolidating Muslim unity by discouraging Sunnis and Shias from cursing and
insulting one another, an act that can only further aggravate issues and sow
the seeds of hatred and enmity instead of solving differences. Differences,
as was the Sayyid’s constant refrain, need to be referred to Allah and His
Messenger (Ò).
If cursing one another enflames sensitivities, sows the seeds of discord,
and widens the chasm between Muslims, what then can be said of cursing
the wives or companions of the Prophet (Ò) who are venerated by a great
many Muslims? Realizing this to be a key impediment to unity and a festering sore affecting Muslim relations, Sayyid FaÃlallÁh issued a fatwah forbidding this practice: “We forbid cursing, slandering, and abusing the
mothers of believers and deem such acts as contradicting the genuine Islamic line, considering that such acts contradict the course taken by the Commander of the Faithful (Ýa) that necessitates giving priority to the supreme
Islamic interest over any personal or secondary interests.” The Sayyid also
adds, “As for the issue of cursing, I have always deemed it forbidden for
any Muslim, and I state in all the relevant religious inquiries I receive that
it is forbidden to curse and slander any companion including the Caliphs.”
He often repeats this position in his Friday khuÔbahs, frequently citing
the following traditions:
• On the way to battle MuÝÁwiyyah ibn AbÙ SufyÁn at ÑiffÐn, Imam
ÝAlÐ (Ýa) heard some of his followers in Iraq cursing the people of
Damascus to which he responded, “I dislike you starting to abuse them,
but if you were to describe their deeds and recount their situation that would
be a better mode of speaking and a more convincing way of arguing. Instead
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of abusing them you should say, ‘O Allah! Save our blood and their blood,
bring forth reconciliation between us and them, and lead them out of their
misguidance so that he who is ignorant of the truth may know it, and he
who inclines towards rebellion and revolt may turn away from it.”
• Imam JaÝfar al-ÑÁdiq (Ýa) instructed his companions to open up to
other Muslims and instructed them against hurting others and cursing that which they hold sacred by saying, “It is easy to gain people’s
hearts: just do not talk bad about them.”
Sayyid FaÃlallÁh would also frequently cite the following verses of the
QurÞÁn:

ÓÉL©9$$Î/ Oßgø9Ï‰»y_ur ( ÏpuZ|¡ptø:$# ÏpsàÏãöqyJø9$#ur ÏpyJõ3Ïtø:$$Î/ y7În/u‘ È@‹Î6y™ 4’n<Î) äí÷Š$#
ß`|¡ômr& }‘Ïd

Call to the way of your Lord with wisdom and goodly exhortation,
and have disputations with them in the best manner. (16:125)

ÎŽö•tóÎ/ #Jrô‰tã ©!$# (#q™7Ý¡uŠsù «!$# ÈbrßŠ `ÏB tbqããô‰tƒ šúïÏ%©!$# (#q™7Ý¡n@ Ÿwur

Oßgã¥Îm7t^ã‹sù óOßgãèÅ_ó•£D NÍkÍh5u‘ 4’n<Î) §NèO óOßgn=uHxå >p¨Bé& Èe@ä3Ï9 $¨Y-ƒy— y7Ï9ºx‹x. 3 5Où=Ïæ
tbqè=yJ÷ètƒ (#qçR%x. $yJÎ/

And do not abuse those whom they call upon besides Allah, lest
exceeding the limits they should abuse Allah out of ignorance.
Thus have We made fair seeming to every people their deeds; then
to their Lord shall be their return, so He will inform them of what
they did. (6:108)

É=ù=s)ø9$# xá‹Î=xî $ˆàsù |MYä. öqs9ur ( öNßgs9 |MZÏ9 «!$# z`ÏiB 7pyJômu‘ $yJÎ6sù
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It is part of the Mercy of Allah that you deal gently with them.
Were thou severe or harsh-hearted, they would have broken away
from about thee. (3:159)

4 öNæhuZ÷•t/ éøu”\tƒ z`»sÜø‹¤±9$# ¨bÎ) 4 ß`|¡ômr& }‘Ïd ÓÉL©9$# (#qä9qà)tƒ “ÏŠ$t7ÏèÏj9 @è%ur
$YZ•Î7•B #xrß‰tã Ç`»|¡SM~Ï9 šc%x. z`»sÜø‹¤±9$# ¨bÎ)

Say to My servants that they should (only) say those things that
are best: for Satan doth sow dissensions among them: For Satan is
to man an avowed enemy. (17: 53)

#sŒÎ*sù ß`|¡ômr& }‘Ïd ÓÉL©9$$Î/ ôìsù÷Š$# 4 èpy¥ÍhŠ¡¡9$# Ÿwur èpoY|¡ptø:$# “ÈqtGó¡n@ Ÿwur
ÒOŠÏJym ;’Í<ur ¼çm¯Rr(x. ×ourºy‰tã ¼çmuZ÷•t/ur y7uZ÷•t/ “Ï%©!$#
Nor can goodness and evil be equal. Repel (evil) with what is better: Then will he between whom and thee was hatred become as it
were thy friend and intimate. (41:34)
Commenting on these verses, the Sayyid indicates that it is possible to
make people friends without compromising on principles. “Our problem
[is] that we are decreasing our friends instead of increasing them. Imam ÝAlÐ
(Ýa) said: ‘The unfortunate is the one who cannot make friends, and even more
unfortunate is the one who cannot keep his friends.’” In order to win hearts and
enter minds, one needs to speak with others in a kind and respectful manner. “This is the legacy of the Ahl al-Bayt (Ýa) and this is their moral system.
They wanted to attract people through wisdom and using the best means of
dialogue. One of our Imams said: ‘Keep our memory alive, May Allah have
mercy on those who do so’. Asked how this is to be done, he said: ‘Relate to
them our sayings. They will learn about our supreme morals, and thus they will
love us.’”
Opening Windows into Intellectual and Social Ghettos
Given these entrenched issues, Sayyid MuÎammad Íusayn FaÃlallÁh
finds it self-evident that, “the complicated history which Muslims have
lived, of bloody problems and backward methods, cannot be cancelled by
some rhetorical speech or swift action. Indeed, the residues left deep in the
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souls, such as feelings, thoughts and complexes, create a psychological barrier vis-à-vis the ‘other,’ and change the person’s way of thinking, making
him abandon the model of interpretive judgments in understanding religious laws and beliefs (in a manner) that leaves space for a different interpretation, and considers different perspectives in comprehending the same
issue. Adopted (instead) is the model which insists on accusing the other
party of having no relation with Islam. Accordingly, the sect turns into a
distinct religion that is independent from any other religion.”
Sayyid FaÃlallÁh attributes these sectarian attitudes to group thinking
and inherited outlooks that stem from an upbringing in narrow communities in which a sectarian mentality is cultivated from a young age, and the
individual brought up in this environment, in turn, reiterates this drum
beat of sectarianism. Such an environment inhibits one’s ability to
acknowledge that, “there is in the Islamic environment other parties that do
not think the way we do, or do not adopt the same principles that we
adopt. Consequently, the conclusions of these parties might be different
from ours. For that reason, we should admit and respect these differences
and be understanding towards them. We should discuss them while observing mutual respect towards one another, since the followers of every sect see
that they represent a point of view in understanding Islam just like others.”
The Sayyid’s constant refrain was for people to exercise their intellects in
the pursuit of conviction instead of blindly following peers or predecessors.
He says, “people might submit to a certain intellectual school of thought
due to forces which control their reality, imposing it on life without any
role for life to produce it as an outcome of development.” Elsewhere, he
laments, “We, I am sorry to say, inherit our emotions. We love those whom
our fathers loved and hate whom they hated without knowing the reasons
behind this love or hate. You do not choose whom you love or hate…you
are told to do so by the family, the party, the sect. You love by decree while
love is a matter of the heart. Who could tell my heart whom to love?”
Of the impediments to Islamic unity, “the most dangerous is when the
Shias and the Sunnis live in closed communities. As a result, we have started to feel estranged whenever one of us tries to open a window through
which to view opinions different from those ideological and political ones
current within our own sphere.” Hence, the Sayyid believes that there is a
need to go beyond just intellectual discourse with others, and that it is necessary to engage socially and at an interpersonal level in order to open these
windows in an atmosphere where, “every party has closed the doors on itself and claimed that it is the one that represents the truth.”
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His assessment of the contemporary situation of the Ummah is that it is
lagging behind in understanding Islam as a way of life and as a solution to
life’s challenges. Instead, attempts are made to isolate Islam to the prisons
of each group, who guard it under lock and key. Often this behaviour is the
output of a false sense of conviction and a misguided fear that seeks to preserve the authenticity of Islam. In reality, this is not conviction but the “fanaticism of the sectarian ego,” which can only result in suffocation and has
no “spirit, taste or smell of Islam.” Sayyid FaÃlallÁh, in attempting to tone
down the apprehensiveness of each group, suggests, “Do not fear for Islam
when it enters the field of struggle because, armed with the elements of its
inherent strengths, it is capable of protecting itself in its movement of
thought or from its followers when they misunderstand it and defy its authenticity.” He also states that, “no party can claim that it is the only party
that has the right to monopolize the Islamic representation and the call for
Islam or even to monopolize the right of defending Islam.”
Fear, according to the Sayyid, is what pushes people towards their confessional positions with great over-zealousness, “exactly like a baby rushing
to the lap of his mother seeking refuge from the frightening and ambiguous
reality surrounding his existence. This actually strengthens the spirit of division even more.” Further adding fuel to the fire are those who accuse others of working towards achieving Islamic unity, “of deviating from the path
of religion because they are pursuing unity, as if unity was a crime that
meant deviation.”
Unfortunately, the condition of the Ummah is such, that Muslims have
become increasingly narrower in their partisanship and that there now exists an “addiction to the culture of partition,” where people continue to
create further sub-divisions. We have now arrived at a state where, “the
problem is no more in how to unite Muslims, but how to unite the Sunnis
within themselves and the Shias within themselves.” What is needed is for
Muslims to, “follow the pattern of the Prophet who worked for the benefit
of all people without exception, abandoning narrow affiliations and appealing to a broader notion of human values.”
Unity as a Strategic Imperative
In addition to the spiritual and moral reasons for unity, Sayyid
MuÎammad Íusayn FaÃlallÁh also argues for the strategic imperative for
unity, for, “we have reached the time that the Messenger (Ò) has described
when he spoke about the time all nations will fight you.” “We are living in
a world that wants to divide and control us. It wants to exploit our differ-
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ences so that it can dominate us”, he adds. These are times when, “Muslims
are no longer in control of their own affairs, rather the arrogant and those
who cover the truth are the ones who tell them what to do.”
In these times then, urges Sayyid FaÃlallÁh, it is necessary to resist all
strife between Muslims and to unify, “in ranks, as if they were a compact structure.”.23 It is only then that the Muslims can fortify their position, defend
their honour and dignity, safeguard their lands, attain independence and
freedom from hegemony, and confront all forms of oppression. For Allah,
“wants us to be strong politically, economically, socially and militarily.”
It is unity that allows Muslims to attain a position of strength and power as opposed to weakness and subjugation: “Muslims in the world are over
one billion in number, and they possess vast resources that will enable them
to be a super power in this world, but they have to enhance their unity, and
learn how to not let their unity be affected by their differences.”
Muslims should also be aware that their divisions only serve the interests of their enemy who exploit existing differences or create new ones in
order to drive Muslims to fight and weaken one another. “We know that
the current differences between Muslims, whether sectarian (Shia-Sunni) or
ethnic (e.g. Arabs, Persians and Kurds), have enabled the arrogant countries—with America leading them—to dominate over the Muslim presence
in the entire world.” In light of this, “the Muslim world should attempt to
solve its own problems, especially that the arrogant powers make use of these problems to create divisions and conflicts that serve their own interests”.
The Sayyid wonders aloud, “You Muslims of all sects, do you want Islam
or yourselves? The world has declared war on Islam and we have to be ready
for the battle by forging Islamic unity as the implication of Islam for ourselves. Be the Muslim Sunnis and the Muslim Shias, for if you ignore your
belonging to Islam, then you will be putting the sect ahead of Islam.”
“We have enough enemies as it is,” the Sayyid laments, “yet we are more
dangerous to one another than our enemies. We have turned into sects and
parties that live on hatred and fanaticism, even to religious authorities. We
produce every single day a new sect that feeds on hatred and fanaticism.”
The Messenger of Allah (Ò) warns, “In mutual hatred, there is a shaver. Not a
shaver of hair, but the shaver of religion.”
Therefore, Sayyid FaÃlallÁh argues that Muslims must freeze their conflicts as, “such conflicts would not fulfil the interests of neither the Sunnis
nor the Shias; but they would destroy the Islamic spirit and unity.” He
23

