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{…and to every people [there’s] a guide (hād)} (Q. 13:7).
‘Ali said regarding {…and to every people [there’s] a guide}: “The {guide} is a man
from the Bani Hāshim.”
————————————————————————————-
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Translator’s Introduction
In the Name of Allah, the Most Gracious, the Most Merciful…
All praise is due to Allah, the Exalted and Majestic; the One who has no
partners or associates; the One who provides the light of guidance to His slaves so
that they may attain spiritual perfection and illumination by means of it. May Allah
send His choicest blessings upon His slave and seal of the Messengers, Muhammad
bin ‘Abdullah. May Allah bless his pure Progeny, righteous Companions, and those
that follow them in excellence until the Day of Judgment. As to what follows…
Among the sciences of Islam that have developed to the point of complexity
is the science of uŝūl ad-dīn (tr. “The Fundamentals of the Religion”). This science
forms the root of the sciences of the religion; insomuch that even before a pubescent
child is taught the Qur’ān, he/she is taught the science of uŝūl ad-dīn. The logic is
that before one studies a book, it is incumbent that they be made familiar with the
author. Similarly, before one undertakes the study of the contents of the Book of
Allah, one has to be familiar with its Divine Author.
It is the consensus of the Muslim community that upon the attainment of
puberty, every Muslim male and female must be instructed in the most basic studies
of uŝūl ad-dīn. It is even recommended by some of the scholars to introduce the child
to the basic concepts prior to puberty. There is an anecdote in which a scholar was
said to have begun instructing his daughter in the concept of the One God as soon as
she was able to extend her index finger to indicate the number one.
There are numerous texts that have been authored that bear the name Uŝūl
ad-Dīn. All of these texts either dwarf or exceed each other in size, content, or
complexity. This particular text authored by Imam al-Hādi ila al-Haqq (tr. “Guide to
the Truth“) Yahya bin al-Hussein, differs from most other texts with the same title.
We will discuss some of these differences but first we must introduce the reader to
the author.
Author’s Biography
The author of this text is Imam al-Hādi ila al-Haqq, Abul-Hussein Yahya
bin al-Hussein bin al-Qāsim bin Ibrāhīm bin Ismā’īl bin Ibrāhīm bin al-Hassan bin
al-Hassan bin Ali bin Abi Ťālib, upon them be peace. As we can readily notice from
his lineage, he was a Hassani sayyid.
Also, on his mother side, he was a Descendant of the Prophet, peace and
blessings be upon him and his progeny. His mother was Umm al-Hassan bint alHassan bin Muhammad bin Sulaymān bin Dawūd bin al-Hassan bin al-Hassan bin
Fātima bint Prophet Muhammad, peace and blessings be upon him and his progeny.
He was born in Medina in the year 245 AH/860 CE. His mother was
pregnant with him during the lifetime of his illustrious grandfather, Imam al-Qāsim
bin Ibrāhīm ar-Rassi, upon him be peace. She delivered the child in Imam ar-Rassi’s
dwellings, and the imam—acting upon the Prophetic Sunnah—recited the call to
prayer in his grandson’s ears and supplicated for him.
Imam al-Qāsim then asked his son al-Hussein what he will name the child.
When al-Hussein responded by saying “Yahya,” Imam ar-Rassi, upon him be peace,
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is recorded to have then said: “By Allah, he will be the Master (Sāhib) of Yemen!”
This prophecy came true when Imam al-Hādi, upon him be peace, migrated to
Yemen and became its Imam. Imam ar-Rassi, upon him be peace, would not live
long enough to see his grandson fulfill this prophecy because he only lived one year
after the birth of Imam al-Hādi, upon him be peace.
Although little is known of his childhood, Imam al-Hādi followed a
rigorous system of education—an education befitting of a Descendant of the Prophet
who was to attain the Imamate. Also, judging from the scholastic output of his
forbears, especially Imam ar-Rassi, the young al-Hādi was inundated with study of
the various sciences associated with theology, jurisprudence, Qur’ānic exegesis,
philosophy, logic, language, etc.
His upbringing in Medina especially made him susceptible to the various
trends and areas of knowledge. Medina was the hub of the Muslim empire and one of
the centres of Islamic learning. Although, the political capital of the Muslim Empire
was in Iraq, Medina still held a high place of esteem and scholarly ambition. It is the
City of the Prophet, peace and blessings be upon him and his progeny, and the home
of one of the most sacred mosques in the world. It was a garrison town that hosted
Muslims from all over the Muslim world and served as a headquarters for those
serious about the study of divine knowledge. That withstanding, there was a vibrant
trend in Medina that enabled the young Yahya to pursue his studies at the highest
levels.
His son, Imam Muhammad, upon him be peace, narrated that his father
completed and mastered the sciences of divine knowledge at the age of 17. One can
readily see the depths of his knowledge when one looks at the books that he
authored. We will take a brief look at some of the areas of knowledge that he
mastered utilizing his works.
Imam al-Hādi: The Linguist
Imam al-Hādi, upon him be peace, was a man of letters who demonstrated
knowledge of the various sciences of the Arabic language in his works. His Qur’ānic
exegeses and responsa literature demonstrated his knowledge of word derivation and
extraction. For example, in one of his replies to a question regarding the meaning of
the verse: {“If Allah desires, He could leave you astray. He is your Lord…”} (Q.
11:34), he demonstrated that the phrase {leave you astray (yughwiyakum)} is derived
from the word “to punish” (ghayya). Therefore, the leaving astray of a person is said
to refer to Allah’s punishment or chastisement.
Another instance of his mastery of the Arabic language is his use of metered
prose. In this, he followed the example of his grandfather, Imam ar-Rassi, upon him
be peace, who oftentimes wrote his treatises in poetry form. One example of Imam
al-Hādi, upon him be peace, writing in prose is his Jawāb li Ahl as-Sanā`, where he
addresses the theological concerns of the people of Yemen using rhythmic poetry.
Imam al-Hādi: The Exegete (Mufassir)
Although there are two books of Qur’ānic exegesis (Kitāb at-Tafsīr and
Ma’āni al-Qur’ān) authored by Imam al-Hādi, upon him be peace, these books no
longer exist. However, there are some extant works where Imam al-Hādi, upon him
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be peace, engaged in Qur’ānic exegesis.
For example, in one of his replies, he has many sections that begin with the
title “The Meaning of the Exalted’s statement…” In these sections, he interpreted
seemingly difficult Qur’ānic passages.
He also authored several works in which he, upon him be peace, sought to
interpret the meaning of “Celestial Chair” (al-Kursi) and “Divine Throne” (al-‘Arsh)
in verses, such as {His Celestial Chair extends over the heavens and the earth} (Q.
2:255) and {The Most Gracious is established on the Throne} (Q. 20:5). The
majority of Muslims have agreed to retain the literal import of these verses and
discouraged interpretation; yet, Imam al-Hādi, upon him be peace, did not hesitate to
apply a figurative meaning to both terms.
Imam al-Hādi: The Hadīth Scholar (Muhaddith)
Imam al-Hādi, upon him be peace, compiled hadīths in works such as Kitāb
al-Ahkām fil-Halāl wal-Harām. His methodology towards the hadīths was simply to
relate those narrations on the authority of his ancestors. For example, he may relate a
hadīth with the following chain:
My father related to me on the authority of his father —his
grandfather—his ancestors, upon them be peace—the Messenger
of Allah, peace and blessings be upon him and his progeny, who
said: ((Friendship is security and separation is a bad omen)).
There are also instances where he related a hadīth with a chain containing
narrators other than his ancestors. For example, in the same Kitāb al-Ahkām, he
related the following hadīth:
My father related to me on the authority of his father —his
grandfather—Abu Bakr Ibn Abi Uwais al-Madini—Hussein bin
‘Abdullah bin Damīra—his father—his grandfather—’Ali bin Abi
Ťālib said: The Messenger of Allah, peace and blessings be upon
him and his progeny, said: ((There’s no marriage except with a
guardian and two witnesses)).
Although, this chain contains some of his ancestors, it also contains narrators other
than them.
In addition to relating Prophetic hadīths, Imam al-Hādi, upon him be peace,
also related the statements of the imams of Ahl al-Bayt, upon them be peace. He
related the statements of Imam ‘Ali, Imam al-Hassan, Imam al-Hussein, Imam Zayd,
and even his grandfather, Imam ar-Rassi, upon them be peace. However, in most
cases, Imam al-Hādi, upon him be peace, did not relate the chain of narrators when
he reported hadīths.
By the time Imam al-Hādi was born, the sciences of hadīth had been
developed. Indeed, He lived in a generation after the likes of Imam Ahmed bin
Hanbal, Imam al-Bukhāri, and Imam Muslim. Hadīth and its sciences were
widespread before Imam al-Hādi, upon him be peace, was born because Imam alBukhāri died in 256 AH and Imam Muslim died in 268 AH. Their compilations of
hadīths were available during the lifetime of Imam al-Hādi, upon him be peace.
Since that is the case, a common question is “Why didn’t Imam al-Hādi,
upon him be peace, utilize the various sciences of hadīth developed by scholars like
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Imams al-Bukhāri and Muslim?” As we mentioned, he rarely narrated reports with a
chain of narrators between him and the Prophet, like al-Bukhāri, Muslim, and others.
Modern critics of Imam al-Hādi and his school have also asked this question and
criticized his rulings based upon this.
It cannot be said that he was ignorant of such sciences because he lived in
Medina and studied many of the sciences related to the religion—hadīth being one of
them. The importance placed upon listing the chain of narrators (sanad), was
something current before and during the life of Imam al-Hādi, upon him be peace.
Indeed, in his book Al-Muntakhab, he narrated hadīths from the texts of scholars like
’Abdur-Razāq and Imam Mālik bin Anas with complete chains.
We reply by saying that in most cases, his narrations are generally without a
complete chain of narrators because he cited well-known hadīths and refrained from
relating the chains because of their notoriety. For example, in his Kitāb al-Ahkām, he
commonly said: “It has reached us on the authority of the Messenger of Allah, peace
and blessings be upon him and his progeny…” without relating a complete chain.
He mentioned his own methodology when relating hadīth in Al-Muntakhab:
Verily we have only compiled, in this chapter, those reports with
authentic narrations from the narrators of the Generality so as to
prove to them with evidence. That way, we can overcome them by
using narrations deemed reliable by them.
More than likely, he figured that those who wanted to identify and verify
the chains could refer to the already extant books of hadīth. This is why he never
authored a compilation of hadīths. Also, the books in which he related the most
hadīths are books of jurisprudence, not books of hadīth. He sought to justify his
positions by these narrations, not justify the authenticity of these narrations.
Even in his texts concerning theology, history, or the imamate, he stated
that the narrations he cited could be found in the books of the Generality. For
example, in this text Uŝūl ad-Dīn, he said:
The community agrees that the Messenger of Allah, peace and
blessings be upon him and his progeny, said: ((Al-Hassan and alHussein are the masters of the youths of Paradise, and their father
is greater than them)).
He acknowledged the existence of such narration in the texts of the general body of
Muslims. That withstanding, there would be no need to relate a complete chain of
narrators.
Imam al-Hādi: The Jurist
He became an accomplished jurist during his time and the “Hadawi School”
was named after him. His jurisprudential rulings are available in his books: AlMuntakhab and Kitāb al-Ahkām. He also addressed many issues of jurisprudence in
his letters to individual provinces and people. However, the basis of his
jurisprudence is in the two aforementioned books which are called the “Two
Collections” (al-Jāmi’ayn).
He utilized the first two of the existing methodologies to derive rulings (e.g.
the Qur’ān and Sunnah); however, he differed with many of the jurists of his time in
the third source of jurisprudential derivation. As this third legal source, Imam al-
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Hādi, upon him be peace, utilized the statements and consensus of the Progeny of
Muhammad, peace and blessings be upon him and his progeny. According to him,
their individual and collective statements and actions were a firm proof for the
Prophetic Sunnah. Similar to the Sunnite jurist, Imam Mālik bin Anas, who
contextualized the first two legal sources using the actions of the people of Medina
(amal al-Madīna), Imam al-Hādi based the understanding of the Qur’ān and Sunnah
upon the individual and collective opinions of the imams of the Ahl al-Bayt, upon
them be peace.
In those issues where the imams of the Prophetic Household agreed, their
consensus and collective actions formed a definitive and irrefutable proof. For
example, Imam al-Hādi, upon him be peace, narrated:
Regarding wiping over the leather socks (al-khuffayn), slippers,
leggings, a head-scarf, a turban, and a cap, the consensus of the
Progeny of Allah’s Messenger, peace and blessings be upon him
and his progeny, is that it is not permissible to wipe over any of
those things.
However, in those issues where the Descendants disagreed, there was room for one
to choose an opinion out of their rulings.
Imam al-Hādi: The Mystic
Imam al-Hādi, upon him be peace, as evident from his writings, was also
adept in the area of Islamic spirituality. Although he did not author texts specifically
dedicated to the spiritual path like his grandfather, al-Hādi nevertheless attained a
semblance of spiritual mastery. For example, his biographers reported regarding his
scrupulousness:
One day, [Imam al-Hādi] entered after having purified himself for
the prayer [by making ablution]. He took a rag and washed his face
with it. He then said: “To Allah we are from and to Allah we will
return! This rag is from the tithe [donated to give to the poor]!”
When I mentioned it, he said: “It is not even lawful for us to wipe
our faces with it or shade ourselves from the sun with it!”
Imam al-Hādi’s scrupulousness and spiritual awareness didn’t even allow him to dry
his face with the scraps of cloth donated to charity!
Among his writings that address the issue of the spiritual path is the last
chapter of his Kitāb al-Ahkām entitled: “The Book of Asceticism (az-zuhd),
Manners, and Other Things Related to the Perfection of Character.” In this chapter,
he addressed topics such as seeking forgiveness, giving in secret, controlling anger,
dreams, and showing off—just to name a few. As evident from this text, Imam alHādi, upon him be peace, perceived the spiritual path in terms of character
reformation and adopting praiseworthy habits.
Although his sense of spirituality would be seen as “sober” compared to the
ecstatic nature of the Sufism prevalent during his time, his success in the Path to
Allah was evident by the miracles attributed to him by his biographers. We will
relate some of them, insha-Allah.
One of them said:
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There was my young son with me who couldn’t talk. I sought some
medicine for him, but to no avail. I decided to carry him to Mecca
with me. On the way, a letter from al-Hādi, upon him be peace,
came to me. We took his seal, placed it in water, and gave it to the
boy to drink. All of a sudden, he began to speak clearly! A group
of people witnessed the boy speaking, some of whom knew him
when he couldn’t talk!
Another one of them said:
A man used to hurl insults at the companions of al-Hādi, upon him
be peace, during the day of Mīnās. Al-Hādi supplicated against
him that Allah sever his fingers. The man’s fingers began falling
off until his wrists. He died as a result.
Imam al-Hādi: The Imam
Imam al-Hādi, upon him be peace, was also recognized as an imam during
his lifetime. This title entailed that he was recognized by his contemporaries as
suitable for leadership based upon certain qualifications stipulated by the Qur’ān and
Sunnah.
He attained the Imamate on 284 AH. Before that time, when the tribes of
Yemen were embroiled in disputes, they wanted someone just and independent to
arbitrate between them. They sent a message to Medina to have a Descendant of the
Prophet, known for his piety and knowledge to come to Yemen and arbitrate.
Imam al-Hādi, upon him be peace, answered the call and proceeded to
Yemen. As a result of his fairness and knowledge, the people of Yemen collectively
decided to make him their imam—fulfilling the prophecy of his grandfather, Imam
ar-Rassi, upon him be peace. The people pledged allegiance to him on the conditions
that he revive Allah’s religion and the Prophetic Sunnah, fight the enemies of Allah
and the religion, and command the good and prohibit the bad. He assumed this role
and was labeled “the Imam of Yemen.”
His most abundant literary output occurred during his Imamate. This
demonstrates that he was not just a statesman preoccupied with power and rule only;
rather, he was an imam whose primary goal and concern was the protection of the
people’s beliefs and practices. His many letters to provincial governors and
refutation of deviants demonstrate this.
Imam al-Hādi: The Theologian
The role that is the most important to us for this present text is his role as a
theologian. He authored a number of texts on theology, some of which includes:
Kitāb Bāligh al-Mudarik, Kitāb fīhi Ma’rifat Allah ‘Azza wa Jalla, Al-Mustarshid fī
at-Tawhīd, and Uŝūl ad-Dīn—just to name a few.
Imam al-Hādi, upon him be peace, was a theologian concerned with the
beliefs of those who were his subjects. He approached the subject of theology very
seriously. Indeed, it could be said that in his works, no other topic occupied as much
of his energy as theology. As we previously mentioned, his primary concern as an
imam was the protection of the people’s beliefs and their adherence to the Prophetic
Sunnah as preserved through the Muhammadan Descendants, upon them be peace.
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In his theological works, Imam al-Hādi, upon him be peace, addressed
issues such as Divine Oneness (at-Tawhīd) and its dimensions, Divine Justice (al‘Adl) and its dimensions, Prophethood and its dimensions, the Imamate of the Ahl alBayt and its dimensions, as well as the affairs of the Hereafter and its dimensions.
Although his approach has been likened to that of the Mu’tazilites, he
nonetheless, formulated some theological concerns utilizing methods unique to him
and not prevalent amongst the Mu’tazilite school. That is not to say that he refrained
from using terminology developed by the Mu’tazilites (e.g. “al-manzila bayna almanzilatayn“). However, judging from his approach regarding the Imamate of the
Prophetic Descendants, he took a drastic turn from the Mu’tazilites who held to the
Imamate of Abu Bakr.
Imam al-Hādi: The Martyr
During his Imamate in Yemen, he also engaged in military campaigns. His
chief adversaries were the Qarmatians, a deviant sect of Ismā’īli Shi’ites. This group
was so devious that according to historians, they overran the Sacred Mosque in
Mecca and held the Ka’aba for ransom! A group of them led by a false-prophet from
Kūfa named ‘Ali bin al-Fadl, marched towards Yemen. The Imam gathered a force
and led the troops against Ibn al-Fadl.
Al-Hādi, upon him be peace, continued to wage war against this deviant
group until the end of his Imamate. He, upon him be peace, died at the age of 53
from poison at the hands of one of the Qarmatians.
Content of the Book, “The Fundamentals of Religion”
The structured content of the book is identified in Imam al-Hādi’s own
introduction. He begins with the discussion of the Divine Oneness of Allah. This
concept introduces the reader to the Muslim concept of the Deity; differentiating the
Creator from the created by emphasizing the Transcendence of Allah. This, of
course, entails that the Creator be One in His Essence and Attributes. That is, nothing
shares in the Divine Nature or Characteristics. Al-Hādi, upon him be peace, also
elaborates upon refuting the doctrine of Sublime Vision (ar-Ru’ya) of Allah by the
believers—a doctrine present in the theological school of the Generality.
Second, he discusses the doctrine of Allah’s Divine Justice. Although he
does not utilize an abundance of intellectual proofs to state his claim, he does use
textual proofs, specifically from the Qur’ān. This is significant because the concept
of the Divine Justice of Allah was developed by the Mu’tazilites. However, the
Mu’tazilites tended to actualize their doctrines by drawing upon the Hellenistic
methodology of dialectics and rational arguments. On the other hand, Imam alHādi—though his works are not free of this type of argumentation—substantiated his
claims using the Divine Writ. Similar is the case when discussing the Divine Threat
and Promise (al-Wa’d wa al-Wa’īd). The Divine Threat and Promise is another
Mu’tazilite development, yet Imam al-Hādi utilizes textual proofs to support it.
Next he discusses the concept of commanding of the good and the
prohibiting the bad (Amr bil-Ma’rūf wa an-Nahi ‘an al-Munkar). He presents it as a
religious duty—much in line with the opinions of the other theological schools.
After discussing commanding of the good and the prohibiting the bad, he
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gets into the concept of the Imamate. The Imamate as a divine injunction is a
doctrine that is not unique to the Shi’ites. The Mu’tazilites are also said to support
the doctrine as being a part of the fundamentals of the religion (uŝūl ad-dīn). Other
theological schools, although upholding the concept of the necessity of imamate,
nevertheless sees it as an extension of the branches of the religion (furū’ ad-dīn).
Also unique to al-Hādi’s treatise is the inclusion of a section dedicated to
the various positions of the theological schools on the concept of Imamate. He
reviews the concepts and then intellectually and textually supports his view against
their doctrines.
Curiously missing from his treatise is a chapter dedicated to the
Prophethood of Muhammad, peace and blessings be upon him and his progeny. He
briefly makes reference to it in his chapter on Divine Oneness, yet it is only a cursory
reference. One possible reason is that this text was probably structured as a refutation
rather than a basic text on theology. That is, it is already assumed that the reader of
this text believes in the basic doctrines of Islam.
Because certain theological questions were being addressed, this may also
explain the apparent absence of a chapter dealing with the specificities of the
Hereafter (for example, the Resurrection of the Dead and so forth) in detail.
Also missing from this treatise is a section dedicated to al-manzila bayna
al-manzilatayn (tr. “The Intermediate Position”). This doctrine was developed to
specify the different types of Muslims into categorical groups and thereby affecting
how one interacts with these groups. For example, if a Muslim persists in acts of
disobedience openly, can their heirs inherit them? If a group of treacherous Muslims
sought to overthrow the Imam of the State, do they become disbelievers? Can a
hypocrite be buried alongside a believer in the Muslim cemetery? The doctrine of the
“Intermediate Position” addressed these concerns. In fact, the Imam wrote a work
entitled: Al-Manzila Bayna al-Manzilatayn. He addresses this topic in other works
but not in “The Fundamentals of the Religion.”
Our Commentary
We say that our commentary upon this text was a humble attempt to expand
some of the concepts of the imam, upon him be peace, and draw upon various
sources to do so. We have cited numerous sources from the books of the Generality.
These sources range from lexicons to hadīth to exegeses to history. We saw fit to do
so because the Generality of Muslims make up the majority. Therefore, our
commentary would have more of a general appeal and acceptance.
The text of Imam al-Hādi’s “The Fundamentals of the Religion” is in bold
print as to differentiate the text from our commentary.
Our commentary is not “authorized,” in that we have not had the
opportunity to have studied this text with scholars who could authorize its teaching
and transmission. It is for this reason that our commentary may be rife with errors.
Nevertheless, we pray to Allah that the reader is able to draw benefit from this
attempt.
The Imam Rassi Society
28 Rabi al-Awwal 1431
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Author’s Introduction
In the Name of Allah the Most Gracious, the Most Merciful…
O my dear son, you asked about what Allah has made a religious injunction for
us. May Allah be merciful to you and benefit you! There is no room for anyone
amongst the opponents to counter the one who has gnosis of the fundamentals of
the Divine Oneness of Allah and His Justice; as well as establishment of His
Promises and Threats, the commanding of the good and the prohibiting the bad,
and the establishment of the Imamate of the chosen ones of the progeny of
Allah’s Prophet, upon him be peace.
The author begins with [In the Name of Allah, the Most Merciful, the Most
Gracious]: “Bismillah ar-Rahmān ar-Rahīm.” This expression is called the Basmala.
Regarding the meaning of the Basmala, there are many commentaries in which the
scholars of the religion expound upon its denotation; both from an exoteric and
esoteric point of view. There is a narration in which Ibn al-‘Abbās said that when
Imam ‘Ali, upon him be peace, began a lesson on the intricate meanings of the
Fātiha, he spent more than half the day expounding on the letter “B” in the Basmala!
For the sake of brevity, we will stick to the lexicographical meanings.
[In the Name of Allah]—The meaning of “Name” (ism) is “a term used to denote
the essence of the designated that makes it clear and different from other than it.”
The Name “Allah”, called the Lafżu Jalāla, is said to denote that the Deity is free
from the characteristics and limitations of the created. It is a construction of the
definite article “The” (Al) and the word denoting an object of exclusive devotion or
worship (ilah). Al-ilah� becomes constructed to form the Divine Name “Allah”.
Linguistically, it is a Name that cannot be pluralized, feminized, miniaturized, and so
forth.
[The Most Gracious, the Most Merciful]—The Divine Attributes: ar-Rahmān and
ar-Rahīm, are used to denote a loving mercy. Interesting enough, the same term that
the two Attributes are derived from connotes the womb of a mother; insomuch that
the mother’s womb is called rahma in Arabic. Ar-Rahmān is a term exclusively for
Allah; meaning that it is not permissible to refer to a person as Rahmān. However,
there are other Divine Attributes that a person can be attributed with and named
after. Some examples include: Rahīm, Azīz, Rashīd, Nūr, and the like; the only
difference being that it is understood that the Divine Attributes are unlimited in their
scope and infinite in their connotation, while the human equivalents are not.
By beginning his book with the Basmala, the author follows the pattern of
the Creator Himself; who begins His Holy Book with “Bismillah ar-Rahmān arRahīm.” There exists a debate amongst the Muslim scholars as to whether the
Basmala is a verse in every chapter of the Qur’ān or not. However, the apparent and
visible inclusion of the Basmala in every copy of the Qur’ān testifies to its presence.
Consequently, the Qur’ān prides itself as being an uncorrupted text, and the absence
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of an authentic verse or the inclusion of a spurious verse would damage the integrity
of the Qur’ān and its Divine authenticity. The textual authorities have unanimously
included the Basmala in every copy of the Qur’ān. Even in places and times where
those who denied its placement in the Qur’ān have overseen the manual copying and
printing of the Holy Book, they nevertheless, have always included it; thus,
actualizing the statements of the Almighty: {Verily, We have revealed the Reminder,
and We will protect it} (Q. 15:9) and {Verily it is in a Mighty Book. Falsehood
cannot enter it from the front of it or behind it.} (Q. 41:41-42).
Although, disagreement exists amongst the Muslims regarding the inclusion
of the Basmala in the beginning of the Qur’ān, the fact remains that it does appear in
the letter of Prophet Solomon to the Queen of Sheba. Upon receiving the letter of
Solomon, the Qur’ān quotes the Queen of Sheba as saying: {“It is from Solomon and
it said: “Bismillah ar-Rahmān ar-Rahīm”} (Q. 27:30). So, Imam al-Hādi is also
following the Prophetic precedent by beginning his text with the expression. Also,
the Prophet Muhammad, peace and blessings be upon him and his progeny, is
reported to have said: ((Every matter of importance in which “In the Name of Allah
the Most Merciful, the Most Gracious” is not recited before it, will be cut off [i.e. of
benefit and blessing])).
[O my dear son,]—The imam is seemingly addressing his work to one of his sons.
According to his biography, he had three sons: Muhammad al-Murtaża, Ahmed anNāŝir, and al-Hassan. There is also the possibility that he is addressing this to a
general audience; however, by using the term of endearment, he personalizes the
address.
This could also be another example of following a Qur’ānic paradigm
because in the chapter Luqmān, the eponymous sage addresses his son the same way:
{“O my dear son, do not associate partners with Allah…} (Q. 31:13). Regardless of
its imported intent, it is a term of endearment used by a loving father to a son.
[…you asked about what Allah has made a religious injunction for us]—The
term nadayyin is used, and it denotes the making of a religious obligation upon
someone. Although, the religious obligations include belief and practice, what is
referred to here is specifically the creed of the Muslims. Being a religious obligation,
the subsequent content of the book is said to be essential to believe in. Believing in
other than it is prohibited.
[May Allah be merciful to you and benefit you!]—This is a supplication made by
the author for the reader; thus, reemphasizing the general address of the text.
[There is no room for anyone amongst the opponents to counter…]—The imam
is claiming that the content of the book can be used to refute opponents of its
contents. Although not structured as his other refutations, Imam al-Hādi,
nevertheless, inserts various counter-arguments to some of the claims of the
opponents. He authored many creedal refutations and responses to inquiries from
friends and foes alike. Some examples include: “The Response to Sulayman bin
Jarīr”, “Refutation of the Fatalistic Qadarites”, “The Response to al-Hassan bin
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Muhammad bin al-Hanifiyya”, and “Refutation of the One Who Claims that the
Qur’ān is Incomplete” just to name a few. He specialized in Responsa literature, and
one could easily make the argument that the vast majority of his writings constitute
of replies and refutations. Despite that, he utilizes this text as a simple treatise on the
Fundamentals of the Religion, while engaging in non-lengthy refutation throughout.
The Importance of Ilm al-Kalām
This also emphasizes the importance and role of ‘Ilm al-Kalām. ‘Ilm alKalām has been translated as “Speculative Dogmatics”, “Speculative Theology”,
“Rational Theology”, and “Science of Dialectics”. Despite the term used, the main
vehicle of this science was the use of rational arguments to substantiate one’s
position. Because of the triumph of the literalist movement, championed by the likes
of the Ahl ul-Hadīth, the role of rational dogmatics and logical conclusions fell out of
favour with the general body of Muslims. It was the scholarly community that
maintained the vestiges of this science.
The reason of this was multifold. First, the scholars and imams utilized this
science to refute the challenges of the non-Muslims subjects of the ever-expanding
Muslim empire. As the Muslim power spread eastward and westward, it became
increasingly evident that the Muslim creed was subject to attack from the Jews,
Christians, Eastern and Western Philosophers, Atheists, Zoroastrians, etc. When
encountered by these alien philosophies, the Muslim could not resort to his textual
resources as a reference because these other groups did not share with the Muslim
the recourse of Qur’ān and corpus of hadīth. The Muslim was forced to find a
common reference point in order to effectively engage and convince the opponent of
the truth of his faith. This common ground was logic. The Muslim scholars studied
the works of Plato, Socrates, and other thinkers to utilize their methods of deductive
arguments. Although this science appeared at a later date of the scholastic
development of Islam, it nonetheless had a precedent in the Qur’ān; practice of the
Prophet, peace and blessings be upon him and his progeny; as well as the practice of
his immediate followers. The Qur’ān brings forth rational arguments to its
opponents. The books of exegesis, hadīth, and history are replete with accounts of
the encounters and verbal exchanges between the Prophet and the Jews, Christians,
and pagans. The books of history also testify to the philosophical acumen of the
Companions against their challengers.
The second reason why the scholarly community maintained this science
was to engage in intra-religious debate. One would probably assume that because the
Muslims share the same textual references, there would be no need for rational
argumentation. However, the scholars’ approaches to the textual resources varied.
All of them shared the Qur’ān as a point of reference; yet, they engaged in rational
argumentation to debate their interpretations of the Holy Book. In this case,
rationalism is not to be differentiated from textualism; but rather it is used as
interpretive method of textual references.
In the case of the hadīth, the scholars encountered a different situation from
the Qur’ān. Not all of them shared the perspective regarding the hadīths. Some of
them accepted the authenticity of hadīths that others didn’t. Because they did not
have the corpus of hadīth as a common point of reference, the science of rational
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dogmatics filled this void.
[…the one who has gnosis of the fundamentals…]—That is, the individual who
has deep knowledge of these fundamentals of religious belief will be firm against the
opponents.
The word ma’rifat (tr. “gnosis”) means “a belief that is so firmly established
that it produces tranquility in the heart.” It also refers to a fundamental belief that
forms the basis of subsequent beliefs and actions. Gnosis removes assumption and
doubt and replaces it with surety and faith. The soul is made tranquil by means of it.
The ultimate form of belief in Allah is regarded by the scholars to be gnosis.
This gnosis is referred to in the textual sources.
Gnosis of Allah
There are textual proofs for the pursuit of the gnosis of Allah in the Book of
Allah; the Sunnah of His Messenger, peace and blessings be upon him and his
progeny; and the statements of the imams of the Household of the Prophet.
Regarding the proofs from the Book of Allah: Allah says: {Allah testifies
that there is no god but He; as do the angels and those of knowledge} (Q. 3:18). The
interpretation of this verse is that Allah testifies to His Own Oneness based upon His
Eternal Essence. The angels testify to His Oneness through the creative will of Allah.
They are not subjected to doubt regarding the Oneness of their Creator. However, the
third entity that is said to testify to Allah’s existence is “those of knowledge”. It is
through the practice of reflection, deep contemplation, and intellectual exercise that
one realizes that there is no God but Allah. This emphasizes that knowledge precedes
belief.
Allah also says: {Know that there is no God but Allah} (Q. 47:19). The
command in the noble verse is an imperative; which means that one is charged to not
only believe in the Oneness of Allah but to come to a full understanding of its
implications.
Allah also says: {I did not create jinn and humans except to worship Me}
(Q. 51:56). Ibn al-‘Abbās, may Allah be pleased with both, said that the meaning of
{…to worship Me} is “to know Me”. The logic is how can someone worship what
they don’t know?
Regarding the proofs from the Sunnah: It is narrated on the authority of Ibn
al-‘Abbās and Ad-Ďahāk that a man came to the Prophet, peace and blessings be
upon him and his progeny, and said: “O Messenger of Allah, teach me about the
oddities of knowledge.” The Messenger of Allah, peace and blessings be upon him
and his progeny, replied: ((What have you done concerning the head of knowledge,
in that you ask me about its oddities?)) The man replied: “O Messenger of Allah,
what is the head of knowledge?” The Messenger of Allah replied: ((Gnosis of Allah
is true gnosis)). He then asked: “Which gnosis of Allah is true gnosis?” The Prophet,
peace and blessings be upon him and his progeny, replied: ((It is that you know that
He has no likeness and comparison. It is that you know that there is One God, the
First and Last, the Hidden and the Manifest. He has no equal or likeness)).
It is narrated that the Prophet, peace and blessings be upon him and his
progeny, said: ((Allah divided the intellect into three parts: excellent gnosis of Allah,
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excellent obedience, and excellent patience with Allah)).
It is narrated that a man came to the Prophet and asked: “What deed is the
best?” He, peace and blessings be upon him and his progeny, replied: ((Knowledge
of Allah)). The man then asked, “After that, which action is the best?” He replied:
((Knowledge of Allah)). The man asked the same question the third time and the
answer was the same. The man said: “O Messenger of Allah, I asked you about
deeds and you informed me about knowledge.” He, peace and blessings be upon him
and his progeny, then replied: ((Verily, small deeds with knowledge are great. Many
deeds do not benefit the ignorant)).
Regarding the proofs from the statements of the imams of Ahl al-Bayt, it is
narrated that Imam ‘Ali bin Abi Ťālib, may Allah ennoble his face, said: “The first
priority in the religion is gnosis of Him.” This shows that gnosis of Allah precedes
religious practice. It is only after this gnosis that one can achieve sincerity in their
worship; thus fulfilling the basic purpose of religion as the aforementioned verse
indicated.