QurÞÁn, 61:4.
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adds, “We should unify our positions and stances, because the enemies of
Allah, His Messenger and the believers have unified to destroy Islam and
the Muslims.”
“We call on the Islamic parties and movements to elevate their performance, rhetoric, and movement to the level of the higher Islamic interest,
and the bright Islamic future. In this sense, Islam would play an effective
role, not only at the level of the Muslim and Arab region, but also at the
level of the entire world. Stepping out of the trap of the local details and of
being sunk in the internal margins would become a means of raising the
Ummah's major issues towards wide horizons and a promising future.”
The Responsibility of Muslim Scholars and Leaders
Sayyid MuÎammad Íusayn FaÃlallÁh places the bulk of the responsibility for uniting the Ummah and ending the vicious cycles of sectarianism on
the Muslim scholars and the socio-political leadership. He expresses disappointment at the lack of mechanisms established to halt sectarian violence
and that the expression of unity has been reduced to, “an illusion that we
use to only give the impression that the Islamic world is united, and that
sects are a source of diversity within the broad Islamic circle.”
“Conferences increase and slogans multiply, and yet we remain right
where we are.” He finds the lack of action to be indefensible and shameful
in light of all the blood that is spilled by hegemonic and occupying powers,
as well as misguided Muslims who have no fear of God. “It is pitiful that
this blood does not drive the Muslim Shia and Sunni clerics to act quickly.”
Sayyid FaÃlallÁh has sounded the alarm on numerous occasions and has
urgently appealed to Sunni and Shia ÝulamÁ from Al-Azhar, Hijaz, Najaf,
Qum, and other centres of Islamic learning, to direct their attention to a
list of issues that requires of them to live up to their responsibilities:
1. “The sectarian crisis has begun to infringe on the greater taboos and
we have started to lose the ethics of criticism and are offending others by insulting the Prophet’s (Ò) companions and his Household
(Ýa)”. Those who engage in this practice, “are not sincere to the Ummah or to Islam and seek only to promote their own interests rather
than looking for the higher interest.” Therefore, Sunni and Shia religious scholars must, “start to confront this reality, not only on the
level of prohibition by words, but also on the level of actions that
place it under siege on the ground.”
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2. When sectarian wars ensue, “every party starts to call for the protection of (its own particular) Muslim group and starts to talk about the
atrocities that the other group commits.” This then is followed by, “a
conference that is attended by well-known Muslim scholars (who issue) fatÁwÁ that pour oil on the fire.” As a result, the words and actions that are dreaded are, “not only from the oppressor, but also
from the Ummah’s children and those who are supposed to be the
conscious vanguard in preserving and protecting the Ummah's unity.” These scholars need to be told: “Fear Allah . You are about to
lose the Ummah and plunge it into instinctive sectarian mazes that
wipe out everything everywhere.” These sectarian incitements must be
placed under siege in their birthplaces.
3. The Muslim religious scholars should be aware of the imperial project which, “seeks to divide the Ummah into two axes. One of which
is ‘moderate’ and the other is ‘extremist’.” This is yet another form of
division that does not serve the interests of any Islamic cause and is
in fact a ploy to advance the interests of the hegemonic movements.
4. The insistence of the western axis on revitalizing its imperialist project in the Muslim world, seeking to ignite the fire of sectarianism
amongst Muslims as a means to that end.
5. “The strategic issues of Muslims in most of their countries have become subjected to the projects that are manufactured by others to
serve the latter’s own interests, armed by a devious scheme that
claims to be interested in solving the problems of Muslims of this or
that country. These projects are serving their own interests and not
ours. For this reason, the leaders, especially the conscientious and
faithful religious scholars, must move to solve the problems of Muslims.”
6. “Allah wants Muslims to be strong, competent, and capable of having
an effective role in determining world decisions. They should also be
open to progress in the economic arena to increase their wealth; in
the political arena to establish the basis of freedom and independence, and in the social arena to preserve the Islamic unity that is
based on coming toghether on what we have agreed on and resorting
to rational, objective, dialogue concerning the issues that we have
disagreed on.”
7. Religious scholars need to take a decisive stance, “in confronting the
takfÐrÐ groups on the level of public education.” This needs to be
done through the issuing of fatÁwÁ so as to not allow those, “with a
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superficial understanding of religious issues,” to define the “rules of
engagement” in the Muslim world. This is especially as they seek to,
“benefit from the mistakes that the other parties might fall in, or
from the claims of fighting occupation.” In this respect, what is most
dangerous, “is that the leadership of this or that sect have become
afraid of the people and do not dare to clash with them in their religious or sectarian discourse.”
8. Political and social loyalties whereby, “the loyalty to a person, party
and group are based on emotions and instincts, that are in turn
based on historical or political fanaticism.” This results in leaders
calling upon the elimination of others instead of their acknowledgement, and here there is a failure to consider diversity as a source
of enrichment to each individual in the community. Moreover, it
offsets, “the role of reason by making the public respond emotionally
to any sectarian slogan or goal.” This provides fertile ground for political parties to turn issues into sectarian ones so as to shore up their
support. “This is especially true when the rulers lose their popular
base and their objective legitimacy. Thus, they will resort to sectarian,
racial or regional incitement aiming to win an advantage through the
use of the sacredness of the partisan affiliation.” One of the primary
factors contributing to this malaise is, “the subordination of Muslim
scholars to a certain political side or a particular regional country.”
Instead, the religious scholars must have their “own thoughts and
stances without being subordinates to anyone.”
Sayyid FaÃlallÁh calls for, “a unity in which people are bounded by spiritual and humanitarian brotherhood. Since the people believe in Allah,
they should meet on Him and be unified in Him. And since they believe in
the Messenger (Ò) they should abide by him and follow his traditions.” He
also calls upon all the religious authorities, “to interfere directly in preserving this unity and to follow the movement of their representatives in the
region making sure that they do not offend the Islamic unity.” Failure to
maintain the integrity of the Islamic movement, especially as it faces a critical stage, would result in the Ummah “falling into a quagmire, be at the
margins and witness sectarian partisan wars,” that weaken and threaten Islam.
As a final note regarding the role of Muslim scholars and leaders in establishing unity, the Sayyid realizes that, “verbal condemnations or conference communiqués are not enough.” When the conferences are over, “we
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ought to go to the ground, to our bases, and talk to them about Islamic
unity and (encourage them to see) that the disagreements among Muslims
could represent the diversity that enriches Islam.” Elaborating on the need
to take the conferences to the grassroots, the Sayyid proposes that, “The
Conference is not only ‘here’ but the conference is in all our mosques, sites,
and forums.” However, Sayyid FaÃlallÁh acknowledges that addressing the
needful at the grassroots level may not always be welcomed. Many who have
been nurtured on hate would end up pelting these revivers and reformers
with stones, as the Sayyid experienced first-hand. It is as if he was consoling
himself when he defiantly says, “Let us consider these stones to be medals
because what is actually stoning you is backwardness and not awareness,
knowing that backwardness was what stoned the prophets throughout history.”
The Responsibility of Every Muslim
Despite his numerous meetings and exchanges with spiritual, intellectual, and socio-political leaders, Sayyid FaÃlallÁh made it a point to not confine the discourse on Muslim unity and programs of action to the stratosphere of the elite only. Rather, he wanted this concern for Muslim unity to
be pervasive throughout the Ummah.
As indicated earlier, the Sayyid believed that we are living in times of
crisis where the whole world is preying upon Islam and the Muslims. Under these circumstances, the vanguards are outnumbered and all hands are
required to be on deck. Here, Sayyid FaÃlallÁh uniquely applies the concept
of wÁjib kifÁÞÐ—the duty that is an obligation on every Muslim so as long
as it remains unfulfilled. Normally this is applied to washing and burying a
deceased Muslim, or at times to acquiring a field of knowledge or expertise
that is required by the Ummah. However, argues the Sayyid, the duty of
protecting and defending Islam and the unity of the Ummah is also an obligation on every Muslim so long as this duty remains unfulfilled.
Moreover, according to the prophetic tradition, “one who gets up in the
morning and is not concerned about the affairs of other Muslims, is not a Muslim.” And in another tradition, “Muslims should treat one another as a human
body which if any organ is in pain, the other organs will look after it.” Hence,
comments the Sayyid, “No Muslim in any place on earth should be indifferent towards the sufferings and challenges of Muslims in a faraway country.” Applying these traditions to the subject of Muslim unity, Sayyid
FaÃlallÁh mentions that, “Islam is to feel that you are a part of the Muslim
body, represented by the Muslim Ummah.” Thus, the QurÞÁn says:
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And if two parties of the believers quarrel, make peace between
them; but if one of them acts wrongfully towards the other, fight
that which acts wrongfully until it returns to Allah's command.
(49:9)
Consequently, Sayyid FaÃlallÁh encourages, “Every believer ought to
support this state of unity and take part in its process as much as he could;
thus, exerting every effort for what brings about cordiality and avoiding
saying or doing what could lead to partition. Despite the huge negligence
of the governments that could actually play a big role in establishing unity,
each of the believers in his house and neighbourhood, can participate in
what brings about benefit and good to the society.”
Additionally, Sayyid FaÃlallÁh sought to draw attention to the role that
the media can play in shaping public opinion and reminding Muslims of
their responsibilities. By and large, the media has been used as a negative
instrument to spread rumours, fan the flames of sectarian conflict by highlighting inflammatory speech, and “fertilizes the ground for sedition that
could burn everything and eventually make the Arabs and Muslims drink
their own poison.” However, the Sayyid also recognizes that the media is an
important instrument that can also be wielded positively to broadcast unity, and hence implores it in these words: “All types of media must make
efforts to reflect the real Islamic unity and avoid producing programs that
might encourage extremism and division among Islamic groups.”
Towards Substantive Dialogue
One of the most recurring themes in the thoughts of Sayyid FaÃlallÁh is
the importance of dialogue for bridging differences. In order to establish
unity at a religious, political or social level, people need to meet on points
of commonality. Such an endeavour, says the Sayyid, “would start by getting to know one another in order to reach mutual understanding and then
cementing agreement on the points they concur upon.”
The objective, then, of dialogue is not for, “scoring points on one another, but rather for all the points to be collected for the interest of the
crucial causes.” For instance, when there are internal gaps that are ripe for
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exploiting with the aim of destroying the Ummah, engaging in dialogue
would be to, “study the points of weakness and those of strength in an effort to benefit from the points of strength and turn the points of weakness
into points of strength.”
The problems in Muslim world, the Sayyid assesses, “are because we do
not understand one another and that each of us wants to have everything
for himself. This viewpoint is far away from reality and human wisdom.”
The etiquette of dialogue needs to be one of resorting to, “the best words
and the best means, for kind and good words would turn an enemy into a
friend or at least create an atmosphere of mutual understanding.” Also key
to dialogue is to be able to, “listen to the viewpoint of the other,” as often,
what is considered dialogue is in reality two sets of monologues with each
party speaking to the other with fingers in their ears.
Unfortunately, the common outcome of Muslim dialogue is the exchanging of pleasantries when together, then returning to their bases saying, “we were only complimenting them, we are one hundred per cent correct and not them, our side is right, whereas the other side is wrong.” To
this the Sayyid asks, “are we serious in calling for Islamic unity or are we
just like those mentioned in the Holy QurÞÁn”:
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When they meet those who believe, they say: ‘We believe;’ but
when they are alone with their evil ones, they say: ‘We are really
with you: We (were) only jesting’.” (2:14)
As engaging in dialogue is of paramount importance to Sayyid FaÃlallÁh, he sets about listing several key conditions that would contribute to its
success:
1. Good intentions and a level platform that is based on the QurÞÁnic
method of approaching dialogue: “And most surely we or you are on
a right way or in manifest error.” (34:24)
2. The prioritization of internal dialogue between all the parties within
the Ummah, Sunni and Shia, and without any exclusion, is in the
paramount interest of the Ummah. This must also include, “those
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whose relationships are very complicated even to the extent of accusing one another with kufr.”
Accordingly, the dialogue between Shia groups and Salafi currents, such as the Wahhabiyya, “would be amongst the most vital and
beneficial to Muslims.” Any issues that are of particular sensitivity
and controversy need to be resolved through the QurÞÁn and the
Sunnah of the Prophet (Ò).