Imam Zayn al-Abidīn ‘Ali bin al-Hussein bin ‘Ali bin Abi Ťālib, upon them
be peace, said: “Know that the worship of Allah is preceded by gnosis of Him.”
Imam al-Qāsim bin Ibrāhīm ar-Rassi [bin Ismā’īl bin Ibrāhīm bin al-Hassan
bin al-Hassan bin ‘Ali bin Abi Ťālib], upon them be peace, said: “Worship is based
upon three principles: Gnosis of Allah, knowledge of what pleases and angers Him,
and following what pleases Him while refraining from what angers Him.”
Imam an-Nāŝir al-Hassan bin ‘Ali al-Uŧrūsh [bin al-Hassan bin ‘Ali bin
‘Umar al-Ashraf bin Zayn al-Abidīn ‘Ali bin al-Hussein bin ‘Ali bin Abi Ťālib],
upon them be peace, said: “Gnosis of Allah, the Exalted, precedes worship…”
[…the Divine Oneness of Allah…]—This term is known as at-Tawhīd. From a
linguistic perspective, the word Tawhīd is the infinitive of the verb wahada; which
means “the process of unifying something or making it one by an action or a
statement.”
Although the term denotes and is generally translated as “Oneness”, its
technical meaning is used by the theologians to refer to the branch of knowledge
dealing with the Existence and Attributes of Allah. Allah is One in His Essence and
Attributes. Therefore, the term Tawhīd is fitting for the science that deals with His
unique Characteristics and Existence.
It is typical of texts on uŝūl ad-dīn to begin with the subject of Divine
Oneness. It forms the firm fundamental upon which all of the other fundamentals
stand. As the aforementioned hadīth of the Prophet emphasizes, the fountainhead of
all gnosis begins with belief in Allah and differentiating the Creator from the frailties
and deficiencies of the created.
[…and His Justice…]—The Arabic word translated as “Justice” is ‘adl. It is a word
that is used to denote treating someone fairly or acting in a correct manner. This
usage can be seen in the holy verse: {Among them is a community We created,
which guides by truth and by it, treats fairly (y’adalūn)} (Q. 6:181). The word is an
infinitive of the verb ‘adala; which means “to treat justly”, “to act indiscriminately”,
“to balance”, and “to equalize”.
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The reality concerning the one who acts based on ‘adl is that they be free
from acting unjustly or committing an obscenity (qabīh). An obscenity is a travesty
of justice where an imbalance in achieved. One must act correctly and in fairness for
one’s act to be considered just. If their act is contrary to placing something in its
proper place, this would not be justice.
The concept of Divine Justice has been developed by the Mu’tazilites
insomuch that they are referred to as “the People of Divine Oneness and Justice”
(Ahl at-Tawhīd wal-‘Adl) in their own classical literature. They are said to uphold the
doctrine of the necessity of Divine Justice in contradistinction to the Ash‘arites, who
hold that Justice is an Optional Attribute of Allah (like, for example, Creator or
Provider) and not one of His Essential Attributes (like Omnipotent or Omniscient).
We will elaborate upon the debate between these two opposing theological views in
the coming chapters, insha-Allah.
[…as well as establishment of His Promises and Threats…]—Allah’s “Promise”
(Wa’d) refers to His declarations concerning the assigning of reward, while His
“Threats” (Wa’īd) refers to His declarations concerning the assigning of punishment.
Similar to the concept of Divine Justice, the Divine Promise and Threat doctrine was
also forwarded by the Mu’tazilites as well as the Kharijites.
Although the issues of Divine Oneness and Justice could be established by
the use of dialectical arguments that are outside of the revealed texts, the concept of
“Divine Promise and Threat” can only be argued from the textual sources. This
means that although one could argue for the Divine Oneness and Justice of Allah
without utilizing the Holy Book, one cannot hope to convince a person who does not
believe in the authenticity of the Qur’ān, of the truth of the Divine Promise and
Threat. This is because it is only by the Divinely revealed texts that one is able to
know what these threats and promises are.
That withstanding, the author utilizes the textual sources to prove the
veracity and lasting nature of the Divine Promise and Threat. The significance of the
author dealing with this topic lies in the philosophical development of the early
schools of theology. The Asha’rites, Murji`ites, some Shi’ites, and a certain
philosophical trend amongst the Muslims argued that the nature of the Divine Threat
could be compromised and altered. The Asha’rites, some Shi’ite groups, and
Murji`ites said that although the Qur’ān threatens the sinner with eternal punishment
in the Hereafter, the Muslim sinner would eventually be released from their fiery
prison by the intercession of the Prophet, peace and blessings be upon him and his
progeny. A philosophical trend amongst the Muslims also argued that Hell would
eventually be non-existent and its subjects would either join the righteous in eternal
bliss or would also be flung into the sea of nonexistence. Imam al-Hādi utilizes logic
and the words of the Exalted to counter both doctrines.
[…the commanding of the good and the prohibiting the bad…]—This is known
in the Arabic language as ‘Amr bil-Ma’rūf wa an-Nahi ‘an al-Munkar. The best way
to summarize the import and meaning of “commanding the good and prohibiting the
bad” is by quoting from the theological text, Al-‘Iqdu Ath-Thamīn fi Ma’rifat Rabbil‘Alamīn. The author said:
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“Allah makes it clear that the commanding of the good and
prohibiting of the bad is religiously obligatory. He does so by His
words: {Let there be from you a community inviting to the good;
commanding the good and prohibiting the bad. They are the
successful ones} (Q. 3:104).
Regarding our statement that it is religiously obligatory to
command the good and prohibit the bad: The consensus of the
Muslims hold that it is religiously obligatory that one be delegated
to command the good and prohibit the bad. This cannot be
maintained except by means of a judiciary that commands the
obligations to the utmost of one’s ability. Otherwise, it would
invalidate the import of the verse. The caliphate is meant by this,
as is well known.
We also say that the prohibition of the bad is obligatory by the
consensus of the Muslims. This is because the bad are obscenities
and it is religious obligatory to prohibit all of it to the utmost of
one’s ability, just as it is necessary to command the good to the
utmost of one’s ability.”
[…and the establishment of the Imamate…]—The concept of the Imamate
denotes the leadership of the community of the Prophet, peace and blessings be upon
him and his progeny, after his death. The word is synonymous with the term
“Caliphate.”
From a classical perspective, this leadership was seen to entail more than
just a nominal title conferred upon an individual. It was a divine responsibility and a
temporal position with divine implications. This, of course, leads us to the presence
of variant opinions concerning the Imamate. That withstanding, the Imamate is the
one factor that has been the basis of the division of the Muslims. Imam al-Hādi, upon
him be peace, touches upon this in this text by categorizing the different views of the
early sects of Islam.
The establishment of the Imamate is a concept that is absent from the
theological texts of the Generality. The imamate is generally regarded by the Ahl asSunnah wal-Jamā’ as an issue of the branches of the religion (furū’ ad-dīn) and not
the fundamentals of the religion (usūl ad-dīn). Their jurisprudential (fiqh) books
dedicate a chapter to the Imamate. They usually state the relevant qualifications and
rules for the imam. However, the theological schools of the Mu’tazilites and Shi'ites
made the Imamate a theological issue and not a jurisprudential issue. The logic of
their argument can be witnessed from a commentary of the aforementioned
theological text, called: Al-Kāshifu al-Amīn ‘an Jawāhir al-‘Iqdu ath-Thamīn. The
author states:
“…because it is the succession to the sealed Prophethood and it
takes the place of Messengership by means of enjoining the Divine
laws. It is the preservation of Divine Oneness from the perversion
of atheism. It is the protection of Divine Justice, Divine Promise
(al-Wa’d), and Divine Threat (al-Wa‘īd) from the dubiety of the
people of disobedience.”
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The argument of the commentator is that the concept of Imamate is a fundamental of
the Fundamentals of Religion in that all of the other fundamentals are preserved
through it.
[…of the chosen ones of the progeny of Allah’s Prophet…]—Imam al-Hādi, upon
him be peace, states that the Imamate is specifically designated for the progeny of
the Messenger of Allah, peace and blessings be upon him and his progeny. He
affirms his adherence to the Shi'ite faith by restricting the leadership of the Muslims
after the death of the Prophet, to his immediate family and descendants.
This concept is not exclusive to Shi'ite doctrine. It has found credence in
both the Qur’ān as well as Muslim history. As far as the Qur’ān, there are various
references in which the family of a Prophet is said to be chosen for a specific
purpose. Even the Orientalist scholar, Wilferd Madelung in his book: “The
Succession to Muhammad1” draws upon this apparent pattern in his introduction. He
wrote:
In the stories of past Prophets as is related in the Qur’ān, their
families play a prominent role. The families generally provide vital
assistance to the Prophets against their adversaries among their
people. After the death of the Prophets, their descendants become
their spiritual and material heirs. The Prophets ask God to grant
them the help of members of their family and they pray for divine
favour for their kin and their offspring (1997:8-9).
After citing examples in the Qur’ān of the role of the families of the Israelite and
non-Israelite Prophets, he said:
The eminent position of the families and descendants of the past
Prophets and the parallelism often observed between the history of
the former Prophets and that of Muhammad must raise
expectations of a distinguished place reserved from his
family…These earlier Prophets considered it a supreme divine
favour to be succeeded by their offspring or close kin for which
they implored their Lord…In the Qur’ān, the descendants and
close kin of the Prophets are their heirs also in respect to kingship
(mulk), rule (hukm), wisdom (hikma), the book and the imamate (p.
12; 17).
Regarding the references in Muslim history, even the generality of the
Muslims responded favourably to the calls of those who claimed descent from the
Prophet, peace and blessings be upon him and his progeny. The Abbasids are an
example of the past, and the present kingdoms of Morocco and Jordan are modern
examples. The Abbasids were related to the Prophet through his uncle Abbās, while
the ‘Alawi kingdom of Morocco boasts descent from the Prophet’s grandson, alHassan and the Hashemite kingdom of Jordan establishes itself as belonging to the
Hashemite clan of the Prophet, peace and blessings be upon him and his progeny.
Imam al-Hādi refers to the selected imams from the family of the Prophet,
Madelung, Wilferd The Succession to Muhammad:A Study of the Early Caliphate.
Cambridge University Press. 1998
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peace and blessings be upon him and his progeny, as “the chosen ones” (almuŝŧafīn). By this, he affirms that not every member of the illustrious Household of
the Prophet (Ahl al-Bayt) is specifically designated as such.
The imam, upon him be peace, authored books dealing with the concept of
Imamate. Some of which include: “Answers concerning Issues of Prophethood and
the Imamate”, “Issues concerning the Imamate”, “The Virtue of Jihād”, to name a
few. We will mention the various qualifications brought forth by al-Hādi and the
other Zaydite imams in the chapter on Imamate, insha-Allah.
Who are the Ahl al-Bayt?
Given the various opinions regarding the identity of the progeny of the
Prophet, we saw fit to pause and address the issue by logically deducing who exactly
constitutes the family of the Prophet, peace and blessings be upon him and his
progeny. From a linguistic standpoint, the “people of the house” (ahl al-bayt) refers
to one’s immediate family. It can refer to either relations by blood or marriage—the
logic being that since a man is called “the lord of the house” (rabb al-bayt), those
that he has charge over are referred to as his “people”.
From a technical standpoint, the term Ahl al-Bayt has specifically been
designated to refer to the Prophet’s family. It is based upon the verse of the Qur’ān:
{Verily Allah only wills to remove from you impurity, O People of the House, and
purify you thoroughly} (Q. 33:33). The disagreement that arises amongst the
scholars is whether the address in this verse refers to the wives of the Prophet
exclusively; ‘Ali, Fātima, al-Hassan, and al-Hussein exclusively; or the wives and
‘Ali, Fātima, al-Hassan, and al-Hussein, upon them be peace.
Those that hold to the view that this verse refers to the wives of the Prophet,
peace and blessings be upon him and his progeny, either exclusively or inclusively,
rely upon certain proofs to justify their claim. First, they point out that this holy verse
was revealed in the middle of a series of verses regarding the wives of the Prophet,
peace and blessings be upon him and his progeny. Second, they rely upon a narration
in the Musnad Ahmed bin Hanbal, in which the wives are referred to as Ahl al-Bayt.
Regarding the first proof, they say that because the verse is situated
amongst verses in which the Prophet’s wives are addressed, this verse applies to
them as well. The address begins in verse 28: {O Prophet, tell your wives: “If you
desire the worldly life…} and concludes in verse 34, where the wives are told: {And
remember what is recited in your houses…}. The logical conclusion is that if the
wives are being addressed in all verses between 28 and 34, this would include verse
33. This was emphasized by the aforementioned Wilferd Madelung in his book:
This interpretation [i.e. the verse includes ‘Ali, Fātima, al-Hassan,
and al-Hussein], however, is incompatible with the clear aim of the
verse to elevate the rank of the wives of the Prophet above all other
Muslim women. The previous verse begins with the declaration:
{O women of the Prophet, you are not like other women} (Q.
33:32). The women are addressed here as members of the purified
family of the Prophet through marriage (1997:15).
He also went on to say that such claims and narrations supporting the view
that this verse refers to ‘Ali, Fātima, al-Hassan, and al-Hussein are “legendary” and
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“obvious Shi’ite significance”. He also mentioned this verse in connection to the
verse: {May the mercy of Allah and the blessings be upon you, people of the house.
Verily, He is Praiseworthy, Honourable} (Q. 11:73) in which the wives of Abraham,
upon him be peace, are mentioned as “Ahl al-Bayt.”
This argument is insubstantial because those who are familiar with the
sciences of the Qur’ān know that in many cases, the arrangement of the verses in the
present text have nothing to do with the sequence of their revelation. A verse may be
placed in the middle of verses that are unrelated or have a different context
altogether. The statement attributed to al-Baghawi recorded by as-Suyūti in Sharh
as-Sunnah says:
The Messenger of God, peace and blessings be upon him and his
progeny, taught the Companions and made sure that they knew
what was revealed to him in the Qur’ān in the same sequence
which is now in the present canon. Gabriel [i.e. the Archangel]
made sure that he, peace and blessings be upon him and his
progeny, knew everything regarding its revelation and where to
place this verse and in what chapter and so forth…The sequence of
revelation is different from the sequence of recitation.
It is important that a Qur’ānic exegete be a person of authority in
determining whether a verse was revealed in Mecca or Medina. Ibn Hajar, in Fat-hul
Bāri Sharh Šahīh al-Bukhāri, said: “Some imams give the explanation that a
Medinan verse could be included in a Meccan chapter.”
This is more evident regarding what was revealed last from the Noble
Qur’ān. For example, As-Suyūti recorded on the authority of Ibn Abbās that the last
verse to be revealed from the Qur’ān was: {…and fear the day when you will return
to Allah ...} (Q. 2:281). Even though it is the ending, it is in between a verse that
deals with usury [i.e. ribā] and the recording of transactions. {And if the debtor is in
difficult circumstances, then [let there be] postponement until [a time of] ease; and
that you revoke the debt as charity. Giving would be better for you if you only knew
(verse 280)! And fear the day when you will return to Allah. Then every soul will be
paid in full that which it has earned, and they will not be wronged (verse 281). O you
who believe! When you contract a debt for a fixed period, record it in writing…”
(verse 282).
Furthermore, it is not unlike the Qur’ān to address a group, address another
group, and address the first group again—all in a series of verses that does not
clearly indicate the change of address. One example of this is noted by Al-Hādī bin
Ibrāhīm al-Wazīr in his text An-Nihāya at-Tanwīhi. He said:
The structure of the Qur’ān permits the interweaving [of address]
between groups and intending for one of them what is not intended
for the other. One can refer to Sūra Sāffat (Q. 37) in which the
Exalted says: {Verily, you and that which you worship …} (verse
161). This address is directed towards human beings. Then He
says, quoting the angels: {“There is not among us except those that
have a known place…”} (verse 164). Then, He returns the address
to humans by saying: {Verily, they used to say: “If we had a
message from those before us…”} (verse 167-168).
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This clarifies what we said. Allah mentioned the address to the
wives first. Then, He mentioned the People of the House. Then, He
returns to mentioning the wives.”
All of that withstanding, the placement of a verse has nothing to do with the
timing of its revelation. Dr. Madelung was not educated in the sciences of Qur’ānic
exegesis, so it would follow that, to him, the sequential context of a verse indicated
the order of revelation. However, as is clear from the above, a verse could be placed
amongst a series of other verses that have no relation to its context.
Furthermore, regarding the argument that the verse appears in a series of
verses where the feminine plural is used, this point disproves the theory that the
verse: {Verily Allah only wills to remove from you impurity, O People of the House,
and purify you thoroughly} (Q. 33:33) refers to the wives. The feminine, plural
pronoun is used throughout the section in which the wives are addressed. It begins
with: {O Prophet, tell your wives: “If you (feminine, plural pronoun) desire the
worldly life and its adornment, then go (feminine, plural command). I will provide
for you (feminine, plural pronoun) and give you (feminine, plural pronoun) a
beautiful release! But if you (feminine, plural pronoun) should desire Allah, His
Messenger, and the Hereafter, Allah has prepared for those who do good amongst
you (feminine, plural pronoun), a great reward! O wives of the Prophet, whomever
amongst you (feminine, plural pronoun) should commit a manifest indecency—We
will double her punishment! For Allah this is easy! Whomever amongst you
(feminine, plural pronoun) should obey Allah and His Messenger and does
righteousness—We will double her reward! We have prepared for her a noble
provision. O wives of the Prophet, you (feminine, plural pronoun) are not like other
women! If you (feminine, plural pronoun) fear Allah, do not be soft in speech; lest
one with a disease in his heart desires. Rather, speak (feminine, plural command)
with appropriate speech. Remain (feminine, plural command) in your (feminine,
plural pronoun) houses and do not display yourselves (feminine, plural pronoun)
similar to what you (feminine, plural pronoun) did in times of ignorance. Establish
the prayer, render the alms, and obey Allah and His Messenger (feminine, plural
commands)…} (Q. 33:28-33).
However, instead of remaining in the feminine plural, this particular verse
continues in the masculine plural: {Verily Allah only wills to remove from you
(masculine plural) impurity, O People of the House, and purify you (masculine
plural) thoroughly} (verse 33). Then the address shifts back to feminine plural: {And
remember (feminine, plural command) what is recited in your (feminine, plural
pronoun) houses…} (Q. 33:34). This sudden change of address from the feminine
plural to the masculine plural and then return to the feminine plural indicates two
different addresses on two different occasions. Otherwise, what would account for
such a shift? This is an internal proof that indicates that the wives are not exclusively
designated.
Also, one can note that when the dwellings of the wives are referred to, the
plural of “house” is used. {Remain in your houses (buyūtukunna)…} and {And
remember what is recited in your houses…} (verse 34). But in verse 33, when the
group is referred to as the “People of the House”, the singular noun for “house” is
used. This further emphasizes that a group distinct from the wives is referred to
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there.
Consequently, there are no authentic narrations in the books of Qur’ānic
exegesis or hadīth literature that connect the revelation of this verse to the wives. In
fact, Imam Muslim narrated in his Šahīh that when one of the Companions, Zayd bin
Arqam, was asked if the wives are included as “the People of the House”, he said:
I swear by Allah, verily a woman becomes betrothed to a man for a
time, then he divorces her, and she returns to her father and people.
This discredits the view that the wives are included as Ahl al-Bayt because a wife can
be released and subsequently removed from her status in the family of the Prophet,
peace and blessings be upon him and his progeny. On the contrary, a descendant
remains a descendant. This brings us to the second proof used by some to assert that
the wives are mentioned as Ahl al-Bayt in the texts of hadīth.
Regarding their second proof, some claim that because the wives are
referred to as Ahl al-Bayt in a narration, this justifies their claim that the wives are
included in the import of the holy verse. The narration appears in the Musnad of
Imam Ahmed bin Hanbal and it is narrated on the authority of Ibrāhīm who said the
following:
I asked al-‘Āšwad: “Did you ask the Mother of the Believers,
Ā’isha, about what is undesirable to use to make date wine
(nabīdh)?” He said: “Yes. I said to her: ‘O Mother of the Believers,
what is undesirable to use to make date wine?’ She said: ‘The
Messenger of Allah, peace and blessings be upon him, prohibited
the people of the house (ahl al-bayt) from making date wine in
containers of gourd and pitch”
They argue from this narration that Ā’isha infers that the wives are mentioned as
“Ahl al-Bayt” because she, as one of them, was able to speak authoritatively
regarding the questioner’s inquiry.
This can be answered from multiple perspectives. First, her statement does
not specifically imply that she is included amongst the Ahl al-Bayt because she does
not say “we”. She refers to the People of the House in third person. It is true that she
could be referring to herself and the other wives; however this is speculation and
there is no explicit statement in the text to confidently imply that.
Second, the term Ahl al-Bayt can be general or specific. We say that when
the term is exclusive, it refers to ‘Ali, Fātima, al-Hassan, and al-Hussein exclusively.
However, this term may also have a general application. For example, in the same
book, Imam Ahmed records numerous narrations in which Ahl al-Bayt is used in
general. He narrated on the authority of Anas bin Mālik that the Prophet, peace and
blessings be upon him and his progeny, went to the gathering of Zaynab bint Jahsh.
He greeted everyone there by saying: ((Peace be upon you, O people of the house
(ahl al-bayt)! How is your morning?)) In this instance, the Prophet, peace and
blessings be upon him and his progeny, used the term Ahl al-Bayt to refer to the
people at the gathering of Zaynab bint Jahsh. Such an expression, of course does not
refer to the people of his own family, but rather a group totally distinct from them.
Similarly, Imam Ahmed narrated another example on the authority of Abu Dharr in
which he said that the Prophet, peace and blessings be upon him and his progeny,
said: ((If a man passes by a door while it is open while there is no barrier, and he
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looks in, the sin does not fall on him. It falls upon the people of the house (ahl albayt))). Again, the term used is general, and it does not refer to his, peace and
blessings be upon him and his progeny, own family exclusively in these cases.
Another interesting case of the use of ahl al-bayt in the Musnad is a
narration on the authority of Qatāda’s father in which he said that he heard the
Messenger of Allah, peace and blessings be upon him and his progeny, say: ((The cat
is from amongst the people of the house (ahl al-bayt)…)). In this narration, even an
animal is referred to as comprising of the ahl al-bayt. As we can see, in the same
text, the term ahl al-bayt is not exclusive and could refer to anyone from one’s
family to one’s house pet. Consequently, the expression used by Ā’isha was a
general statement and not specifying herself or the other wives as the specific “Ahl
al-Bayt” mentioned in the holy verse.
Third, it is narrated as Ā’isha’s own statement and not as a statement of the
Prophet, peace and blessings be upon him and his progeny. Even if she viewed
herself as a member of the Ahl al-Bayt mentioned in the Qur’ān, this would not be
sufficient evidence. There are many instances where the Companions challenged
each other’s interpretation of Qur’ānic verses and Prophetic hadīths. However, the
statement of the Prophet is a decisive proof (hujja) that cannot be contradicted by
anyone else.
Fourth, in the same text, Imam Ahmed narrated numerous hadīths that
connect the revelation of the holy verse: {Verily Allah only wills to remove from
you impurity, O People of the House, and purify you thoroughly} (Q. 33:33) to ‘Ali,
Fātima, al-Hassan, and al-Hussein only. For the sake of brevity, I will mention just
one of these narrations, which is on the authority of Shaddād Abi Ammār:
I sat and waited until the Messenger of Allah, peace and blessings
be upon him, came. And with him was ‘Ali, al-Hassan, and alHussein, may Allah be pleased with all of them. The both of them
took him by the hand until ‘Ali and Fātima approached. The two of
them sat in front of him as well as al-Hassan and al-Hussein. The
two of them sat in his lap and he placed his cloak over them all.
Then this verse was revealed: {Verily Allah only wills to remove
from you impurity, O People of the House, and purify you
thoroughly} (Q. 33:33). He then said: ((O Allah, these are the
People of my House and they have more right)).
Coincidently, Imam Ahmed didn’t narrate any reports in which the wives
are connected to the reason for revelation (asbāb an-nuzūl) of the verse. This is a
greater proof than the implication of Ā’isha’s narration because it is more explicit
and decisive as well as the statement of the infallible Prophet.
Those that hold that the Ahl al-Bayt refers exclusively to ‘Ali, Fātima, alHassan, and al-Hussein use many substantiations for their position; principle of
which are the multiple narrations in the books of Qur’ānic exegesis and hadīth
literature that connect the revelation of the verse to them only.
As we mentioned earlier, it is narrated that when the verse: {Verily Allah
only wills to remove from you impurity, O People of the House, and purify you
thoroughly} (Q. 33:33) was revealed, the Prophet, peace and blessings be upon him
and his progeny, came to ‘Ali, Fātima, al-Hassan, and al-Hussein; placed them under
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his cloak; and said: ((O Allah, These are the People of my House! Therefore, remove
impurity from them and purify them with a thorough purification!)). In the book AlJawāb ar-Rāqi, the author said concerning this narration:
Al-Hākim narrated it in his Al-Mustadrak and says: “It is authentic
according to the conditions of [al-Bukhāri and Muslim].” AlBayhaqi narrated it in as-Sunan, and Ibn Jarīr narrated it in his
Tafsīr. As-Suyūti narrated it in Ad-Durr al-Manthūr regarding the
exegesis of the Verse of Purification [Q. 33:33] and says: “Ahmed,
Ibn Abi Hātim, and Ibn Abi Shaybah relate it. Az-Zamakhshari
also relates it in his exegesis of the Verse of Mutual Cursing [Q.
3:61].”
Al-Fakhr ar-Rāzi narrated it and says: “Know that these narrations
are a matter of agreement between the scholars of Qur’ānic
exegesis and hadīth.” At-Tirmidhi narrated it in on the authority of
Umar bin Abi Salama, on the authority of Umm Salama , and said:
“It is in a chapter on the authorities of Umar bin Abi Salama ,
Anas, Abu al-Hamrā, Ma’qul bin Yasār, and Ā’isha.”
As-Suyūti narrated it in his exegesis of the verse {Command your
people to pray} (Q. 20:132). He said: “Ibn Mardawayh, Ibn
‘Asākir, and Ibn An-Najjār on the authority of Abu Sa’id al-Khudri
relate it.” He also said: “When the verse {Command your people to
pray} was revealed, the Prophet, peace and blessings be upon him
and his progeny, came to the door of ‘Ali, may Allah ennoble his
face, at the prayer time for eight months and said: ((It is time for
prayer, may Allah be merciful to you! Verily Allah only wills to
remove from you impurity, O People of the House, and purify you
thoroughly.))”
Al-Hākim narrated it [in Al-Mustadrak] on the authority of Umm
Salama , and said that it was authentic according to the conditions
of al-Bukhāri. He also narrated it in on the authority of ‘Abdullah
bin Ja’far bin Abi Ťālib and in the sermon of al-Hassan bin ‘Ali. In
this sermon, al-Hassan said: “I am from the People of the House
that Allah removed impurity from and purified thoroughly…”
A narration in Al-Mustadrak is even more explicit. Imam al-Hākim related on the
authority of Ja’far bin Abi Ťālib that the Prophet, peace and blessings be upon him
and his progeny, said: ((The People of my House are ‘Ali, Fātima, al-Hassan, and alHussein)). Al-Hākim said about this report: “The chain of narrators is authentic
although [al-Bukhāri and Muslim] didn't relate it.”
Needless to say, the external proofs that the verse refers to ‘Ali, Fātima, alHassan, and al-Hussein, are numerous. One cannot accuse these narrations of
“obvious Shi'ite significance”—as does Dr. Madelung—due to the fact that all of
these texts are exclusively Sunnite.
[…upon him be peace.]—The salutation upon the Prophet, peace and blessings be
upon him and his progeny, is a standard formula present in all Islamic literature. It is
based upon the Qur’ānic command: {O you who believe, send blessings upon him
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and grant him much salutations} (Q. 33:56). It is amongst the scholarly consensus
that it is obligatory for the believer to send the salutations upon the Prophet at least
once in his lifetime. The ruling is based upon the import of the verse, for the believer
is commanded to do so without a number of times being specified. It is considered
highly praiseworthy to send the salutations upon him at the mention of his name
and/or title. This ruling is based upon the well-known hadīth in which he said: ((Dust
in the face of the one whom when he hears my name, does not send the salutations
upon me!))
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Divine Oneness
We are religiously obligated to believe that Allah is the One and Only. He is
unlike anything. He has no equal amongst anything, nor does He have an
opposite. This is because an equal would equal Him in comparison (mukāf) and
an opposite would oppose Him in contradiction (munāf). He is not from
amongst those with comparisons or contradictions.
He does not consist of a body within the boundaries of space (mahdūd). He does
not resemble anything. He is in every place (bi kulli makān) in the sense of not
being hidden, yet He is not a spatial Being. It is similar to the Blessed, Exalted’s
statements: {He is with you wherever you may be} (Q. 57:4) and {There is no
intimate conversation amongst three except that He is the fourth of them. Nor
are there five except that He is the sixth of them. No less than that or no more
except that He is with them wherever they are} (Q: 58:7). The Mighty, Majestic
also says: {We are closer to them than their jugular vein} (Q. 50:6) and {He is a
God in the heavens and a God on the earth} (Q. 43:84). There are various verses
that prove that He is independent (lā yahtāj) of space. He is the arranger of
space. He existed before all space and time. He existed when there were no
heavens, earth, Celestial Chair (Kursi), Divine Throne (‘Arsh), Speech (Kalām),
sound, or letters. He existed before the Torah, Gospels, and Qur’ān.
He revealed the Qur’ān to His Prophet, upon him be peace. It [i.e. the Qur’ān]
was composed, created, conveyed, divided, compiled, and originated. It is able
to be forwarded and produced by other than it. It is protected, and Allah is its
Protector. It is able to be replaced by that which is the like of it. It is as the
Glorified says: {We do not abrogate a verse or cause it to be oblivious except
that We bring forth better than it or similar to it} (Q. 2:106).
Allah has no likeness or counterpart.
Eyesight will not perceive Him in this world or in the Hereafter. This is because
those things that the eyesight falls upon, exist within the boundary of space
which shows it to be weak, in need, subjected, encapsulated, encompassed; as
well as consists of a whole, a part, color, taste, scent, touch, height, depth, right,
left, front, and back. Allah is not to be described by any of the descriptions of
the created. This is because He is Independent and Pre-Existent. It is as what
was said: {He is unlike anything. He is the All-Hearing, All-Seeing} (Q. 42:11).
Consequently, Allah, the Blessed, the Exalted, is not a figure, in that He will be
manifested by eyesight. He is not a sound in that He will be encompassed by
hearing. He is not a scent in that He will be smelled by smelling. He is not heat
or cold in that He will be felt. He is not soft or rough in that He will be touched
by the hand. This is because Allah, the Glorified, created the hand and what is
touched, the eyesight and what is beheld, the hearing and what is reached, smell
and what is smelled, as well as the tongue and what is tasted. These five senses
are created, made, and existent. There is nothing in them that resemble Allah,
nor does Allah, the Mighty, the Majestic, resemble anything from them.
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Concerning that, the Exalted says: {Vision does not reach Him; rather, He
reaches all vision. He is the All-Subtle, the All-Aware} (Q. 6:103). This is
because whatever the eyesight falls upon, exists within the boundary of space
which shows it to be weak. Allah is Exalted high above all of that!
[We are religiously obligated to believe that Allah is One and Only.]—The
central belief and dogma of the Muslims is the oneness of Allah. According to the
language, the term “one” refers to a single number. However, with respect to Allah,
it denotes the single Entity that is worthy of worship because no other entity shares
with Him the qualities unique to Him. This is the meaning of the statement of Amīr
al-Muminīn, Imam ‘Ali, may Allah ennoble his face:
He is One without the means of being numbered, Established
without the means of being supported, and Eternal without the
means of having a beginning.
We say that Allah possesses attributes that are unique to Him and the very
existence of His Essential Attributes negates the existence of another deity. This
concept can be demonstrated by the following example. It is believed that Allah is
Omnipotent. By omnipotence, we mean “the ultimate ability and authority to execute
one’s will.” However, if there was another being that shared with Allah the attribute
of omnipotence, it would necessitate that either one of those beings is more
omnipotent than the other. The quality of omnipotence entails that there be a will that
overcomes the other. It also necessitates that with the existence of more than one
will, only one could be realized and actualized. Otherwise, omnipotence, as a quality,
would not exist. There could exist more than one will; however, the execution of
one’s will would be based solely upon who is more powerful than the other. If one
being is more powerful than the other, the attribute of omnipotence could only apply
to that being. If the attribute can only apply to one being, then that one being is God.
The same could be said regarding attributes such as Omniscience.
The opponent may argue that if two beings share like will, then this could
entail that the two beings could equally be God. This is because if they share like
wills, then that means that both could equally share the attribute of Omnipotence
because the execution of both of their shared wills denotes shared Omnipotence.
Our answer to this is, if there are two beings that share the attribute of
Divine Will and do not differ with each other concerning anything, what would be
the ultimate need of there even existing such a duality of gods? The two beings
would both have the same ideas, will, and the like and not contradict each other.
Such a duality would be of no purpose because the complete agreement and
conformity between the two would make the existence of the other entity
unnecessary. It would be similar to a company being headed by two chairpersons
who do not disagree upon anything. This would make such a position for two only fit
for one. After all, isn’t the purpose of there being more than one authority to offer a
different perspective?
Trinity and Unity: An Islamic Perspective
This concept of pure unity contradicts the Trinity doctrine of the Christian
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religion. They say that Allah consists of “Father, Son, and Holy Spirit.” They say
that although these three entities separately exist, they are one in the same. This
doctrine is not void of controversy. The debates that took place in the second
Christian century between the followers of Bishop Athanasius and Bishop Arias had
its repercussions felt even until this day. The Eastern and Western Churches even
split based upon the nature of the Godhead; one side arguing for one nature
(Monophysite) and the other side arguing for plural natures. The simplicity of the
doctrine of God’s Unity would have silenced much of the heated debates and
conflicts. Allah advises the Christian community by His words: {Do not say
“Trinity” it would be better for you…} (Q. 4:171).
We say, regarding the doctrine of the Trinity, that it contradicts the very
essence of Divine Unity because it presupposes that God is broken up into parts.
Something divided into parts can no longer be one. They may be one originally but
once it is divided, it is no longer one. Similarly, if the Godhead is relegated into
being divided, then God would be broken up into parts. Anything broken up into
parts is deficient from its original state. Once the Creator is divided into “Father,
Son, and Holy Spirit”, all of the fancy semantics in the world cannot make this being
into one again. The Father is separate from the Son and Holy Spirit. The Son is
different from the Father and Holy Spirit. The Holy Spirit is not the Father or the
Son. If all three are one, then why even have the division? If they are one then they
cannot be divided into three! If they are three then they cannot be combined into one!