ÉAqß™§•9$#ur «!$# ’n<Î) çnr–Šã•sù &äóÓx« ’Îû ÷Läêôãt“»uZs? bÎ*sù
then if you quarrel about anything, refer it to Allah and the Messenger. (4:59)
Moreover, internal dialogue should be given priority over external
dialogue, “since the international camps do not ask for dialogue unless it is in their interests.”
3. “No taboo issues should be ruled out of the dialogue.” It is important that constructive dialogue include not only a discussion on
points of agreement, but that there also needs to be an openness to
discuss any issue whatsoever, including those that are sensitive and
controversial, “because no one possesses the absolute truth.” Rather,
the method of discussion should be on the basis of: “Bring your
proof if you are truthful.” (2:111)
After all, the QurÞÁn dealt with the, “accusations that were raised
against the Prophet (Ò), whether concerning his personality or his
Message. The QurÞÁn has also responded objectively to the wrong notions about Allah, the Most Exalted, although this (issue) was considered sacred to all Muslims. So, what then do we have to say about
the issues that are of a less importance?!”
In fact, “perhaps we ought to exclude the term ‘sacred’ from the
process of dialogue, because this concept is ambiguous in its meaning (and application), while the objectivity that the Holy QurÞÁn has
emphasized, and all the messengers have called for, is the logic of evidence and proof.”
4. “Dialogue should not be conducted on the basis of what the earlier
scholars from this sect or that had written,” but rather it needs to occur, “amongst the contemporary Muslim scholars, since many of the
ideas that each party had about the other were imposed by historical
contexts and complications in the past and their associated mentali-
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ties, while the jurisprudential perspective of the present is different
from that of the past.”
Thus, “we do not consider the thoughts of the earlier scholars as
‘sacred’, regardless of how important they are. Besides, keeping the
dialogue within the frame of what they had produced will not help
in creating a serious and vibrant dialogue, but rather it will turn the
dialogue into skirmishes and into a sphere in which each party records goals against the other.”
Therefore, “the dialogue should be based on the jurisprudence of
the present scholars and not of the previous ones in order that we are
not transported by the dialogue into history, thereby ignoring the reality of the present.”
5. Dialogue should stay away from, “skirmishes and counting scores by
this sect or that.” Thus, “we must appraise the feasibility of the media
coverage of the dialogue, since this coverage might instigate fanaticism in the Muslim ‘street’.”
“It goes without saying that the seriousness of any MuslimMuslim dialogue, in its relation with the Muslim ‘street,’ is determined according to the results of the dialogue.” The actual stages and
acts of dialogue, however, may contain, “many elements of instigation, regardless of how objective and scientific this act might be,”
which, in turn, can rally the ‘street’ and complicate and even hinder
any dialogue, “regardless of how important this dialogue might be.”
6. At the same time, amongst the most important contributors to the
failure of previous attempts of dialogue and reducing sectarian tensions is, “in addition to it lacking a high level of seriousness, the inability of the positive results of dialogue to get down to the ‘street’.”
What is required, then, is for dialogue to be followed by “popular
educational tools” and “a new Islamic education” that includes the
methods of disagreements within the rules of Islamic jurisprudence.
Reconciliation: Going Beyond Just Talk
After presenting the perspectives of Sayyid FaÃlallÁh on dialogue, it is
fitting then to end with his thoughts on reconciliation. Dialogue by itself is
insufficient, as “there is no good in much of our talk if it does not contain
a call for performing good acts which include the reconciliation between
people” As the QurÞÁn states,
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There is no good in most of their secret counsels except (in his)
who enjoins charity or goodness or reconciliation between people;
and whoever does this seeking Allah's pleasure, We will give him a
mighty reward. (4:114)
Moreover, the Sayyid emphasizes the necessity of reconciliation and encourages people to, “intervene and reconcile those who differ and to remind those who incite strife that they will be punished.” For, Allah says,
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Whoso intervenes in a good cause will have the reward thereof,
and whoso intervenes in an evil cause will bear the consequence
thereof. Allah oversees all things. (4:85)
And in another verse, settling differences is presented as an act of obedience to Allah and His Messenger (Ò):
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They ask you about the windfalls. Say: The windfalls are for Allah
and the Messenger. So be careful of (your duty to) Allah and set
aright matters of your difference, and obey Allah and His Messenger if you are believers. (8:1)
The QurÞÁn also states,
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The believers are but brethren, therefore make peace between
your brethren and be careful of (your duty to) Allah that mercy
may be had on you. (49:10)
Such is the vital importance of reconciliation, that, “Imam al-ÑÁdiq (Ýa)
used to leave some money with some of his companions to be used in solving the differences among his followers, in the event that solving the differences depended on paying some money.”
In fact, as the Sayyid points out, Imam JaÝfar al-ÑÁdiq (Ýa) even permitted bending the truth in order to reconcile differences between people. The
Imam (Ýa) says, “The one who reconciles (others) is not a liar”. The Imam (Ýa)
has also said, “Talking is of three kinds: Truth, lies and reconciliation among
people.” According to the Sayyid, what the Imam (Ýa) means is that, “when
you tell someone that the man he had differed with said good things about
him you would be lying, but you will be rewarded for this lie. In such cases,
lying is not only permissible. It is a duty.” The following verse of the
QurÞÁn is cited by Imam al-ÑÁdiq (Ýa) in explaining that solving the differences between people is so important that one can even break an oath
sworn to Allah not to intervene:
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Do not make Allah an obstacle, through your oaths, to doing
good and being Godwary, and to bringing about concord between
people. And Allah is all-hearing, all-knowing. (2:224)
Indeed, such was the concern of the Ahl al-Bayt (Ýa) for reconciliation
that the last will of the Commander of the Faithful Imam ÝAlÐ (Ýa) to his
sons Imams al-Íasan and al-Íusayn (Ýa) was: “I advise you both, and all my
children, my relatives, and whosoever receives this message, to be conscious of Allah,
to order your affairs, and to reconcile your differences. I heard your grandfather,
peace be upon him, say: ‘Reconciliation of your differences is more worthy than a
year’s worth of prayers and fasting."
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A Lifetime Labour of Love; A Soul now at Rest
Through the voluminous thoughts, sayings, and actions of Sayyid
MuÎammad Íusayn FaÃlallÁh, we find a personality who lived his life in
the service of Allah and His Messenger (Ò), in defending Islam and the Ummah, and in calling for the unity amongst Muslims.
The Sayyid was a man of tremendous love, who loved Allah and through
this love, loved others. He was a servant of the Creator and served the created. As he states in one of his Friday sermons, “I do not bear in my heart
any hatred towards a believer nor do I bear in my heart any malice towards
others, because I love you all. I love for us to live together by way of fraternity in God, and in order for us to cooperate so that love becomes for all.
That we love all people, that we love those who agree with us so that we can
cooperate with them and those who differ with us, so that we can dialogue
with them.”
He opened up to one and all, friend and foe: intra-faith, inter-faith, and
those with no faith at all, as he sought to advance the ideals and realities of
Islam and believed that attainment of truth was an offspring of dialogue.
Indeed the Sayyid lived the statement of Prophet MuÎammad (Ò) that,
“No one of you will believe until he loves for the other what he loves for himself
and hates for him what he hates for himself.” It is this great love that put into
his big heart the concern of others. He lived with the people and shared
their issues. He was a father to the orphans, a stout supporter of the oppressed, and it was a badge of honour for him to be a thorn in the eye of
the oppressors. The poor and the downtrodden were the closest to his heart,
and he saw in the youth an aspiring hope, provided that they armed themselves with Islamic culture, knowledge, and awareness. And we found these
priorities exhibited in the scores of orphanages, schools, colleges, and hospitals that he established
Such was Sayyid MuÎammad Íusayn FaÃlallÁh, who called people to,
“Join us in love, away from personal, regional, partisan and sectarian considerations. Let us all meet and gather under Allah's shade instead of disagreeing in His name.” He has also said, “Life cannot bear hatred, for hatred
is death and love is life.”
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Translated by MuÎammad ÝAsad DhÁrsÐ
Abstract
Iran and Egypt, since historical times, as two representatives of original Eastern civilizations, have contributed immensely towards the
development of history and human civilization. Historically, the
people of Iran and Egypt have always been inclined to engage in bilateral cooperation. Familiarity with the historical and cultural precedence of the interactions between the two countries can assist us in
identifying the contemporary conditions and needs at hand. This article intends to analyze the relations between Iran and Egypt from
ancient times to the post-Islamic period—especially the past century.
It will then address the role of religious clerics on the relationship
between the two countries, with a study of the reform movement of
Sayyid JamÁl al-DÐn ÍusaynÐ [AsadÁbÁdÐ aka AfghÁni] and Shaykh
Muhammad ÓaqÐ QummÐ, and will conclude by delineating the role
of Iran and Egypt with respect to the challenges of globalization and
the dialogue between civilizations.
Keywords: Proximity between the [Islamic] schools of thought, relations of the reform movement, globalization, Dialogue between civilizations.

Iran and Egypt as the two principal centres and ancient loci of Eastern
civilization, have had connections since the earliest times and have contributed decisively towards the unfolding of history and human civilization. The beginning of this link goes very far back in time to the period in
which both countries were known as the “cradle of civilization.” Over the
historical course of this relationship, despite the fact that the kings of each
historical era—at certain times due to jealousy and other times due to rivalry—would challenge and oppose each other, the people of Iran and Egypt
would demonstrate an increased inclination towards improvement of relations and cooperation. An overview of the historical and cultural aspects of
+
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the relationship between the two countries can assist us in identifying the
present situation and its attendant needs. This in turn could lead to the
expansion and strengthening of ties in line with the interests of the two
nations in particular, and the Islamic Ummah in general.

IRAN-EGYPT RELATIONS IN ANCIENT TIMES
On the basis of current historical evidence, Iranians, on the orders of
Cyrus and through his successor Cambyses II, conquered Egypt. Even
though Greek historians, especially Herodotus, held a negative opinion of
Iranian activities in Egypt, early Egyptian sources paint another picture.
Recently, the Egyptian Cultural Heritage and Archaeological Association,
with the aim of shedding further light on the issue, has dispatched a group
to uncover the remains from the military advancement of Cambyses II in
the deserts of Egypt. The locus of the archaeological activities of this group
is somewhere between WÁhah al-KhÁrijah [The Outer Oasis] and WÁhah alDakhilah [The Inner Oasis] in the Egyptian desert.
Darius I, in the continuation and completion of the military advancement and conquest of Cambyses II, marched from southern Egypt towards
Ethiopia. Based on a relic written in four languages—Ancient Persian,
Elamite, Assyrian and Egyptian—Darius had prepared plans for digging a
canal connecting the Mediterranean Sea with the Red Sea.
It has been noted in Egyptian historical records that during the Achamenid era Iranians, under orders from Darius, learned astrology and medicine from the Egyptians. Conversely, Egyptians took example from the irrigation system of the Iranians, especially the aqueducts. Similarly, under the
command of Darius, libraries were established in Egypt which till that time
were unknown in that country.
Relations between Iran and Egypt, following the attacks by Alexander of
Macedonia and the dominance of his successors over the region, increasingly came under the influence of military politics and the friction between
Iran and Rome. Similarly, other ups and downs have continually existed in
the relations between the two countries.