Once something is combined or divided it is no longer one! If one divides one into
three, one will get three one-thirds. The three one thirds are equal to each other but
they are not one each. They are all deficient of one.
Some Trinitarians have stated that the Godhead is not divided into three;
however, if something is in parts, it is divided. If the Son is on earth and the Father is
in Heaven and the Holy Spirit is in the Son, this denotes three different and distinct
parts. If one was to say that the Son was in heaven and the Father was on earth, it
would be considered incorrect. However, if all three are one in the same, than this
statement would not be inaccurate.
As an intellectual proof for their claim they say that the Trinity could be
understood in terms of the three states of water: liquid, gas, and solid (i.e. ice). They
say: Although water exists in these three states, it is nonetheless water. Therefore,
although God existed in three different states (i.e. Father, Son, Holy Spirit), He is
still God.
The flaw of this argument is the comparison of the Creator to the created.
This would entail a variety of flawed arguments insomuch that anything based upon
them would be flawed in and of itself. Let’s observe. They claim that the tri-part
nature of God can be understood in terms of the tri-part nature of water. However,
when water is a liquid it is not a solid or gas. When water is a solid, it is not a gas or
liquid. When it is gas it is not a solid or liquid. But Trinitarians argue that the Son is
the Father and Holy Spirit and so forth.
Also, there are external factors that make liquid into gas (i.e. heat), liquid
into solid (i.e. cold), and solid into liquid (i.e. heat); what external factor makes the
Son into the Father or the Father into the Holy Spirit and so forth? As you can see,
when one compares the creation to the Creator, a series of problems arise.
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They also present as an intellectual proof for the Trinity that a person has
multiple roles although they are ultimately one person. A man is someone’s father,
someone’s son, and someone’s husband; however, he is one man.
This argument is flawed because although a man has multiple roles, one
role doesn’t know something that the other role does. However, as is evident from
the Christian Bible, the Father knows the Day of Judgment while the Son doesn’t.
Division of roles is not division of a person. It is simply the division of function. On
the other hand, Christians say that God is divided into “three persons”, not three
functions. Also, people have more than three roles. One is someone’s husband, son,
friend, employee, father, etc. One is not relegated to only three roles.
They also say: “If God can do anything, then why can’t He make Himself
into a Trinity?” That is to say that if one affirms the Omnipotence of Allah, He is
able to make Himself into a Trinity.
We say in response that the impossibility has nothing to do with inability;
rather it is related to the realm of essence and entity. Our theologians have stated that
Allah can do all possible things. By this we mean that there are things in existence
that cannot possibly be because of the essence of the existent. For example, a circle
cannot have angles nor can a quadrilateral have three angles. This is an impossibility
because the essence of a circle is that it is a shape without angles and the essence of a
quadrilateral is that it is a shape with four angles. Therefore, it would be impossible
for Allah to create a circle with angles and a quadrilateral with three angles. We
therefore argue that since the divine attributes of Allah are unique to Him and cannot
be divided, multiplied, shared, or the like, it is impossible for Allah to be a Duality or
a Trinity because this contradicts the very Essence of Allah.
[He is unlike anything]—This statement is in conjunction with the previous
statement affirming Allah’s unique nature. There is nothing or no one that shares
with Him in His Divine Attributes and Essence. This statement forms the basis of the
Islamic concept of God. One scholar even said that if one was only taught this simple
statement, it would be sufficient to make one’s beliefs firm and unshakeable.
[He has no equal amongst anything, nor does He have an opposite.]—Allah does
not have an equal in that nothing shares anything with Him—whether it be Attributes
or Essence.
Similarly, nothing is His opposite in that His Will is challenged by a will
equal to or greater than His. This belief precludes duality, as we previously
mentioned and proved. That is not to say that there does not exist a will outside of
His own. However, what is understood is that through His infinite power and justice,
He allows the existence of other wills that may be contrary to His own. His
allowance of other wills contrary to His own is by His Will; therefore, His Will goes
unchallenged.
[This is because an equal would equal Him in comparison (mukāf) and an
opposite would oppose Him in contradiction (munāf). He is not from amongst
those with comparisons or contradictions.]—That is to say that Allah, the Exalted,
cannot be compared to anything because of His Divine Uniqueness, nor can He be
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contrasted from that which is equal to Him. His Divine Oneness makes comparisons
and contrasts irrelevant to Him.
[He does not consist of a body within the boundaries of space.]— Our
theologians have classified existence into the following categories: accidents (al`a‘arāđu), bodies (al-ijsām), and quintessence (al-jawāhir). Accidents are
characterizations of physical entities into specific categories and groupings. This
would include: colour, size, heat, coolness, movement, stillness, sweetness,
bitterness, dryness, wetness, and so forth. Bodies are physical entities that are
characterized by and manifest these accidents. For example, a rock is a body because
it manifests the accidents of hardness, colour, size, etc. Quintessence is the inner
quality of a body that makes it what it is; outside of which, it would not be that thing.
For example, the quintessence of a circle is that it is a shape without angles. If a
circle was to have angles, it would no longer be a circle and a shape without angles
could only be a circle.
We affirm that the Almighty Creator, Exalted be He, is not a body (jism).
This belief asserts that at no time, whether past, present, or future, does Allah exist in
the form of a body. By this, we mean that Allah is not a physical entity in which
accidents are manifest. He is not an entity with dimensions like latitude, longitude,
height, depth, width or the like. This would include: a human body, animal, tree,
stone, water, and so forth. This would also include light because although light
doesn’t have a physical body, it does consist of manifest accidents. For example, it
manifests heat, brightness, and so forth.
Our belief is proven by both intellectual and textual proofs.
The Intellectual and Textual Proofs that Allah is not Corporeal
The intellectual proof of this assertion lies in the fact that a body is
dependent upon the existence of quintessence and accidents. A body cannot be a
body without these things. For example, a rock could not exist without the attributes
of hardness, colour, size, and so forth. Likewise, an accident cannot exist without a
body to manifest it. For example, a person cannot show another person “red” without
an object that reflects this attribute of colour. We say that because a body is
dependent upon accidents, Allah cannot be a body. If so, this would mean that He
would be dependent upon something else for His existence and this would contradict
His attributes of Divine Perfection, like Omnipotence. He would be a body in need
of an accident. Likewise, we say that He is not an accident, like Thought, Nature, or
other things, because an accident cannot exist without a body to manifest it.
We also say that it is impossible for Allah to be a body because a body is
dependant and contained in space. Even though some philosophical trends in the past
have tried to assert that space is eternal, this theory has been debunked by modern
science and is therefore invalid to rely on. If it is affirmed that Allah created space,
this would mean that Allah would be dependent upon that which He created. This is
impossible to the intellect because the logical question that follows would be, “What
did Allah exist in before there was space?” If He created space, this would imply that
He existed before it to create it. If He created it, He is, therefore, independent of it
since He was not dependent upon it to have brought it into existence in the first
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place. The logical conclusion is that Allah exists outside of space, and He is
therefore, not a body.
Regarding the textual proofs:
[It is similar to the Blessed, Exalted’s statements:]—That is, in the Qur’ān...
[{He is with you wherever you may be} (Q. 57:4)]—This holy verse indicates that
Allah is transcendent above space. If one was to interpret the import of this verse
literally, it would imply an apparent impossibility. This is because the {you} in the
holy verse is plural, and if Allah was literally with every single person in the world
wherever they were, this would indicate that He would traverse His own boundaries.
For example, if He was walking with or hovering above person A (Exalted
be He from such ascriptions!) and walking with or hovering above person B, the
physical meeting of person A and B would entail a plurality of gods, which we
disproved earlier. Furthermore, if He was with everyone in the sense of being similar
to water around fish in a fish tank (Exalted be He from such ascriptions!), this would
entail that He was contained and had boundaries, which we also disproved earlier.
Also, if He was with everyone in the sense of indwelling them (hulūl), this would
entail that His Essence could be contained; which we disproved earlier.
The only logical conclusion regarding the exegesis of this verse is that
Allah is with His creation in the sense of His knowledge being everywhere and allencompassing. He is not literally “with” His creation in the sense of space because
such interpretations of the aforementioned verse contradict reason as well as other
decisive verses. To further emphasize this interpretation, the Exalted states before it:
{He knows what penetrates into the earth and He knows what comes from it. [He
knows] what descends from the heavens and what ascends thereto. He is with you
wherever you may be} (Q. 57:4).
Furthermore, this quotation is preceded by the following statement of the
Exalted in the previous verse: {He is the First and the Last; the Manifest and the
Hidden, and He is the Knower of all} (Q. 57:3). This verse makes it clear that Allah
is the “First” in the sense of His pre-eternity; He is the “Last” in the sense of His
eternity; He is the “Manifest” in the sense of His being known by the signs of His
creations; and He is the “Hidden” in the sense that His Essence cannot be
encompassed by created space or perception.
[…and {There is no intimate conversation amongst three except that He is the
fourth of them. Nor are there five except that He is the sixth of them. No less
than that or no more except that He is with them wherever they are} (Q:
58:7).]—This verse also emphasizes the impossibility of Allah existing in space for
the similar reasons mentioned above in the previous verse.
The verse begins with the statement: {Have you not considered that Allah
knows what is in the heavens and the earth?} (Q. 58:7). This emphasizes that Allah
is with His creation in the sense of His Knowledge. Since it is said that Allah’s
knowledge encompasses the heavens and earth, He cannot exist therein. For the earth
constitutes the ground and the heavens constitutes everything that exists above the
earth. The Qur’ān mentioned Allah creating {seven heavens} (Q. 67:3) and each
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heaven has a place where one ends and the other begins. If Allah is said to dwell in
one or all of these heavens, this would entail that He is encompassed by His creation.
Highly Exalted be he from that!
[The Mighty, Majestic also says: {We are closer to them than their jugular vein}
(Q. 50:16)]—Imam al-Hādi also cites this verse as a proof for Allah not existing in
space. The reasoning being, how can Allah be closer to a person’s jugular vein in the
literal sense? Of course, such phrase is metaphor not unfamiliar to the Arabic tongue.
The existence of metaphor implies that the literal sense cannot be possible.
[…and {He is a God in the heavens and a God on the earth} (Q. 43:84).]—This
verse also proves that Allah does not encompass space because He is not exclusively
said to be in one place and not another. For example, if He is said to be in heaven
that would mean that He is not on earth and if He is said to be on earth that would
mean that He is not in heaven. However, if it is said that He is in both in the literal
sense, it would imply that He is either in both the heavens and the earth or He is in
neither. For example, if something is said to be black and white, it is both colours
together and neither exclusively.
The first perspective would be impossible to Allah, because if He was in
both the heavens and the earth simultaneously, he would be contained by His
creation, and we previously demonstrated that such is impossible. If one wanted to
interpret the verse literally, the only other option is that He is in neither.
We opt to interpret the verse metaphorically to mean that Allah is the final
authority in the heavens and the earth. Since He is the exclusive Creator of the
heavens and earth, He is the governing authority that deserves to be exclusively
worshipped as its God. Furthermore, the verse goes on to say: {He is the All Wise,
the Omniscient; Blessed be the One to whom belongs the dominion of the heavens,
the earth, and everything between them} (Q. 43:84-85). This further emphasizes that
this verse denotes Allah’s divine authority in the heavens and earth and does not
denote place. In his book Al-Asmā`u wa as-Siffāt, Imam al-Bayhaqi narrated this
opinion from the classical exegete, Qatāda.
Another interpretation is that Allah’s Knowledge encompasses the heavens
and earth. This would be similar to the Exalted’s statement: {He is Allah in the
heavens and in the earth. He knows what you conceal and what you make apparent.
He knows what you earn} (Q. 6:3). The context of the verse suggests that Allah is in
the heavens and the earth by means of His knowledge. Any literal interpretation
would remove the apparent intent of the verse.
The Ruling Concerning Those that Believe in Corporeality
Regarding those that believe in the corporeality of Allah, there is no
disagreement between the imams of the Ahl al-Bayt and the scholars of the
Generality (al-Jumhūr) that this is disbelief (kufr). If one firmly believes in one’s
heart and interprets the Qur’ān to imply that Allah consists of a body with limbs
similar to that of creation, this removes him/her from the religion. The reason is that
such a belief counters very clear and decisive proofs to the contrary. Allah says: {He
is unlike anything. He is the All-Hearing, All-Seeing} (Q. 42:11).
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Similarly, the one who says that Allah is a body unlike other bodies has
committed blasphemy. One does not escape the charge of blasphemy simply because
one says “unlike other bodies”. This is because the affirmation in the beginning of
the sentence “Allah is a body” affirms that which is clearly contradicted by clear
Divine text.
Such a statement is unknown in the language and illogical. It would be
similar to one saying: “Zayd is a man unlike other men.” The beginning of the
statement affirms that Zayd is a man, whether one differentiates him from other men
or not. The negation only serves to distinguish Zayd from others in his genus.
The one who doubts whether Allah consists of a body or not, is a
disbeliever. This is because this person is ignorant of Allah. The one who is ignorant
of Allah does not have knowledge of His Attributes, Essence, and so forth. Such a
person does not have adequate knowledge to base his/her belief on. Consequently,
this person is not a believer. This is because the one who doubts the central dogmas
of the religion is no different from the one who does not believe in them.
The one who prohibits interpretation of the verses that seemingly implies
corporeality but does not believe in the corporeality—this would not be disbelief.
Imam al-Hādi, upon him be peace, said in one of his treatises:
The corporealist and the fatalist are not disbelievers except the one
who clearly ascribes limbs and body parts [to Allah].
[There are various verses that prove that He is independent (lā yahtāj) of
space.]—Many other verses testify to the reality that Allah is independent of the
confines of spatial boundaries. Some of which include the following: {He is unlike
anything} (Q. 42:11) in that He is not a corporeal body like other corporeal bodies;
{Vision does not reach Him; rather, He reaches all vision. He is the All-Subtle, the
All-Aware} (Q. 6:103) in that He is not a being that is manifested by the senses and
therefore subject to space; {He is Independent} (Q.15:35) in that He is Independent
of space to manifest His Essence; {And there is none like unto Him} (Q. 113:3) in
that He does not belong to a category of beings encompassed by space; {To Allah
belongs the highest likeness: for He is the Omnipotent, the All-Wise} (Q. 16:60) in
that nothing else can be said to be higher or grander than He; {He is AllEncompassing over His slaves} (Q. 6:18) in that nothing of His creation
encompasses Him; and so forth.
There are various verses that may apparently suggest that Allah is a body or
possess parts. However, these verses have been interpreted (t`awīl) by the many of
our exegetes from all schools of thought. These exegetes range from classical to
medieval to modern. The argument that many of the exegetes make is that if the
Arabic language permits various interpretations of words and phrases, then what
would be wrong with interpreting these verses to denote an understanding in line
with our belief system? We will look at some of these verses and examine them in
the light of logic and revealed text to disprove the literal connotation of the verse.
Some of the opponents of this view say that Allah is mentioned in the
Qur’ān as dwelling in the heavens. They use some verses to establish their view.
Some of which include: {Do you not believe in the One in the heavens…} (Q.
67:16} and {He is the All-Encompassing over His slaves} (Q. 6:18). They say that
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because Allah is said to be {in (fī) the heavens} as well as {over (fawq) His slaves},
He is literally confined to the heavens.
To this, we reply that if one interprets these verses to mean that Allah is
literally in the heavens, one is forced to admit that Allah is dependent upon His
creation to contain Him. Furthermore, one is also forced to answer the question as to
where did Allah exist before He created the heavens to contain Him. Such phrases as
“in” and “above” have been interpreted by our scholars in a way that does not
contradict Allah’s transcendence. Some of the books of Qur’ānic exegesis narrate
that the “One in the heavens” refers to the angels of punishment.
Also, they narrate that the “One in the heavens” refers to the One whose
authority is manifested from the heavens; that is to say, the One in which His
authority and commands are carried out. This is the import of the statement of the
Exalted: {He is Allah in the heavens and the earth} (Q. 6:3).
The opponents also bring forth the following verses: {Do they wait but that
Allah and His angels should come (atiy) to them in the shade of the clouds…} (Q.
2:210) and {And your Lord has come with His angels, row by row} (Q. 89:22). They
say that these verses are explicit in denoting that Allah is a body in the heavens.
We reply by saying that the meaning of these verses is that the judgment of
Allah is what is meant as “coming.” It is similar to Allah’s statements: {Those before
them already plotted, but Allah came (atay) to their building from the foundations,
so that the roof fell upon them…} (Q. 16:26) and {They thought that their fortresses
would protect them from Allah, but Allah came to them from where they least
expected} (Q. 59:2). No one would argue that Allah Himself went to the buildings
and fortresses of the disbelievers and deniers! These verses are clear in meaning that
the punishment of Allah is what “came” to the disbelievers even though they say
{Allah came…}. This is further emphasized by the continuation of the
aforementioned verse {Those before them already plotted, but Allah came (atay) to
their building from the foundations, so that the roof fell upon them…} in Sūra anNahl: {…and the punishment came to them from where they did not perceive} (Q.
16:26).
Likewise, we say that the verses: {Do they wait but that Allah and His
angels should come (atiy) to them in the shade of the clouds…} (Q. 2:210) and {And
your Lord has come with His angels, row by row} (Q. 89:22) refer to His judgment
and punishment. This view is also narrated by some of the exegetes of the
Generality, such as Imam at-Tabari. This interpretation is beautiful explicated by
Allah in a seemingly parallel verse: {Do they wait but that the angels should come to
them or there comes to them the command of their Lord?} (Q. 16:33). In this
context, {command} denotes punishment.
Some of the corporealists also bring forward the verse: {Indeed, the
righteous will be amongst gardens and rivers in a seat of truth near (‘inda) a One
Sovereign and Omnipotent} (Q. 54:54-55). They say that because one is said to be
seated {near} Allah, this means that Allah is a body.
We say that this interpretation is incorrect and that the intended meaning is
that the believers will be seated in high places in Paradise. The word {near (‘inda)}
here does not mean proximity to a body; rather, it means in a place of the Pleasure of
their Lord. Such an interpretation is in accord with the language because one can say:
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“You are near me (‘indi) in a place of high standing.” This does not mean that the
person is near another in bodily proximity.
Also, the Exalted uses the word {near} in various places of the Qur’ān to
denote a meaning other than bodily proximity. For example, Allah says: {And if you
were to see when the criminals hang their heads near (‘inda) their Lord…} (Q.
32:12). Does this mean that the sinners will be in close proximity to Allah? Certainly
not! This verse means that they will be in a place of disgrace and shame before their
Lord.
Furthermore, this meaning is customarily used in the language. The PreIslamic Arab poet, Qays bin al-Khatīm said in his poem:
We are with what is near us (‘inda nā); you are with
What is near you (‘inda ka)—content and with different
opinions.
He doesn’t mean that one is in close proximity to his opinions; rather, he means that
one is in a place of firmness when it comes to the opinions they hold.
Another verse that the corporealists bring forth to prove that Allah is a body
is the verse: {On that Day, the shin will be uncovered (yukhshafu ‘an sāqin} (Q.
68:42). They say that this {shin} that is mentioned refers to that of Allah, Glorified
be He. They also quote a narration reported by al-Bukhāri, Muslim, and al-Hākim to
support their view, in which the Exalted is said to “uncover a shin” on the Day of
Judgment. As a result, the people will prostrate to Him.
We reply by saying that the proper exegesis is that on the Day of Judgment,
the moment will intensify for the disbelievers. That is to say, there will be great
shock and a tremendous matter. Such interpretation is in line with the Arabic
language, the interpretation of the salaf, as well as that of the imams of the Prophetic
Household, upon them be peace.
The interpretation of our opponents is faulty for three reasons. First, the
verse itself is not decisive in stating whose shin would be uncovered. The verse does
not say: “And Allah will uncover His shin,” nor does it say: “And He will uncover
His shin.” To insert Allah in the verse would be a baseless proof.
Second, the phrase “uncover the shin” is an Arabic metonym that means
that the “matter will be decided” or “the battle will be intensified.” This
interpretation is in line with that of the exegetes amongst the salaf. Imam as-Suyūti
narrated in his Ad-Durr al-Manthūr:
- Al-Faryābi and Sa’id bin Manšūr related in a chain on the
authority of Ibrāhīm an-Nikha‘i regarding the statement {the shin
will be uncovered}: “Ibn al-‘Abbās said that it means that a matter
of greatness will be uncovered. He then said: ‘The war has become
intensified (qāmat al-harb ‘ala sāqin).’”
- ‘Abid bin Humayd, Ibn al-Mundhir, Ibn Abi Hātim, alHākim—who authenticated it, al-Bayhaqi—in his Al-Asmā`u wa
as-Siffāt related on the authority of ‘Ikrimah—Ibn al-‘Abbās that
he was asked regarding the statement: {On that Day, the shin will
be uncovered}. He replied: “If the portion of the Qur’ān is
sufficient for you, you should resort to the poem in the collection
of Arab poetry. You should have heard the poet say:
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The neck is patient if there is evil in sight.
For your people sharpened for me, the necks are
struck.
The war has become intensified for us (qāmat al-harb
binā ‘ala sāqin).”
Ibn al-‘Abbās said that this means: “This is the day of distress and
intensity.”
- At-Tasiti related in his Masā`il on the authority of Ibn al-‘Abbās
that Nāfi’ bin al-Azraq asked him about the statement: {On that
Day, the shin will be uncovered}. [Ibn al-‘Abbās] replied: “It
refers to the intensity of the Hereafter. Do you know that Arabic
poem?” He replied: “Yes. I heard from the poet: “The war has
become intensified for us.”
- Ibn Abi Hātim and al-Bayhaqi, in his Al-Asmā`u wa as-Siffāt,
related on the authority of Ibn al-‘Abbās about {On that Day, the
shin will be uncovered}: “It means a matter of great shock
resulting from the affairs of the Day of Judgment.”
- Ibn Manda related on the authority of Ibn al-‘Abbās about {On
that Day, the shin will be uncovered}: “It is the intensity of the
Hereafter.”
- Al-Faryābi, Abid bin Humayd, Ibn al-Mundhir, and Ibn Manda
related on the authority of Mujāhid regarding the meaning of {On
that Day, the shin will be uncovered}: “It refers to the intensity of
a matter.” His grandfather said: “Ibn al-‘Abbās used to say that it
refers to the most intense moment during the Day of Judgment.”
- Al-Bayhaqi, in his Al-Asmā`u wa as-Siffāt, related on the
authority of Ibn al-‘Abbās that he recited {On that Day, the shin
will be uncovered} and said: “The Day of Judgment is meant as
well as the moment of intensity.”
- Al-Bayhaqi related on the authority of Ibn al-‘Abbās about the
statement {On that Day, the shin will be uncovered}: “When the
matter is uncovered and deeds become laid bare. At the onset of
the Hereafter, it becomes uncovered. The matter is then
uncovered.”
Imam as-Suyūti then related a report that is instructive in proving what we said and
disproving the statements of our opponents. He reported:
‘Abid bin Humayd, Ibn al-Mundhir, and al-Bayhaqi—in his AlAsmā`u wa as-Siffāt related on the authority of ‘Ikrimah that he
was asked regarding the statement {On that Day, the shin will be
uncovered}: “The Arabs, whenever they are in the most intense
part of fighting or war, or whenever there is a great matter, they
say regarding that intensity: ‘The war has become more intense
(kashafat al-harb ‘an sāqin)’ [lit. “The war has uncovered a shin”].
Therefore, Allah mentioned the intensity of that Day in a way that
they understand.”
These many narrations mentioned support the idea that the phrase {On that Day, the
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shin will be uncovered} is not literal but rather an Arabic metonym that denotes the
intensification of the Day of Judgment. We only limit it to the above reports for the
sake of brevity.
Regarding the exegesis of the imams of Ahl al-Bayt, upon them be peace, it
is in agreement with the aforementioned interpretation forwarded by Ibn al-‘Abbās.
One example is the statement of Imam al-Hādi, upon him be peace, in his Kitāb
Bāligh al-Mudarik:
He says: {On that Day, the shin will be uncovered}. This means
“intensity.” It is as what is said: “The war has become intensified
for us!”
Third, regarding the hadīth that the corporealists narrate in support of their
view, we say that it is inauthentic. There are various things mentioned in this
narration that contradict reason, the Book of Allah, the authentic Sunnah of the
Prophet, and the consensus of the Muslims. For example, the same narration
mentioned that Allah will appear to the believers and hypocrites in a form that they
do not recognize! We will discuss this hadīth in detail in our discussion entitled:
“The Vision of Allah.”
Nevertheless, it suffices for us that the hadīththat mentions the literal
uncovering of the shin is inauthentic due to the numerous authentic reports to the
contrary. For example, when Ibn al-‘Abbās was asked regarding the verse, he did not
reply by saying that the Messenger of Allah, peace and blessings be upon him and
his progeny, said that Allah will bare His shin! If this hadīth was authentic and stated
in the presence of the Companions, Ibn al-‘Abbās and others amongst the salaf
would have responded with this narration.
The corporealists also quote some narrations of hadīths to substantiate their
claim that Allah consists of a body. Since there are many such narrations, we will
confine ourselves to just one of them. It is a narration in Šahīh al-Bukhāri on the
authority of ‘Abdullah bin Mas’ūd in which he said:
A Jew [and in other narrations, “a rabbi from amongst the Jews”
and “a man from the People of the Book”] came to the Prophet,
peace and blessings be upon him and his progeny, and said: “O
Muhammad, we find that Allah holds the heavens on one Finger,
the earth on one Finger, the mountains on one Finger, the trees on
one Finger, and the rest of creation on one Finger. [He will say:] ‘I
am the king!’”
The Prophet, peace and blessings be upon him and his progeny,
laughed until his molars showed—confirming what he said. He
then recited: (({They have not made for Allah a just appraisal…}
(Q. 39:67)))
They say that this narration affirms that Allah is a body because the Prophet, peace
and blessings be upon him and his progeny, is said to have affirmed what the rabbi
said by laughing.
We say that this narration does not prove the corporeality of Allah for the
following reasons: first, the apparent import of this narration is contradicted by the
clear and explicit verses of the Qur’ān that deny the corporeality of Allah; second, in
the Fat-hul Bāri, Ibn Hajar recognizes that the phrase: “confirming what he said” is
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additional wording that is not a part of the hadīth, but rather the statement of a subnarrator; and third, in the hadīth itself, the Prophet quotes the verse: {They have not
made for Allah a just appraisal…} which clearly contradicted what the rabbi said and
censured him.
Furthermore, we narrate the same hadīth from the book, Yanābī’ an-Nasīha
fil-Aqīdat as-Šahīha by Amīr Badr ad-Dīn bin al-Hussein. Compare this narration to
the narration above and see which is more probable. He reported:
It is narrated on the authority of ‘Ali, upon him be peace, that some
Jews came to the Prophet, peace and blessings be upon him and his
progeny, and said: “Describe your Lord to us.” The Prophet, peace
and blessings be upon him and his progeny, became silent because
he was amazed at what they said and because he wanted to wait
until the command of Allah came. They then said: “We describe
our Lord with greatness! Our Lord, Allah, holds the heavens on
His Finger on the Day of Judgment, as well as the seas on one
Finger, the rest of things on one Finger. His other Hand is free.”
He [i.e. the Prophet] belied them and then Allah revealed the
verse: {They have not made for Allah a just appraisal…} (i.e. they
did not magnify Him in what He is deserving to be magnified).
{…the whole earth will be in His Grasp on the Day of Judgment}
(this means His Dominion). {The heavens will be folded in His
Right Hand} (this refers to His Rule). {He is Glorified and Exalted
above all of what they say} (i.e. this refers to describing Him with
limbs and imagery).
This narration is a lot more acceptable because it presents the Prophet, peace and
blessings be upon him and his progeny, as not laughing and seemingly agreeing with
the corporeality of his inquisitors, but rather belying them and countering their claim
with an explicit verse from the Qur’ān.
Any other hadīth that attributes body parts to Allah must either be rejected
as false or interpreted to fit the understanding that we have previously presented.
Corporeality and the Use of Interpretation (at-T`awīl)
There has been an attempt by some to prohibit the use of interpretation
when it comes to the Qur’ān and Prophetic hadīths. They say that we are restricted
from doing any type of interpretation using a verse from the Qur’ān and a narrated
statement of the Prophet, peace and blessings be upon him and his progeny, as a
proof. They also say that since the Companions of the Prophet, peace and blessings
be upon him and his progeny, did not utilize interpretation, we shouldn’t do so. Some
opinions reject any type of interpretation outright; whereas other opinions permit it
in some situations but prohibit it in others.
Regarding the verse that they use, they cite the Exalted’s statement: {He is
the One who has revealed the Book to you. In it are decisive (muhkamāt) verses;
they are the basis of the Book. Others are figurative (mutashabbihāt) verses. But
those in who have deviation in their hearts follow the figurative verses, seeking
controversy, and searching for its hidden interpretations, but no one knows its hidden
interpretations except Allah and those who are firmly grounded in knowledge. They
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say: “We believe in the Book; the whole of it is from our Lord.” None will grasp it
except those of understanding} (Q. 3:7). This verse indicates to us that there are two
types of verses in the Qur’ān: the decisive verses and the figurative verses.
The decisive verses are those in which the apparent meaning is permissible
to exist. For example, the Exalted says: {O you who believe, when you rise for the
prayer, wash your faces and hands until the elbows and wipe your heads and wash
your feet to the ankles} (Q. 5:6). Although the jurisprudents disagree as to certain
details of this verse, there is no disagreement that the import of this verse is literal.
This is a decisive verse.
However, there are verses in the Qur’ān in which the literal or apparent
meaning of it would be impermissible because it either implies an impossibility or a
contradiction with other verses. These verses are known as mutashabbihat. The
Arabic term tashbih means to resemble something, so the term mutashabbihat
indicates that although the verse may resemble an apparent meaning in its wording, it
nonetheless cannot be taken literal. For example, the Exalted says: {All things pass
away except His Face} (Q. 28:88). If this verse was interpreted literally, it would
entail that Allah has a body and every part of it would be destroyed while His Face
remained! Such an interpretation is contrary to both logic and revealed text.
Those that forbid the use of interpretation also emphasize the statement:
{But those in who have deviation in their hearts follow the figurative verses, seeking
controversy, and searching for its hidden interpretations, but no one knows its hidden
interpretations except Allah…}. They argue that the use of interpretative means to
understand a verse is forbidden by the Qur’ān. Such an interpretation is invalid for
the following reasons:
First, Allah mentions in the same verse that there is a group that {knows the
hidden interpretations} of the Qur’ān. They are referred to as {those who are firmly
grounded in knowledge}. This entails that those who are qualified to interpret the
figurative verses of the Qur’ān have to be deeply encompassed in the various
sciences needed to render the proper interpretations.
Some people say that the proper stoppage of the verse is the following: {But
no one knows its hidden interpretations except Allah. Those who are firmly
grounded in knowledge say…} with the stoppage after the term {Allah}. They say
this to convey the idea that Allah is the sole Knower of the interpretations of the
figurative verses. According to them, any attempt to interpret the figurative verses by
anyone other than Allah, would be improper and therefore, prohibited.
We reply by saying that both places of stoppage are permissible from a
grammatical standpoint. That is, one could read the verse to say: {but no one knows
its hidden interpretations except Allah and those who are firmly grounded in
knowledge. They say…} or {But no one knows its hidden interpretations except
Allah. Those who are firmly grounded in knowledge say…}. However, to determine
which place of stoppage is more suitable, we quote from a debate in the text, Majālis
at-Ťabari between two scholars: Ahmed bin Musa at-Ťabari and Maymūn, a
theologian from Sana’ā. It is as follows:
[At-Ťabari]:
“O Maymūn, what do you say about the statement of the
Mighty and Majestic: {but no one knows its hidden
interpretations except Allah and those who are firmly

37

grounded in knowledge}?”
“O Abul-Hussein, that is not the recitation. One says:
{But no one knows its hidden interpretations except
Allah.} with the stoppage there.”
[At-Ťabari]:
“O Maymūn, what is the meaning of Allah’s statement:
{“Ask the city that we were in and the caravan that we
came in…”} (Q. 12:82)?
[Maymūn]:
“It is not a city that you ask because it is an inanimate
object (jamād). Similarly, the caravan does not speak. It is
its people that are meant.”
[At-Ťabari]:
“O Maymūn, is this from revelation or interpretation?”
[Maymūn]:
“Indeed, it is from interpretation.”
[At-Ťabari]:
“Did you not say to me that one is supposed to stop after
the phrase: {But no one knows its hidden interpretations
except Allah.}? When was this interpretation revealed to
you?
(He [i.e. Maymūn] then felt embarrassed and began to fidget
nervously. Then the people began laughing at him.)
[Maymūn]:

From the above account, we see that those that prohibit interpretation the
verses of the Qur’ān are ultimately forced to adopt the interpretive method to explain
the meanings of verses. It is an inescapable reality.
Second, the Qur’ān was revealed in the Arabic language. The Qur’ān
emphasizes numerous times that it was revealed in Arabic. This not only entails that
the Holy Writ was constructed by Arabic letters and words alone; rather, it also
means that it follows the same stylistic patterns and phraseology of the Arab people.
If not, it would not be understandable to the people that were in earshot of its
revelation. The Exalted says: {We have made it an Arabic Qur’ān so that you will
understand} (Q. 43:3). This holy verse is an explicit proof that the Qur’ān is phrased
in a way that the Arabs would understand its pristine message.
Allah even challenges the Arab opposition by stating: {And if We would
have made it a non-Arab Qur’ān, they would have said: “Why aren’t its verses in
detail? [How can it be] a non-Arab [Qur’ān] and an Arab [Messenger]?”} (Q. 41:44).
Through the potential argument of the Arab nonbelievers, Allah confirms that the
Qur’ān is Arabic so that its message could be easily understood. The pagan Arabs
would have an argument (hujja) against Allah on the Day of Judgment if the last
message revealed to mankind was not able to be comprehended. This necessitates
that the Qur’ān uses words, phrases, and expressions known to the Arabs.
Third, the holy verse mentioned that the decisive verses are {the basis
(umm) of the Book}. This means that one should always refer back to the decisive
verses when confronting the figurative verses. That withstanding, it would be
superfluous to mention the decisive verses as {the basis (umm) of the Book} if one
was not encouraged to interpret the figurative verses. It wouldn’t make sense to give
someone the tools and boundaries, but forbid them from the undertaking altogether.