IRAN-EGYPT RELATIONS IN THE POST-ISLAMIC PERIOD
After the founding and emergence of Islam in the Arabian Peninsula
and its spread towards the East and the West, the people of Iran and Egypt
converted to Islam. In the Muslim brigades preparing for the conquest of
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Egypt, a significant contingent of Iranians were present, many of whom
hailed from KhurÁsÁn. Subsequently, a group of Iranians migrated and settled in Egypt. Some of SalmÁn al-FÁrsÐ’s (one of the great companions of
the Prophet (Ò)) children settled in Egypt, while a number of others settled
in Iran. During those days, all Muslims had come together and united on
the basis of Islam, and the question of racial identity or geographic origin
was considered a secondary matter. For this reason, many signs of cultural,
political, academic and economic exchanges exist between all Islamic nations, including Iran and Egypt.
Layth ibn SaÝd (b. 94 AH), who was an Imam in Islamic jurisprudence
and narrations and who was highly popular amongst the Egyptians, was
Iranian in origin. KindÐ in the book WulÁt al-miÒr [the Rulers of Egypt] clarifies that many governors of Egypt during his time were Iranian. He even
mentions the birthplace of these individuals. He says for example, ÝAwn
ibn Zayd is from the people of GorgÁn and Harthimah ibn AÝyun is from
the people of Balkh.
Historians have also made mention of some Iranian poets who after the
4th century A.H. were sent to Egypt and were extremely influential like, Abu
NuwÁs, who according to some is considered the greatest poet of the Abbasid times. NÁsir Khusraw QabÁdiyÁnÐ, the famous poet and philosopher,
even visited Egypt in the 5th century A.H. and settled there for a period. He,
as the Íujjat of the land of KhurÁsÁn and with directives to spread the
IsmÁÞÐliyyah school of thought, was posted to Iran by al-Mustansir, the Fatimid caliph. NÁsir Khusraw in his memoirs has noted valuable details regarding Egypt; the Nile, the lifestyle of the people and the structure and
architecture of the buildings found in the country.
SaÝdÐ is yet another Iranian poet who had settled in Egypt during the
Ayyubid period. A result of this travel is a collection of morally inspiring
stories that SaÝdÐ has incorporated in his BustÁn and GulistÁn.
Fakhr al-DÐn ÝIrÁqÐ, a poet and famous Sufi, in the 8th century A.H.,
went to Egypt and was honoured by the Sultan and reached the level of
“Shaykh al-ShuyÙkh”. Shaykh al-ShuyÙkh in those days referred to the chief
of the KhÁnaqÁh [SufÐ centre for mystical practice]. The first KhÁnaqÁh in
Egypt was constructed during the era of the Ayyubids and ever since, rulers
and viziers have vied with each other for the establishment of KhÁnaqÁhs,
and have donated large sums of money for them. In the period of the
Mamluks, the number of KhÁnaqÁhs saw a significant increase. These Egyptian KhÁnaqÁhs at present are one of the examples where the influence of
Iranian architecture is greatly noticeable.
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With the fall of Baghdad at the hands of the Mongols and the subsequent collapse of Iranian governments and the dominance of the Ayyubids
of ShÁm [Syria] over the Fatimid caliphate, there was a period of interruption or estrangement in the bilateral relationship between Iran and Egypt.
Similarly, as a result of the attack of the Timurids on the lands associated
with the Egyptian Mamluks, interactions between the two countries became
strained. An investigation into the relationship between the two countries
during the aforementioned historical periods indicates that the period of
the Fatimid rule in Egypt was the pinnacle of the flowering of cultural exchanges between Iran and Egypt. The Fatimids adopted many of their customs and conventions from the Iranians; they adorned their courts like
those of the Iranian kings and similarly celebrated many of their occasions.
In a mannerism that was similar to Sassanian monarchs, the Fatimid caliph
would seat himself behind a curtain during public audiences, and at the
time of assembly and gathering, the curtains would part and the recitors of
the Holy QurÞÁn would begin recitation.
One of the celebrations that the Fatimids adopted from the Iranians is
Nowrouz, whereby, according to documents present, poets would offer
congratulations to the ruler TamÐm ibn al-MuÝiz. These celebrations are
clear examples of the inclination of the Fatimids towards following Iranian
culture and civilization. It is also worth noting that Fatimid art was also
severely under the influence of Iranian art, and consequently in handicrafts
where weaving, woodcarving, engraving and tile work was involved, the
style and technique of Iranian artists is clearly noticeable. Another example
of cultural exchanges between Iran and Egypt is the prevalence of some Persian terms in Arabic, especially in the Egyptian dialect. The usage of these
terms was undertaken primarily by the Fatimids, Sufis and the Ottomans.
MuÎammad Maqbal Baig, in the book al-Durr al-thamÐn fi asmÁÞ al-banÁt wa
al-banÐn, points towards many names used in Egypt that have a Persian
root. Dr. Íusayn MujÐb al-MiÒrÐ in his book ÏrÁn wa MiÒr Ýabr al-tÁrÐkh
along with some of his other works, and also MuÎammad NÙr al-DÐn Abd
al-MunÞim in his article al-AlfÁÛ al-FÁrsiyyah fÐ al-ÝÁmmiyyah al-Misriyyah,
have described these terms1.
In the Ottoman period and after the reforms that were introduced by
MuÎammad ÝAlÐ PÁshÁ, the Persian language, was instituted as an academic
and a semi-official language of Egypt. This led to the publication of many
1

Refer to KayhÁn FarhangÐ cultural newsletter, special issue on Egypt, by Mr. AsadÐ,
Vol. 9, Year 9, December 1992 and the Íujjat article.
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valuable Persian literary books, like the DÐwÁn of HÁfiÛ, MathnawÐ of
MawlÁnÁ RÙmÐ, the KulliyyÁt-i SaÝdÐ, …. Of note also is the the publication
in Egypt of Persian dailies such as ThurayyÁ, Parvarish, Chehreh nama and
Hikmat.2
In 1516 ShÁh IsmÁÝÐl I, the founder of the ÑafavÐd dynasty, sought a coalition with the Egyptian sultan al-GhawrÐ against the Ottoman government,
and for this sake appointed an ambassador and dispatched him with a letter of friendship, along with two hundred slave-boys and slave-girls, to the
Egyptian sultan. The Egyptian sultan accepted the proposal of the Iranian
king and along with an army comprising of 30,000 men marched towards
Syria. From that period onwards, the relations between Iran and Egypt can
be studied and analyzed within the framework of diplomatic relations. In
the Treaty of Rome signed in 1848 by MÐrzÁ TaqÐ KhÁn AmÐr KabÐr of Iran,
it has been clearly mentioned that the government of Iran can set up a consulate in each of the cities of the Ottoman lands where it has business interests (except Makkah and Madinah).
Eight years later in 1855, the government of Iran for the first time proceeded to dispatch a temporary commissioner as an “expediency officer”
from Istanbul to Cairo. In 1299 A.H. differences between Iranian traders
and Egyptian customs took place over Iranian tobacco.
The Iranian embassy in Istanbul sent ÍÁjjÐ MuÎammad ÑÁdiq KhÁn as
the expediency officer and permanent commissioner to Egypt. This measure was the precursor to the installation of political relations between Iran
and Egypt in the modern times.

IRAN-EGYPT RELATIONS IN THE TWENTIETH CENTURY
After the end of the First World War and the fragmentation of the Ottoman Empire, relations between the two countries gained steam, and in
addition to affairs of trade, cultural relations between Iran and Egypt also
saw considerable movement. This process had a significant impact on the
elevation of diplomatic ties between the two countries, and in 1939 the Iranian mission in Cairo was upgraded to an embassy. In the period of FÁrÙq,
the teaching of Persian in Egyptian universities gained prominence and

2

At Al-AÛhar too, Persian was regarded second language status in specializations
such as Philosophy, History, and Arabic language in the College of Islamic sciences.
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with the dispatch of Persian language instructors from Iran to Egypt, cultural and academic relations between the two sides were further expanded.
Even though the divorce of the sister of the Egyptian king from the
Shah of Iran [then crown prince] was a source of discomfort for the Egyptian king, it nevertheless did not affect the overall foreign policy of the two
countries. With the fall of the Egyptian monarchy and the rise of the military rulers, major changes were affected to the internal and external policies
of Egypt, and Colonel Nasser, drawing upon Arab nationalism, challenged
the Pahlavi regime. In such circumstances, relations between the two countries saw a downturn and eventually resulted in the severance of diplomatic
ties on 15 August 1960.
After the tragic defeat of the Arabs in the 1967 war, which took place because of ambitious policies cum mistakes of Colonel Nasser, changes were
made to Egypt’s regional and international policies. In this context, the
apparent support of Iran for the Arabs in 1967 was a good opportunity for
the healing of ties, and with the mediation of Kuwait and the subsequent
contact between the two sides, relations between Iran and Egypt took an
upturn, and on the 29 August 1970, the two countries released a statement
indicating a decision to elevate the level of ties through ambassadorial relations. However, a month after the announcement of renewal of ties between
the two countries, Nasser passed away3.
With the arrival of Anwar Sadat, Egyptian foreign affairs policies to a
great extent became closer to the stances of the Shah’s regime. Examples of
such political conformity include the turning away of Sadat from the Eastern to the Western bloc and the adoption of economic policies based on
the free-market model. Sadat, following the October 1973 war, adopted the
policy of compromise and cooperation with Israel. Relations between Iran
and Egypt after this war, with the announcement of Iran’s readiness for
cooperation with the rebuilding of Egypt and increase in bilateral contact,
reached their height.
The Shah offered his full support to Sadat’s policies towards resolving
the Middle East crisis through negotiations with Israel, and in reality the
expansion of business and trade links between the two countries during this
period was the practical outcome of this policy. In modern history, the relationship between the Shah and Sadat, two figures who were completely
attached to Western imperialism, came to be considered the golden age of
relations between Tehran and Cairo. Payment of macro-loans from Iran to
3

Tikkiyehei 1996-97, p.96
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Egypt, signing of agreements in the fields of industry, trade and joint investments in the fields of tourism and energy, all of which indicate the
warming of relations. Meanwhile though, the US benefitted from the encouragement offered by the Shah to Sadat for opening the door of direct
negotiations with Israel. It is said that the most important topics of discussion between the Shah and Carter towards the end of 1977 was around the
same subject.
After the victory of the Islamic revolution of Iran in 1979, due to the
signing of the Camp David accords by Egypt, relations between the two
countries were severed on the orders of Imam Khomeini (r). Shortly thereafter, when Egypt gave asylum to the deposed Shah, relations between the
two countries became convulsive. After the beginning of the Iran-Iraq war,
Egypt primarily condemned both countries and expressed its opposition
towards “this unnecessary war between two Muslim and neighbouring
countries,” though secretly it was pleased by the fact that Iraq had become a
barrier against the spread of the Islamic revolution. By keeping in mind
this fact, Egypt soon after the intensification of the war, dispatched a great
deal of military assistance to Iraq4.
After the Islamic revolution in Iran, the growth of Islamism had a significant trend in the region generally and in Egypt particularly, to the extent that it became the cause that many Egyptian politicians blamed the
Islamic Republic of Iran of interference in the internal affairs of their own
country. In this vein, on 3 March 1988the government of Egypt formally
accused iran of interference and began measures to shut the Interests Section of the Islamic Republic of Iran in Cairo.
With the acceptance of resolution 598 and the end of the Iran-Iraq war,
the Islamic Republic of Iran, in a unilateral humanitarian gesture and
through the mediation of Shaykh MuÎammad GhazÁlÐ, a prominent cleric,
released all Egyptian prisoners of war who were caught alongside the Iraqis.
After the end of the second Gulf War and the “liberation” of Kuwait by the
Allied forces with the leadership of the US, the political map of the Middle
East transformed yet again. These transformations and upheavals, provided
a suitable setting for further conciliation between Tehran and Cairo, and
on 28th April 1991, the Interest Sections of the two countries were established in Tehran and Cairo. From that time onwards, the officials of the

4
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two countries—primarily the foreign ministers—through bilateral meetings
and discussions, have sought to improve the emerging relations.5
Over the past decade, the two countries have had good cooperation with
each other on the following international issues:
1. Collaboration of stances of the two countries on the issue of Bosnia and assistance to the Muslims of that country.
2. Taking up stances close to each other over the NPT (Nuclear nonproliferation treaty)
3. Bilateral consultations over the issue of human rights resulting in
the switch in the Egyptian vote over a resolution regarding the status of human rights in Iran from positive to an abstention.
4. Cooperation between the two countries within the framework of
the OIC (Organization of the Islamic Conference) and the participation of Amr Moussa, Egyptian foreign minister, in the Tehran
meeting and undertaking of common stances in many of the issues
brought forward in the committees of the conference.
At the level of regional cooperation, the two countries have in many instances adopted common stances, some of which are as follows:
1. The need to prevent proliferation of weapons of mass destruction
by the Zionist regime.
2. Support for the territorial integrity of Iraq and prevention of its
disintegration.
3. Proposal for the disarmament of nuclear and weapons of mass destruction in the Middle East.
In the area of bilateral interactions, the following instances of cooperation may be pointed out:
A. Economic cooperation: The revival of economic relations has been
seriously followed up after the reopening of the interests sections by the
two countries.
In this area, the construction of five sugarcane factories in KhurÁsÁn
RazavÐ province by Egypt and the signing of a memorandum of understanding for the sale of a thousand tractor units to the Egyptian private
5
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sect0r and other commercial transactions, include some of the noteworthy
economic activities.
B. Cultural cooperation: The signing of agreements for academic cooperation between the ÝAin Shams university of Egypt and the ÝAllÁmah TabÁtabÁÐ university, the travel of few distinguished scholars and academic,
literary and cultural personalities of the Islamic Republic of Iran to Egypt
and their meeting with the Shaykh of Al-AÛhar and a meeting of academics
and publishers from Egypt with Iranian authorities, similarly the broadcasting of Iranian movies in Egypt and friendly sports meets are considered
parts of the cultural activities of the past years.
What is clear is that all of the above stances and instances of conciliation can be attributed to Egypt’s gradual distancing from the Camp David
accords.

THE ROLE OF THE CLERGY IN IRAN-EGYPT RELATIONS
Without doubt, the people of Iran and Egypt share many similarities
with respect to their religious sensibilities. Both nations benefitted from
religion in their struggles against colonialism. It was religion that provided
the motivation for jihad against the colonialists. History is witness that the
Egyptian armed forces crossed the Suez Canal in the RamaÃÁn War and
broke the fortifications of the Barlow line with calls of “AllÁhu Akbar.”
Similarly love of and affinity with the Ahl al-Bayt (Ýa) is one of the
shared religious values that is clearly visible between the Egyptians and the
Iranians. In this midst, the role of the scholars and the foresighted clerics
in bringing together the two nations—Iran and Egypt—is very important.
Here, we shall limit our discussion to the brief study of two examples: the
reform movement of SayyÐd JamÁl al-DÐn al-AfghÁnÐ [or AsadÁbÁdÐ] and the
movement for the proximity of the [Islamic] schools of thought of Shaykh
MuÎammad TaqÐ QummÐ.

THE REFORM MOVEMENT OF SAYYID JAMAL AL-DIN AFGHANI
Sayyid JamÁl al-DÐn towards the end of the year 1215 A.H. entered Egypt
for the first time from India. The period of his stay during this visit was
only forty days, but during this short period he became acquainted with AlAzhar [seminary] and went for Íajj from there. This stay of the Sayyid,
though short, had a profound impact on the students at Al-Azhar.
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In his second visit, which began around the beginning of Muharram
1287 A.H., Sayyid went to Cairo apparently with an intention of a longterm stay. This time he stayed at the IbrÁhÐm Beyk Muyelgi lodge near the
mosque of SayyidanÁ Íusayn, though he later went to KhÁn al-KhalÐlÐ and
upon request from the students of Al-Azhar, began teaching theology, philosophy, jurisprudence and astronomy.
According to the writings of historians and Sayyid’s notes on the back
cover of some books, he used to teach the books: ZawrÁÞ, written by Shaykh
JalÁl al-DÐn DawÁnÐ in Tasawwuf [Sufism], The Exposition of Shamsiyyah by
Qutb in Logic, HidÁyah, IshÁrÁt and Íikmat al-ÝishrÁq in Philosophy, JalÁl
al-DÐn DawÁnÐ commentary on al-ÝAÃudiyyah beliefs in Theology, and Tadhkirah of Shaykh Tusi in traditional-astronomy. (A collection of his lecture
series on ‘The exposition of beliefs’ was later published in Egypt under the
name of Shaykh ÝAbduh).
The notable students of Sayyid include: Shaykh MuÎammad ÝAbduh,
Shaykh ÝAbd al-KarÐm SalmÁn, Shaykh IbrÁhÐm LaqÁnÐ and Shaykh IbrÁhÐm ÍalbÁwÐ.
For this group, Sayyid used to teach the standard sciences of the Hawza
[seminary] and those of Al-Azhar. There was another group who at times
would benefit from Sayyid’s lectures on social and political sciences. These
lessons would at times be held at the homes of the individuals. The notable
participants of these sessions were: MaÎmÙd SamÐ al-BÁrÙdÐ, ÝAbd al-SalÁm
MuwaylihÐ and his brother IbrÁhÐm MuwaylihÐ, SaÝd ZaghlÙl, ÝAlÐ MAzhar,
SalÐm NaqqÁsh, AdÐb IsÎÁq, among others.
AÎmad AmÐn in his book regarding the life of the Sayyid writes: “What
did Sayyid want from teaching in Egypt?” and thereafter responds: “Sayyid
had two objectives from the teaching of Azharian and non-seminarian sciences: The first goal being the awakening of the students and the enlightenment of the minds of the Azharians such that they become acquainted
with the new world, especially with philosophy, which after the Fatimid
times in Egypt, had become proscribed.”6 Shaykh MuÎammad ÝAbduh in
the introduction to the treatise al-WÁridÁt fÐ sirr al-taÎlÐlÁt writes “When I
went after philosophy, at Al-Azhar they told me that [the study of] philosophy is ÎarÁm [religiously forbidden]. This state of affairs continued until
the time that the sun of truths rose and through the presence of the perfected sage and the standing truth, that is our teacher Sayyid JamÁl al-DÐn
6
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AfghÁnÐ, aspects of it were made apparent to us. We requested this of him,
and thank God, it was given to us.”7
Based on this very spiritual influence, as narrated in ZuÝamÁÞ al-iÒlÁh fÐ
ÝaÒr al-ÎadÐth, Shaykh [ÝAbduh] says about the Sayyid: “Certainly my father
granted me a life, he shares it with me, and Sayyid JamÁl al-DÐn granted me
a life, I share it with MuÎammad (Ò) and IbrÁhÐm and MÙsa and Ïsa and the
saints and the holy ones...”8
In the same period ÝAbduh, in collaboration with AbÙ TurÁb, an Iranian student of the Sayyid, annotated and translated the treatise “NÐjariyyah”9
into Arabic and published it in Cairo.
The second aim of the Sayyid from the presentation of general courses
was the awakening of the Egyptian masses, the criticism of the tyrannical
rule and the disclosure the brutality of colonialism. Sayyid openly criticized the occupation of Islamic countries such as Morocco, Tunisia and
Algeria by France, and the occupation of Egypt, Sudan and other Muslim
lands, by England. It is in line with this opposition that he established the
Íizb al-WaÔanÐ [The National party] in Egypt, which is mentioned by the
Sayyid MuÎammad RashÐd RiÃa in the book TÁrÐkh al-ustÁdh al-ImÁm with
the name of al-Íizb al-WaÔanÐ al-Íurr’ [The Free National party].
The role of Sayyid in the upheavals at Al-Azhar, the awakening of the
Egyptian people and the enlightenment of the politicians is clear. While it
is also obvious that this movement could not have come about without the
cooperation and sympathy of the Egyptian side, in particular that of
Shaykh MuÎammad ÝAbduh and others. It is for this reason that eventually
the Egyptian government officials, on the request of England, deported the
Sayyid from Egypt, who then went to Paris and in collaboration with
Shaykh MuÎammad ÝAbduh published al-ÝUrwat al-wuthqÁ, which in itself
is a separate story10.
7
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a monthly basis by Sayyid with the cooperation of Shaykh MuÎammad ÝAbduh in
Paris. But after 18 volumes, publishing was terminated.Volume 18 of this series,
8
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PROXIMITY BETWEEN THE [ISLAMIC] SCHOOLS OF THOUGHT
Another topic of import, both past and present, is the establishment of
DÁr al-TaqrÐb bayn al-MadhÁhib al-IslÁmiyyah, or the ‘House of Proximity
between the Islamic Schools of Thought’ in Egypt. Shaykh MaÎmÙd
ShaltÙt in his treatise QiÒat al-taqrÐb, published in the quarterly RisÁlat alIslÁm, has dealt with this issue in detail. UstÁd MuÎammad TaqÐ QummÐ
was an Iranian scholar who was apparently sent to Egypt by the Iranian
government for cultural activities. He, however ended up establishing contacts with Al-Azhar. The result of this effort was and acquaintance with the
great ShuyÙkh [scholars] of Al-Azhar, such as Shaykh ÝAbd al-MajÐd SalÐm,
Shaykh MahmÙd ShaltÙt, Shaykh MuÎammad FaÎÎÁm, Shaykh
MuÎammad AbÙ Zuhrah, Shaykh MuÎammad GhazÁlÐ and Shaykh Íasan
al-BannÁÞ and others.
The complete fifteen year series of the RisÁlat al-IslÁm—QÁhirah, which
was published in its entirety by the Assembly for Proximity, Tehran, delineates the history of the Iranian-Egyptian conciliation movement.
Undoubtedly, if the cooperation of great scholars of Egypt and Iran
(such as the Late ÀyatullÁh BurÙjirdÐ) was not there, Shaykh QummÐ singlehandedly would not have been able to accomplish anything. It was as a result of these very efforts that eventually the fatwa of Shaykh MahmÙd
ShaltÙt: “It is permissible to follow the Shia school of thought just like the
other schools of thought” was released, after which Shiite jurisprudence was
taught at Al-Azhar and the TafsÐr MajmaÝ al-bayÁn was published in Cairo.
Without doubt this Iranian-Egyptian movement, was able to overcome
many of the problems and differences between Shias and Sunnis in the
Muslim world, and if currently we are witness to peaceful co-existence between the followers of all the schools of Islamic thought in the Islamic
countries, it is surely the result of the cooperation between the Iranian and
Egyptian scholars. It is quintessential that this work is continued through
the cooperation of Iran and Egypt.

IRAN AND EGYPT AND THE DIALOGUE BETWEEN CIVILIZATIONS
The dialogue between civilizations aims at combating the onslaught of
Western culture and its dominance over the world. It is not hidden that
numerous civilizations and cultures exist around the world and each of
along with an introduction and explanations from the author of this article, has
been recently published by the Centre of Islamic Analyses, Qum.
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them have a role in the formation of the identity of each of the nations of
the world. But we are witness to the fact that today, the world’s nations are
concerned about having a special form of culture imposed upon them by
various sratagems and contrivances—many employing communication
technology.
The purpose of this trend is the Westernization of the culture and customs of the traditional nations and peoples. The idea of ‘Dialogue between
Civilizations’ seeks to demonstrate that the world is composed of cultures
and civilizations who have a right to protect their own independence and
unique identity. Iran and Egypt, with the backing of their rich and magnificent cultures, can cooperate in this regard to ensure the best results for all
other nations.