This is the understanding of the salaf as evident by various narrations. For
the sake of brevity, I would just reference one example of a companion utilizing this
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concept. It can be found in the collections of Imams al-Bukhāri and Muslim, on the
authority of Masrūq who said:
I was resting on the couch in Ā‘isha’s house, when she said: “O
Abu Ā‘isha, there are three things that if one utters would be a
great slander against Allah! Whoever claims that Muhammad,
peace and blessings be upon him and his progeny, has seen his
Lord, has uttered a great slander against Allah!” I then sat up and
said: “O Mother of the Believers, wait on me and do not rush me in
this. Did not Allah, the Mighty and Powerful, say: {And verily he
saw him in the clear horizon} (Q. 81:23) and {Verily, he saw him
at a second descent} (Q. 53:13)?
She then said: “I was the first person in this community to ask the
Messenger of Allah, peace and blessings be upon him and his
progeny, about this affair. He said: ((The “him” refers to Gabriel. I
did not see him in the form that Allah created him in except in
these two occasions…)).” Then she said: “Did you not hear what
Allah says: {Vision does not reach Him; rather, He reaches all
vision. He is the All-Subtle, the All-Aware} (Q. 6:103) and {It is
not for Allah to speak to a man except by inspiration, behind a veil,
or by sending a Messenger…} (Q. 26:51)?”
In this example, one sees that Masrūq held that the Prophet, peace and
blessings be upon him and his progeny, saw Allah and he utilized two verses to
support his view. However, the Mother of the Believers, Ā‘isha countered his view
by quoting two verses in support of the opposite view. She also pointed out to him
that his understanding of the verses that he quoted was incorrect and not to be
interpreted in an apparent way. Instead, she brought forth a hadīth and two decisive
verses to counter his interpretation of two, seemingly, figurative verses.
Fourth, it is clear from the statement {But those in who have deviation in
their hearts follow the figurative verses, seeking controversy, and searching for its
hidden interpretations…} that one is prohibited from innovating in interpreting the
Qur’ān and subsequently {seeking controversy} to purposely mislead the people.
That is, one cannot purposely use an apparent interpretation of a verse in order to
cause fighting amongst the Muslims.
Fifth, there are numerous examples where the Companions as well as the
later exegetes, utilized interpretation. Some of these examples were cited by Sayyid
‘Abdullah bin Hussein bin Muhammad al-Kibsi ad-Daylami in his treatise: As-Sayf
al-Maslūl: al-Qāta’ li Shubahāti al-Makhdhūl. In it, he quoted an impressive number
of quotations in which interpretations of seemingly corporeal expressions are
utilized:
What proves this is the statement of the Follower (at-tābi‘īn), Ibn
Jubayr: “His Chair (kursi) is His Knowledge.” Al-Bukhāri said
concerning the Almighty’s statement: {All things pass away except
His Face.} (Q. 28:88), [“except his Face”] means “except His
dominion.” Zayd bin Aslam said: {…with firm footing…} (Q.
10:2) refers to Muhammad, peace and blessings be upon him and
his progeny. Al-Bukhāri said concerning the Almighty’s statement:
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{We will soon handle your affairs…} (Q. 55:31), this means “We
will hold you accountable”, and He will not be distracted by one
thing or another. It is well-known in the Arabic language:
“Handling something for you” refers to taking care of something
and fulfilling a want. He also said that “pride” refers to “the
dominion.” He said concerning the Almighty’s statement: {He
takes it by its forelock} (Q. 11:56), this means its power and
authority. He said concerning the Almighty’s statement: {There is
no change in the creation of Allah} (Q. 11:56), this means “in the
religion of Allah.” He also said concerning the Almighty’s
statement: {…We will forget you…} (Q. 11:56), this means “We
will leave you.”
There are also examples of interpretation in the hadīths. Sayyid ‘Abdullah
continues by quoting examples of interpretation in the recorded statements of the
Prophet, peace and blessings be upon him and his progeny:
An-Nawawi said: “He, peace and blessings be upon him and his
progeny, said that Allah, the Almighty, is not one-eyed (a’war)
which means that Allah is away from the designations of
imperfections and away from all deficiencies. The Antichrist (adDajjāl) is the creation of Allah that has a deficient form.”
An-Nawawi also said in Sharh al-Muslim: “He, peace and
blessings be upon him and his progeny, said: ((The supplicant is
not eliminated while Allah laughs)). The scholars say that Allah’s
‘laughing’ represents His pleasure with the actions of His slave, an
indication of His love towards something, or the symbol of His
blessings on someone.”
Regarding Allah’s “Hands”, it is interpreted to mean His Power. It
is indicated by “hands” because our actions are performed by the
hands and our discourses by our understanding.
Regarding the statements: “The fair people (al-maqisiŧīn) are with
Allah on the pulpits of light and are at the right hand of the MostMerciful, and both of His Hands are right hands...”, Ibn ‘Arifah
said: “‘Both of His hands are right hands’ is a metaphor and does
not convey the idea of a right limb.”
An-Nawawi said: “The believer being ‘close’ to his Lord on the
Day of Judgment denotes attaining nobility and goodness. It does
not denote distance because He is above the attribute of distance.”
Al-Qasŧalāni said: “Anger is something that enters the hearts of
creatures; however, it is unbecoming of the Exalted Creator (alBāri ta ‘ala) because this implies that something affects the
Exalted and that He is altered by effects and circumstances.”
Sixth, it is also evident that some of the Companions of the Prophet, peace
and blessings be upon him and his progeny, were said to exercise proper
interpretations and others would deviate with their interpretations. This is evident
from a hadīth narrated in Al-Mustadrak of Imam al-Hākim on the authority of Abu
Sa’īd al-Khudri who said:
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We were with the Messenger of Allah, peace and blessings be
upon him and his progeny, and he tore his sandal. He placed it in
front of ‘Ali to repair it. He walked around a little and said:
((Among you there is one who will fight for the interpretation
(t`awīl) of the Qur’ān just as I fought for its revelation)). Some
people began looking around: among them Abu Bakr and ‘Umar,
may Allah be pleased with them. Abu Bakr said: “Am I the one?”
He replied: ((No)). ‘Umar asked: “Am I the one?” He replied:
((No. But it is the one repairing the sandal)).—meaning ‘Ali. We
rejoiced at that. No one lifted their heads except that they heard
that from the Messenger of Allah, peace and blessings be upon him
and his progeny.
Imam al-Hākim stated: “This hadīth is authentic based upon the criteria of [alBukhāri and Muslim] although they didn't relate it.” Imam Ibn Hajar al-Haythami
narrated this hadīth in his Majmu az-Zawā’id and stated: “Abu Ya’la narrated this,
and his narrators are all authentic.”
It is evidently clear that the use of interpretation in the Qur’ān is
permissible, as long as such interpretations are in conformity with the language; have
its proofs from other verses of the Qur’ān, hadīth, pre-Islamic Arabic poetry, and the
like; the interpretation is not at variance with clear, decisive verses of the Qur’ān;
and that these interpretations are not used to cause corruption in the Muslim
community. The absolute prohibition of the use of interpretation has no textual basis.
Many of these same people who forbid interpretation are nonetheless forced to use
interpretation when confronted with seemingly conflicting verses.
[He is the arranger of space.]—That is, He is the One who created space and
placed everything in its due proportions. The Exalted says: {Are you more difficult
to create or the heavens that he constructed? He has raised its canopy according to
His measure. He bestows night with darkness, and He brings out its grandeur} (Q.
79:27-29). He also says: {Consider the sun and its brightness as well as the moon
and its reflection. [Consider] the day as it reveals, the night as it veils, the heaven and
its construction, the earth and its expansion, as well as the soul and the portion given
to it} (Q. 91:1-7).
Since space is arranged in proportions, it is therefore created. If it is created,
then it is not possible that the Creator dwells within, as we previously proven.
[He existed before all space and time.]—Since He is the Creator of time and space,
it is therefore necessary that He existed before and outside of them. The author of Al‘Iqdu Ath-Thamīn fi Ma’rifat Rabbil-‘Alamīn makes this concept clear from an
intellectual perspective when he stated:
If something was existent (muhdath), then it is necessary that there
be One that caused it to exist (muhdith); because there are certain
associations in corporeality and then divisions of objects and
images. Look at the heavens, earth, fruits, trees, wells, stones,
rivers, females, males, the living, the dead, the collective, and the
dispersed. Look at the necessary consequences of actions. They
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share in the nature of accidents. Consequently, it divides and parts
between its desire, abundance, life, power, dryness, moisture,
foods that we like and hate, various fragrances, heat, cold, the
coming annihilation, opposite colors at the same time, the death
that ceases provision, and hope.
We know that it is necessary that there be differences to
differentiate from. These occurrences of in-time creation are
witnessed. It changes from another. These occurrences cannot
transpire by themselves. Because if a thing happens, it demands
that whatever brought it about exists before it and outside of it.
Similarly, an image cannot produce itself, and there are no
disputations amongst itself regarding its preparation. One cannot
overcome that by anything from the statements of the ignoramuses.
They say that everything comes from Nature, a body, orbit, a star,
a cause, an intellect, a spirit, a soul, or other than that.
Consequently, these would be the kinds of affirmations without
fail: One who brings into existence or one who does not bring into
existence. The one who brings into existence is, without fail, preexistent or existent. It is not possible that a First Cause be brought
into existence or that it is nonexistent. Consequently, it is
necessary, to the knowledgeable one that He should be eternal and
completely independent from that which was caused first.
It is not possible that the First Cause be existent because it is
without fail that it either brings itself into existence or it is brought
into existence by a different being. If it brought itself into
existence, its effect [i.e. its created-ness] is a result of another
cause of its like. Our knowledge of differences of the world could
prove the invalidity of the statement that the First Cause be the
exact same one that brought itself into being or that there be
similar First Causes.
It is not possible that there be another First Cause because the First
Cause would no longer be the First Cause. This is because at the
moment that this takes place, this would bring about a sharing of
the world, which causes a need. This will, in turn, cause a vicious
circle (duwr al-Kalām) from the First Cause that will not be
understood or enclosed (yanhaŝir).
The conclusion must be based on certainty and determinative
judgment that it [i.e. the world] is existent and fashioned. This is a
result of the Chief Doer. He is the Ever-Living (al-Hayyu), the
Self-Existent (al-Qayyūm).
[He existed when there were no heavens, earth…]—Since the heavens and earth
were created, it necessitates that the One who created them existed before them. The
Mighty and Majestic says: {He is the First} (Q. 57:3), {Allah is the Creator of
everything} (Q. 39:62), {All Praise is due to Allah who created the heavens and
earth and made the darkness and light} (Q. 6:1), {All Praise is due to Allah, Creator
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the heavens and earth} (Q. 35:1), and {He is the One who created everything for you
on the earth. He then took to the heaven and made them seven heavens} (Q. 2:29).
There are many more verses that affirm the creation of the heavens and
earth. He existed before the existence of the heavens and earth. Therefore, it is
incorrect to assert that Allah exists in the heavens just as much as it is incorrect to
assert that He is on the earth.
[Celestial Chair (Kursi)…]—He also existed before the Celestial Chair. There exist
various discussions regarding the Celestial Chair.
It is mentioned in the Qur’ān in the well known verse known as the Verse of
the Celestial Chair (ayat al-kursi). In this verse Allah, the Exalted says: {His
Celestial Chair extends over the heavens and the earth} (Q. 2:255). The word kursi
appears nowhere else in the Qur’ān except when referring to the chair of Prophet
Solomon, upon him be peace, in which his body sat (Q. 38:34).
There have been various discussions concerning the nature of the Celestial
Chair. Some have stated that it is a created body composed of light that is suspended
above the heavens in a literal sense. Many of the textual proofs of those that hold that
view are narrations in which the description of the Celestial Chair is given. For
example, there is a narration in Fat-hul Bāri, Majmu az-Zawā`id, and Tafsīr Ibn
Kathīr on the authority Abu Dharr in which he related that the Prophet, peace and
blessings be upon him and his progeny, said regarding the Celestial Chair:
((The seven heavens and earths are surrounded by the Celestial
Chair just as a ring is surrounded by the desert. The greatness of
the Divine Throne over the Celestial Chair is just as the greatness
of the desert over a ring [in it])).
The meaning, of course, denotes that the Celestial Chair is extended over the heavens
and earths.
Others say that the Celestial Chair is symbolic of Divine knowledge or
dominion. They also rely upon narrated statements as well as customary usage in
Arabic poetry. Regarding the proofs from narrated statements, we previously
mentioned in the section dealing with the use of interpretation that Ibn Jubayr said:
“His Chair is His Knowledge.” Imam al-Bukhāri narrated this in his Šahīh. Ibn
Kathīr, in his exegesis of the Qur’ān, mentioned that one of the two meanings of the
Celestial Chair is knowledge. This meaning is also narrated on the authority of Ibn
Abi Hātim who relates it on the authority of Ibn al-‘Abbās. Similar is related by Ibn
Jarīr. Ibn Abi Hātim states: “I related the same thing on the authority of Sa’id bin
Jubayr.”
Regarding the proofs for “chair” meaning knowledge in Arab poetry, a poet
said: “You do not establish (takarrasa) knowledge of the unseen on creation.” This
means: “You do not know…” Another poet said: “You are surrounded by them;
white faces and congregated; chairs waiting for the time to rotate.” In this poem,
“chairs” refer to people with knowledge.
Interestingly enough, Imam al-Hādi, upon him be peace, dealt with the
concept of the Celestial Chair in some of his other writings. In his treatises, Tafsīr alArsh wa al-Kursi and Tafsīr al-Kursi, he concluded that the Celestial Chair is
symbolic of Allah’s authority. However, in this text, he seemingly affirmed that it is
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a creation of Allah.
If “Celestial Chair” refers to Allah’s knowledge, as asserted by some, then
it is logically impossible that Allah exists before one of His Essential Attributes.
However, if the meaning of Celestial Chair refers to the created dominion of the
Almighty, then it is logically necessary that Allah existed before it. Therefore,
whether the Celestial Chair is metaphor of Allah’s rule or an actual body, the
affirmation that Allah created it and existed before it is a rhetorical method used to
demonstrate Allah’s pre-existence before His creation.
[…Divine Throne (‘Arsh),]—Allah is also said to exist before the Divine Throne.
Similar to the Celestial Chair, there is disagreement amongst the Muslims regarding
its meaning. The literalists say that the Divine Throne is a body composed of light,
similar to the Celestial Chair. However, it is different from the Celestial Chair in that
it is said to be larger than it just as the Celestial Chair is said to be larger than the
heavens and earth, as is evident in the previously mentioned hadīth.
Also, some of the narrations mention that the Throne is carried by eight
angels, known as the Carriers of the Divine Throne (Hamalat al-‘Arsh). Allah
mentioned them twice in the Qur’ān. In the first verse, He says: {Those who carry
the Divine Throne…} (Q. 40:7). The second verse says: {And angels are on its sides.
On that day, they will carry the Divine Throne of your Lord above them; all eight of
them} (Q. 69:17).
The angels that bear the Throne are said to have four faces. One of which
resembles a human, another resembles a bull, another resembles a lion, and the
fourth one resembles an eagle. Each angel is said to be placed in charge of the
provisions of those creatures in whose faces they resemble.
Numerous verses of the Qur’ān also mention that angels are surrounding the
Divine Throne. It is seen to be the qibla of the heavenly hosts. One example is the
verse: {And you will see angels surrounding the Divine Throne from all sides} (Q.
39:75). Those who argue that the Divine Throne is literal use these verses to indicate
that it is truly an entity and not metaphorical.
Other narrations that mention the Divine Throne as a literal entity
mentioned that it has writing on it. For example, there is a narration in the Shifa of
Qadi Iyāđ in which he narrated from at-Tabarāni on the authority of Abul-Hamra that
the Messenger of Allah, peace and blessings be upon him and his progeny, said that
on the Miraj, he saw inscribed on the Divine Throne: “There’s no God but Allah.
Muhammad is the Messenger of Allah. I have assisted him by ‘Ali.”
Those that say that the Divine Throne is not literal say that it is allegory for
Allah’s dominion over the heavens and earth. They utilize various proofs to
substantiate their claim. The term “throne” denoting “dominion” or “rule” is not
unknown in the language. An Arab poet said:
Their killing you is only the toppling of their thrones,
By ‘Utayba bin al-Hārith bin Shihāb.
They also say that that the meaning of Allah’s “establishing Himself over
the Divine Throne” (istawā ‘ala al-‘Arsh) is indicative of His attaining dominion
over the heavens and earth. This is in contradistinction to the purported statement on
the authority of Imam Mālik bin Anas:
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The Establishment (al-istawā’u) is known. The manner of “how”
(al-kayf) is unknown. Belief in it is obligatory. Questioning about
it is a heretical innovation (bida’).”
The Meaning of Establishing (istawā)
Sayyid ‘Abdullah ad-Daylami in his As-Sayf al-Maslūl argued that the
verse: {The Most Gracious is established (istawā) on the Throne} (Q. 20:5) is
allegory. He said:
Firstly, it [i.e. the term istawā] is a consequential accident, and it
denotes dominion; it is the correct view for one who reflects.
The opponent says: “When the word istawā is used with ‘ala, its
meaning is elevation and loftiness. This is from the consensus of
the linguists.” Consequently, this invalidates any statement to the
contrary because elevation and loftiness indicates literal place by
its wording. It is for this reason that al-Jawhari designates in asSihāh that istawā indicates occupying (istīla`u) something and
ascension. The author of as-Sihāh, who was amongst the imams of
the linguists, testifies to this from the poet who said:
Bishr ascended on (istawā ‘ala) Iraq,
without a sword or bloodshed.
This poem proves that in the Arabic language, istawā may not
indicate occupying something; because if istawā was literal, it
would be impossible. How could a man be settled on Iraq in the
literal sense?! Verily, one may conquer Iraq without conflict.
However, where is the consensus of the linguists?! Is the settling of
humans befitting to that of His Majesty?!
How can you say that there’s consensus and then provide only one
text that you claim objects to the view of istawā denoting the
establishment of rule? His objection does not clearly demonstrate
that which he is attempting to establish, rather it proves the
opposite. Even if we were to acknowledge that, he did not
demonstrate the consensus on the view that it means literal
elevation. Even if he did say that it was literal, we would say: A
point of physical contact (malāmis) occurs when one part of
something is in contact with a part of something else. Then
according to you, Allah’s istawā is like that of a man on the back
of a donkey? That withstanding, the istawā on the back of a
donkey is a point of physical contact, a place, and a position.
Would you say something like that about Allah?! If you say “Yes”,
you blaspheme (kafarta). If you say, “No”, how can you
authenticate the testimony of these two verses and the Exalted’s
statement: {The ark rested (istawā) on Mount Judi} (Q. 11:44). It
does not mean elevation or loftiness. But mounting by physical
contact indicates place and position on a mountain known as Judi
in Iraq.
The opponents of that view argue using the statement of Abul-Hassan al-
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‘Āsha’ri who asks: “How can Allah’s establishment on the Throne mean establishing
rule and power, while everything is already under His power and authority?” Sayyid
‘Abdullah responded by saying:
Istawā means “to have authority over.” “The Throne” means
dominion. Consequently, the Heavens, earths, and everything in
them and between them are under His dominion. Then the
establishment of Allah on His Throne refers to Him establishing
His dominion by means of commands and prohibitions. His
occupancy indicates His commands and prohibitions throughout
the universe. The Throne that exists is not a literal throne as was
stated by Ibn Taymiyya. It is similar to a narration that states that
the Throne always existed along with Allah from eternity. This
would lead to the view that the Throne existed pre-eternally. It is
well known that there is nothing that exists pre-eternally except
Allah. It would mean that the Powerful and Majestic was
established over a great thing amongst His creation, which is the
Throne. This would prove that it was necessary for Him to
establish Himself over something other than Himself. This is based
on the statement of the one who said that the Throne is literal.
Otherwise, one would say that Allah established Himself on the
Throne in the literal sense rather than establishing rule.
Regardless of whether it is metaphor or literal, Imam al-Hādi demonstrates
Allah’s pre-existence by stating that He existed before the Divine Throne. Therefore,
it is a creation of Allah. If it is affirmed that it is the creation of Allah, it is also
affirmed that He is completely independent of it.
To imagine that the Omnipotent Deity “sits” upon it in a literal sense is
limiting Him and making Him dependent upon that which He created. Such a
fanciful view cannot be entertained by a mind enlightened by God-given logic and
Divinely-revealed text.
[…Speech (Kalām)…]—Allah is also said to exist before speech itself. Such a
statement may be logical to the mind; however, this concept serves as an
introduction to the discussion regarding the creation or pre-existence of the Qur’ān.
We will discuss this issue in detail later, insha-Allah. However, this statement begs
brief mention and explanation.
For the sake of argument, we will say that “speech” denotes “the
formulation of understanding by means of the combination of letters and words.”
This means that when two entities come into contact with each other, and one
conveys a meaning by means of a series of words in proper order to the other entity,
this is speech. Some grammarians also include gesturing as a form of speech. As
long as an intended meaning is conveyed, this can be termed “speech”.
The term “speech” entails that there is a speaker (mutakallim). It is
therefore, necessary that the speaker precede the speech. No other option exists. One
could say that speech may exist in another plane of existence; for example, the mind.
However, until this speech is delivered, it is not considered “speech.”
Speech may also exist in a form without letters or words; for example, the
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inward “speech” between the central nervous system and the limbs of the body. The
nervous system issues a series of commands and prohibitions that the limbs of the
body act upon. This is permissible in the Arabic language because there is a saying:
“Speech is in the heart, while the tongue has been made the sign of the heart.”
Regardless of whether the speech is outward or inward, the necessity of a
speaker preceding the speech cannot be denied. The speech of the human to another
or the speech of the central nervous system to the limbs and organs came into
existence after the speakers. This can not be denied except be the unsound mind.
It is, therefore, conclusive that Allah preceded His Speech. If by “Speech”,
we mean “the conveyance of the Divine Will to other than Himself in the form of
words and letters,” this statement is sound and cannot be disputed. For if the Speech
of Allah that is conveyed to creation is in the language of creation, this would in turn
entail that this Speech is created. The Exalted says: {And of His signs are the
creation of the heavens and earth and the differences of your languages and
colours} (Q. 30:22).
In regards to the Speech of Allah, this has been an issue that divided the
Muslims between two schools of thought. Those that held that the Speech of Allah
only referred to the conveyance of the Divine Will by means of angels and Prophets,
said that this Speech was created. They relied upon the logical argument we
mentioned above.
However, there was another school that developed and said that Speech is
an Essential Attribute of the Almighty, and it therefore pre-existed along with Him.
They said that it is similar to the Essential Attributes of Omnipotence and
Omniscience, for example. They said that because the negation of Speech would
imply deficiency—dumbness, this would not be permissible for Allah. They
therefore concluded that Speech is a necessary Divine Attribute that abides with
Allah eternally. They used the term Kalām an-Nafsi or Kalām adh-Dhāti (Self
Speech) to identify this type of Speech. The proponents of this view say that it refers
to the Speech of Allah that is conveyed without letters and words.
Such argument brought forth was a result of the controversy surrounding
the Qur’ān being created or eternal. This debate drew upon the firewood of
ignorance and assumption and engulfed the whole community of Muhammad, peace
and blessings be upon him and his progeny, into the flames of needless persecutions
and slaughter. {Each side rejoicing in that which is with it} (Q. 23:53). With the help
of Allah, we will discuss this in more detail later.
For the sake of argument, we will say that the “Speech” that Allah existed
before, refers to the Speech which is the conveyance of the Divine Will by means of
angels and Prophets. Nothing else other than that is meant by this statement.
Some have argued that Allah’s Speech to Moses, upon him be peace, is an
example of the uncreated speech without words or letters. They say that the verse:
{And Allah spoke to Moses directly (taklīman)} (Q. 6:164) proves this point because
the emphatic verbal root (mašdar), “directly” (taklīman) is used. They say that the
structure of the sentence and the use of the emphatic verbal root imply that there was
no created intermediary between Moses and Allah; therefore the Speech between
them cannot itself be created. And if the Speech was not created, then the existence
of created letters and words would not be permissible. Therefore, the Speech from
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Allah to Moses was without letters and sounds.
We reply by saying that the use of the emphatic verbal root does not mean
that Allah spoke without the intermediary of created speech. For example, the
Exalted says: {Verily, it is We who have revealed the Qur’ān to you in stages
(tanzīlan)} (Q. 76:23). In this holy verse, Allah uses the emphatic verbal root {in
stages (tanzīlan)} to indicate the revelation. Yet, none would deny that the revelation
took place through the medium of the created archangel, Gabriel, upon him be peace.
So, the argument that the use of the emphatic verbal noun precludes a created
intermediary, is invalidated.
Even if one may affirm that Allah did not use the medium of a created angel
in the instance of His Speech with Moses, upon him be peace, prohibiting the use of
a created speech as a medium is not apparent from a linguistic standpoint or textual
evidence.
Allah has made clear the methods that He uses in communicating to man.
The Exalted says: {It is not fitting for any human being that Allah should speak to
him except by inspiration, from behind a veil, or that He sends a messenger [i.e. an
angel] to inspire by His permission that which He wills} (Q. 42:51). The beginning
of this verse clearly indicates that direct Speech from Allah is impossible {It is not
fitting for any human being that Allah should speak to him} except by the means of
the three options given at the end of the verse. The verse, {And Allah spoke to
Moses directly} should be understood in this way.
Moreover, Allah makes it clear that He spoke to Moses through the medium
of created speech when He says: {He [i.e. Moses] was called from the right side of
the valley in a blessed place—from the tree: “O Moses, Verily I am Allah, the Lord
of the worlds”} (Q. 28:30). This address to Moses was created; otherwise how could
something uncreated come from a place {called from the right side of the valley},
emanate from a created object {from the tree}, and consist of letters and words {“O
Moses,…”}?
Even if one was to affirm that the Speech that emanated to Moses was
without letters and words, this does not necessitate that the Speech is uncreated. As
we stated previously, speech without words and letters is permissible. We mentioned
the example of the nervous system. There are also examples in the Book of Allah.
The Exalted addressed the heavens and the earth by saying: {“Come together,
willingly or unwillingly”} (Q. 41:11). Such a statement does not imply that Allah
addressed the heavens and earth using words and letters.
The way we understand that is that by simply willing a matter, it constitutes
a type of Divine Speech that does not necessitate words and letters. {Whenever We
will a matter, We say: “Be” and it becomes} (Q. 16:40). This verse, although it
presents a statement from Allah {“Be”}, the intent is to demonstrate the immediacy
of the will of Allah being carried out. Otherwise, if we were to assume that Allah
literally says: {“Be”}, it would pose problems to those who believe in Kalām anNafsi. First of which is that the word: {“Be”} comprises of letters and it is a word. If
Allah’s Kalām an-Nafsi does not consist of letters and words, what kind of Speech
would this be? Second of which, if Allah is addressing something that is nonexistent
to exist, it would necessitate that it actually pre-existed; otherwise, how could it
respond to the command of its Lord to exist? Because of this, we affirm that the
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interpretation of this verse is that Allah wills a matter and it becomes, without the
use of literal speech.
[…sound or letters.]—Allah existed before sound in that He preceded the sense of
sound as well as that which makes a sound. Sound can be defined as “that which is
received by the place of audible range, meaning the auditory meatus (aš-šamakh).”
All of which denotes creation. Sound is dependent upon the spatial-temporal borders
that surround it because of the distance between the receptor and the received, as
well as, the time between the sound and the silence before and after it. It also implies
that one possesses the created means of receiving sound, meaning an ear or
something like it. The existence of sound is dependent upon that which receives it;
otherwise, it is not sound.
Allah existed before letters as well. For letters are only symbols that are
placed in conjunction with others which form words. The words in turn may convey
meaning (like “a-n-t”) or the words may not convey meaning (like “w-k-t”).
Regardless, the idea is that Allah preceded sound and letters in the sense that He
precedes Speech that is made of sound and letters.
[He existed before the Torah,]—That is, He existed before the revealed book given
to Moses, upon him be peace.
The Torah is the Divinely-revealed scripture to the Children of Israel. Allah
says concerning the Torah: {Verily, We revealed the Torah, in which was guidance
and light. The Prophets that submitted, judged the Jews by it; so did the rabbis and
priests. They were entrusted with the Book of Allah and they were witnesses of
it…We have made obligatory for them therein a life for a life, an eye for an eye, a
nose for a nose, an ear for an ear, a tooth for a tooth, and for injuries is legal
compensation. But whoever gives it up as charity, it will be expiation for him} (Q.
5:44-45).
From this verse, we learn that the Torah was revealed to guide the Children
of Israel. It contained laws of prohibitions and commands. The subsequent Prophets
sent to the Children of Israel judged the Jews by means of the Torah, as well as the
doctors of law and orthodoxy. The laws of compensatory measures were described in
it and the laws of mercy. Furthermore, the Torah is not said to have existed in
another plane of existence before it was revealed.
There is no doubt that the Torah was created. One simply has to refer to the
holy verse in which Allah says: {We wrote for him on the tablets some of all things;
instruction and details of all things} (Q. 7:145). That which is written on the tablets
refers to the Torah. The Torah is distinct from the other Books of revelation in that it
is said to have been written by Allah. We have no reason or evidence to suggest that
it was written in any other language but that of the Children of Israel.
Not only is it said to have been written but it is also said to have been
written on a created material—tablets. Eternal speech cannot be confined or
contained on created material. That which is eternal can only be encompassed by that
which is eternal. It would be similar to trying to hold the whole ocean in a small cup.
If the Torah was written in a created language on created tablets, there is no doubt
that it itself was created.
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It is interesting that those who argue for the eternality of the Qur’ān do not
similarly argue for the eternality of the Torah. After all, if the Speech that issues
forth from Allah in the form of revelation is uncreated, how much more so should
the Writing of Allah be considered uncreated? Instead, the writing on the tablets
consisted of created letters and words, which produce created sounds when recited;
all of which points to the creation of the Torah.
One may argue that this writing could have been done through the
intermediary of an angel. Even if that was the case, the angel did not write but the
Speech of Allah. If the Speech of Allah could be confined to writing with letters and
words, it is therefore created. Similarly, the archangel, Gabriel did not convey the
Speech of Allah except by means of spoken words to the heart of the Prophet, peace
and blessings be upon him and his progeny.
[…Gospels,]—He, likewise, existed before the revelation of the Gospel.
The Gospel is the revelation of Allah to his slave, Jesus son of Mary, upon
him be peace, conveyed to the Children of Israel. Allah says regarding the Gospel:
{We gave him the Gospel, in which was guidance and light, confirming that which
preceded it of the Torah as guidance instruction for the God-fearing} (Q. 5:46). The
Gospel was a source of guidance for the Children of Israel and it confirmed the truth
of the Torah that came before it.
We have no evidence to suggest that the Gospel existed pre-eternally. On
the contrary, we are told that there was a revelation before it that it confirmed, as
well as a revelation that came after it that confirmed it. Something that is eternal can
not be preceded or followed; likewise, something that is eternal cannot be confirmed
or repealed by something else. This negates its eternality because only something
that exists within time and space can be repealed, replaced, confirmed, and so forth.
[…and the Qur’ān.]—He also existed before the Qur’ān; thereby affirming the
creation of the Qur’ān.
The Qur’ān: Created or Eternal?
As we mentioned, the issue of the creation or eternality (qadīm) of the
Qur’ān divided the Muslims at an early stage of doctrinal development. This issue
did not exist during the time of the Prophet, peace and blessings be upon him and his
progeny, or subsequently afterwards. It was only after the crafty designs of a
hypocrite pretending Islam that the Muslims began to raise the question of the
origination or pre-eternality of the Qur’ān. Since this issue did not arise during the
time of the Prophet or the time of the first generation of Muslims, no one side can
claim that their opinion is that of the righteous predecessors (salaf as-sālih). Some
have claimed that their opinion was that of the early generation, but they do so
without proof; therefore, their claim is rejected.
This issue of heated debate found its way more so in the writings of later
philosophers and theologians rather than the narrations of Qur’ānic exegesis and
hadīth literature of the classical period. Nevertheless, it is incumbent that we
examine the proofs brought forth from each side and critically assess them in order
to reach a conclusive position on the issue.
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We must not allow the vituperative name-calling and close-mindedness that
embroiled negative emotions felt on both sides to hinder our pursuit of truth. We
must learn from the mistakes of our ancestors just as we must learn from their
victories. We must also not allow the monolith of catechism and inherited tradition
to distort our minds from accepting a clear truth. Otherwise, we will be as those that
Allah refers to when He quotes them as saying: {“Verily we found our forefathers
upon a religion and we follow their footsteps”} (Q 43:23). Instead, we should be of
those whom He praises and says: {Give good news to my slaves who listen to speech
and follow the best of it. Those are the ones that Allah has guided and those are the
people of understanding} (Q. 39:17-18).
We must first clearly designate that when we refer to the “Qur’ān”, we are
not talking about anything other than: “the Speech of Allah revealed to the heart of
the Prophet, peace and blessings be upon him and his progeny, that consists of letters
and words recited by him and narrated from him through mass-transmitted channels
(tawātur) through his Companions up until our time.” Nothing else is meant by
“Qur’ān” except that.
The Exalted quotes the jinn that heard the Qur’ān: {“…Verily, we have
heard an amazing Qur’ān!”} (Q. 72:1). This proves that the Qur’an is audible and
consists of letters and words. The Exalted refers to this Qur’ān as His Speech by the
following statement: {If any of the polytheists seek protection from you, grant it to
them so that he may hear the Speech of Allah} (Q. 9:6). This “Speech” refers to
nothing but the Qur’ān. We are not referring to the Kalām an-Nafsi that we discussed
earlier. This is a philosophical term that was later developed by the Ash’arites, and it
doesn’t concern our present discussion.
We will first examine the proofs of those that hold to the creation of the
Qur’ān. Afterwards, we will follow that with the proofs used by those who hold to
the eternity of the Qur’ān and discuss some of the refutations presented by both
sides.
Regarding the proofs of those that hold to the creation of the Qur’ān, they
consist of intellectual proofs as well as textual proofs from the Qur’ān and Sunnah.
The intellectual proofs are many but we will confine ourselves to just a couple of
them.