CONCLUSION
Egypt holds an honoured and priveledged place with all Muslims. This
is especially because in the Holy QurÞÁn there are five instances where the
name “Egypt” has been utilized and no other country holds this great honour.
For example in SÙrah YÙnus we recite:

$Y?qã‹ç/ uŽóÇÏJÎ/ $yJä3ÏBöqs)Ï9 #uä§qt7s? br& Ïm‹Åzr&ur 4Óy›qãB 4’n<Î) !$uZø‹ym÷rr&ur
šúüÏZÏB÷sßJø9$# ÎŽÅe³o0ur 3 no4qn=¢Á9$# (#qßJŠÏ%r&ur \'s#ö6Ï% öNà6s?qã‹ç/ (#qè=yèô_$#ur
We revealed to Moses and his brother [saying], ‘Settle your people
in Egypt, and let your houses face each other, and maintain the
prayer, and give good news to the faithful.’ (10:87)
And in SÙrah YÙsuf it says:

bÎ) uŽóÇÏB (#qè=äz÷Š$# tA$s%ur Ïm÷ƒuqt/r& Ïmø‹s9Î) #“ur#uä y#ß™qãƒ 4’n?tã (#qè=yzyŠ $£Jn=sù
tûüÏZÏB#uä ª!$# uä!$x©

When they entered into the presence of Joseph, he set his parents
close to himself, and said, ‘Welcome to Egypt, in safety, God willing!’ (12:99)
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In both cases, there is mention of giving refuge and assigning the houses
as a Qiblah [direction of prayer] and the upholding of ÒalÁh in those houses.
And then there is talk about giving glad-tidings to the believers and their
being in safety.
Without any doubt, it will be a great loss for the Muslim Ummah and
the Islamic world to lose ‘Egypt.’ The Muslims have a principled and deeprooted difference with the [former] Egyptian governemtn on the Camp David issue. Moreover, the stance of the Islamic Republic and the world’s
Muslims on Palestine is one of the clearest stances and its nature is apparent to all.
The issues subject to differences should be solved gradually. In the
meantime, one must not consider the points of difference only, but must
also take into consideration the commonalities. Differences are not removed by a ‘severance of ties’; there are other ways of doing this. If we are
are ready to exchange views with the People of the Book—according to the
QurÞÁnic mandate—then why do we not sit with the People of Faith and
our brothers-in-Islam to deal with differences?
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ﺧﻼﺻﺔ اﻟﻤﻘﺎﻻت

اﻟﮑﻠﻤﺎت اﻟﺮﺋﯿﺴﺔ :آﯾﺔ اﻟﻠﻪ اﻟﺴﯿﺪ ﻣﺤﻤﺪ ﺣﺴﯿﻦ ﻓﻀﻞ اﻟﻠﻪ – اﻟﻮﺣﺪة اﻹﺳﻼﻣﯿﺔ – ﻗﺎدة اﻟﻤﺴﻠﻤﯿﻦ – ﻟﺒﻨﺎن –
اﻟﻤﺼﺎدر اﻟﺸﯿﻌﯿﺔ.
اﯾﺮان و ﻣﺼﺮ ﻓﻲ ﻃﺮﯾﻘﻬﻤﺎ ﻧﺤﻮ اﻟﺘﻘﺎرب
ﺣﺠﺔ اﻻﺳﻼم واﻟﻤﺴﻠﻤﯿﻦ اﻟﺴﯿﺪ هﺎدي ﺧﺴﺮوﺷﺎهﻲ
اﻟﺨﻼﺻﺔ :ﻣﻨﺬ ﻋﻬﻮد ﺗﺎرﯾﺨﯿﺔ ﻗﺪﯾﻤﺔ ﮐﺎﻧﺖ اﯾﺮان وﻣﺼﺮ ،ﺑﺎﻋﺘﺒﺎرهﻤﺎ ﯾﻤﺜّﻼن ﺣﻀﺎرﺗﯿﻦ ﺷﺮﻗﯿﺘﯿﻦ ،ﯾﺘﻤﺘّﻌﺎن ﺑﻌﻼﻗﺎت
ﻃﯿّﺒﺔ ﻣﻀﺎﻓﺎً إﻟﯽ إﺳﻬﺎﻣﻬﻤﺎ اﻟﻀﺨﻢ ﻓﻲ اﻟﺘﻄﻮّر اﻟﺘﺎرﯾﺨﻲ ﻟﻠﺤﻀﺎرة اﻟﺒﺸﺮﯾﺔ .وﺗﺎرﯾﺨﯿﺎً أﺑﺪى ﺷﻌﺒﺎ ﻣﺼﺮ واﯾﺮان داﺋﻤﺎً
ﺟﻨﻮﺣﺎً إﻟﯽ ﺗﻘﻮﯾﺔ اﻟﺘﻌﺎون ﻓﯿﻤﺎ ﺑﯿﻨﻬﻤﺎ .اﻟﺘﻌﺮّف ﻋﻠﯽ اﻟﻤﺒﺎدﻻت اﻟﺜﻘﺎﻓﯿﺔ واﻟﺘﺎرﯾﺨﯿﺔ ﺑﯿﻦ اﻟﺒﻠﺪﯾﻦ ﯾﻤﮑﻨﻪ أن ﯾﺴﺎﻋﺪﻧﺎ
ﻋﻠﯽ ﺗﺤﺪﯾﺪ اﻟﻈﺮوف اﻟﻤﻌﺎﺻﺮة واﻟﻤﺘﻄﻠّﺒﺎت اﻟﺤﺎﻟﯿﺔ .هﺬا اﻟﻤﻘﺎل ﯾﺴﻌﯽ ﻟﺘﺤﻠﯿﻞ اﻟﻌﻼﻗﺔ واﻟﻈﺮوف اﻟﺴﺎﺋﺪة ﺑﯿﻦ اﯾﺮان
وﻣﺼﺮ ﻣﻨﺬ اﻟﻌﻬﻮد اﻟﻘﺪﯾﻤﺔ وﺣﺘّﯽ اﻟﻘﺮن اﻟﻤﺎﺿﻲ ﻣﺮوراً ﺑﻤﺎ ﺑﻌﺪ اﻻﺳﻼم ،ﮐﻤﺎ ﺗﻨﺎول اﻟﮑﺎﺗﺐ ﻣﻮﺿﻮع دور ﻋﻠﻤﺎء
اﻟﺪﯾﻦ ﻓﻲ اﻟﻌﻼﻗﺔ ﺑﯿﻦ اﻟﺒﻠﺪﯾﻦ ﻣﻊ دراﺳﺔ اﻟﺤﺮﮐﺔ اﻹﺻﻼﺣﯿﺔ ﻟﻠﺴﯿﺪ ﺟﻤﺎل اﻟﺪﯾﻦ اﻟﺤﺴﯿﻨﻲ )اﻷﺳﺪآﺑﺎدي( واﻟﺸﯿﺦ
ﻣﺤﻤﺪ ﺗﻘﻲ اﻟﻘﻤﻲ ،وﯾﻨﺘﻬﻲ ﺑﺪراﺳﺔ دور اﻟﺒﻠﺪﯾﻦ ﻓﻲ ﻇﻞّ ﺗﺤﺪّي اﻟﻌﻮﻟﻤﺔ واﻟﺤﻮار ﺑﯿﻦ اﻟﺤﻀﺎرات.
اﻟﮑﻠﻤﺎت اﻟﺮﺋﯿﺴﺔ :اﻟﺘﻘﺮﯾﺐ ﺑﯿﻦ اﻟﻤﺬاهﺐ اﻹﺳﻼﻣﯿﺔ – ﻋﻼﻗﺎت اﻟﺤﺮﮐﺔ اﻹﺻﻼﺣﯿﺔ – اﻟﻌﻮﻟﻤﺔ – اﻟﺤﻮار ﺑﯿﻦ
اﻟﺤﻀﺎرات.
اﻟﻤﺘﺮﺟﻢ :اﻟﺸﯿﺦ ﺗﺤﺴﯿﻦ اﻟﺒﺪري

۶

اﻟﺘﻘﺮﯾﺐ

وﺟﻬﺔ ﻧﻈﺮ اﻻﺳﻼم ﻓﻲ اﻟﺠﻤﺎل
ﻣﺤﻤﺪ ﻋﻠﻲ ﻗﺎﺳﻤﻲ
اﻟﺨﻼﺻﺔ :ﻣﻦ اﻟﺤﻘﺎﺋﻖ اﻟﺘﻲ ﺗﻘﺒّﻠﻬﺎ اﻟﻌﻠﻤﺎء هﻮ أنّ اﻟﻄﺒﯿﻌﺔ اﻟﺒﺸﺮﯾﺔ ورﺛﺖ ﻣﯿﺰات وﻣﺴﺤﺎت ﻣﺤﺪّدة ،وإﺣﺪى هﺬﻩ
اﻟﻤﯿﺰات اﻟﺘﻲ ورﺛﻬﺎ هﻲ ﻣﯿﻮل اﻹﻧﺴﺎن ﻧﺤﻮ اﻟﺠﻤﺎل واﻟﺒﺤﺚ ﻋﻨﻪ .واﻹﺳﻼم ﺑﺎﻋﺘﺒﺎرﻩ اﻟﺪﯾﻦ اﻷﮐﻤﻞ ﻗﺪّم ﻟﻠﺒﺸﺮﯾﺔ
ﻓﺴﺤﺔ ﻣﻦ اﻟﻨﻈﺮﯾﺎت واﻟﻤﻤﺎرﺳﺎت اﻟﻌﻠﻤﯿﺔ ﻣﺒﻠﻮراً اﯾﺪﻟﻮﺟﯿﺔ ﻣﻨﺴﺠﻤﺔ ﻣﻊ ﻃﺒﯿﻌﺔ اﻟﺒﺸﺮ واﻟﻌﻮاﻃﻒ واﻷﺣﺎﺳﯿﺲ
اﻷﺳﺎﺳﯿﺔ .وﻣﻦ اﻟﻤﻬﻢ أن ﺗﮑﺘﺸﻒ وﺟﻬﺔ ﻧﻈﺮ اﻹﺳﻼم ﻋﻦ اﻟﺠﻤﺎل .اﻟﻤﻘﺎل ﺑﻌﺪ ﻣﺎ ﯾﻘﺪّم ﺗﻌﺮﯾﻔﺎً ﻟﻠﺠﻤﺎل ﯾﻼﺣﻆ
ﻣﻈﺎهﺮ اﻟﺠﻤﺎل ﻓﻲ اﻟﻮﺟﻮد ﻣﻦ ﺧﻼل ﻣﻨﺸﻮر اﻟﻘﺮآن واﻟﺴﻨﺔ .إنّ اﻟﺠﻤﺎل اﻹﻟﻬﻲ وﺟﻤﺎل اﻟﺴﻤﺎء واﻟﻨﺠﻮم وﺟﻤﺎل
ﺧﻠﻘﺔ اﻷرض واﻟﻤﻮﺟﻮدات اﻟﺤﯿﺔ اﻟﺴﺎﮐﻨﺔ ﻓﯿﻬﺎ وﺟﻤﺎل اﻟﺒﺤﺎر ﺗﻌﺪﱡ ﺟﻤﯿﻌﻬﺎ ﻣﻦ ﻣﻈﺎهﺮ اﻟﺠﻤﺎل اﻷﺻﻠﻲ .إﺿﺎﻓﺔ إﻟﯽ
هﺬا ﻓﺈنّ ﺳﻠﻮﮐﯿﺎت وأﻋﻤﺎﻻً ﻣﺤﺪّدة ﻋﺪّت ﺟﻤﯿﻠﺔ ﻣﻦ ﻗﺒﻞ اﻟﻘﺮآن واﻟﺴﻨّﺔ .ﯾﻌﺮّف اﻟﻘﺮآن اﻟﺪﯾﻦ ﮐﺠﻤﺎل اﻟﻘﻠﺐ ،ﮐﻤﺎ
ﯾﺬهﺐ إﻟﯽ أنّ اﻟﺼﺒﺮ ﺟﻤﯿﻞ وﯾﺪﻋﻮ اﻟﺒﺸﺮ إﻟﯽ اﻟﺒﺤﺚ ﻋﻦ هﮑﺬا ﺟﻤﺎل .ﮐﻤﺎ أنّ اﻹﺳﻼم ﯾﺆﮐّﺪ ﮐﺜﯿﺮاً ﻋﻠﯽ ﺿﺮورة
ﺗﺤﻠّﻲ اﻻﻧﺴﺎن ﺑﺎﻟﺠﻤﺎل اﻟﻈﺎهﺮي واﻟﺒﺎﻃﻨﻲ .وﯾﺸﺠّﻊ اﻟﻤﺴﻠﻤﯿﻦ ﻋﻠﯽ اﻏﺘﻨﺎم ﻓﺮﺻﺔ اﻟﻈﻮاهﺮ اﻟﺠﻤﯿﻠﺔ ﻓﻲ اﻟﻌﺎﻟﻢ
ﻷﺟﻞ اﻟﺮﻗﻲ واﻟﺘﮑﺎﻣﻞ اﻷﺧﻼﻗﻲ واﻟﺮوﺣﻲ .وﻷﺟﻞ ذﻟﻚ ﯾﺪﻋﻮ اﻹﺳﻼم اﻟﻤﺆﻣﻨﯿﻦ ﻷن ﯾﺮﺗﺪوا أﻓﻀﻞ اﻟﻤﻼﺑﺲ ﻋﻨﺪ
اﻟﻌﺒﺎدة .وهﺬا ﯾﺪﺧﻞ ﻓﻲ اﻃﺎر رؤﯾﺔ اﻻﺳﻼم اﻟﻌﺎﻣﺔ ،ﺣﯿﺚ ﯾﺮى اﻟﺠﻤﺎل ﻣﻦ ﺻﻠﺐ اﻟﻄﺒﯿﻌﺔ اﻻﻧﺴﺎﻧﯿﺔ ﻓﻲ واﻟﻮﺟﻮد
واﻟﻌﻤﻞ وﻓﻲ اﻟﺠﻮاﻧﺐ اﻟﻈﺎهﺮﯾﺔ واﻟﺒﺎﻃﻨﯿﺔ ﻟﻠﺤﻘﯿﻘﺔ ﻓﻲ ﺿﻮء اﻟﻬﺪف ﻣﻦ اﻟﺨﻠﻖ.
اﻟﮑﻠﻤﺎت اﻟﺮﺋﯿﺴﺔ :اﻟﺠﻤﺎل – اﻟﻘﻠﺐ – اﻟﮑﻮن اﻟﻤﺘﻨﺎﻏﻢ – اﻟﺒﺸﺮﯾﺔ – اﻟﻤﻈﻬﺮ.
آﯾﺔ اﻟﻠﻪ اﻟﺴﯿﺪ ﻣﺤﻤﺪ ﺣﺴﯿﻦ ﻓﻀﻞ اﻟﻠﻪ :ﻋﻤﺮ ﻣﻦ اﻟﺪﻋﻮة إﻟﯽ اﻟﻮﺣﺪة
زﯾﺪ اﻟﻤﻮﺳﻮي و ﻣﺤﻤﺪ ﺣﺒﺶ
اﻟﺨﻼﺻﺔ :ﺑﻤﻨﺎﺳﺒﺔ ﺳﻨﻮﯾﺔ رﺣﯿﻞ ﺳﻤﺎﺣﺔ آﯾﺔ اﻟﻠﻪ اﻟﺴﯿﺪ ﻣﺤﻤﺪ ﺣﺴﯿﻦ ﻓﻀﻞ اﻟﻠﻪ ﺗﻨﺎول ﮐﺎﺗﺐ اﻟﻤﻘﺎل ﻣﻮﺿﻮع
ﻣﻮاﻗﻒ اﻟﺮاﺣﻞ اﻟﺘﻲ ﻋﺪّت أﺳﻄﻮرة ﻓﻲ ﻣﺠﺎل وﺣﺪة اﻟﻤﺴﻠﻤﯿﻦ .اﻟﻤﻘﺎل ﯾﺘﮑﻮّن ﻣﻦ ﻗﺴﻤﯿﻦ ،اﻷول :ﯾﻌﺮض ﻟﻠﻈﺮوف
اﻟﺠﻐﺮاﻓﯿﺔ واﻻﺟﺘﻤﺎﻋﯿﺔ واﻟﺴﯿﺎﺳﯿﺔ اﻟﺘﻲ أﺗﺎﺣﺖ ﻓﺮﺻﺔ ﺗﺒﻠﻮر وﺟﻬﺔ ﻧﻈﺮ اﻟﺴﯿﺪ ﻓﻀﻞ اﻟﻠﻪ وﻣﻮاﻗﻔﻪ اﻟﻤﺘﻮاﺻﻠﺔ ﺗﺠﺎﻩ
اﻟﻮﺣﺪة .وﻓﻲ اﻟﻘﺴﻢ اﻟﺜﺎﻧﻲ ﯾﻌﺮض ﻟﻮﺟﻬﺔ ﻧﻈﺮ ﺳﻤﺎﺣﺘﻪ ﻋﻦ وﺣﺪة اﻟﻤﺴﻠﻤﯿﻦ ﻣﻦ زواﯾﺎ ﻣﺨﺘﻠﻔﺔ ،ﻣﻦ زاوﯾﺔ ﻗﺮآﻧﯿﺔ،
واﻟﺘﻲ ﺗﻤﺜّﻠﺖ ﻧﻤﻮذﺟﯿﺎً ﻓﻲ اﻟﺮﺳﻮل ،ﻣﻊ أﺧﺬﻩ ﺑﻨﻈﺮ اﻻﻋﺘﺒﺎر اﻟﻈﺮوف اﻻﺳﺘﺮاﺗﯿﺠﯿﺔ واﻟﻤﻘﺘﻀﯿﺎت اﻷﺧﻼﻗﯿﺔ ﻟﻠﻮﺣﺪة
ﻓﻲ ﺿﻮء اﻟﻈﺮوف اﻟﻤﻌﺎﺻﺮة.
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ﺧﻼﺻﺔ اﻟﻤﻘﺎﻻت

اﻟﺘﺼﻮف – اﻟﻌﺮﻓﺎن – اﻟﺴﯿﺮة اﻟﻨﺒﻮﯾّﺔ – اﻟﻌﻘﻼﻧﯿﺔ – اﻻﻧﺴﺎن اﻟﮑﺎﻣﻞ – اﻟﻌﻘﻞ – اﻟﻘﻠﺐ – اﻟﻮﻻﯾﺔ
اﻟﮑﻠﻤﺎت اﻟﺮﺋﯿﺴﺔّ :
اﻹﻟﻬﯿﺔ.
اﻟﺮﺳﻮل اﻷﻋﻈﻢ هﻮ اﻟﻤﺆﺳﺲ ﻟﻠﺤﻀﺎرة اﻹﺳﻼﻣﯿﺔ
أﮐﺒﺮ ﯾﻮروﺗﻲ ﻣﻮﻓّﻖ
اﻟﺨﻼﺻﺔ :ﯾﻘﯿّﻢ اﻟﻤﻔﮑّﺮون اﻟﺤﻀﺎرة اﻹﺳﻼﻣﯿﺔ ﻣﻦ ﺟﻬﺎت ﻋﺪّة ،ﺗﺎرﮐﯿﻦ ﻓﻲ هﺬا اﻟﻤﺠﺎل ﮐﺘﺒﺎً وﻣﻘﺎﻻت ﻣﺘﻨﻮّﻋﺔ ،ﻟﮑﻦ
ﻣﻦ ﺳﻮء اﻟﺤﻆ أنّ اﻟﻌﺎﻣﻞ اﻷﺳﺎس ﻟﻬﺬﻩ اﻟﺤﻀﺎرة واﻟﺬي ﻻ ﯾﻀﺎهﯿﻪ ﻋﺎﻣﻞ آﺧﺮ أﺛّﺮ ﻓﻲ ﺑﻠﻮرة هﺬﻩ اﻟﺤﻀﺎرة وﻗﻊ ﻓﻲ
ﻏﻔﻠﺔ ﻣﻦ هﺆﻻء اﻟﻤﻔﮑّﺮﯾﻦ .ذﻟﻚ اﻟﻌﺎﻣﻞ هﻮ اﻟﺮﺳﻮل)ص( ﻓﯿﺪاﻩ اﻟﻤﺎهﺮﺗﺎن ﻗﺪ ﻏﺮﺳﺘﺎ هﺬﻩ اﻟﺸﺠﺮة اﻹﻟﻬﯿﺔ ،وﻗﺪ ﻗﻮّى
ﺟﺬورهﺎ ﻣﻦ ﺧﻼل هﺠﺮﺗﻪ إﻟﯽ ﯾﺜﺮت اﻟﺘﻲ اﺳﺘﺒﺪل اﺳﻤﻬﺎ ﻓﯿﻤﺎ ﺑﻌﺪ إﻟﯽ اﻟﻤﺪﯾﻨﺔ .ﺗﺪارس اﻟﮑﺎﺗﺐ ﻓﻲ ﻣﻘﺎﻟﻪ هﺬا
اﻟﻌﺎﻣﻞ اﻷﺳﺎس ﻟﺒﻠﻮرة اﻟﺤﻀﺎرة اﻻﺳﻼﻣﯿﺔ وﻓﻘﺎً ﻟﻤﺎ ﯾﻘﺮّ ﺑﻪ اﻟﮑﺜﯿﺮ ﻣﻦ اﻟﻌﻠﻤﺎء ،وأوﺿﺢ ﻓﯿﻪ دور اﻟﺮﺳﻮل ﻓﻲ إﯾﺠﺎد
اﻟﺴﻼم واﻷﻣﻦ واﻟﺘﻀﺎﻣﻦ ﺑﯿﻦ اﻷﺗﺒﺎع واﻟﺘﻌﺎون ﻓﻲ ﺗﻨﺸﺄة اﻷﺧﻼق واﻟﺼﺒﺮ واﻟﻮﺣﺪة واﻟﺮﻓﺎﻩ اﻟﻨﺴﺒﻲ ،وهﻲ ﺟﻤﯿﻌﺎً
ﻋﻮاﻣﻞ ﻣﺆﺛّﺮة ﻓﻲ ﺑﻠﻮرة وﺗﻄﻮﯾﺮ اﻟﺤﻀﺎرات.
اﻟﮑﻠﻤﺎت اﻟﺮﺋﯿﺴﺔ :اﻟﺤﻀﺎرة – اﻟﺮﺳﻮل ﻣﺤﻤﺪ)ص( – اﻟﻤﻌﺮﻓﺔ – اﻟﺴﻼم.
ﺻﻮت اﻟﻮﺣﺪة – اﻟﻘﺴﻢ اﻟﺮاﺑﻊ
ﻣﻨﺎهﺞ ﮐﺴﺐ اﻟﻤﻌﺮﻓﺔ واﺳﺘﺌﺼﺎل ﺟﺬور اﻟﻨﺰاﻋﺎت
آﯾﺔ اﻟﻠﻪ ﻣﺤﻤﺪ واﻋﻆ زادة اﻟﺨﺮاﺳﺎﻧﻲ
اﻟﺨﻼﺻﺔ :ﻓﻲ راﺑﻊ ﺣﻠﻘﺔ ﻣﻦ اﻟﺤﻠﻘﺎت اﻟﺘﻲ ﺗﻨﺎوﻟﺖ ﻣﻮﺿﻮع اﻟﻮﺣﺪة ،رﮐّﺰ هﺬا اﻟﻤﻘﺎل ﻋﻠﯽ اﻻﺧﺘﻼﻓﺎت واﻟﻨﺰاﻋﺎت.
ﻓﻲ اﻟﺒﺪاﯾﺔ ذﮐﺮ اﻟﮑﺎﺗﺐ ﻗﺴﻤﯿﻦ ﻣﻦ اﻻﺧﺘﻼﻓﺎت – ١ :اﻻﺧﺘﻼﻓﺎت اﻟﻤﺬﻣﻮﻣﺔ – ٢ .اﻻﺧﺘﻼﻓﺎت اﻟﺘﻲ ﺗﻌﺘﺒﺮ ﻣﻔﯿﺪة أو
اﻟﺘﻲ ﯾﺤﺘﻤﻠﻬﺎ اﻟﺪﯾﻦ .اﻟﻤﻘﺎل ﯾﺮﮐّﺰ ﻋﻠﯽ اﻟﺜﺎﻧﻲ .وﻓﻲ ﺗﻨﻘﯿﺒﻪ ﻋﻦ اﻟﺼﻨﻒ اﻟﺜﺎﻧﻲ ﺗﺤﺪّث ﻋﻦ ﻣﺨﺘﻠﻒ ﻣﻨﺎهﺞ اﻟﺒﺤﺚ
وﻃﻠﺐ اﻟﻌﻠﻢ .ﻟﻘﺪ ﻋﺮّف اﻻﺟﺘﻬﺎد ﻣﻦ وﺟﻬﺔ ﻧﻈﺮ اﻟﻘﺮآن وﺑﯿّﻦ ﮐﯿﻒ ﯾﻤﮑﻦ اﺳﺘﺨﺪام هﺬا اﻟﺘﻌﺮﯾﻒ ﻹﯾﻀﺎح
اﻻﺧﺘﻼﻓﺎت اﻟﻈﺎهﺮﯾﺔ ﺑﯿﻦ اﻟﻤﺬاهﺐ اﻟﻤﺨﺘﻠﻔﺔ وأﺗﺒﺎﻋﻬﺎ وﮐﯿﻒ ﯾﻤﮑﻦ اﻟﺘﺴﺎﻣﺢ ﻓﯿﻬﺎ.
اﻹﺧﻮة اﻹﺳﻼﻣﯿﺔ – اﻟﺘﻔﺮﻗﺔ – اﻟﻄﺎﺋﻔﯿﺔ – اﻻﺟﺘﻬﺎد – ﻃﻠﺐ اﻟﻌﻠﻢ –
اﻟﮑﻠﻤﺎت اﻟﺮﺋﯿﺴﺔ :اﻟﻮﺣﺪة اﻹﺳﻼﻣﯿﺔ – ّ
اﻻﺳﺘﻨﺒﺎط.