First, the nature of eternality excludes certain characteristics. If we affirm
that Allah is eternal, we cannot affirm that anything is eternal alongside Him. This
would contradict His unique Essence. His eternality is one of His Essential
Attributes. If something is shown to share eternality with Him, then something could
be said to have existed alongside Him. This of course, would permit a duality of
Gods, which we disproved earlier. If the Qur’ān, as we know it, existed along with
Allah, His unique attribute of eternality would be shared and something would be
said to share one of His Essential Attributes, which would make that thing God. This
would contradict the very essence of Divine Oneness (at-Tawhīd). Once again, when
speaking of the Qur’ān, we are not speaking of the attribute of Speech that abides
eternally with Allah, we are speaking of the arranged letters and words that are
recited, memorized, written, and printed.
Second, that which is eternal—its existence is necessary. This is because the
need for it to exist precedes the need for it to be created. That is, because something
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is brought into existence, this shows that its existence is not necessary. For example,
the creation of the human being is not a necessary existent (wājib al-wujūd) because
its existence or non-existence did not affect anything before it came into being. If all
humans ceased to exist, it would not affect the universe one bit. Therefore, human
existence is not necessary. The unnecessary existent can be removed without
affecting that which was before it or after it. Likewise, the Qur’ān’s existence is not
necessary. Its existence could end and it could be removed without affecting the
cosmos at any point. Allah confirms this by saying: {If We willed, We could take
that which We revealed [i.e. the Qur’ān] away from you} (Q. 17:86). However,
because Allah is eternal, His existence is necessary. This therefore proves that the
Qur’ān is not eternal.
Regarding the textual proofs that the Qur’ān was created, they are many.
First, in the Qur’ān, any verse that mentioned that Allah created everything (Q.
6:102, 13:16, 33:62, 40:62) serves as a proof for the creation of the Qur’ān. This is
because Allah created everything other than Himself. If the Qur’ān is other than
Allah, it was created.
Second, Allah the Exalted says: {No Reminder comes to them existent
(muhdath) from their Lord…} (Q. 21:2). The existent is brought into existence by an
Originator (muhdith) and is distinct from that which is pre-eternal (qadīm). The term
{existent} is the derivation of the word for “in-time creation” (huduth). The word
{existent} cannot mean anything other than something brought into existence. There
is no doubt that the “Reminder” refers to the Qur’ān because the Exalted says:
{Verily, it is a Reminder for you and your people…} (Q. 43:44) and {Verily, We
have revealed the Reminder} (Q. 15:9).
Third, the Exalted says: {We have made (ja’alnāhu) it an Arabic Qur’ān so
that you will understand} (Q. 43:3). The term {made} can either denote “creating” or
“changing the state of something to another state.” Regarding the meaning of
“creating,” Allah says: {He made (ja’ala) the darkness and light} (Q. 6:1).
Regarding the meaning of changing the state of something, the Exalted says: {Verily,
I will make (ja’ala) you a leader for the people…} (Q. 2:124). Both meanings of
“make” cannot refer to anything eternal because the first meaning is the opposite of
eternal and the second meaning (i.e. the changing of states) cannot refer to anything
but creation because something that is eternal cannot change states due to its being
timeless.
Fourth, the Exalted says: {The month of Ramadan in which the Qur‘ān was
revealed} (2:185). The proof in this is twofold. One, the Qur’ān was said to be
revealed during a certain period of time—that which is enclosed in time is created
and cannot be eternal. Two, the Arabic world for “revealed” (nazala) literally means
“to send down from one place to another”. As the Exalted says: {We do not send
down (nunazzilu) the angels except in truth} (Q. 15:8). This implies space and that
which is enclosed in space is created and cannot be eternal.
Fifth, the Exalted says: {And when they would not let themselves be guided
by it [i.e. the Qur’ān], they say: “This is an ancient (qadīm) lie!” Before this [i.e. the
Qur’ān] was the Book of Moses…} (Q. 46:11-12). The implication of the verse
indicates that something [i.e. {the Book of Moses}] existed before the Qur’ān;
therefore, the Qur’ān cannot be pre-existent.
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Sixth, the Exalted says: {This is a Book whose verses are established
(uhkimat) and then, detailed (fussilat) from One who is All-Wise and All-Aware} (Q.
11:1). The argument from this verse is that the Qur’ān is said to be {established} and
{detailed}; both of which denote an action performed upon it. This implies that an
Actor (Fā’il) preceded the action. Consequently, this indicates nothing other than the
Book was created. Furthermore, both verbs are in the passive tense (majhūl); which
denotes an action that was done by a Doer. Also, of interest is that the word {then
(thumma)} is used; which indicates sequence. Nothing eternal can be affected by
sequence because the effect of time only applies to that within time (hadath) and
therefore created.
Seventh, the Exalted says: {He is the One who has revealed the Book to
you. In it are decisive verses; they are the basis of the Book. Others are figurative
verses} (Q. 3:7). Allah mentioned that the verses of Qur’ān are divided into two
types of verses. Something that is eternal cannot be divided. Only something that has
a beginning and ending can be divided.
Eighth, the Exalted says: {But this is an honoured Qur’ān on a Preserved
Tablet} (Q. 85:20-21). The argument from this verse is that the Qur’ān is said to be
on a {Preserved Tablet}. There is no doubt that the Preserved Tablet is created;
otherwise, one would be forced to affirm that it is eternal alongside Allah. Nothing
eternal could exist on or in something created, as we proved earlier.
Ninth, regarding the Prophetic hadīths, the Prophet, peace and blessings be
upon him and his progeny, is recorded to have stated in a well-known narration that
Sūra Ikhlāš (Q. 112) is equal to one-third of the Qur’ān. Something eternal cannot be
divided into halves, thirds, fourths, or so forth. Something that can be divided
possesses boundaries, that which possesses boundaries is limited, and that which is
limited is created.
Tenth, the Prophet, peace and blessings be upon him and his progeny, stated
that Sūra Yā Sīn (Q. 36) is the “heart” of the Qur’ān. Obviously, the term heart is
allegory; however, by affirming that it is the heart of the Qur’ān, he, peace and
blessings be upon him and his progeny, highlights that it holds a special position in
relation to the other chapters and verses of the Qur’ān. One part of something eternal
cannot hold a special position over another part.
Eleventh, similarly, the Prophet, peace and blessings be upon him and his
progeny, said: ((Everything has a high point and the high point of the Qur’ān is Sūra
al-Baqara (Q. 2).)) This statement also emphasizes what was said previously.
Something eternal cannot have a “high point” over another part of it.
Twelfth, in a well-known tradition, the Prophet, peace and blessings be
upon him and his progeny, mentioned that the Verse of the Celestial Chair (Q. 2:255)
is said to be the greatest verse of Sūra al-Baqara. How can something eternal be
divided into parts and one part exceed the others?!
In conclusion to the proofs mentioned above, it is clear that the Qur’ān is
created. This is because one can not readily apply what is said about it to something
which is eternal. More so, it would be improper to say that same thing about one of
Allah’s Essential Attributes. For example, is it possible for Allah to say: “And We
have made Our Power…” or “The month of Ramadan in which Our Knowledge was
sent down…” or “Before Our Power was…” or “Before our Existence was the Book
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of Moses” or “ Our Will is on a Preserved Tablet” and so forth.
Likewise, if one substitutes one of Allah’s Essential Attributes in place of
the Qur’ān in the Prophetic hadīths, this would also lead to an abhorrent doctrine and
faulty belief. “The heart of Allah’s Power is…” or “…the high point of Allah’s
Knowledge is…” and so forth.
Regarding the Prophet’s statement that Sūra Ikhlāš is equal to one-third of
the Qur’ān, this means that the Qur’ān can be divided into threes. If one was to
affirm that eternality can be divided into three just as the Qur’ān can be divided into
three, this would lend support to the Trinity doctrine of the Christians! For they
believe that the eternal God is divided into three distinct persons! What would be the
difference between affirming that Allah’s eternal Speech can be divided into three
and Allah’s eternal Essence can be divided into three? Just as the Exalted advises the
Christians to not say three regarding the eternal Essence of Allah, we advise those
who believe in the eternality of the Qur’ān to not say three regarding the eternal
Essence of Allah’s Speech. If the Qur’ān can be divided into three—as per the words
of our Prophet, peace and blessings be upon him and his progeny—then the Qur’ān
is not eternal.
Regarding the proofs of those that hold to the eternality of the Qur’ān, they
consist of intellectual proofs as well as textual proofs from the Qur’ān and Sunnah.
Regarding their intellectual proofs, they consist of a lot of conflicting and confusing
statements. One could simply read one of their books or tracts on the issue and see
that there is much confusion, as evident of their circular arguments. We confine
ourselves to just one of their statements.
They say that since the Qur’ān is the Speech of Allah and the Speech of
Allah is in eternal quality abiding with Him, the Qur’ān is therefore eternal. The
weakness of this proof is evident because they are mixing between two types of
Divine Speech.
As we mentioned, some of the theologians have adopted the term Kalām
an-Nafsi or Kalām adh-Dhāti to refer to an eternal Speech that exists with the
Essence of Allah. However, they equally affirm that this type of kalām exists without
letters or words. Because it is obvious that the Qur’ān consists of letters and words,
their argument falls flat. If one wants to use the term Kalām an-Nafsi, Kalām adhDhāti, or any other term for that matter, to refer to the eternal Speech of Allah, this is
fine. However, one must not mix this term with the Speech of Revelation (Kalām alWahi) used by Allah to convey His Will to His Prophets, may Allah bless them all.
Both are Divine Speech, one of which abides with the Essence of Allah and the other
is revealed to the hearts of human beings by means of angels.
Allah differentiates these two types of Speech by His words: {Say: “If the
ocean were ink for the Words of my Lord, the oceans would deplete before the
Words of my Lord depletes; even if We came with its like”} (Q. 18:109) and {If all
of the trees on earth were pens and the oceans [were ink] and then replaced by seven
more oceans, the Words of Allah would not be exhausted} (Q. 31:27). Yet, He says
concerning the Qur’ān: {Verily, it is a noble Qur’ān; in a book well preserved} (Q.
56:77-78). This demonstrates that there are Words that cannot be written by the ink
of creation; however, there is no doubt that the Qur’ān is written with the ink of pens
in books. Therefore, one type of Speech is not the other.
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Second, they say that Allah proves their belief in the eternality of the
Qur’ān by the verse: {His is the creation and the command} (Q. 7:54). They argue
that since {creation} is distinct from {command} by the use of the conjunctive
{and}, it would thus follow that His command—in the form of His Speech—is not
created.
This argument is untenable due to several reasons. One reason is that the
conjunctive “and” doesn’t always connote that two things are distinct. For example,
Allah says: {These are the verses of the Book and the Qur’ān that makes things
clear…} (Q. 27:1). No one argues that {the Book} and {the Qur’ān} are two
different things simply because the conjunctive is used.
Another reason is that {command}, as defined by the exegetes, means “His
managing the affairs of His creation.” The context of the verse proves what we are
saying. Allah begins the holy verse by saying: {Your Lord is Allah, Who created the
heavens and earth in six days. Then He established Himself on the Divine Throne.
He draws the veil of night over the day; each one seeking the other by following it.
The sun, moon, and stars are subject to His command} (Q. 7:54). Then the Exalted
says: {His is the creation and the command}. It is clear from the context that
{command} refers to Allah’s subjecting His creation. The context does not mention
Allah’s Speech as being the {command} mentioned and therefore, it cannot serve as
a proof for the eternality of the Qur’ān.
Third, the proponents of the eternality of the Qur’ān say that the verse: {We
have not created the heavens, the earth, and everything between them except by
Truth} (Q. 15:85) proves their doctrine because {by Truth} mentioned in the verse
refers to His command “Be”, and His command to create creation cannot be created
itself. It thereby follows that His Speech is eternal and that since the Qur’ān is His
Speech, it is therefore, eternal.
This argument is weak for the following reasons: first, the phrase {by
Truth} in no way denotes Allah’s Speech—this is not proven either linguistically or
textually; second, {by Truth} means that Allah did not create creation in futility, as
He says in another verse: {We did not create the heavens, the earth, and everything
between them in jest. We did not create them except by Truth} (Q. 44:38-39); third,
even if the term {by Truth} meant Allah’s commanding the creation, this would not
prove the eternality of the Qur’ān--as we mentioned and proved, Allah’s eternal
Speech is distinct from His revealed Speech; fourth, as we previously mentioned,
Allah’s command “Be” does not denote actual Speech by means of sound and letters.
It is simply allegory that denotes the means by which Allah’s command is executed.
Fourth, they say that the eternality of the Qur’ān is proven by the Exalted’s
statement: {The Most Merciful taught the Qur’ān. He created man} (Q. 55:1-3).
Their argument is that since Allah says that the Qur’ān is said to be {taught} and not
said to be {created}, it means that it is eternal. They also say that their argument is
strengthened by the fact that immediately after that verse, man is said to be created;
thus emphasizing the distinction between the two acts of Allah.
This argument is weak for several reasons. One of which is that simply
because something is said to be taught doesn’t mean that it wasn’t created. For
example, in the very next verse, Allah says: {He taught him speech} (verse 4). No
one argues that human speech is eternal, so why would one affirm that because it is
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said to be {taught}, it is not created?
Fifth, they say that because human speech is differentiated from Allah’s
Speech in the verse: {“This is nothing but the word of a human being!”} (Q. 74:25)
the characteristics of human speech, like words, letters, and the like, cannot be
ascribed to Allah’s Speech. This, they say, points to it being uncreated.
This argument is not substantiated by the fact that the verse does not state
that it is not in human speech. On the contrary, many verses testify that it is in the
Arabic language. For example, the Exalted says: {And if We would have made it a
non-Arab Qur’ān, they would have said: “Why aren’t its verses in detail? [How can
it be] a non-Arab [Qur’ān] and an Arab [Messenger]?”} (Q. 41:44) and {We have
made it an Arabic Qur’ān so that you will understand} (Q. 43:3). Similarly, other
verses mention that is speech that is heard, such as: {…Verily, we have heard an
amazing Qur’ān!} (Q. 72:1) and {If any of the polytheists seek protection from you,
grant it to them so that he may hear the Speech of Allah} (Q. 9:6).
The fact that the medium of revelation is human speech does not prove that
its origins are human. This is the import of the verse: {“This is nothing but the word
of a human being!”}. Allah, the Exalted, distinguishes the speech of revelation from
the speech of the opponents in that they are not able to produce the like of this
Qur’ān. Allah challenges them with His statement: {And if you are in doubt as to
what We have revealed from time to time to Our slave, then produce a chapter like it;
and call your witnesses or helpers besides Allah, if you are true} (Q. 2:23). If the
Qur’ān was revealed in a language other than that of the Arabs that the Prophet,
peace and blessings be upon him and his progeny, was sent among, such a challenge
would be null and void.
After carefully examining the arguments and counterarguments mentioned
above, it should be apparent to the one who is not blinded by the veil of sectarian
strife and unfounded views, that the Qur’ān is a creation of Allah, the Exalted. One
could readily see that the proofs for the creation of the Qur’ān are a lot more decisive
and explicit than the “proofs” for the eternality of the Qur’ān—all of which are weak
and subject to a wide variety of interpretations. We ask the lover of truth to cast aside
the darkness of his/her preconceived notions and open their eyes to the glaring truth.
[He revealed the Qur’ān to His Prophet, upon him be peace.]—Allah the Exalted
revealed the Qur’ān to His Messenger, Muhammad bin ‘Abdullah, peace and
blessings be upon him and his progeny. We testify that the Messenger of Allah
received divine messages from on high and that he, peace and blessings be upon him
and his progeny, was the last Messenger sent to humankind.
The author of Al-‘Iqdu Ath-Thamīn fi Ma’rifat Rabbil-‘Alamīn says
regarding him, peace and blessings be upon him and his progeny:
It is from necessary knowledge that he was from the tribe named
Quraysh. In this tribe, there was a family named Bani Hāshim. In
[this family] was a man named Muhammad bin ‘Abdullah. It is
from the necessary knowledge that he had the Prophetic mission
and came with the Qur’ān after his Prophetic mission. He came
with challenging verses that he recited to the polytheists. They
heard it and were finished by its eloquence. It is from necessary
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knowledge that they showed great enmity against him.
It is a tenet of our belief that each Prophet received miracles from Allah to
justify his claim as a Prophet. A miracle is defined as a supernatural occurrence that
cannot be duplicated or challenged by its like. The Prophet of Allah, Moses, upon
him be peace, encountered the magicians and illusionists of the Pharoah. When he
produced the miracle of converting a staff into a snake, they saw that this miracle of
Moses could not be challenged. They then became his followers and worshippers of
the one true God. Similarly, the Prophet of Allah, Jesus, upon him be peace, had the
miraculous ability to heal the sick and raise the dead. Many people came to worship
the one true God by means of his miracles.
However, we affirm that the miracle of the Qur’ān is the lasting testament
regarding the truthfulness of the Prophethood of Muhammad, peace and blessings be
upon him and his progeny. Although he was known to have performed many
miracles by the permission of Allah, the Qur’ān was the greatest miracle.
The author of Kitāb Nažarāt Fi Malāmih al-Madhhab al-Zaydi wa
Khasā`isuhu says:
We say that Muhammad, peace and blessings be upon him and his
progeny, is the Prophet. He is a Messenger from Allah, the
Exalted. He came with the Qur’an as a witness to his claim in favor
of His Prophethood. The Exalted: {And if you are in doubt as to
what We have revealed from time to time to Our slave, then
produce a chapter like it; and call your witnesses or helpers besides
Allah, if your are true} (Q. 2:23). The beliers were not able to
answer this challenge so they resorted to warfare. Their resorting
to warfare proves that they weren’t able to produce a chapter like
it.
Yes. Even now no one has produced a chapter like it. More than
fourteen centuries have passed from then to now. There has not
been anything from the opposition. This challenge has existed in
the presence of the beliers. Had it been possible to do so, human
beings would have done so by now.
The like of the Qur’ān has not yet been produced. Even with modern technology and
the study of the Arabic language, the challenge to produce the like of the Qur’ān has
not been met. There are many non-Muslim scholars of Arabic, as well as Arab
Christians, atheists, and the like. However, not one of them has been able to produce
even a verse similar to the divine eloquence of the Qur’ān!
The Arabs of the past prided themselves on the ability to recite eloquent
poetry that was unparalleled. Many of these poems are available for one to peruse
and marvel at their eloquence. However, once the Qur’ān was revealed, the best of
the Arab poets could not contend with it. This testifies to the miraculous nature of
the Divine Book as well as the unlettered Prophet, peace and blessings be upon him
and his progeny, that it was revealed to.
One of the other testimonies to the miraculous nature of the Qur’ān is its
ability to reveal information that was not yet known at the time by human beings, let
alone a shepherd in seventh century Arabia! The book, Kitāb Nažarāt goes on to say:
In this Book, Allah clearly states the truthfulness of the Messenger
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of Allah, peace and blessings be upon him and his progeny. It is
from Allah, the Exalted. Allah mentioned in it knowledge that was
unknown to any human beings at the time. For example, it
mentioned secrets of the sea which were unknown during that time
and were only recently discovered with the aid of modern
submarines. The Exalted says: {It is like the depths of darkness in
a vast deep sea, overwhelmed with wave over wave, topped by
clouds: depths of darkness, one above another} (Q. 24:40). The
presence of that which is underwater was not detected until this
century. However, the Qur’an had talked about it fourteen
centuries ago. This is proof that the Qur’an is from Allah, the
Exalted because Muhammad, peace and blessings be upon him and
his progeny, was not a marine scientist or oceanographer. Even if
he was, how could he know something in that primitive era that
was unknown then? These secrets that came to him are the
knowledge. The truthfulness of such is established. We learn this
from Allah the Exalted. This great verse is for the people of this
time who say that they know the secrets of rhetoric present in the
verse of the Qur’an.
The secrets of the sea mentioned in the Qur’an were unknown until
this century. In the chapter, Ar-Rahmān, it is said: {He has let the
two bodies of water flow freely while meeting together. A barrier
is between them which they do not cross. Then which of the favors
of your Lord will you deny? Pearls and coral come out of them.
Then which of the favors of your Lord will you deny?} (Q. 55:1923). Western sailors have only recently discovered this during this
century while they were in the Bab al-Mandeb; including the Red
Sea and Indian Ocean. They examined the two seas and discovered
that it had a characteristic: depending on the salinity, there were
respective differences between the animals, plants, etc.; even if
there was contact between the two waters…
The marine scientists’ research on the special characteristics of the
sea has continued. They have found each of the characteristics of
the sea and can distinguish it from their close contact with it.
Again, this shows the truthfulness of the Prophet Muhammad,
peace and blessings be upon him and his progeny, and
demonstrates that the Qur’an is from Allah, the Exalted. [This]
proves the truthfulness of Allah, the Glorified and Exalted’s
statement: {Soon We will show them our signs in the [furthest]
regions and in their own selves, until it becomes clear to them that
this is the Truth. Is it not enough that your Lord witnesses all
things?} (Q. 41:53). There is a large book that covers these
subjects called Al-Iktashafāt al-‘Āšriyyah li mā Akhbar bihi Sayyid
al-Bariyyah.
Also in the footnotes of the aforementioned book, the author said:
There are important modern discoveries that are worthwhile to
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mention; many of which have been meticulously cited by the
Qur’an fourteen centuries ago. One example is the creation of the
embryo in stages. This appears in the Exalted’s saying {We created
man from a strain of clay. We placed him as sperm in a firm place;
Then We made the sperm into a clot of blood; then We made the
clot into a lump; then We made the lump into bones and clothed
the bones with flesh; then We developed out of it another creature.
So blessed be Allah, the best Creator!} (Q. 23:12-14). This verse
demonstrates the great scientific miracle of the Holy Qur’an with
unequivocal evidence. This evidence also proves the truthfulness
of the Messenger of Allah, Muhammad bin ‘Abdullah, peace and
blessings be upon him and his progeny. The creation of the embryo
in stages has been recently discovered only in the twentieth century
after the existence of radiology, laboratory microscopes, and other
precision equipment.
After reflection of this verse, one may find the detailed
development of the fetus in various stages. Not only that, but it
describes these events in sequence—the changes in the fetus at
every stage with a very accurate description. Is this not clear,
intellectual evidence that the Noble Qur’an is a truthful book from
Allah, the Exalted?! Or does this astonishing discovery prove that
the Qur’an is inspired by Allah, the Exalted, to the Holy Prophet
Muhammad, peace and blessings be upon him and his progeny.
Glory to Allah, the Exalted, who said: {“Praise be to Allah, Who
will soon show you His Signs, so that ye shall know them”} (Q.
27:93).
In addition to stating the belief in the Qur’ān as a point of dogma, Imam alHādi, upon him be peace, also made this statement to present additional proof for the
creation of the Qur’ān. The revelation of Qur’ān is a process that involved the
transmission of a Divine Message from the presence of Allah through His archangel,
Gabriel, to the Prophet, peace and blessings be upon him and his progeny. Such a
transmission can only take place if that which is transmitted is created. Something
that is eternal can not be transmitted from place to place because that which moves
from a place to another place exists within space and is therefore created.
When something that did not exist in a place before is later transmitted to
that place, this indicates time. That which exists inside of time, is an in-time creation
(hadath). As we mentioned above, the proof of this is the holy verse: {The month of
Ramadan in which the Qur‘ān was revealed} (2:185).
Prior to the revelation, the Qur’ān did not exist in the heart of the Prophet,
peace and blessings be upon him and his progeny. It was revealed to the heart of the
Prophet, peace and blessings be upon him and his progeny, after it had not existed
there before. Even if one was to claim that the Qur’ān pre-existed somewhere prior
to the revelation, this does not disprove the creation of the Qur’ān because it was
transmitted from that plane to the plane of human existence, and that which is
transmitted moves, and that which moves is therefore created.
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[It [i.e. the Qur’ān] was composed, created, conveyed, divided, compiled, and
originated.]—Imam al-Hādi stated further proofs for the creation of the Qur’ān.
First, he said that this same Qur’ān is said to have been composed (ansh`a).
That which is composed is placed in a specific order. This can only pertain to that
which is created. The Exalted says: {He created everything and determined its
measure} (Q. 25:2). The Exalted also says: {Verily, We created everything in due
measure} (Q. 54:49). This “measure” could be understood to mean sequence of
creation or its arrangement. In either case, the same is said regarding the Qur’ān.
Regarding the Qur’ān being revealed in sequence, the Exalted says: {Those
who disbelieve say: “Why wasn’t all of the Qur’ān revealed to him all at once?” This
is so that We may strengthen your heart thereby. We have separated it distinctly} (Q.
25:32). Allah also says regarding the Qur’ān being revealed in an order: {Verily, it is
We who have revealed the Qur’ān to you in stages} (Q. 76:23). These verses indicate
that the Qur’ān was revealed in a specific order, and that which has an order or
sequence is created.
The opponents of this view may argue that the Qur’ān being revealed in
stages doesn’t mean that it was created in stages. Being created and being revealed
are two different things, they say. It may be possible that it pre-existed eternally
before it was revealed to the Prophet, peace and blessings be upon him and his
progeny.
We reply that it being revealed is a proof that it was created because, as we
previously mentioned above, something which is revealed is something that moves
from one place to another. Something that is subject to movement is created.
Second, the imam, upon him be peace, said that the Qur’ān was created. We
have already discussed this in length. One could simply refer to our discussion
above.
Third, he said that the Qur’ān was conveyed (wašala). The meaning of
“conveyance” is “that which reaches a receiver.” It also indicates a linkage or
connection between two sides. If something is conveyed, it is a transmission that is
carried by one and delivered to another. In any case, nothing eternal can be carried
by a created medium.
There is no doubt that the Qur’ān was carried and conveyed through a
medium. Allah says regarding this medium, Gabriel: {We have sent it down with the
Trustworthy Spirit} (Q. 26:193) and {Say: “Whoever is an enemy to Gabriel…for
verily he has revealed it upon your heart by Allah’s permission”} (Q. 2:97).
Fourth, the Qur’ān is said to be divided. As we previously proven, only that
which is created can be divided. The Exalted says: {He is the One who has revealed
the Book to you. In it are decisive verses; they are the basis of the Book. Others are
figurative verses} (Q. 3:7) and {It is a Qur’ān that We have divided, so that you may
recite it to men in intervals. We have revealed it in stages} (Q. 17:106).
Fifth, he said that the Qur’ān was compiled. The fact that the Book of Allah
has been compiled demonstrates that it is created. This is because for something to
be collected and gathered, it had to have previously been divided and scattered. As
we previously proven, that which is divided is created.
Sixth, the Qur’ān was originated (ahdath). We have previously proven that
the Qur’ān was brought into being after having not existed before. {No Reminder
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comes to them existent (muhdath) from their Lord…} (Q. 21:2).
Opponents of this view say that the verse refers to the revelation of the
Qur’ān being existent (muhdath) and not the Qur’ān itself. They have no proof to
stand upon because it is the {Reminder} itself that is said to be existent as is clear
from the verse. Similarly, the Exalted says in another verse: {And there does not
come to them a Reminder existent from the Most Gracious, except that they turn
away from it} (Q. 26:6). From this verse, it is clear that the Reminder itself is
referred to as {existent}, and not the revelation of the Reminder. Otherwise, how can
the disbelievers turn away from the revelation of the Reminder? It is the Reminder
[i.e. Qur’ān] itself that the disbelievers reject, not the manner of its revelation;
therefore, it is the Reminder itself that is existent.
Furthermore, it is clear from a grammatical standpoint that the term
{existent} refers to the Qur’ān and not the manner of its revelation. Both verses refer
to the {Reminder} in the genitive case (majrūr) because it is preceded by the
preposition min [i.e. dhikrin]. Likewise, the word {existent} (muhdathin) is in the
genitive case. According to Arabic grammar, the adjective (siffat) of a noun matches
the noun in its case. Therefore, because {Reminder} and {existent} match each other
in the genitive case, {existent} is a description of the {Reminder}. If it was as the
opponents say, the term, {existent} would be in the accusative case (manšūb)
because it would reflect the state (hāl) of the revelation [i.e. muhdathan].
[It is able to be forwarded and produced by other than it.]—That is, only that
which is created could be brought about by something or someone other than that
thing itself. It is said to be an effect of an effecter. If something is an effect, it is
brought about by someone or something. This is a characteristic of something
created.
This could be the root problem of the issue of the historic debate. One side
assumed that the other denied that the Qur’ān was the eternal Speech of Allah
because of the Qur’ān existing in words and letters. The other side assumed that their
opponents affirmed that the Qur’ān existed alongside Allah in eternity. However,
when one realizes that an effect can exist from a pre-eternal attribute, one sees that
the disagreement lies only in language and terminology.
The harshest of the proponents of the Qur’ān’s eternality stated that their
opponents were disbelievers because stating that the Qur’ān was created was seen as
limiting an eternal and Essential Attribute of the Almighty. The logic went: If the
attribute of Allah’s Speech is eternal and the Qur’ān is Allah’s Speech, the Qur’ān,
therefore, is eternal. Anyone who denied the eternality of the Qur’ān, subsequently
denies His eternal Speech. Since Allah’s Speech is an Essential Attribute, one has
left the faith. However, when one understands that denying the eternality of the
Qur’ān is not denying an Essential Attribute; one finds his way out of the quagmire
of confusion.
We say that it is possible to affirm the eternal Speech of Allah without
affirming the eternity of the Qur’ān. Is it not true that we see the effects of Allah’s
power and knowledge? Is it not true that creation exists because of the effect of
Allah’s will? We therefore state that the Qur’ān is the created effect of Allah’s
Knowledge and Speech. An effect is a tangible representation of an outcome of an
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action or statement.
The Exalted says: {Look at the effects of Allah’s Mercy. He gives life to the
earth after its death} (Q. 30:30). Allah’s Mercy is an eternal attribute, yet its effects
are seen in creation. Allah’s giving life to the dead earth by means of water and the
like demonstrates His eternal Mercy. So, these things can be said to be the mercy of
Allah. By stating this, one is not affirming that the life giving rain is an eternal
attribute of Allah’s Mercy; rather, it is an effect of Allah’s eternal Mercy. Similar
could be said regarding the Qur’ān. It is Allah’s Speech in that it is a visual
representation of Allah’s will to humankind, revealed to the heart of the last Prophet,
peace and blessings be upon him and his progeny.
[It is protected, and Allah is its Protector.]—The proof derived from this
statement is that anything that is said to be protected cannot be eternal. This is
because that which is dependent upon something outside of itself could not exist
without that upon which it depends.
The Exalted says: {Verily, We have revealed the Reminder, and We will
protect it} (Q. 15:9). Since the Qur’ān is dependent upon the Lord to preserve it, it
could not be protected otherwise. That which is dependent is limited and that which
is limited is created.
It would be incorrect for one to say that Allah will protect His Knowledge,
His Power, or His Life. How is it possible to say one thing regarding an eternal
Essential Attribute, but not say the same thing about another?
[It is able to be replaced by that which is the like of it.]—That is, the verses of the
Qur’ān can be abrogated. This means that the ruling of one verse could be rendered
ineffective, omitted, and replaced by its like. This can only apply to something that is
created.
[It is as the Glorified says: {We do not abrogate a verse or cause it to be
oblivious except that We bring forth better than it or similar to it} (Q.
2:106).]—Imam al-Hādi, upon him be peace, cited this verse as a proof for his
statement. The argument is, how can something eternal be repealed, made oblivious,
or have an equal or superior? It is clear that it is possible for the verses of Qur’ān to
be replaced by something similar to or greater than itself.
If one was to affirm that it is possible for an eternal to have a like, then one
justifies the argument of the Christians and polytheists that the eternal God is
comprised of likenesses.
Furthermore, Allah says regarding the verses of Qur’ān: {And when We
substitute a verse for another verse—Allah knows best what He revealed—they say:
“You are only an inventor of lies!”} (Q. 16:101). This proves that the Qur’ān is
created because how could something eternal replace something eternal and be
replaced by something else that is eternal?
Abrogation
The subject of abrogation (naskh) has also been a matter of debate between
schools and scholars. Those who oppose it as a concept argued that abrogation meant
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that the commands, and ultimately, the will of Allah are subject to change. Such
change indicates time and if Allah exists outside of time, there is no point that He
could change His Mind. Such change also posed a theological problem because if
Allah’s Will is subject to change, it would indicate that an Essential Attribute of
Allah is dependent upon something outside of it. For these reasons and others, the
problem of abrogation caused confusion in the minds of the earliest theological
schools.
Let us first define what abrogation means. According to its linguistic
definition, “naskh” means “to copy, to remove and replace, or to substitute.”
According to its conventional definition, it means “to repeal or abrogate.” For
example, the Qur’ān is said to have abrogated the Torah and the Gospel. This means
that although the Torah and Gospel are the revealed scriptures from Allah, the
Qur’ān replaced the previous two books as a source of guidance and law. This does
not lower the status of the previous two books, but rather, the rulings in the Qur’ān
supersede them.
Some of the schools say that there are multiple types of abrogation in the
Qur’ān. The first type is when a verse is cancelled but its ruling remains. The second
type is when a verse and its ruling are cancelled. The third type is when a ruling is
cancelled but the verse remains.
Regarding the first type, they cite the example of the “verse of stoning”
(ayat ar-rajm). According to this view, ‘Umar bin al-Khattāb is recorded to have
stated that there existed in the Qur’ān a verse that prescribes the stoning of an
adulterer. However, the verse is said to no longer be extant even though the ruling
remains. The quotation appears in books such as Šahīh al-Bukhāri, Šahīh Muslim,
Sunan at-Tirmidhi, and Sunan Ibn Mājah, just to name a few. The quotation is as
follows:
It is narrated on the authority of Ibn al-‘Abbās that ‘Umar bin alKhattāb said: “I fear that the people of the time will claim that they
do not find stoning in the Book of Allah and leave a practice that
Allah made an obligation. Verily stoning is a right upon the one
who commits adultery…It used to be recited: ‘The man and
woman that commit adultery—stone the both of them completely.’
The Messenger of Allah, peace and blessings be upon him and his
progeny, stoned and we stoned after him.”
Some narrations are even more explicit regarding the existence of the verse
of stoning in the Qur’ān. In his Al-Mustadrak , Imam al-Hākim narrated the
following reports:
- It is narrated on the authority of Ubayy bin Ka’b that he said:
“Sūra al-Ahzāb (Q. 33) used to be longer than Sūra al-Baqara (Q.
2) and in it was: ‘The man and woman that commits
adultery—stone the both of them completely.’
- It is narrated on the authority of Abu Dharr: Ubayy bin Ka’b said
to me: “We used to recite Sūra al-Ahzāb.” I said: “Seventy-three
verses.” He said: Certainly not!” I said: “Certainly not?” He said:
“Verily, when I saw it, it was equal to the size of al-Baqara! We
recited in it: ‘The man and woman that commit adultery—stone the
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both of them completely; a punishment from Allah and Allah is the
Almighty, the All-Wise.’”
- It is narrated on the authority of Sahl bin Hunayf that his aunt
said: “The Messenger of Allah, peace and blessings be upon him
and his progeny, used to recite the verse of stoning to us: ‘The man
and woman that commit adultery—stone the both of them
completely; it is recompense for pleasure.’”
Imam al-Hākim said that all of the above narrations have authentic chains.
This view is rejected outright because if a verse was said to be deleted or
cancelled, this would harm the integrity of the Qur’ān. A person could claim
anything and state that it originally existed in the Qur’ān but was later cancelled.
Furthermore, the Exalted states: {Verily, We have revealed the Reminder, and We
will protect it} (Q. 15:9). This verse is general and applies to protecting the Qur’ān
from any deficiency such as contradiction and alteration.
Furthermore, the so-called “verse of stoning” was rejected by the imams of
the Ahl al-Bayt, upon them be peace—principal of whom, Amīr al-Muminīn, ‘Ali bin
Abi Ťālib, may Allah ennoble his face. He, upon him be peace, is recorded to have
said:
“Whipping is in the Book of Allah, and stoning is in the Sunnah of
the Messenger of Allah, peace and blessings be upon him and his
progeny.”
This is narrated by Imam al-Hākim in his Al-Mustadrak , and he said that the hadīth
has an authentic chain of narrators. It is also narrated in other books of hadīth.
Had stoning been in the Book of Allah, Amīr al-Muminīn, may Allah
ennoble his face, would have mentioned it. How true the statement of the Messenger
of Allah, peace and blessings be upon him and his progeny, is: ((‘Ali is with the
Qur’ān and the Qur’ān is with ‘Ali))!
Regarding the second type of abrogation, there are two narrations in Šahīh
Muslim in which the Mother of the Believers, Ā’isha is recorded to have said that
there was a verse of suckling that stated that if a woman suckles a baby ten times,
she parents the baby. She is then recorded to have said that the verse was abrogated
and replaced by another one that mentioned that the suckling is five times. The
quotation is as follows:
It is narrated on the authority of Ā’isha that she said: “A verse of
the Qur’ān was revealed that the baby that suckles ten times
becomes legally related (yuharrimna) to the woman. Then, it was
abrogated to “five times.” This remained until the death of the
Messenger of Allah, peace and blessings be upon him and his
progeny and is recited in the Qur’ān.”
In this example, not only was the verse said to be abrogated but also its ruling.
The second type [i.e. the belief that a verse and its ruling are cancelled] is
rejected for the same reasons that the first view is rejected. Any narration that
mentioned any type of addition to or deletion from the Qur’ān is rejected as spurious.
One has to marvel at the audacity of those who would narrate and authenticate
reports that compromise the integrity of the Qur’ān!
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Regarding the third type of abrogation, it is when a ruling is abrogated but
the verse is still extant and recited. An example of this can be seen in the following.
The Exalted says: {Those women who are guilty of sexual immorality—bring four
witnesses against them from amongst yourselves. If they testify, confine them [i.e.
the guilty] to their houses until they are overtaken by death or until Allah makes for
them another way} (Q. 4:15). In this holy verse, the women guilty of fornication are
said to be punished by imprisonment in their homes. The end of the verse says that
this is to be implemented {until Allah makes for them another way}. This {another
way} was later revealed to be the following: {The fornicating man and woman found
guilty of sexual immorality—whip them with a hundred lashings…} (Q. 24:2). This
is a clear example of an abrogated verse and ruling. This is because the first verse
{until Allah makes for them another way} mentioned that there would be an
alternative that would come later, and that alternative came in the verse of whipping.
This third type of abrogation is the only type of abrogation that is
acceptable because it allows for the altering of a ruling but maintains the integrity of
the verses of Qur’ān in that the abrogated verse appears in the printed copies
(masāhif) and is still recited.
This third type also contradicts the first two types because if a ruling is
cancelled it doesn’t necessitate that the verse is cancelled. In the case of the verse
regarding punishing the fornicators, if the first two types of abrogation are
acceptable, why didn’t Allah just remove the abrogated verse as He supposedly did
in the examples of the first two types of abrogation?! The third type of abrogation
disproves the possibility of the first two.
In many cases of so-called examples of abrogation in the Qur’ān,
abrogation does not occur; rather, a general verse is rendered specific (takhšīš) or a
verse is explained in detail (tafšīl) by another. This is not abrogation because one
verse does not nullify or completely replace the ruling of the other; rather, the legal
import of the verse is clarified and explained.
One example of this is when Allah says: {When any of you reach the time
of death, prescribed for you is the leaving of wealth as a bequest for the parents and
near kin according to what is known—a right upon the righteous} (Q. 2:180). Some
scholars hold that this verse was abrogated by the verse: {…For each of one’s
parents is a sixth of his estate if he had children. If he did not have children and his
parents inherit from him, his mother gets one-third…} (Q. 4:11). In the first verse, a
general command was given; however, in the second verse a specific amount is
determined.
This is not an example of abrogation because the previous amount was
general and the second amount is more specified. No new ruling is said to have
completely nullified another. The ruling of the first verse is still applied; however,
the second verse simply details the specific amounts to be left to the parents.
In the example we mentioned above regarding the punishment for
fornication, one ruling is completely nullified and replaced by the other. The women
are no longer to be confined to their houses as is mentioned in the abrogated verse
once it was replaced by the ruling in the verse that prescribes whipping.
In no way does the concept of abrogation demonstrate change on the part of
Allah. It is simply the prescribing of one ruling before the prescription of its
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replacement. It would be similar to a parent who does not punish a child for its
behaviour while it is an infant, but later, they punish the same child when it gets
older. The parent has not changed, but rather the parent has changed the ruling of an
action based upon the perceived development and maturation of the child.
We end this discussion on abrogation with one more example. Allah says:
{O you who believe, when you wish to privately consult with the Messenger, present
a charity beforehand. This is better and purer for you} (Q. 58:12). The implication of
this verse is that the Companions of the Prophet, peace and blessings be upon him
and his progeny, were told that they were to give charity away to the poor before
they wished to meet with him privately.
It is recorded in the books of Qur’ānic exegesis that after this verse was
revealed, no one met privately with the Prophet, peace and blessings be upon him
and his progeny, except ‘Ali, may Allah ennoble his face. Imam at-Ťabari narrated in
his Tafsīr at-Ťabari:
- It is narrated on the authority of Ibn Najīh—Mujāhid regarding
the verse {…present a charity beforehand}: “They were prohibited
from private consultation with the Messenger of Allah, peace and
blessings be upon him and his progeny, until they gave away
charity. No one met privately with him except ‘Ali bin Abi Ťālib,
may Allah be pleased with him. He would give away a dinār as
charity. Then, the dispensation was revealed.
- It is narrated on the authority of Mujāhid: ‘Ali, may Allah be
pleased with him, said: “In the Book of Allah, there is a verse that
applied to no one before me and that will not apply to anyone after
me: {O you who believe, when you wish to privately consult with
the Messenger, present a charity beforehand. This is better and
purer for you}. It was prescribed and then, it was abrogated.”
He includes many other reports that mimic the import of the above. The other books
of Qur’ānic exegesis narrate this with numerous other chains.
This demonstrates the pre-eminence of ‘Ali over the other Companions as is
narrated by Imam Fakhruddīn ar-Rāzi in his exegesis. This is because there were
many Companions that had money and influence, yet none of them spent of this
money to give to the poor and needy to meet privately with the Messenger, peace
and blessings be upon him and his progeny, except ‘Ali, upon him be peace. Imam
al-Wāhidi narrated in his Asbāb an-Nuzūl:
- Maqātil bin Hayyān says: “This verse was revealed concerning
the rich. They used to come to the Messenger of Allah, peace and
blessings be upon him and his progeny, en masse to meet with him
privately. They would outnumber the poor sitting around him. The
Messenger of Allah, peace and blessings be upon him and his
progeny, disliked that they would prolong their sitting with him
and private consultations. Then, Allah, the Blessed and Exalted,
revealed this verse. They were commanded to give charity in order
to have private consultation. The people of dire straits did not
receive anything, and the people of affluence were stingy. That
was difficult for the Companions of the Prophet, peace and
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blessings be upon him and his progeny, and the verse of
dispensation was revealed.
- ‘Ali bin Abi Ťālib, may Allah be pleased with him, said: “In the
Book of Allah, there is a verse that applied to no one before me
and that will not apply to anyone after me: {O you who believe,
when you wish to privately consult with the Messenger, present a
charity beforehand}. I had a dinār and I would give it away and
then meet privately with the Messenger. This verse was then
abrogated by the verse: {Are you afraid to give the consultation
charity!? If you do not do it, Allah has forgiven you}.”
As is indicated in the quote, the verse: {Are you afraid to give the
consultation charity!? If you do not do it, Allah has forgiven you. Then, establish the
prayer, pay the purification dues, and obey Allah and His Messenger} (verse 13)
abrogated the previous verse. After the trepidation of the Companions was evident,
Allah abrogated the above ruling and lifted the ruling of consultation charity as a
dispensation.
[Allah has no likeness or counterpart]—Imam al-Hādi, upon him be peace, then
stated one of the central doctrines of Islamic Theology; and that is the complete
dissimilarity between the Creator and creation.
He ends his discussion on the creation of the Qur’ān with a negation of
Allah’s sharing likeness with His creation. This characteristic of unlikeness is
contrary to the Qur’ān, which has like verses.
The Vision of Allah (ar-Ru’ya)
He also begins his discussion on the impossibility of the Vision with this
statement. Since Allah is said to have no likeness, there could be no characteristic of
Him that would entail that He could be seen with the eyes or perceived by any other
of the senses. This is because anything that exists possesses one of the following
characteristics: one that sees and is seen, one that can’t see and is not seen, one that
can’t see but is seen, and one that can see but is not seen.
Regarding the first type [i.e. one that sees and is seen], this category
includes those things that have the faculty of sight and perception, as well as a
physical existence that allows for it to be seen. One could include as examples:
human beings, angels, jinn, animals, and the like. Although, angels and jinn are
spiritual creatures that might not be perceptible to all humans, they are nonetheless
subject to the sight of each other as well as Allah, the All-Seeing.
Regarding the second type [i.e. one that can’t see and is not seen], this
category includes those things that do not have the faculty of sight and do not
possess a physical existence that allows it to be seen. Examples of this type are
accidents such as: coldness, heat, love, anger, etc. Although one could see the effects
of such, one cannot see these things themselves nor can these things see.
Regarding the third type [i.e. one that can’t see but is seen], this category
includes those bodies that do not have the faculty of sight. This would include things
like rocks, water, clothing, etc. These things comprise of bodies with physical
characteristics but do not have senses.
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Regarding the fourth type [i.e. one that can see but is not seen], this
category includes that which has the faculty of sight but does not have a body that is
subject to perception. There could only be one example of this category—Allah, the
Almighty. There is no other example possible for this category. There is no other but
Allah in any category that He falls under. {He is unlike anything. He is the AllHearing, All-Seeing} (Q. 42:11).
[Eyesight will not perceive Him in this world…]—Among the discussion of the
theologians, philosophers, and exegetes is the possibility of Allah to be seen in this
world and the Hereafter. There is a general agreement that precludes the possibility
of Allah to be seen in this world. However, there are those who subscribe to the
belief that Allah can be seen in this world. They rely upon various proofs from the
Qur’ān and statements of the Companions for their position. Some of them,
specifically some Sufi groups, also rely upon statements of their saints. Let us
examine these proofs and evaluate their import as to whether it is possible to see
Allah in this world.
Regarding the proof from the Qur’ān, they cite the statement of the
Almighty quoting Moses, upon him be peace: {“O Lord, show yourself to me that I
may look upon you!} (Q. 7:143). Their argument is: “How could Moses, an infallible
Prophet, declare something that is impossible and impermissible regarding Allah?”
They say that he would only request something that is permissible and established in
the rules of religion. Therefore, since He, upon him be peace, requested to see Allah
in this world, it is possible and permissible for it to take place.
We reply by saying that this is based upon the principle that it is permissible
for Prophets to say things that may outwardly be impossible, in order to instruct their
people. It is a method of Prophetic instruction not unique to Moses, upon him be
peace. Indeed, the Prophet Abraham, upon him be peace, did the same thing. After
witnessing the risings of the stars, moon, and sun, He, upon him be peace, openly
declared concerning them: {“This is my Lord!”} (Q. 6:76-78). In this situation,
Abraham declared a statement that may outwardly appear to be worship of creation,
but it is clear that he did this in order to instruct his people in the worship of the
Creator of the stars, moon, and sun, Exalted be He!
After his aforementioned statements regarding the stars, moon, and sun, he,
upon him be peace, declared: {“O my people, I disassociate myself from that which
you associate [with Allah]!”} (Q. 6:79). To emphasize the methodology used by
Abraham, upon him be peace, in instructing his people, Allah says: {This is the
argument that We gave Abraham against his people…} (Q. 6:83). So, it is evident
that it is indeed permissible for an infallible Prophet to declare something that is
outwardly impermissible in order to instruct his people in a religious principle.
The context of the incident involving Moses, upon him be peace, requesting
to see Allah makes the matter even clearer. Prior to Moses, upon him be peace,
requesting to see Allah, it is clear that he did so at the behest of the Children of
Israel. The author of Al-‘Iqdu Ath-Thamīn fi Ma’rifat Rabbil-‘Alamīn said:
Moses, upon him be peace, did not inquire about the Vision for
himself; rather, he inquired on behalf of his people. Similarly,
Allah relates the incident of his people by saying: {Verily, they
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asked Moses for something greater than that! They said: “Show us
Allah clearly!” We seized them with thunder} (Q. 4:153). If he
asked on his own behalf, he would have been seized by thunder.
He never fell victim to sin; instead, their question about the Vision
was without permission. He said to his Lord: {“Will we be
destroyed by the action of the foolish amongst us?”} (Q. 7:155).
The following is clear from the quotation above: first, Moses, upon him be
peace, did not request to see Allah for himself; second, he did so on behalf of his
people who previously asked him to see Allah; third, Allah shows that the request to
see Him was considered something grave and excessive, as evident from the
statement: {Verily, they asked Moses for something greater than that!}; fourth, they
were punished by thunder and earthquakes for their presumptuousness and request;
fifth, Moses referred to those who requested to see Allah as {the foolish amongst
us}; and last, he prayed for mercy on behalf of the people that they not be destroyed
because of those {foolish amongst} them.
The opponents of this view say that this is not tenable because Moses asked
that he see Allah. They say that if he was asking on the people’s behalf, he would
have requested that they see Allah.
We reply by saying that among the Children of Israel were the righteous
and disobedient. Moses, upon him be peace, was an infallible Prophet. Therefore, if
he was to request to see Allah on his behalf and be denied, how much more so would
this request be impossible for the collective of the Children of Israel? It emphasizes
the impossibility of the Vision more if an infallible Prophet would be denied of it.
So, the fact that he requested it for himself and was denied proves the impossibility
of the Vision in this world for anyone else.
The opponents also say that it is clear that Moses, upon him be peace,
repented of asking to see Allah. After Moses regained consciousness, Allah quotes
him as saying: {“Glorified be You! I repent to you and I am the first of believers!”}
(Q. 7:143). They ask: “Why would Moses repent if he did not ask on his own
behalf?”
We reply by saying that Moses, upon him be peace, repented of the
insinuation of such a request. For example, it is possible that one could ask
something on someone else’s behalf and then repent to the person they asked if the
question was offensive. The fault would be on the person who initially requested the
asker. The asker could simply be apologizing for the offensiveness of the question,
not because he/she asked the question on his/her own behalf. Furthermore, according
to the exegesis of Moses’ statement: {“I am the first of believers!”}, the classical
exegetes say that this means: “I am the first to believe that I will not see You!”
Also, it is possible for a Prophet to ask for forgiveness for something that
his people did. For example, after the Children of Israel reverted to worshipping the
golden calf, Moses said: {“O Lord, forgive me and my brother…”} (Q. 7:151).
Moses and Aaron, upon them be peace, did not worship the golden calf; however,
they sought to distance themselves from the actions of their people by asking for
forgiveness for themselves. The same could be said regarding him asking
forgiveness and seeking repentance for requesting to see Him.
The second Qur’ānic proof the proponents of the Vision in this world cite
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is: {Look at the mountain, if it remains in its place, you will see Me} (Q. 7:143).
They say that since Allah makes the Vision of Him conditional upon something
permissible, then the Vision of Him is permissible as well.
The answer to this is evident upon the beginning of the quoted statement.
Allah begins the statement by saying: {You will never see Me} and then says: {Look
at the mountain…}. The Exalted begins His conditional statement by a negation. If
the conditional statement is preceded by a negation of any of the conditions, the
conditional statement serves as an emphasis of the negation and not as a possibility.
It would be similar to one saying: “You will not arrive in time. If you could travel
the speed of light, you would arrive in time.” Such a statement demonstrates an
impossibility, and the condition just emphasizes the negation.
Furthermore, we ask: “Did the mountain remain in its place or not?” Allah
says {But when his Lord manifested to the mountain, it disintegrated to pieces} (Q.
7:143). Thus, the condition of the Vision being based upon the standing of the
mountain was not met when the mountain crumbled. Since the mountain did not
remain, the Vision was therefore, impossible.
The proponents of the Vision in this world also cite narrations from the
Companions that state that the Prophet, peace and blessings be upon him and his
progeny, saw Allah during the Ascension (al-mirāj). They say that since such
narrations exist, they permit the Vision of Allah in this world.
This can be answered from various perspectives; however, we would just
confine the answer to two narrations: one, an authentic hadīth of the Prophet, peace
and blessings be upon him and his progeny, and two, a narration that we quoted
earlier from the two Šahīh collections of al-Bukhāri and Muslim on the authority of
Masrūq.
The Prophet, himself, denied that he, peace and blessings be upon him and
his progeny, saw his Lord. It is narrated in Šahīh Muslim on the authority of Abu
Dharr that when he, peace and blessings be upon him and his progeny, was asked if
he saw his Lord, he replied: ((A Light. How can I see Him?!)). Such a statement
demonstrates amazement at the question and therefore, a denial of the Vision.
Regarding the report on the authority of Masrūq, he said:
I was resting on the couch in Ā‘isha’s house, when she said: “O
Abu Ā‘isha, there are three things that if one utters would be a
great slander against Allah! Whoever claims that Muhammad,
peace and blessings be upon him and his progeny, has seen his
Lord, has uttered a great slander against Allah!” I then sat up and
said: “O Mother of the Believers, wait on me and do not rush me in
this. Did not Allah, the Mighty and Powerful, say: {And verily he
saw him in the clear horizon} (Q. 81:23) and {Verily, he saw him
at a second descent} (Q. 53:13)?
She then said: “I was the first person in this community to ask the
Messenger of Allah, peace and blessings be upon him and his
progeny, about this affair. He said: ((The “him” refers to Gabriel. I
did not see him in the form that Allah created him in except in
these two occasions…)).” Then she said: “Did you not hear what
Allah says: {Vision does not reach Him; rather, He reaches all
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vision. He is the All-Subtle, the All-Aware} (Q. 6:103) and {It is
not for Allah to speak to a man except by inspiration, behind a veil,
or by sending a Messenger…} (Q. 26:51)?”
From this quotation, it is clear that there may have been those that said that the
Prophet, peace and blessings be upon him and his progeny, saw his Lord; however,
such statements do not mandate that such was possible. This is because these
statements were challenged by prominent Companions, such as one of the wives of
the Prophet, peace and blessings be upon him and his progeny.
It is also noteworthy that she said that she was among the first to ask him
about the verses: {And verily he saw him in the clear horizon} (Q. 81:23) and
{Verily, he saw him at a second descent} (Q. 53:13). He, peace and blessings be
upon him and his progeny, told her what these verses meant and who he saw.
As for the narrations that mention some Companions, like Ibn al-‘Abbās,
narrated that the Prophet, peace and blessings be upon him and his progeny, saw
Allah, we interpret them to mean that he, peace and blessings be upon him and his
progeny, saw Allah with his heart. Imam Muslim in his Šahīh quoted a statement on
the authority of Ibn al-‘Abbās in which he stated: “He saw Him with his heart.”
Also, even if there were some narrations on the authority of some
Companions that might have affirmed that the Prophet, peace and blessings be upon
him and his progeny, saw his Lord with his eyes, we take these reports to be spurious
or we say that the text of the Qur’ān, the statement of the Prophet, peace and
blessings be upon him and his progeny, and the statements of those Companions like
Ā’isha and Ibn al-‘Abbās take more precedence over such opinions.
Regarding the statements of some extremist Sufis, they claim that they or
some of their saints have seen Allah. They say that this took place in visions and/or
dreams. I will spare the reader of quoting some of their deviant statements because
once one reads them, the skin would shutter at some of their physical descriptions of
Allah! The mountains crumble and the sky collapses at their audacity!
Our reply to the extremist Sufis is: After reading the above proofs for the
denial of the Vision of Allah in this world; after seeing that infallible Prophets such
as Moses, upon him be peace, and Prophet Muhammad, peace and blessings be upon
him and his progeny, did not see Allah; after seeing that Mother of the Believers,
Ā’isha considered the belief of the Vision of Allah as slanderous; and after seeing
that Moses, upon him be peace, referred to those who requested to see Allah as being
{foolish}; after considering the explicit denial in the verse: {Vision does not reach
Him; rather, He reaches all vision. He is the All-Subtle, the All-Aware} (Q. 6:103);
after all of the above—if a person still claims that s/he saw Allah, we either question
this person’s sanity or the soundness of their religion. If they are found to be insane,
then their statements are not accepted, and they are forgiven for their maniacal
ranting. If they are found to be unsound in the religion, we do not accept their
statements, and they are charged with religious deviation and not relied upon.
[…or in the Hereafter.}—The belief in and the denial of the Vision in the Hereafter
is one of the major points of contention between Muslim sects. Although, there is a
general agreement that denies the Vision in this world, there are some that believe in
its possibility in the Hereafter. The majority of Muslims believe in this concept, and
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they rely upon various proofs to uphold their position. They base their belief in the
Vision on verses of the Qur’ān; narrated hadīths of the Prophet, peace and blessings
be upon him and his progeny; and statements of the Companions. We will examine
each one of these “proofs” and determine whether such a belief is justified.
Replies to the Proofs of the Vision of Allah in the Hereafter
Regarding their proof from the Qur’ān, the first and strongest evidence that
they bring forth is the verse: {Faces, on that Day, will be radiant, looking to their
Lord} (Q. 75:22-23). They argue from various perspectives using this verse. They
say that the verse is explicit and does not render a meaning outside of the literal
meaning. They say that because the term {Faces} is used, it can only refer to seeing
Him, Exalted is He, with the eyes. This is because the face is the location of the eyes.
They say that the Vision of the Lord represents the ultimate bliss that the believer
would experience in Paradise and that all of the other pleasures of Paradise would
pale in comparison to it.
We can answer each one of their claims from multiple perspectives;
however, the best way to approach the import of this verse is by breaking it up into
words and phrases.
First, we will start with the word {Faces} (wujūh). The term {Faces} is
plural form of “face” (wajh). Although it denotes the front portion of the head in the
literal sense, it also has various other meanings. In the book Kitāb Nažarāt, the
author says:
Therefore, “face” according to the customary usage of the Arabs,
can be found in the annals of the dictionaries of language. Our
imams, upon them be peace, concur with this meaning of “face”
when it relates to the Exalted’s statement: {But the Face of your
Lord will remain, the Possessor of Majesty and Nobility} (Q.
55:26-27). Its meaning is: your Lord will remain. The word “face”
is intended to denote a double meaning, as mentioned in the
dictionaries of language. This can be witnessed by the statements
of the Arabs: “It is the face of the opinion (huwa wajhu ar-ra`y).”
“It is the right direction (wajhu aš-šawab).” The meaning of this is:
“The opinion itself” and “the direction itself.”
Therefore, the word, “face” can mean the person themselves. This is not
unknown in the language, as was mentioned in the above quotation, nor is this
uncommon in the Qur’ān. The Exalted says: {Some faces, on that day, will be
humiliated, work-heavy, and weary. They will enter the Flame…} (Q. 88:2-4). If one
was to interpret {faces} to mean just the front portion of the head, then how would
the face {enter the Flame} and not the rest of the body?! Therefore, it is clear that the
term “face” denotes the people themselves and not just the front portion of their
heads.
As for their statement that {Faces…} denotes looking because the face is
the location of the eyes, we say that this is not a firm proof because one does not see
with the face, one sees with the eyes. If Allah wanted to convey the meaning that
they want, He would have said: “Eyes, on that day, would be looking at their Lord.”
If He were to say that, then the literal meaning would be a lot more plausible.
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However, because the Almighty used the term {Faces} and not “Eyes”, it opens up
the possibility of a metaphorical meaning. Furthermore, we also refer back to the
verse we quoted: {Some faces, on that day, will be humiliated, work-heavy, and
weary. They will enter the Flame…}. If the literal “face” was meant because the face
is the location of the eyes, one could interpret this verse to mean that only the faces
of the disbelievers would enter the Fire. Such an interpretation is untenable.
Next, let us look at the phrase {…on that Day…}. There is no doubt that
{that Day} refers to the Day of Judgment, as evident by the context of the verse, the
authentic hadīths, and the consensus of the Muslims. The Exalted begins the same
Sūra with: {I swear by the Day of Judgment} (verse 1), {On that Day, man will be
informed of what he placed forward and kept back} (verse 13), {Faces, on that Day,
will be twisted; expecting something backbreaking to be done to them} (verses 2425) and {To your Lord, that Day, will be the gathering} (verse 30). All of the above
testifies that what is meant by {on that Day} is the Day of Judgment and not the
issuing of the reward of Paradise and the punishment of Hell. However, those that
believe in the Vision say that the Vision of Allah will be a reward received after
experiencing the bliss of Paradise. As is clear from the context of the verse, the
{looking to their Lord} is said to take place before they are placed in Paradise!
Some of the proponents of the Vision have noticed this and concluded that
the Vision will take place twice: once on the Day of Judgment and again in Paradise.
We then ask: “What would be the purpose of Allah granting the Vision of Himself to
the believers on the Day of Judgment, then granting them the bliss of Paradise only
to grant them the Vision again after entering Paradise?!” If the purpose of the Vision
is to be the ultimate reward that overshadows that of Paradise, it would be futile to
grant them the Vision before entering Paradise! Such confusion around when the
Vision will take place, only serves to prove that the exegetes and theologians who
support it are without definitive proof.
Some have also said that the affairs of the Hereafter are beyond the scope of
the human imagination and will take place outside of time itself. Therefore, it is not
possible to fully comprehend the exactness of its happenings. They say that it is
possible that all of the affairs of the Hereafter will take place simultaneously. That is,
the Day of Judgment will take pace at the same time as the entering of Paradise and
Hell. Therefore, it is possible that both Visions will take place at the same time.
To this, we reply: {Bring forward your proof if you are truthful} (Q. 27:64).
If they are not able to bring proof for their statements, we say concerning them:
{Indeed, they follow nothing but assumption and what their souls desire} (Q. 53:23).
It is evident that there will be a real sequence to the affairs of the Hereafter.
The Exalted says: {Faces, on that day, will be twisted; expecting something
backbreaking to be done to them} (Q. 75:24-25). We ask: “How could the
disbelievers and sinners be {expecting something backbreaking to be done to them}
if it is done already?!”
After returning to the verse in question, we see that the next phrase is
{…will be radiant…}. The proponents of the Vision say that this phrase emphasizes
that the faces will be illuminated from the light that would exude from the Lord as
they are looking upon Him.
We reply to this by saying that the term {radiant} reflects the illumination
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of happiness that will overcome the believers before entering Paradise. As a proof,
we cite the corresponding verse: {Faces, on that Day, will be bright, laughing, and
celebrating the good news} (Q. 80:38-39). It is clear from this verse that the meaning
of {radiant} is {bright} with happiness and contentment with the Paradise that awaits
them. Similarly is mentioned by the Exalted in the verses: {You will recognize in
their faces the radiance of bliss} (Q. 83:24) and {Allah will protect them from the
evil of that Day. He will give them radiance and happiness} (Q. 76:11).
Even the narrations of the classical Qur’ānic exegetes refer to this meaning.
In his Tafsīr, at-Ťabari said:
Regarding the statement: {Faces, on that Day, will be radiant}, the
Exalted mentioned: {Faces, on that Day}. This means the Day of
Judgment. The word: {…radiant…} means “beautiful from the
reward.” One may say: “The face of so-n-so is radiant.” It means:
“It is beautiful because of blessings.” One may also say: “Allah has
radiated his face.” This means: “He has blessed him” and similar to
that.
He also narrated on the authorities of a number of classical commentators that the
“radiance” refers to the happiness and felicity felt by the believers. There is no
textual proof to suggest that this “radiance” in the verse refers to the actual light from
viewing the Creator, Exalted be He.
Next, the holy verse says: {…looking to their Lord}. The one who opines
that this verse is literal says that the verb {looking (nāžira)} along with the particle
{to (ila)}, can only denote “seeing.” They say that no other interpretation is possible
because of the particle.
We reply by saying that it is not uncommon in the Arabic language for
“looking to” (nāžira ila) to have a meaning outside of a literal meaning. The phrase
carries the meaning of “expectation” or “anticipation.” For example, in the book,
Lisān al-'Arab, it states:
One can say to someone that they expect something from: “I only
look to Allah (nanžuru ila Allah), and then to you.”
An Arab poet said:
“Verily, I look to you (nanžuru ilayk) for what you promised,
As the impoverished looks to the rich and prosperous.”
In all of these cases, the term “looking to” carries the meaning of expecting or
anticipating, and it does not carry the meaning of seeing with the eyes.
Furthermore, the Exalted says in another verse: {…nor will Allah speak to
or look at them (lā yanžuru ilayhim) on the Day of Judgment} (Q. 3:77). In the texts
of hadīths, the Messenger, peace and blessings be upon him and his progeny, is
recorded to have said: ((There are three types of people who Allah won’t speak to,
look at (yanžuru ilayhi), or vindicate on the Day on Judgment and will reserve a
severe punishment for them: the one who lets [his lower garments] hang, the one
who gossips, and the one who swears false witness)) and: ((There are three types of
people who Allah won’t look at (yanžuru ilayhi) on the Day on Judgment or will
enter Paradise: one who is disobedient to his parents, one who drinks wine, and one
who gossips)). Are we to assume that simply because the phrase “look at” is used, it
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denotes seeing with the eyes only? Such an assumption would be faulty in this case
as well as the other cases we previously mentioned.
One can readily see that when the term “look to” or ‘look at” is used, it
could denote expecting reward, as in the case of creation “looking to” the Creator, or
it could denote showing mercy, as in the case of Creator “looking at” creation. As a
result, we say that the proper exegesis of the verse: {Faces, on that Day, will be
radiant, looking to their Lord} is “On the Day of Judgment, the believers will be
happy and blessed anticipating the reward of Paradise from their Lord.”
Our exegesis of this verse is preferred over that of the Generality (al-‘Amm)
who hold to the literal interpretation, for the following reasons: firstly, it is in accord
with the Arabic language; secondly, it precludes any contradictions with other verses
of the Qur’ān that prohibit the Vision of Him; thirdly, it maintains the Transcendence
of Allah—in that He is not confined to created space and does not consist of a body;
fourthly, it is in harmony with the context of the surrounding verses; fifthly, it agrees
with the corresponding verses of the Qur’ān in other places; sixthly, it is narrated as
being the opinion of some of the salaf; and lastly, it is narrated as being the opinion
of the Purified Imams of the Prophetic Household, upon them be peace.
As for our first reason, we have already demonstrated that our interpretation
is permissible according to the Arabic language. An even clearer proof of our
interpretation is the poem of Hassān bin Thābit who said: “Faces (wujūh), on the day
of Badr, were looking to (yanžurū ila) the Most Merciful to grant success.” In this
example, he used the term “faces” to mean people, and he used “looking to the Most
Merciful” to mean anticipating success from Him, Exalted be He.
As for our second reason, we will look at some of the verses that prohibit
the Vision of Allah in detail, insha-Allah. For now, one can content oneself with the
quotations by one of the Mother of the Believers, Ā’isha, when she was asked about
its possibility: {Vision does not reach Him; rather, He reaches all vision. He is the
All-Subtle, the All-Aware} (Q. 6:103) and {It is not for Allah to speak to a man
except by inspiration, behind a veil, or by sending a Messenger…} (Q. 26:51).
As for our third reason, you have read our argument and proofs for Allah’s
Transcendence over space and corporeality. If doubt still exists in your mind
regarding Allah’s Transcendence, we advise you to refer to the books and edicts of
the scholars of the Generality and see their rulings concerning the one who believes
in the corporeality of Allah.
Although it is true that the Generality hold to the Vision of Allah in the
Hereafter, they seek to escape the apparent contradiction between the Transcendence
of Allah and the ability to see Him by stating that the Vision will take place “without
how-ness” (bi lā kayf). They use the same statement to justify their belief concerning
Allah’s Establishment upon the Chair and other seemingly corporeal expressions.
The author of Kitāb Nažarāt addressed this by saying:
We say that the manner of which has been mentioned by the
scholars of speculative theology in a way that is understood. A
grandson of Muhammad bin Abdul-Wahhāb said:
“If He has Hands without how-ness and Eyes without how-ness, it
[i.e. without how-ness] is an attribute like height, shortness, color,
shape, movement, stillness, wakefulness, sleepiness, largeness,
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smallness, etc. Therefore, it is a Hand without an attribute, etc.”
They say that by doing such, one escapes the ascription of
corporeality and likeness because “how-ness” is amongst the
distinct attributes of a corporeal being. According to them,
ascribing likeness is disbelief and by saying “without how-ness”,
they escape the charge of disbelief.
Statements must be either one or two things: a statement of
corporeality or a statement of allegory. Consequently, if they
accept that the Establishment is literal lacking the how-ness, this
would be impossible by the laws of the intellect. Along with howness is corporeality. It is not correct to believe in the impossible.
They say: “The Establishment is known.” They desire to know it;
however, it is not a word that is different from the known words.
They intend to apply a literal meaning, but this would entail
corporeality and likeness. According to them, ascribing likeness is
disbelief.