٤

اﻟﺘﻘﺮﯾﺐ

اﻟﻮﺣﺪة ﻋﺒﺮ ﻣﻨﺸﻮر اﻟﻘﻠﺐ
ﺳﻌﯿﺪ ﻣﺎﻟﻚ
اﻟﺨﻼﺻﺔ :اﻟﺮوﺣﺎﻧﯿﺔ،ﮐﺄﻣﺮ ﻣﺘﻌﺎلٍ وﻋﻨﺼﺮ رﻓﯿﻊ ﻓﻲ اﻟﺪﯾﻦ ،ﺗﻔﺘﺢ ﻃﺮﯾﻘﺎً ﯾﻬﺪي إﻟﯽ اﻟﻠﻪ .وﻣﺤﻄﺔ هﺬا اﻟﻄﺮﯾﻖ ﻓﻲ
اﻻﺳﺘﻘﺎﻣﺔ اﻟﺠﺪّﯾﺔ ﻓﻲ اﻟﻤﻤﺎرﺳﺎت واﻟﻄﻘﻮس اﻟﺪﯾﻨﯿﺔ .اﻻﺳﺘﻘﺎﻣﺔ اﻟﺪﯾﻨﯿﺔ هﻲ اﻟﺮﺑﺔ اﻟﻐﻨﯿﺔ اﻟﺘﻲ ﺗﻐﺬّي ﺷﺠﺮة اﻟﻨﻔﺲ.
هﻨﺎك اﻟﮑﺜﯿﺮ ﻣﻦ اﻟﮑﺘﺐ اﻟﻤﻘﺪّﺳﺔ واﻟﮑﺜﯿﺮ ﻣﻦ اﻟﺮﺳﻞ اﻟﻤﻘﺪّﺳﯿﻦ ﺗﺪلّ ﻋﻠﯽ أنّ ﻟﻄﺮﯾﻖ اﻟﺮوﺣﺎﻧﯿﺔ اﻧﺸﻌﺎﺑﺎت ﻋﺪﯾﺪة،
ﻣﺘﺠﺬرة ﻓﻲ اﻟﻨﻮاة اﻷﺳﺎﺳﯿﺔ .ﻓﻲ وﻗﺖ ﯾﺆﻣﺮ اﻟﺮﺳﻮل وأﺗﺒﺎﻋﻪ ﺑﺎﻟﺘﻌﺮّف ﻋﻠﯽ ﺟﻤﯿﻊ اﻷﻧﺒﯿﺎء واﻷدﯾﺎن ﯾﺆﻣﺮون ﻓﻲ ذات
ّ
اﻟﻮﻗﺖ ﺑﺎﻟﯿﻘﯿﻦ واﻟﻘﻄﻊ ﺑﺂﺧﺮ رﺳﺎﻟﺔ وﺑﺄن ﯾﻨﻐﻤﺮوا ﻓﻲ ﺣﻘﯿﻘﺘﻬﺎ .وﺑﺎﻋﺘﺒﺎر ﮐﻮن اﻻﺳﻼم آﺧﺮ اﻷدﯾﺎن وﯾﺘﻤﺘّﻊ
ﺑﺎﻟﺘﺼﻤﯿﻢ اﻹﻟﻬﻲ اﻟﺤﮑﯿﻢ ﯾﺤﻀﯽ ﺑﻘﺎﺑﻠﯿﺔ ﻃﺒﯿﻌﺔ ﻟﺘﺤﻤّﻞ ﺑﺎﻗﻲ اﻷدﯾﺎن .وﻋﻠﯽ أﺗﺒﺎع اﻻﺳﻼم أن ﯾﺪاﻓﻌﻮا ﺑﺤﻤﺎس ﻋﻦ
هﺬﻩ اﻟﻬﺒﺔ اﻹﻟﻬﯿﺔ ،ﻟﯿﺲ ﺑﺎﻹﻗﺮار ﺑﻬﺎ ﻓﺤﺴﺐ ﺑﻞ ﺑﺘﺜﻤﯿﻨﻬﺎ .أﻟﻬﻤﻨﺎ اﻟﻘﺮآن هﮑﺬا ﯾﻘﻈﺔ ﻋﺎﻟﯿﺔ وهﺪاﻧﺎ ﺑﺎﻟﻘﻠﺐ اﻟﺬي
ﯾﺤﺪّث ﺑﻬﺎ وﯾﺪﻋﻮ ﻃﺒﯿﻌﺔ اﻟﺒﺸﺮ اﻟﻤﺘﻨﻮّﻋﺔ واﻟﻤﻨﮑﺴﺮة إﻟﯽ ﻣﻘﺎم اﻟﺴﻼم اﻟﺤﻘﯿﻘﻲ واﻟﻮﺣﺪة.
اﻟﮑﻠﻤﺎت اﻟﺮﺋﯿﺴﺔ :وﺣﺪة اﻷدﯾﺎن – اﻻﺳﺘﻘﺎﻣﺔ – ﻗﺎﺑﻠﯿﺔ اﻻﺣﺘﻤﺎل – اﻻﺧﻼص – اﻻﺳﻼم.
اﻟﻌﺮﻓﺎن اﻟﻌﻘﻠﻲ :اﻟﻌﺮﻓﺎن اﻹﺳﻼﻣﻲ اﻷﺻﯿﻞ اﻟﻤﺘﻤﺜّﻞ ﻓﻲ ﺣﯿﺎة اﻟﺮﺳﻮل وﺳﯿﺮﺗﻪ
ﻣﺤﻤﺪ ﺟﻮاد رودﮐﺮ
اﻟﺨﻼﺻﺔ :اﻟﻌﺮﻓﺎن ﻣﻦ ﻃﺮق اﻟﻤﻌﺮﻓﺔ اﻟﺘﻲ ﻗﺪ ﺗﺤﺼﻞ ﻣﻦ ﺧﻼل اﻟﺘﺰام هﺪى اﻟﺤﯿـﺎة اﻟﻤﻌﻨﻮﯾـﺔ واﻟﺮوﺣﺎﻧﯿـﺔ واﻟﻘﯿـﺎم
ﺑﺒﻌﺾ اﻟﺮﯾﺎﺿﺎت اﻟﺘﻲ ﺻﺎدق ﻋﻠﯿﻬﺎ اﻟﻌﻘﻞ وﺣﺪّّدهﺎ اﻟﺸﺎرع .اﻟﻤﺒﺪأ اﻷﺳﺎس اﻟﺬي ﯾﻌﺘﻤـﺪﻩ هـﺬا اﻟـﻨﻤﻂ ﻣـﻦ اﻟﻌﻠـﻢ
واﻟﻤﻌﺮﻓﺔ هﻮ ﺗﻄﻬﯿﺮ اﻟﻨﻔﺲ واﻟﻘﻠﺐ .وهﺬا ﻋﻤﻠﯿﺎً ﯾﺘﻤﺜّّﻞ ﺑﻤﺴﺘﻮﯾﺎت وﻣﺤﻄّّـﺎت ﻣﺨﺘﻠﻔـﺔ ﻟﻠﺴـﻔﺮ اﻟﺮوﺣـﺎﻧﻲ وﯾﻨﺘﻬـﻲ
ﺑﻤﺤﻄﺔ اﻟﻮﺣﺪة ،واﻟﮑﻮن ﻣﺜﻞ اﻟﻠﻪ ﻓﻲ اﻟﺼﻔﺎتُ .ﯾُﻌﺮّّف اﻟﻌﺮﻓﺎن ﺑﻤﺠﺎﻟﻪ اﻟﻨﻈﺮي واﻟﻌﻤﻠﻲ _ ﺑﺎﻋﺘﺒـﺎرﻩ ﯾﺸـﻤﻞ اﻟﺮﺣﻠـﺔ
ﻣﻦ اﻟﻨﻔﺲ إﻟﯽ اﻟﻠﻪ ،وﻣﻦ اﻟﺘﻌﺪّّد إﻟﯽ اﻟﻮﺣﺪة _ ﺑﻤﺜﻞ ﺳﯿﺮة اﻟﺮﺳﻮل وروﺣﻪ اﻟﻤﺘﻌﺎﻟﯿﺔ .اﻟﻌﻨﺼﺮ اﻟﺬي ﺣﺪّ ﻣﻦ ﺗﻮﺳﯿﻊ
ﺗﻌﺮﯾﻒ اﻟﻌﺮﻓﺎن هﻮ اﻟﻤﺼﺎدﻗﺔ ﻣﻦ ﻗﺒﻞ اﻟﻌﻘﻞ واﻟﺘﻄﺎﺑﻖ ﻣﻌﻪ وﻣﻊ اﻟﺪﻟﯿﻞ ،وهﻮ ﻣﺎ ﻧﺸـﻬﺪﻩ ﻓـﻲ ﺳـﯿﺮة اﻟﺮﺳـﻮل .ﻓـﻲ
ﻋﺮﻓﺎن اﻟﺮﺳﻮل ﻧﺠﺪ ﮐﻼً ﻣﻦ اﻟﻌﻘﻞ واﻟﺤﺐّ واﻟﻔﻬﻢ واﻟﺸﻬﻮد واﻟﺒﺮهﺎن واﻟﻌﺮﻓﺎن واﻟﺴﻠﻮك اﻟﻔﮑـﺮي واﻟﺴـﻠﻮك اﻟﻌﻤﻠـﻲ
ﻣﻨﺴﺠﻤﺔ ﻣﻊ ﺑﻌﻀﻬﺎ اﻵﺧﺮ ،ﻟﮑﻞﱟ ﻣﻮﻗﻌﻪ ووﻇﯿﻔﺘﻪ اﻟﻤﺘﻄﺎﺑﻘﺔ ﻣﻊ ﻣﺴﺘﻮى اﻟﻮﺟﻮد .ﺛﻤﺮة هﮑﺬا ﻋﺮﻓﺎن هﻲ أنّ اﻟـﺪﻟﯿﻞ
ﯾﮑﻮن ﻣﺪﻋﻤﺎً ﺑﺎﻟﺸﻬﻮد ،واﻟﺸﻬﻮد ﻣﺪﻋﻤﺎً ﺑﺎﻟﺪﻟﯿﻞ .إﻧّﻪ ﯾﻮاﻓﻖ ﺑﯿﻦ اﻟﻤﺸﺎرﮐﺔ اﻻﺟﺘﻤﺎاﻋﯿﺔ واﻟﺮﯾﺎﺿﺎت اﻟﺮوﺣﺎﻧﯿﺔ ،وﺑـﯿﻦ
اﻟﻘﯿﺎدة اﻟﺴﯿﺎﺳﯿﺔ ﻣﻊ اﻟﺒﻮاﻃﻦ واﻟﺪواﺧﻞ اﻟﻨﻔﺴﯿﺔ ،وﺑﯿﻦ اﻟﻤﻌﺮﻓﺔ اﻹﻟﻬﯿﺔ ﻣﻊ اﻻهﺘﻤﺎم ﺑﺎﻟﻌﺪاﻟﺔ اﻻﺟﺘﻤﺎﻋﯿﺔ.
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