They say: “Belief in it is obligatory.” They intend a literal
meaning of Establishment, but this would be invalid. That would
be impossible concerning Allah by the laws of the intellect. Even if
they desired such a meaning lacking how-ness, it would still be
incorrect because it would be verifying the impossible.
They desire that we believe in it in accordance with the desire of
Allah although we don’t know the details. However, they set out to
prove that the literal interpretation of Establishment counters mere
conjecture and supposition. This proves that the Hands, Eyes, and
Face are without how-ness.
If the meaning of these were literal, this would entail that one
believed the impossible. It is impossible for a literal meaning to be
without how-ness. Along with how-ness is corporeality.
Yes. According to us, belief in something predicates that one has
knowledge of it. First, it is necessary that we know what is
intended by this word. Is its meaning literal or allegory? If the
literal meaning is impossible, it is not rejected as disruptive or
disbelief as the Wahhābis say.
He went on to say in the section specifically dealing with the impossibility of the
Vision:
It is established that Allah, the Glorified, is not a body, as we
previously mentioned. He is independent of space because He was
when there was no space. If He was a body, then He would be in
need of space. All of the Muslims agree that Allah created space,
the heavens, earth, the Divine Throne, the Celestial Chair, and
water. They also agree that vision is not possible except for a body
and the consequences of accidents.
They say that one will see “without how-ness,” not agreeing with
the intellect. It is not possible that one would see the Glorified on
the Day of Judgment without there being direction, and without the

76

viewer being in front of or behind, to the right or left, as well as
above or under [the object of vision]. This is amongst the
impossibilities that Allah makes natural to the intellect.
…They say: “Allah will be seen without how-ness.” With the
additional wording “without how-ness”, they hope to escape that
which they cannot escape. Moreover, it is incumbent that the
Vision takes place with how-ness. It would be impossible to see
something without it comprising of direction.
It would, therefore, be incumbent, by necessity, that they ascribe
corporeality or state the impossible. Both statements are invalid.
Regarding the first statement, it is impossible by consensus.
Regarding the second statement, it is impossible by intellectual
necessity.
As for our fourth reason, our exegesis fits a lot more comfortably within the
context of the following verses, and it is more suitable stylistically. First, Allah says:
{Faces, on that Day, will be radiant, looking to their Lord} (Q. 75:22-23). In the next
set of verses, He then says: {Faces, on that Day, will be twisted; expecting
something backbreaking to be done to them} (verses 24-25). It is clear from the
second set of verses that the disbelievers and sinners will be tormented anticipating
the coming punishment that awaits them—may Allah protect us from that! It would,
therefore, be more suitable that the believers are contrasted from the disbelievers and
sinners, in that they would be joyfully anticipating the reward that awaits them. If
one was to interpret the first set of verses to mean the Vision but the second set of
verses to mean anticipating the punishment, this would nullify the continuity,
connection, and coherence of the two sets of verses. Such break would contradict the
Divine eloquence of the Qur’ān. Is not “the best speech the Speech of Allah”?!
As for our fifth reason, the best exegesis of the Qur’ān is the Qur’ān itself.
There is a clear connection between {Faces, on that Day, will be radiant, looking to
their Lord} and {Faces, on that Day, will be bright, laughing, and celebrating the
good news} (Q. 80:38-39), just as there is a connection between {Faces, on that day,
will be twisted; expecting something backbreaking to be done to them} and {Faces,
on that Day, will have dust upon them, covered in darkness} (Q. 80:40-41). The
{laughing and celebrating the good news} will be on account of the believers
{looking to their Lord} anticipating the reward of Paradise that they strove for. The
disbelievers {will have dust upon them, covered in darkness} of despair because they
will be fearfully {expecting something backbreaking to be done to them}. Such
interpretation is clear and logical and based upon Allah’s own commentary of His
verses.
As for our sixth reason, there are narrations from the salaf that are in line
with our own exegesis. Imam at-Ťabari narrated in his Tafsīr:
Others say that the meaning of that is: anticipating the reward from
their Lord.
- Abu Kurayb related on the authority of ‘Umar bin
‘Ubayd—Manšūr—Mujāhid: {Faces, on that Day, will be radiant,
looking to their Lord} “It means anticipating reward from Him.”
- Wakī’ reported on the authority of Sufyān—Manšūr—Mujāhid:
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{…looking to their Lord} “It means anticipating reward from their
Lord.”
- Ibn Bashīr narrated on the authority of ‘AbdurRahmān—Sufyān—Manšūr—Mujāhid: {…looking to their Lord}
“It means anticipating reward.”
Ibn
Humayd
related
on
the
authority
of
Mahrān—Sufyān—Manšūr—Mujāhid: {…looking to their Lord}
“It means anticipating reward from their Lord. None of His
creation will see Him.”
- Yahya bin Ibrāhīm al-Masū’di related on the authority of his
father—his
father—his
grandfather—al-A’mash—Mujāhid:
{Faces, on that Day, will be radiant} “This means radiant from
Paradise” {…looking to their Lord} “It means anticipating His
provisions and blessings.”
- Ibn Humayd related on the authority of Jabayr
—Manšūr—Mujāhid: The people were discussing the hadīth:
“Then they will see their Lord.” I said to Mujāhid: “Some people
say that He will be seen.” He replied: “He will see, but none will
see Him.”
- Jabayr narrated on the authority of Manšūr—Mujāhid:
{…looking to their Lord} “It means anticipating from their Lord
what they were promised.”
- Abul-Khattāb al-Hassāni narrated on the authority of
Mālik—Sufyān—Ismā’īl bin Abi Khālid—Abi Sālih: {Faces, on
that Day, will be radiant, looking to their Lord} “It means
anticipating reward.”
Even if one was to attempt to weaken all of the reports mentioned above, there are
still authentic reports narrated by ‘Abd bin Humayd on the authorities of ‘Ikrimah,
Mujāhid, and Abu Sālih that mention that this was their opinion. In Fat-hul Bāri ,
Ibn Hajar authenticates the reports that Ibn Humayd related on their authorities.
Our opponents say that support for the doctrine of the Vision is also
authentically narrated on the authorities of Mujāhid and ‘Ikrimah. They are reported
to have said that the people of Paradise will be “looking to the Face of Allah”,
“looking to the Creator”, and “looking to their Lord.”
We say that if all of these reports [i.e. the reports that deny the Vision and
seemingly support it] on their authorities are authentic, they must be understood in a
way to not contradict the other reports. We are quite comfortable in stating that these
exegeses on the authorities of Mujāhid and ‘Ikrimah refer to the same meaning as
{looking to their Lord} in the verse that we previously mentioned. In other words,
the meaning “looking to their Lord” in their exegeses is similar to its meaning in the
holy verse; and that is, they will be “looking to their Lord” and “looking to their
Creator” for their reward. The phrase “looking to the Face of Allah” poses no
problem to us because it is clear that looking to His “Face” refers to looking to Him
for mercy.
As for our last reason, our interpretation of this verse is narrated on the
authority of the Imams of Ahl al-Bayt, upon them be peace. We will quote some of
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these statements from the works of the imams of the Prophetic Household. This
interpretation is narrated as the opinion of Amīr al-Muminīn, ‘Ali bin Abi Ťālib,
upon him be peace. In the book At-Tamhīd, it is narrated on his authority: “…they
will be anticipating the reward of their Lord.” It is also narrated on the authority of
Ibrahīm an-Nakha’i:
We relate that someone heard ‘Ali say: “Concerning the statement:
{looking to their Lord}, the believers will cross the Bridge (ašširat) and the doors of Paradise will be open for them. They will
look upon that which their Lord promised them from reward and
honour, as well as what is granted to them from His bounties.”
In his book, Kitāb al-Mustarshid, Imam al-Qāsim ar-Rassi, upon him be peace, said:
Regarding the statement of Allah, the Majestic and Powerful:
{Faces, on that Day, will be radiant, looking to their Lord}, the
people have narrated on the authority of our ancestors: “It refers to
the looking to what follows from Allah’s commands.” Some of
them have also said: “It is the anticipation of the reward. No one
will see Allah.” These two statements are permissible.
Imam al-Hādi, upon him be peace, stated in his Dhikr Khatāya al-Anbiyā:
In His statement: {Faces, on that Day, will be radiant, looking to
their Lord}, {radiant} means shining from blessings. This is
known in the language and exposition. When he desires good for
someone, an Arab says: “May Allah radiate your face!”
His statement: {looking to their Lord} means anticipating reward
as well as the good and benefits that are coming to them. From that
are the Arab statements: “Allah may look at us.” and “Allah may
look at me, sons of so-n-so.”
In his Masā`il al-Mudaqqaq fi al-Kufr al-Bari ‘an al-Imān, Imam al-Manšūr Billah
‘Abdullah bin Hamza [bin Sulaymān bin Hamza bin ‘Ali bin Hamza bin al-Hasan
bin ‘Abdur-Rahmān bin Yahya bin ‘Abdullah bin al-Hussein bin al-Qāsim bin
Ibrāhīm bin Ismā’īl bin Ibrāhīm bin al-Hassan bin al-Hassan bin ‘Ali bin Abi Ťālib]],
upon them be peace, stated:
Regarding what is mentioned from the discussions concerning the
statement of the Exalted: {Faces, on that Day, will be radiant,
looking to their Lord}, the meaning according to the Progeny of
Muhammad, peace and blessings be upon him and his progeny, is
that the word “bounties” (ilā`u) is related to the word “to” (ila) [i.e.
ilā`u is the plural form of ila], just as the word “intestines” (ama’ā)
is related to the word “intestine” (ma’ī). Therefore, the meaning of
{looking to (ila) their Lord} is anticipating the blessings of their
Lord. It denotes the looking to the blessings of their Lord, the
Mighty and Majestic, being delighted and joyful with what they
find from Paradise and the splendor therein.
It is also said that it is metaphor and that in His statement {looking
to their Lord}, “to the reward of the Lord” is intended. The
absence of the word “reward” is similar to His statement: {“Ask
the city that we were in and the caravan that we came in…”} (Q.

79

12:82). “The people of the city” and “the people of the caravan”
are intended.
After examining all of the above concerning the meaning of the verse:
{Faces, on that Day, will be radiant, looking to their Lord}, one cannot conclude that
the verse is explicit in supporting the doctrine of the Vision. That withstanding, even
the proponents of the Vision would have to admit that the verse can lend itself to
another interpretation that is just as firmly established as the interpretation that they
bring forth.
One of their scholars and exegetes of Qur’ān, Imam Abu Bakr al-Jaššāš alHanafi admitted in his Ahkām al-Qur’ān:
Vision cannot be specifically implied from His statement: {Faces,
on that Day, will be radiant, looking to their Lord} because
“looking” has many possible meanings, such as anticipating a
reward, which is narrated from a group of the salaf. Therefore,
whenever that interpretation is permissible, objection to it by
means of another interpretation which is not possible, is not
permissible.
We therefore ask those who are open-minded and free in their conscience,
to examine our arguments and that of the supporters of the Vision and see which
argument is more in line with the logic of the Qur’ān. If one is still convinced that
the verse explicitly supports the doctrine of the Vision, we quote the Arab poet who
said:
“When the desires of the soul is its resting place, it does not know
How much warmth is in the knowledge of the one that
speaks to it.”
Regarding the second Qur’ānic verse that the proponents of the Vision bring
forward, they quote the statement of the Exalted: {Indeed, on that Day, they shall be
veiled from their Lord} (Q. 83:15). They say that the fact that the disbelievers will be
veiled from seeing Him, this indicates that the believers will see Him.
There is no proof for them in this. First of all, similar to the discussion of
the previous verse, {on that Day} refers to the Day of Judgment. If the believers are
said to be granted the Vision on the Day of Judgment before the entering of Paradise,
it will be meaningless for them to partake in the bliss of Paradise after already
experiencing something better than it [i.e. the Vision of Allah]! Furthermore, what
would be significant about the disbelievers being veiled from seeing Allah on the
Day of Judgment specifically?
Second, it is said that the disbelievers {will be veiled from their Lord} on
the Day of Judgment. However, such a statement implies that before {that Day} they
will not be veiled. If the {veil} is said to mean prevention from the Vision of Allah,
then are we to assume that the disbelievers would have the Vision of Allah prior to
{that Day}? The phrase {that Day} is a clause that implies that something will take
place during that time that previously didn’t or something will not take place that
previously did.
Third, we would like to ask those who believe in the literal veiling of the
disbelievers: “What could be so large and encompassing that it would hide the
Creator from their sight?” If the disbelievers would be deprived of seeing Allah, that
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would mean that He is confined to a place and furthermore, it would imply that there
is somewhere where He is and is not. This interpretation opens the possibilities of
various theological problems and difficulties to the proponents of the Vision.
Fourth, such an approach to a statement [i.e. the implying of something by
the negation of its opposite] could be problematic, and it would not be safe to base a
belief upon it. For example, the Exalted says: {Those who commit immorality of
your women, bring against them four witnesses from amongst yourselves} (Q. 4:15).
If we apply the same logic to this verse and negate its opposite, we could argue that
one does not need to bring four witnesses against men! However, we know that this
is not the case.
We say that the proper exegesis of this verse is: “On the Day of Judgment,
the disbelievers will be veiled from the mercy of their Lord.” The exegesis is a lot
more compatible with the import of the verse for the following reasons: first, it
implies that the disbelievers will have something removed from them that they
previously had; second, it removes any contradictions with other verses of the
Qur’ān that prohibit the Vision; third, it maintains the Transcendence of Allah, in
that He is not confined to created space and does not consist of a body that can be
veiled; fourth, this interpretation is narrated on the authorities of some of the salaf;
and fifth, it is the exegesis of the imams of the Ahl al-Bayt, upon them be peace.
As for the first reason, the verse indicates that the veiling of the disbelievers
will take place {on that Day}. As we previously mentioned, if we were to interpret
veiled as being prevented from seeing Allah, that would imply that before {that Day}
they will have access to seeing Allah.
If we were to understand that this “veiling” refers to the disbelievers being
veiled from the mercy of Allah, this would be more in line with logic and revealed
text. This is because, prior to the Day of Judgment, Allah showed mercy by giving
the disbelievers chances to believe and do righteous deeds. However, because they
didn’t take advantage of Allah’s mercy, {on that Day} they will have this mercy
removed from them and will be {veiled} from receiving any more chances to rectify
their affairs. This could be seen from the verse: {Those who exchanged the covenant
of Allah and their own oaths for a measly price, will have no share in the Hereafter;
nor will Allah speak to or look at them on the Day of Judgment. Nor will He purify
them. They will have a great punishment} (Q. 3:77). The import of the verse
indicates that these people will be veiled from Allah; not in the sense that they will
not look at Him but that He will not {look at them}.
As for our second reason, our exegesis does not contradict clear verses of
the Qur’ān that contradict the Vision. We will dwell upon these verses later, inshaAllah.
As for our third reason, our exegesis is in complete harmony with the belief
of the Transcendence of Allah. We are not forced to ascribe corporeality or
dimensions to Allah by saying that there is a group that will see Him and another
group that will be deprived of seeing Him. If Allah is shown to be in one place and
not another, this is corporeality and spatiality. This is impossible regarding Allah,
Exalted be He.
As for our fourth reason, we narrate on the authorities of some of the salaf
who have stated this interpretation. Imam at-Ťabari narrated in his Tafsīr:
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The people of interpretation differ about the meaning of {Indeed,
on that Day, they shall be veiled from their Lord}. Some of them
say that it means that they will be veiled from His honour.
- ‘Ali bin Sahl relates on the authority of al-Walīd bin
Muslim—Khalīd—Qatāda: {Indeed, on that Day, they shall be
veiled from their Lord} “He will not look at them, nor will He
purify them. They will have a great punishment.”
- Sa’īd bin ‘Amr as-Sakūni relates on the authority of Baqiyya bin
al-Walīd—Jarīr—Nimrān Abul-Hassan adh-Dhamāri—Ibn Abi
Mulayka that he said concerning the verse: {Indeed, on that Day,
they shall be veiled from their Lord}, “The talebearer, the haughty,
and those that unrightfully seize people’s money—their [good]
deeds will be made futile.”
As is mentioned in the narration of Qatāda, he connected the verse: {Indeed, on that
Day, they shall be veiled from their Lord} with {… nor will Allah speak to or look at
them on the Day of Judgment. Nor will He purify them. They will have a great
punishment} (Q. 3:77). This shows that we are not alone in connecting the import of
the two verses.
Some opponents of this view say that in the same text, Imam at-Ťabari
narrated reports in favour of the Vision and said:
The preferred statement that is most correct is that Allah
mentioned that those people will be veiled from His Vision. The
one who applies the intended meaning of being veiled from His
mercy and all of that, has no proof from the meanings of “veil” in
the verse nor from any of the narrations on the authority of the
Prophet, peace and blessings be upon him and his progeny.
Therefore, the correct view is that they will be veiled from His
Vision and from His Mercy, if the reports are general. There is no
proof from specific reports.
To that we reply: Imam at-Ťabari did not produce any reports on the
authority of the Prophet, peace and blessings be upon him and his progeny, which
justify that the meaning that the believers will see Allah. So, his argument is used
against himself in this regards. Also, he only reports one narration in favour of the
opinion that the believers will see Allah, but two narrations in favour of our
interpretation.
As for our fifth reason, it is narrated to be the opinion of the imams of the
Prophetic Household, upon them be peace. In his book, Kitāb al-Mustarshid, Imam
al-Qāsim bin Ibrāhīm, upon him be peace, said:
The interpretation of that which they ask about concerning the
statement of Allah, the Glorified: {Indeed, on that Day, they shall
be veiled from their Lord} is that they would not attain Allah’s
mercy and they will be veiled from their Lord. This verse is
explained by the other verse that says: {… nor will Allah speak to
or look at them on the Day of Judgment} (Q. 3:77). That is, He
will look to His saints (awliyā) with His mercy…It is the
consensus of the people of prayer (ahl as-salāt) that Allah will not
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look at His enemies. Although He sees them (yarā hum) in the
state that they are in, He will not look at them. That is a proof that
He will look at His saints—that is, He will show them mercy.
From the various evident reasons that we presented above, we say that the
verse: {Indeed, on that Day, they shall be veiled from their Lord} does not prove the
Vision of the Almighty in the Hereafter. It simply indicates that the veil of mercy
will be removed from the disbelievers and sinners, and they will be deprived of the
grace that they once had in this world
The third proof from the Qur’ān that the proponents of the Vision present is
the statement of the Exalted: {On couches, they will be looking} (Q. 83:23). They
say that the object of the looking for the believers will be Allah. They contrast the
“veiling” of the disbelievers in verse 15, with the seeing of the believers in this verse.
We reply by saying that there is no proof for them in this. First of all, we
have already disproved the import that the proponents of the Vision attach to the
statement: {Indeed, on that Day, they shall be veiled from their Lord}. It does not
carry the meaning that they intend. Therefore, they cannot base their argument upon
this verse.
Secondly, we say that the verse itself does not mention the object of their
looking. It is only speculation to assume that they are looking at Allah. There is no
proof from the statements of the Prophet, peace and blessings be upon him and his
progeny; the salaf; or the imams of the Ahl al-Bayt that support this interpretation.
{Indeed, they follow nothing but assumption and what their souls desire} (Q. 53:23)!
Thirdly, we have narrations on the authorities of the salaf that state that the
object of the believers looking will be the bounties and pleasures of Paradise that
await them. We ask Allah to make us from amongst them! Imam at-Ťabari narrated
in his Tafsīr:
Regarding the meaning of {On couches, they will be looking},
they refer to canopied beds made of pearl and precious stones;
upon which they will be looking upon that which Allah gives them
from His honour and bounties, as well as the delights of Paradise.
The fourth proof from the Qur’ān that they bring forth to support the
doctrine of the Vision is the verse: {Those who have done good will receive good
and more} (Q. 10:26). They argue that the word {more} indicates the Vision of
Allah because of what is stated in a hadīth narrated on the authority of Suhayb.
In reply to this, we state that this interpretation and interpretation of those
that believe in the Vision is weak for many reasons. We will dwell upon the hadīth
of Suhayb in more detail when we look at the hadīths used to prove the Vision,
insha-Allah. However, it suffices as a proof against them that the verse and hadīth
mention that this {more} will take place after the people enter Paradise. As we have
already demonstrated, those that believe in the Vision say that the verses {Faces, on
that Day, will be radiant, looking to their Lord} (Q. 75:22-23) and {Indeed, on that
Day, they shall be veiled from their Lord} (Q. 83:15) prove that the Vision will take
place before entering Paradise. How can the Vision after entering Paradise be
considered {more} if it has already taken place prior to them entering Paradise?! As
we said, it would be meaningless to give the denizens of Paradise something greater
than the bounties of Paradise before they even get to Paradise and then give them this
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Vision again after they have entered Paradise!
Second, the context of the verse clarifies the meaning of the verse. The
verse appears before another verse that contrasts the state of the righteous and the
disobedient. The verse in question begins with: {Those who have done good will
receive good and more}. It then continues: {Neither darkness will cover their faces
nor humiliation. They will be the Companions of Paradise, therein to abide forever}
(Q. 10:26). The next verse states the condition of the disobedient sinners: {But they
who have earned evil deeds, the recompense of an evil deed is its equal. Humiliation
will cover them. They will have no protector from Allah. It will be as though their
faces are covered by pieces of the night; dark. They will be the Companions of the
Fire, therein to abide forever} (Q. 10:27). As one could readily see, the {good and
more} that is said to be the reward of the righteous is contrasted from the
{recompense of an evil deed} which is said to be {equal} to the deed. This shows a
direct contradistinction between the righteous and disobedient. Therefore, it is
evident that this {more} serves as a literary device that denotes the meaning that the
righteous will receive a reward that is greater than the extent of their deeds on Earth;
whereas the disobedient will receive a punishment that is equivalent to the extent of
their deeds. This is the import of the verse: {Whoever comes with a good deed will
have ten times its likeness. Whoever comes with an evil deed will not be
recompensed except by its like} (Q. 6:160). Nowhere does the concept of Vision
appear by the context.
Third, the word {more} has been interpreted by some of the salaf to mean
something other than the Vision. Imam at-Ťabari narrated:
- Yahya bin Talha related on the authority of Faďil bin
‘Iyāď—Manšūr—al-Hakim—’Ali, may Allah be pleased with him,
said regarding {Those who have done good will receive good and
more}: “The {more} is a room made of pearl with four doors.”
Ibn
Humayd
related
on
the
authority
of
Hikām—‘Amr—Manšūr—al-Hakim—’Ali, may Allah be pleased
with him, the same report except with the wording: “…it has four
doors.”
- Jarīr related on the authority of Manšūr—al-Hakim bin
‘Utayba—’Ali, may Allah be pleased with him, the same narration
as Yahya bin Talha, but on the authority of Faďil.
Others say that {good} refers to a reward, and {more} is
multiplying it by ten.
- Muhammad bin Sa’d related on the authority of his father—his
uncle—his father—his father—Ibn al-‘Abbās: “The statement
{Those who have done good will receive good and more} is
similar to the statement: {…with Us is more} (Q. 50:34).” He
continued, “They will be rewarded for their actions and it will be
increased in amount.” He then quoted: “{Whoever comes with a
good deed will have ten times its like. Whoever comes with an evil
deed will not be recompensed except by its like} (Q. 6:160).”
- Ibn Humayd relates on the authority of Jarīr—Qābūs—his
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father—‘Alqama bin Qays: {Those who have done good will
receive good and more} “This refers to reward. Regarding {more}
does not Allah say: {Whoever comes with a good deed will have
ten times its likeness}?”
- Bishr relates on the authority of Yazīd—Sa’īd—Qatāda: AlHassan used to say regarding this verse: {Those who have done
good will receive good and more}: “The word {more} refers to
reward ten times its like, until it is 700 times.”
Others say that {good} refers to reward, and {more} refers to
forgiveness.
Al-Muthna
relates
on
the
authority
of
Abu
Hudhayfa—Shabl—Ibn Abi Najīh—Mujāhid: {Those who have
done good will receive good and more} “The word {good} refers
to reward and the word {more} refers to forgiveness and Divine
pleasure.”
Others say that {more} refers to what is granted in this world.
- Yūnus relates on the authority of Ibn Wahb—Ibn Zayd: {Those
who have done good will receive good and more} “The word
{good} refers to Paradise and {more} refers to what is granted in
this world. They will not be rewarded with it on the Day of
Judgment. {We gave him his reward in this world} (Q. 29:27).” He
loved what was given to him in this world and it was given in
advance.”
As the reader can see, there were other interpretations forwarded by the
salaf regarding the meaning of {Those who have done good will receive good and
more}. If the understood and established meaning was that {more} meant the Vision
of Allah, these other interpretations would not have existed.
The opponents of this view may argue that Imam at-Ťabari narrated twentyone reports in favour of the view that the Vision is meant by this verse. He also took
the view that these reports are more established in proving that the Vision is the most
correct view.
We reply that even if all of the twenty-one narrations of Imam at-Ťabari
were authentic, it wouldn’t prove the validity of the Vision. This is because not one
of the reports use the word “see” (yarā), rather they use the term “look to” (nažara
ila). As we said previously, the term “look to” doesn’t mean to see. It is possible to
interpret these reports to mean that the people of Paradise will be looking to their
Lord for more reward, forgiveness, or anything else mentioned in the reports above.
Such an interpretation allows for the numerous reports regarding the meanings of
{more} to be reconcilable and cohesive with each other.
Lastly, the word {more} is interpreted to mean increase in reward and the
like by the imams of the Ahl al-Bayt, upon them be peace. Imam at-Ťabari narrated
three reports on the authority of Amīr al-Muminīn, upon him be peace, in which he
stated that {more} refers to a “room made of pearl with four doors.” Imam Manšūr
Billah ‘Abdullah bin Hamza, upon him be peace, narrated in his text, Masā`il al-
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Mudaqqaq fi al-Kufr al-Bari ‘an al-Imān:
It is invalid to use as a proof [i.e. for the Vision] the statement of
the Exalted: {Faces, on that Day, will be radiant, looking to their
Lord} (Q. 75:22-23) and {Those who have done good will receive
good and more} (Q. 10:26). One says that the word {more} refers
to the Vision of the Lord with the eye in the Hereafter…
Regarding His statement: {Those who have done good will receive
good and more}: According to the Ahl al-Bayt, upon them be
peace, the {good} refers to the earned reward and {more} refers to
multiplying the reward.
Not one of the imams of the Purified Household of the Prophet, peace and
blessings be upon him and his progeny, interpreted {more} to mean the Vision.
Coincidently, out of all of the twenty-one reports at-Ťabari narrated—seemingly in
favour of the Vision—not one of them are on the authority of Imam ‘Ali, may Allah
ennoble his face, or any other imam of the Ahl al-Bayt, upon them be peace!
The fifth proof from the Qur’ān that the proponents of the Vision use is:
{And fear Allah and know that you will meet Him} (Q. 2:223). They say that this
verse as well as others that mention “meeting” Allah indicate that the believers will
see Allah. Their logic is: “How can you meet Allah without seeing Him?”
This statement of theirs is not substantiated by any proof and is an attempt
to reach at a mirage. This is because the term {meet} is used to indicate the meeting
of Allah’s judgment or reward. Furthermore, this term is used in regards to
disbelievers and disobedient people as well. The Exalted says: {So He has punished
them with hypocrisy in their hearts until the Day they meet Him} (Q. 9:77). If the
term {meet} meant to see Him, the disbelievers and disobedient will see Allah also.
Dear reader, you have witnessed the attempts of those who subscribe to the
Vision of Allah to prove their doctrine with the Qur’ān. You have also witnessed the
arguments against such attempts. You have seen that many of their “proofs” from the
Qur’ān are contradictory—placing the Vision on the Day of Judgment and/or in
Paradise. The verses that they bring forward to substantiate their doctrine are easily
explainable and subject to other interpretations that make them compatible with the
other verses that deny the Vision.
We will now turn towards the Prophetic hadīths used to prove the doctrine
of the Vision. In his exegesis, Ibn Kathīr stated the following:
Regarding the Sunnah, there are mass-transmitted reports on the
authorities of Abu Sa’īd, Abu Hurayra, Anas, Jurayj, Suhayb,
Bilāl, and others amongst the Companions—the Prophet, peace
and blessings be upon him and his progeny, that the believers will
see Allah in the Hereafter. [This will take place] on the Courtyard
(al-‘Aršāt) [i.e. the place of Resurrection] and the Garden of
Paradise. May Allah make us from amongst them by His Grace
and Honour, Amen!
He went on to say in his exegesis of the verse {Faces, on that Day, will be radiant,
looking to their Lord} (Q. 75:22-23):
The Vision of Allah, the Powerful and Majestic, by the believers in
the Hereafter is established in the authentic hadīths with mass-
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transmitted reports according to the imams of hadīth. It is not
possible to counter or deny them.
As is evident from the reports mentioned, the Prophetic hadīths also seemingly
support the doctrine of the Vision. One would find that the narrations in the books of
hadīth are more explicit in their support of the Vision than the verses of the Qur’ān.
The first proof from the Prophetic hadīths that they bring forth is in Šahīh
al-Bukhāri. In this report, it is narrated on the authority of Jarīr bin ‘Abdullah:
The Prophet, peace and blessings be upon him and his progeny,
said: ((Verily you will see your Lord with the eyes)).
They say that this hadīth is explicit in that the word “see” is used, as well as the term
“eyes.” Both terms indicate that the Vision will take place in a literal sense, and it
does not lend itself to another understanding. In his Fat-hul Bāri, Hāfiž Ibn Hajar
addressed the argument used by some to interpret “seeing” metaphorically. He said:
The additional word [i.e. “with the eyes”] clarifies the statement,
((Verily you will see your Lord with the eyes)) even more, because
the Vision is connected to the eyes. One cannot apply that to mean
knowledge.
To this we reply that just because the hadīth uses the word, “see” it doesn’t
necessary imply the seeing with the eyes. This seeing can refer to a type of
knowledge that the believers will attain. Allah says in the Qur’ān: {Did they not see
how many of those We destroyed before them?} (Q. 6:6); {Did you not see that
Allah knows everything in the heavens and the earth?} (Q. 58:87); {Have you not
seen how your Lord dealt with the people of ‘Ad?} (Q. 89:6); and {But he sees
himself as independent} (Q. 96:7). Also, the Prophet, peace and blessings be upon
him and his progeny, is recorded to have said in a well known hadīth: ((Excellence is
to worship Allah as though you see Him. When you do not see Him, know that He
sees you)). In all of these situations “see” is used although the vision with the eyes is
not meant.
Furthermore, in this hadīth, “with the eyes” (‘aynan) is extra wording and
not a part of the original narration. We say this because in all of the other variations
of this same hadīth, the phrase “with the eyes” is not narrated. More than likely, this
was an interpolation by a sub-narrator. In his Al-Mu’jam al-Awšaŧ, Imam at-Tabarāni
related this same hadīth in a longer narration and said:
No one said “…see with the eyes” in the narration of the hadīth on
the authority of Isma’īl bin Abi Khālid except Abu Shihāb. This is
exclusive to him.
The opponents may say that there exist other narrations on the authority of
Isma’īl bin Abi Khālid with the wording, “with the eyes.” Hāfiž Ibn Hajar says in the
Fat-hul Bāri:
Shaykh al-Islam, al-Harawi mentioned in his book, Al-Fārūq, that
Zayd bin Abi Unaysa narrated it also on the authority of Isma’īl
with this word. He narrated more than sixty reports on the
authority of Isma’īl with the same word.
We reply that this doesn’t remove the possibility that “with the eyes” is
extra wording because other books of hadīths considered authentic, narrate it on the
authority of Jarīr without this additional wording. How can it be that Imam al-
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Bukhāri narrated this hadīth with six different chains on the authority of Jarīr bin
‘Abdullah, but only one of them contain the additional wording “with the eyes”?!
The same hadīth is also narrated on the authority of Jarīr bin ‘Abdullah in Šahīh
Muslim, as-Sunan al-Kubra of an-Nisā’i, Sunan Abi Dawūd, Sunan Ibn Mājah,
Musnad Ahmed, As-Sunan al-Kubra of al-Bayhaqi, and Al-Mu’jam al-Kabīr—all
without the wording “with the eyes.”
One would think that if there was an authentic report on the authority of
Zayd bin Abi Unaysa—Isma’īl with the wording “with the eyes”, one of the authors
of the six authentic books of hadīth (Sihāh Sitta) would have narrated it! Also, if
there were “more than sixty reports” that narrate it with the phrase “with the eyes”,
why didn’t any of the aforementioned compilers of hadīth narrate it? Furthermore,
Imams al-Hākim and ad-Daraqutni were Sunni scholars who specialized in relating
hadīths using the criterion of Imams al-Bukhāri and Muslim, yet neither one of them
narrated this report with the wording “with the eyes.”
Other proofs from the narrations of hadīth that the proponents of the Vision
bring forth are slightly longer versions of the first hadīth that all differ and wording
and details; however, the idea is the same. Some of them narrate the Prophet, peace
and blessings be upon him and his progeny, as saying: ((You will see your Lord on
the Day of Judgment like you see the moon on the night of a full moon without your
vision being hurt)); ((Does it hurt your eyes to see the moon at night? You will see
your Lord like that)); and so forth. They say that since the Vision of Allah is
compared to the vision of the moon, it necessitates that Allah will be seen with the
eyes.
We reply by saying that the vast majority of all of these reports are narrated
with Qays bin Abi Hāzim in their chains. In his Masā`il al-Mudaqqaq fi al-Kufr alBari ‘an al-Imān, Imam Manšūr Billah, upon him be peace, stated:
Regarding what is narrated on the authority of the Prophet, peace
and blessings be upon him and his progeny, in which he is reported
to have said: ((You will see your Lord on the Day of Judgment like
you see the moon on the night of a full moon without your vision
being hurt)), this narration is problematic in its chain of narrators
and is conflicting in its wording. Regarding its chain of narrators, it
contains Qays bin Abi Hāzim. He used to have hatred for ‘Ali bin
Abi Ťālib, upon him be peace. Also, it is said that he contracted
dementia at the end of his life. We don’t know if he narrated it
before his dementia or after it.
This is supported by the statements in the books of narrators’ biographies (kutub arrijāl), such as Tadhīb at-Tadhīb, in which Qays is said to have been a pro-Umayyad
Kūfan who used to attack ‘Ali. It is for this reason that many Kūfans avoided his
narrations.
Although many narrators do not hold the hatred of ‘Ali as a criteria in
accepting or rejecting hadīths, we say that the hatred of ‘Ali disqualifies one’s
narrations from being accepted. Our proof is from the Book of Allah and the Sunnah
of His Messenger, peace and blessings be upon him and his progeny.
Regarding the Book of Allah, He commands the believers to love the
Family of the Prophet, peace and blessings be upon him and his progeny, with the
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statement: {Say: “I ask you for no reward but only affection toward the kin”} (Q.
42:23). It is clear that ‘Ali, may Allah ennoble his face, is included in this {affection
toward the kin}. Al-Muhib at-Ťabari narrated in Dhakhā`ir al-A’qba on the authority
of Ibn al-‘Abbās:
When the verse: {Say: I ask you for no reward but only affection
toward the kin} (Q. 42:23) was revealed, the people asked: “O
Messenger of Allah, who are your ‘kin’ in whom affection is
obligatory for?” He, peace and blessings be upon him and his
progeny, replied: ((‘Ali, Fātima, and their descendants)).
Ahmed related it in Al-Manāqib. Ibn Hajar al-Haythami related it in his Majmu azZawā`id. At-Tabarāni narrated it, and Ibn Hajar mentioned it in his as-Sawā’iqa. AlHākim mentioned it on the authority of Ibn al-‘Abbās. This is also on the authority of
al-Baghawi in his Qur’ānic exegesis.
Anyone who avoids this obligation has committed a major sin and is
considered defiantly disobedient (fāsiq). The Exalted says concerning the defiantly
disobedient: {Is the one who believes like the one who is disobedient? They are not
the same} (Q. 32:18) and {Whenever a disobedient person comes to you with news,
verify it} (Q. 47:6). Therefore, we are not to deem the narrations of the believers and
disobedient as the same. We are also commanded to verify the news sent to us by a
disobedient person. Interestingly enough, according to the books of Qur’ānic
exegesis, these two verses were revealed concerning a disobedient person who was
known for his hatred of ‘Ali, may Allah ennoble his face!
Regarding the Sunnah, the hadīths of the Prophet, peace and blessings be
upon him and his progeny, disqualify such person from having their narrations
accepted. In a well known hadīth, the Prophet, peace and blessings be upon him and
his progeny, prayed to Allah regarding ‘Ali by saying:
((O Allah, help those that help him and oppose those that oppose
him! Assist those that assist him, and abandon those that abandon
him!)).
If one showed hostility towards ‘Ali, may Allah ennoble his face, it is clear that they
are included in the imprecation of the Prophet’s supplication. Is it permissible to
accept hadīths from a person who Allah opposes?
Furthermore, Imam at-Tabarāni related on the authority of Ibn ‘Umar that
he, peace and blessings be upon him and his progeny, said:
((Whoever dies while hating you, O ‘Ali, will die as if during the
days of pre-Islamic ignorance, and Allah will invalidate his actions
in Islam)).
Imam Muslim related on the authority of Umm Salama, may Allah be pleased with
her, that the Messenger, peace and blessings be upon him and his progeny, said: ((A
believer will not hate ‘Ali and a hypocrite will not love him)). Such evidence should
be sufficient concerning taking narrations from the one who hates ‘Ali, may Allah
ennoble his face, because the scholars of hadīth are agreed that the testimony of an
ignorant person (jāhil) and a hypocrite are not accepted.
The opponent may say: “Even if we were to reject the narrations of Qays,
there are still other narrators that relate the hadīth.”
As we mentioned above, even if these hadīths are authentic, it is possible
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that the word “see” in these narrations refers to a meaning other than the literal
seeing with the eyes. We say that the Prophet, in his eloquence and style of
instruction, referred to the complete gnosis of Allah for the believers in the
Hereafter, using the imagery of a full moon during a dark night. Their gnosis of
Allah will be so clear and manifest, as well as without the hindrances of earthly
imperfection and spiritual blindness, that the best analogy that could be used is that
of a full moon on the night of a full moon.
Our sentiments are shared by Sunni scholars such as Imam al-Jaššāš, who
said in his Ahkām al-Qur’ān:
Regarding the narrations that are reported regarding the Vision, the
intended meaning is knowledge, if [the reports] are indeed
authentic. It is a sound knowledge in which there is no doubt. The
use of “seeing” to mean “knowledge” is well known in the
language.
Even if its comparison with the moon is a literal seeing with the eyes, it
follows that something that is metaphorical could still be implied. In other words,
even if two things are compared, it doesn’t necessarily mean that the two things that
are compared share in everything. It is possible for something that is non-literal to be
compared to something literal without implying that both are literal or that both are
non-literal. That is the purpose of allegory. For example, Allah says about the
deviancy of the disbelievers: {It is like a rainstorm from the heavens, wherein is
darkness, thunder, and lightning} (Q. 2:19). Also, Allah compares polytheism and
idolatry to a spider web: {The example of those that take protectors other than Allah
is like the spider that takes a home. Verily, the weakest of homes, is that of the
spider, if they but knew} (Q. 29:41). In both of these examples from the Qur’ān, that
which is non-literal is compared to that which is literal.
If one was to take the import of these hadīths as literal, it would contradict
the facets of Islamic belief that we have previously addressed. For example, if we
were to assume that our seeing of Allah would be as we see the moon, in the literal
sense, it would imply that Allah is compared to the moon! There is distance between
us and the moon, so does that mean that Allah will be confined to place? The moon
is a body with spatial dimensions, so does that mean that Allah is a body with
dimensions? All of the answers to the above questions would be in the affirmative if
we were to take the comparison of the seeing of Allah and the seeing of the moon as
literal. Allah says regarding this: {He is unlike anything. He is the All-Hearing, AllSeeing} (Q. 42:11) and {To Allah belongs the highest likeness: for He is the
Omnipotent, the All-Wise} (Q. 16:60).
To the opponents who say that the Vision will take place without “howness”, we say that this hadīth mentioned the “how-ness” of the Vision. It will take
place ((…like you see the moon)); this is the “how-ness.” Either this “how-ness” is
literal or metaphorical. If the literal meaning is implied, it would pose the problems
that we just mentioned and would limit Allah to the boundaries of His creation.
Therefore, the only meaning permissible is a metaphorical meaning. Denying the
metaphorical meaning would justify the literal meaning, and stating “without howness” would deny the statement: ((…like you see the moon)).
Another proof that they bring forth is a longer hadīth narrated by Imam
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Muslim in his Šahīh on the authority of Abu Hurayra:
The people asked: “O Messenger of Allah, will we see our Lord on
the Day of Judgment?” He replied: ((Are your eyes harmed by
looking at a full moon at night?)) They replied: “No, O Messenger
of Allah.” He asked: ((Are your eyes harmed by looking at the sun
without a covering?)) They replied: “No.” He replied: ((Verily you
will see Him like that. Allah will gather the people on the Day of
Judgment and say: “Anyone that used to worship something should
follow it.” Those who used to worship the sun will follow the sun,
those who used to worship the moon will follow the moon, and
those who used to worship false gods (ŧaghāwīt) will follow the
false gods. This community will remain with its hypocrites and
Allah, the Blessed and Exalted, will come to them in a form other
than the form that they know. He will say to them: “I am your
Lord.” They will say: “We seek refuge in Allah from You! We will
wait here until our Lord comes to us! When our Lord comes, we
will know Him!” The Allah will come to them in a form that they
know and will say: “I am your Lord!” They will reply: “You are
our Lord!” Then, they will follow Him and cross the Bridge over
Hell…))
The hadīth continues and describes the other things that are to occur in the Hereafter
in depth.
Dear reader, when reflecting upon this narration, we ask you to utilize your
God-given intelligence and review our previous arguments regarding the
Transcendence of Allah. If one was to take the import of this narration as literal it
would produce theological problems and contradictions so vast and wide that the
oceans of the world would appear as drops of water!
In our explanation of this hadīth, let us start at the beginning. The people
asked the Prophet, peace and blessings be upon him and his progeny, if they will see
Allah. The narration does not explain what prompted their question; it only begins
with their inquiry. The narrations do not mention that the verses: {Faces, on that
Day, will be radiant, looking to their Lord} (Q. 75:22-23) or {Indeed, on that Day,
they shall be veiled from their Lord} (Q. 83:15) prompted their question.
Furthermore, we say that if the verses had a literal meaning, their question regarding
the Vision would be meaningless and superfluous.
He replied by asking them if their eyes are hurt by looking at the full moon,
and they reply in the negative. As we explained previously, using the imagery of a
full moon to convey the unhindered gnosis of Allah was a way to emphasize the
completeness of the spiritual vision. One could ask why the Prophet, peace and
blessings be upon him and his progeny, specifically referred to a “full moon” as
opposed to other types of phases, like crescent, half-moon, and the like.
He then asked them if their eyes were hurt from looking at the sun without a
veil of some sort. They replied in the negative. We then ask: “How could a person
look at the sun without some type of covering and not hurt his/her eyes?!” Maybe it
is for this reason that the majority of the narrators of this hadīth avoid this phrase and
just mentioned the people looking to the full moon!
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He then said that their vision will be like that. As we previously mentioned,
the comparison of their seeing Allah with their seeing of the moon or the sun, does
not preclude a metaphorical meaning.
He continued by saying that Allah will gather the people on the Day of
Judgment and order them to follow what they worshipped. The people who
worshipped the sun will follow it, as well as those that worshipped the moon and
other false deities will follow them. This is a very different image from the Exalted’s
statements in the Qur’ān regarding those that worshipped other than Allah. The
Exalted says: {And when those who associated partners with Allah, see their
partners, they will say: “O Allah, these are the partners we associated with You!”
But they [i.e. the “partners”] will refute them saying: “Verily, you are liars!”…and
they will abandon them} (Q. 16:86-87); {And on that Day, He will call to them:
“Where are My associates?” They will say: “We say to You that none of us bear
witness to it!” Those whom they used to supplicate to, will disappear from them}
(Q. 41:47-48); and {And when mankind is gathered [i.e. on the Day of Judgment],
they [i.e. those that they used to worship] will have enmity to them and will deny
their worship} (Q. 46:6). These verses make it very clear that on the Day of
Judgment, those who worshipped other deities besides Allah will be distanced from
their false gods, contrary to what is in the report in which they are said to be
commanded to follow their false gods! We prefer to take what is stated by the Book
of Allah over that which is purported to be the statement of the Prophet, peace and
blessings be upon him and his progeny.
Some opponents may counter this by saying that the aforementioned verses
refer to those righteous servants, such as angels, Prophets, and saints, which were
taken as objects of worship. They will deny their worship as is mentioned in the
verses. They say that it is possible that only those that worshipped the sun, moon,
and false deities will be told to follow their gods. They mention that the two groups
are distinguished in another narration in Šahīh Muslim that says:
The caller will call to every community who worshipped other than
Allah to follow those things that they used to worship. Not one will
remain of those that worshipped idols rather than Allah, except that
they will reside in the Fire. No one will remain except those that
worshipped Allah—righteous and disobedient; as well as a group
of the People of the Book.
The narration goes on to say that the Jews and Christians will be asked about who
they worshipped and they will be sent to the Hellfire. May Allah protect us from
that!
We reply by saying that even if the two groups are distinguished, and one
group is said to be denied by that which they worshipped (as is mentioned in the
verses) and another group is said to follow that which they worshipped (as is
mentioned in the narration), the fact remains that both of the groups will be heading
to the Hellfire. We are left with one or two possibilities: one of the groups will enter
the Fire without that which they worshipped, and the other group will enter the Fire
along with that which they worshipped.
About this latter group, the Exalted says: {Verily, you and what you
worshipped other than Allah, are the firewood for Hell. You will enter it. If these
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were actually gods, they would not be entering it. But all will be therein forever} (Q.
21:98-99). Are we to assume that the sun will take those who worshipped it to Hell
along with it? Are we to assume that the moon will be taking those who worshipped
it to Hell along with it? Why would the sun and moon be going to Hell? How is this
possible? If they are not taking those that worshipped them to Hell where will they
take them?
Furthermore, if the sun and moon are said to be righteous servants of Allah,
why couldn’t they also be implied in the verses: {And when those who associated
partners with Allah, see their partners, they will say: “O Allah, these are the partners
we associated with You!” But they [i.e. the “partners”] will refute them saying:
“Verily, you are liars!”…and they will abandon them}; {And on that Day, He will
call to them: “Where are My associates?” They will say: “We say to You that none
of us bear witness to it!” Those whom they used to supplicate to, will disappear from
them}; and {And when mankind is gathered [i.e. on the Day of Judgment], they [i.e.
those that they used to worship] will have enmity to them and will deny their
worship}?
Returning back to the hadīth in question, the Prophet, peace and blessings
be upon him and his progeny, is then purported to have said that the community of
the Muslims will remain with the hypocrites. Other narrations of the same report
recorded him, peace and blessings be upon him and his progeny, as saying: ((No one
will remain except those that worshipped Allah—righteous and disobedient)).
Then he is purported to have said that Allah will come to them. If we were
to accept the authenticity of this report and take it literal, it would imply that both
believers and hypocrites will see Allah! Therefore, the Vision will not be a reward
unique to the believers. The hypocrites, and in some narrations “the disobedient”,
will see Allah as well. So we ask those who believe in the Vision: “Where is the
distinguishing mark of the righteous believer? How would the Vision be a reward
that will be greater than the reward of Paradise, yet be accessible to the hypocrites
and disobedient of the community of Muhammad, peace and blessings be upon him
and his progeny?”
What is even more conflicting is the next purported statement in which it is
stated that Allah: ((…will come to them in a form other than the form that they
know)). We ask the narrators of this hadīth, as well as those that believe in its
authenticity to please bring forward a verse of the Qur’ān or an authentic masstransmitted hadīth that states what this “form” is that is referred to! Furthermore, we
ask: “What is this ‘form’ that the community of believers and hypocrites knew of?”
“How did they come to know of this ‘form’?” “How is it that Allah appeared to them
in a different ‘form’ than what they knew of?” “What is this ‘form’ that He appeared
in?” All of these statements imply a corporeality that is not acceptable.
Some of the commentators of hadīth and theologians have recognized this
difficulty and have opted for various interpretations. Some of them have said that
this “form” that the believers were familiar with was the appearance of Allah in the
primordial world of the spirits (alam al-arwāh) before creation. Therefore, when
they see a different form of Allah, they did not recognize Him. However, they bring
forth no proof from the Qur’ān and authentic, Prophetic hadīths to support this.
If this “form” that they did not recognize refers to the appearance of Allah
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in this world, this would contradict their belief that Allah is not seen in this world. It
would also contradict the clear verses of the Qur’ān and Prophetic hadīths that deny
the Vision of Allah in this world.
As if this statement was not enough, the narration continues by saying that
the believers and hypocrites will reject this “form” and will deny that it is Allah!
They will seek refuge in Allah from Allah! They will also insist on waiting until the
“form” of Allah they knew comes to them! Then Allah will appear to them in the
“form” that they recognize and they will follow Him!
This part of the narration poses the following problems: First, Allah is said to
appear to them in a “form” that the believers will reject. If Allah appeared to them
not knowing that they would reject Him, this would show ignorance on His part.
This is impossible regarding Allah because He is All-Knowing. If Allah appeared to
them knowing that they would reject Him, this would imply deceit and trickery on
His part. This is impossible regarding Allah because He does nothing without just
purpose.
Second, the believers are said to seek refuge in Allah from Himself. Such an
action, if done knowingly, subjects Allah to meaningless and mean actions. This is
impossible regarding Allah because He is All-Just and All-Wise. If such an action
was done by Him unknowingly, this would subject Allah to ignorance. This is
impossible regarding Allah because He is All-Knowing.
Third, the believers will state that they will wait until Allah comes to them;
after which, He will change His “form” and appear to them. Allah’s changing His
“form” would indicate change in His Essence and such change is only possible for
in-time creation (hadath). However, as we have previously proven, Allah is not intime creation, therefore such action is impossible concerning Him.
Last, the believers are said to follow Allah after He reveals Himself to them.
Being followed is only possible for something that is corporeal. As we have proven,
Allah is not a body.
For all of the above reasons, we reject the import of this hadīth. In the book
Al-Kāshifu al-Amīn ‘an Jawāhir al-‘Iqdu ath-Thamīn, the author shares our view. He
said regarding this “hadīth”:
We do not accept the authenticity of this hadīth because it
demonstrates explicit heresy and pure corporeality…This
statement is not authentic except that it is a scheme of atheists and
the people of deviancy. It implies that the Powerful and Majestic
changes from state to state and is a form. The believers and the
hypocrites used to know Him by a form prior to the Day of
Judgment. He came to them in a form at first and they sought
refuge in Allah from Him. Then, He departs from them and returns
to them in a form that they knew before the Day of Judgment. How
can this statement be considered authentic or interpreted by the
mind of the intellectual or ignoramus? Then, it is said: “they will
follow Him.” It is clear that He precedes them in their departure to
that which is a direction.
The proponents of the Vision reply by saying that it is not permissible to
reject a hadīth narrated by Imams al-Bukhāri and Muslim because the consensus of
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the community holds that their narrations are authentic.
We reply by saying that if one was to read the various commentaries on
Šahīh al-Bukhāri and Šahīh Muslim written by the scholars of the Ahl as-Sunnah
wal-Jamā’a, one would readily find that there are numerous criticisms and rejections
of their narrations. We will cite the following as examples:
- Imam al-Bukhāri narrated in his Šahīh a report on the authority of Abu Hurayra in
which he states that Allah will throw people in the Hellfire. The Hellfire will then
say: “Give me more!” Allah will then create a people and throw them into the Fire.
Then the Hellfire will say: “Give me more!” Then Allah will create a people and
place them in the Hellfire. Then the Hellfire will say: “I want more!” Allah will
place His Foot in it, and it will be full.
In the Fat-hul Bāri of Hāfiž Ibn Hajar, he narrated that Ibn al-Qayyim said
that the narrator of this hadīth has fabricated because it would be unjust to
create a people just to fill Hell with them.
- Imam al-Bukhāri also narrated in his Šahīh that the first wife to pass away after the
Prophet, peace and blessings be upon him and his progeny, was the Mother of the
Believers, Sawda.
Ibn Hajar narrated in Fat-hul Bāri that this is incorrect because the Mother
of the Believers, Zainab, died first. Ibn al-Jawzi also said that this narration
in Šahīh Bukhāri was incorrect.
- Imam Muslim narrated in his Šahīh that the Prophet, peace and blessings be upon
him and his progeny, used to give equal time to each of his wives but Safiyya did not
get an equal turn.
Imam an-Nawawi said in his Sharh Šahīh Muslim that the narrators have
made a mistake in relating the name “Safiyya.” It is well known that the
wife that would give away her time was the Mother of the Believers,
Sawda. Her giving her day to Ā’isha is well known and narrated in the
following texts: Šahīh al-Bukhāri, Fat-hul Bāri, Sunan Abi Dawūd, Sunan
Ibn Mājah, and Al-Mustadrak . In Al-Mustadrak , al-Hākim says that the
report is “authentic according to the criteria of Muslim even though he
didn’t relate it.”
- There is a narration in Šahīh Muslim on the authority of Ibn al-‘Abbās that upon
becoming Muslim, Abu Sufyān asked the Prophet, peace and blessings be upon him
and his progeny, for three things: to marry his daughter Umm Habība, to make
Mu’awiya his scribe, and to command him to fight the disbelievers.
In Sharh Šahīh Muslim, Imam an-Nawawi narrated that it is well known
that Umm Habība married the Prophet, peace and blessings be upon him
and his progeny, prior to Abu Sufyān becoming Muslim.
Furthermore, it is an established principle that any narration that contradicts
explicit statements of the Qur’ān should be rejected. The proof of this is in the Book
of Allah; the Sunnah of the Messenger, peace and blessings be upon him and his
progeny; the practice of the salaf; the opinion of the imams of the Ahl al-Bayt; and
the statements of the scholars of this community.
Regarding the proof from the Book of Allah, Allah says: {Humankind was
one community. Then, Allah sent Prophets as heralds of good news and warnings.
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He sent down with them the Book of Truth to judge the between the people
concerning that which they differed} (Q. 2:213). {The Jews say: “The Christians are
upon nothing!” The Christians say: “The Jews are upon nothing!” Yet, both of them
recite the same Book!} (Q. 2:113). {Do you not see those who were given a portion
of the Book? They are called to the Book of Allah that it judge between them} (Q.
3:23). {Regarding anything in which you disagree, refer it to Allah} (Q. 42:10).
{Verily, this Qur’ān guides to that which is more suitable…} (Q. 17:9). All of the
above statements call the believer to refer to the Qur’ān in the case of any
disagreement.
Regarding the proof from the Sunnah of the Prophet, peace and blessings be
upon him and his progeny, it is narrated on the authority of Abu Hurayra that the
Prophet, peace and blessings be upon him and his progeny, said: ((There will come
to you different hadīths on my authority. Whichever one agrees with the Book of
Allah and my Sunnah, it is from me)). It is also narrated on the authority of ‘Ali, may
Allah ennoble his face, that the Prophet, peace and blessings be upon him and his
progeny, said: ((There will be narrations attributed to me. Some will contradict the
Qur’ān. If they agree with the Qur’ān, take them; if not, discard them)).
Regarding the proof from the practices of the salaf, the early community
used to assess the truthfulness of the hadīths by utilizing the Qur’ān. We only list
one of many examples. In both of the Šahīh collections of al-Bukhāri and Muslim,
Ā’isha refuted the hadīth narrated by ‘Umar and Ibn ‘Umar: ((The dead is punished
by his family’s lamentation over him)). She said to the people who questioned her:
“You relate from truthful people, but hearing may err. By Allah,
the Messenger of Allah has never said that Allah inflicts the
believer with torment due to his family’s lamentation over him!
The Qur’ān is enough for you, when it is said: {…and no bearer of
burden shall bear the burden of another} (Q. 6:164).”
Regarding the proof from the imams of the Purified Household of the
Prophet, peace and blessings be upon him and his progeny, it is a matter of
consensus in the school of the Descendants of the Prophet, peace and blessings be
upon him and his progeny, that any hadīth that is narrated must be in conformity
with the Qur’ān. Imam al-Hādi, upon him be peace, said:
…and from what is witnessed from the narrations that are related
upon the clear sunnahs. This is concerning what the Messenger of
Allah, peace and blessings be upon him and his progeny, said: ((I
shall be lied upon just as the Prophets before me were lied upon.
That which you hear on my authority, place it against the Book of
Allah. That which agrees with the Book of Allah is from me and I
said it. That which disagrees with the Book of Allah is not from me
and I didn’t say it)).
Imam Muhammad bin al-Qāsim ar-Rassi, upon them be peace, said:
Whatever agrees with the Book and its rulings, it is accepted and
authentically from the Messenger of Allah, peace and blessings be
upon him and his progeny. Know that it is from him. Whatever
disagrees with the Book, know that the Messenger of Allah, peace
and blessings be upon him and his progeny, did not say it nor did it
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come on his authority.
Imam Manšūr Billah, ‘Abdullah bin Hamza, upon them be peace, said:
A narration is sound if its chain of narrators is free from criticism,
its text is probable, and it is free from disagreements with the Book
and the Sunnah.
Regarding the proof from the statements of the scholars of the Muslim
community, there are many. I will just limit them to the following: Qādi AbdulJabbār, the Mu’tazilite, said in Fađīla al-Mu’tazilaTabaqāt al-I’tizāl: “Verily, the
singularly narrated (ahad) report is not accepted if it disagrees with the Book and
clear Sunnah.” Hanafi scholar, Imam Muhammad As-Sarakhsi said in Usūl asSarakhsi: “If a hadīth differs from the Book of Allah, it is not accepted and one does
not act upon it.” Allama as-Sama’āni said in Qawāti’ al-`Adilla: “It is the doctrine of
a group of Companions of Abu Hanīfa that it is obligatory to reject a singularly
narrated report that differs from the Qur’ān.” Imam an-Nawawi ash-Shāfi’ said in his
Al-Majmū’: “When a singularly narrated report differs from the Book of Allah and
consensus, it is obligatory to reject it.” Al-Khatīb al-Baghdādi said in Al-Faqīh walMutafaqqih: “Even a reliable report is rejected if it contradicts the Book and the
mass-transmitted sunnah.” Twelver Shi’a scholar, Shaykh at-Tūsi said in Tahdhīb alAhkām: “The narration of a singularly transmitted report is not permissible if it
contradicts the Qur’ān and the mass-transmitted narration.” Twelver Shi’a scholar,
Allama al-Majlisi said in Bihār al-Anwār: “It is not permissible to prefer a singularly
transmitted report to the text of the Qur’ān.”
As the reader can see, it is not suitable to reject the explicit statements of
the Qur’ān in favour of a narrated report. The wisdom is that the nature of the
narrated report mandates that its authenticity be scrutinized by different scholars;
some of which may reject it and others may accept it. Because of the various
differences of opinions that may arise regarding a narration’s authenticity, it would
not be permissible or logical for that narration to be the basis of ones beliefs.
Consequently, the narrated report’s authenticity should be tested against the text of
the Qur’ān to assess its authenticity.
Another proof used by the proponents of the Vision is a narration on the
authority of Suhayb narrated by Imams al-Bukhāri and Muslim. He relates that the
Prophet, peace and blessings be upon him and his progeny, said:
((When the people of Paradise enter Paradise, a caller will declare:
“There is a promise for you with Allah that He wants to fulfill.”
They will reply: “Didn’t You brighten our faces? Didn’t You
deliver us from the Fire? Didn’t You enter us in the Garden?” Then
the veil will be lifted. I swear by Allah that He has not given them
anything more beloved to them than looking to their Lord, the
Powerful and Majestic)).
They attach the import of this hadīth to the verse: {Those who have done good will
receive good and more} (Q. 10:26). They also say that because the phrase “looking
to” is used, it denotes the Vision.
We reply by saying that if the hadīth is connected to the holy verse as they
say, then our discussion regarding this verse should make the meaning of the hadīth
clear. The people of Paradise “looking to their Lord” means that they will be looking
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to their Lord for more reward. As the reader can recall, we previously discussed the
meaning of “looking to their Lord.”
If we were to interpret “looking to their Lord” to mean seeing Allah, then
this hadīth contradicts the verses used to prove the Vision on the Day of Judgment,
as well as the hadīth of Abu Hurayra and others that mention that the Vision will
take place before the entrance to Paradise.
Take note that the narrated statement of the Prophet, peace and blessings be
upon him and his progeny, is: ((…He has not given them anything more beloved to
them than looking to their Lord…)). This clearly indicates that the Vision had not
happened yet!
Also, the questions of the denizens of Paradise imply that the Vision would
not have taken place yet. Thy asked: “Didn’t You brighten our faces? Didn’t You
deliver us from the Fire? Didn’t You enter us in the Garden?” If the Vision had
already taken place prior to them entering the Garden, they would have asked in
addition to what they already asked: “Didn’t You grant us the Vision of Yourself on
the Day of Judgment?”
One may say that the question: “Didn’t You brighten our faces?” may imply
the Vision because of the verse: {Faces, on that Day, will be radiant, looking to their
Lord} (Q. 75:22-23).
This is highly improbable due to the fact that their questions imply wonder
regarding that which could be greater than what they have already experienced. If
they had already experienced the Vision, there could be nothing else greater than that
and their questions would be superfluous. Plus, as we have already noted, their faces
being “brightened” denotes the radiance of their looking at the bounties of Paradise.
Also, the term “the veil will be lifted” in the hadīth contradicts the view that
the Vision will take place on the Day of Judgment because the holy verse that they
use to prove the Vision says: {Indeed, on that Day, they shall be veiled from their
Lord} (Q. 83:15). If the disbelievers are said to be veiled on the Day of Judgment,
and the believers will have their veils lifted on the Day of Judgment, then what is the
“veil” that will be lifted from the believers after their entrance to Paradise?! Weren’t
the veils already lifted prior to them entering Paradise?!
Such blatant contradictions can only point to the fact that the Vision is not
implied by any of the verses or hadīths mentioned above. If the Vision is meant in
one, then it would contradict the view that the Vision is meant in the other. If the
Vision was to take place on the Day of Judgment, it would make the Vision in
Paradise futile. If the Vision was to take place in Paradise, then the Vision on the
Day of Judgment would be meaningless. If the Vision was to take place on both the
Day of Judgment and Paradise, it would be conflicting.
We ask the reader to review all of our arguments above. We also ask you to
read the views of the proponents of the Vision with an open mind and with the eye of
critique. After reading their conflicting opinions regarding the Vision, we ask you to
assess their positions in light of our arguments above—keeping the following
questions in mind: Will the Vision take place in this life, in the Hereafter, or both?
Will the Vision take place on the Day of Judgment, in Paradise, or both? Will those
who see Allah be the believers only or the believers and hypocrites/sinners? Does
Allah have a “form” that He will appear in the first time and another “form” that He
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will appear in the second time? Will the “veils” be lifted on the Day of Judgment,
upon the entrance to Paradise, or both? How could {more} in the verse: {Those who
have done good will receive good and more} (Q. 10:26) denote the Vision in
Paradise if the hypocrites and sinners had access to the Vision on the Day of
Judgment? If the Vision is to take place “without how-ness”, why does the Prophet,
peace and blessings be upon him and his progeny, purportedly state that it will take
place similar to the seeing of the moon?
Such questions, and others, can only point to the confusion and
contradictions around the Vision. We ask the fair-minded reader: Should the basis of
one’s belief be based on something so flimsy and unsubstantial? Furthermore, should
the opponents of such doctrine be labeled as “deviants” or “innovators” simply
because they point out its flaws and weaknesses?
The Intellectual and Textual Proofs Denying the Vision of Allah in the Hereafter
Imam al-Hādi, upon him be peace, continues by reaffirming that Allah is
not a body or “form” that will be seen. He sets out to disprove the Doctrine of the
Vision from an intellectual basis, as well as a textual basis. Regarding the intellectual
proof, he says:
[This is because those things that the eyesight falls upon, exists within the
boundary of space which shows it to be weak, in need, subjected, encapsulated,
encompassed…]—The eyes cannot view anything other than that which exists in
space. That which exists in space has to contain boundaries and borders. That which
contains boundaries and borders is itself contained by space. If something is
contained, it is therefore, encompassed by something larger than it. If it is
encompassed by something larger than it, it is dependent upon that space to exist
within. If it is dependent upon that which it exists within, it could not have brought
space into existence. If it did not bring space into existence, it is not the Creator.
Such logic is admissible by the normal mind not affected by insanity or mental
defect. If one affirms that the Creator is visible, one would be forced to disprove all
of what was mentioned above.
Furthermore, the doctrine of the Vision provides ample proof to those who
believe in the Incarnation (al-hulūl) of Allah. This is because the doctrine of the
Incarnation posits that the Eternal can be encompassed in that which is created, and
the doctrine of the Vision maintains that the Divine Essence (adh-dhāt) of Allah will
be encompassed by the eyes.
The proponents of the Vision say that the difference between the
Incarnation and the Vision is that the Incarnation proposes that the Essence indwells
the created whereas the Vision says that the Essence will be viewed by the eyes.
They say that such difference between the two doctrines do not make them the same
or compatible.
We reply by saying that although the doctrine of the Incarnation says that
the Essence itself indwells the body, and the doctrine of the Vision says that the
Essence will be seen by the body, the basic concept that both of them share is that
the Eternal is encompassed by the ephemeral. This encompassing, whether it be by
physical indwelling or complete perception, makes both concepts the same. If one is
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said to perceive the Eternal, it will nonetheless imply that the Eternal will “dwell” in
the senses of the perceiver. In this way, both concepts are the same.
The proponents of the Vision do not say that a portion of Allah will be seen
because Allah is not a part of a whole or a whole of a part. So, it follows that Allah,
in His totality, will be observed. If one holds to that view, it would imply that the
Essence of Allah can be contained in the senses. In this way, there is no difference
between the doctrine of Incarnation and the doctrine of the Vision.
[…as well as consist of a whole, a part, color, taste, scent, touch, height, depth,
right, left, front, and back]—If the Creator is said to be visible, it is necessary that
He comprises of parts and wholes. This is because the object of vision is
differentiated from that which surrounds it. Otherwise, one will not be able to see it.
For example, the reason why one can see the moon at night is because it is
surrounded by a black sky. The black sky makes the full moon visible. The moon is a
“whole” in itself and the black sky makes the moon a “part” of the whole scenery of
sky and moon.
Since the object of vision can only be a body, it follows that the other
characteristics of a body apply to it. It has to have color to be seen. A body is also
subject to the other senses, which we will discuss later. It must comprise of direction
and position; otherwise, it cannot exist within space. As we have already proven,
only a body can exist in space.
[Allah is not to be described by any of the descriptions of the created. This is
because He is Independent and Pre-Existent.]—The above descriptions subject
the Creator to the characteristics of the created. If the Creator is said to share in the
characteristics of the created, He would be subject to their limitations as well. If He
is subject to their limitations, He would be dependent and would exist within time.
However, Allah is Independent and Pre-Existent.
Regarding Allah’s Independence from creation, the author of Al-‘Iqdu AthThamīn fi Ma’rifat Rabbil-‘Alamīn said:
Verily, He is Independent. He is not prone to error or nonexistence.
It is not possible for Him to be in need in any state because need is
not possible except for one who gains benefit or detriment, as well
as pleasure and pain. This matter is not possible except for one
who has desire and disgust.
Those two things are not possible except for a body. A body is
facilitated by means of attaining what it desires, and it takes
recourse in it. It is nourished and it increases by what it takes. It is
distressed by what is kept away from it and is damaged by it. It is
diminished by having something taken from it. It is already
established the Exalted is not a body. Moreover, He is the Creator
of bodies. How can He create something that resembles His
Essence? How can a body share in any of His attributes? That is
not possible.
Regarding Allah’s attribute of Pre-Existence, the same text states:
He is the Ever-Present (mawjūd); not the first of the existents
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because if His existence was first, he would be amongst the in-time
creations. If he was amongst the in-time creations, then He
wouldn’t be necessary to in-time creation, in that He wouldn’t be
maintaining it. That is impossible because He is Pre-Existent,
Omnipotent, Ever-Living, and Omniscient. He is not prone to error
or nonexistence. It is simply that concerning a state from the states.
Consequently, if that wasn’t the case, it would prevent there being
a Doer of an action and prevent the idea that One possesses the
attributes of perfection. This would be a defect. It is established
that the Exalted is Pre-Existent. There is no truer statement than
that.
[It is as what was said: {He is unlike anything. He is the All-Hearing, AllSeeing} (Q. 42:11).]—Imam al-Hādi, upon him be peace, quotes the oft-repeated
verse of Transcendence which negates any attribute that likens the Exalted to
anything. In Al-‘Iqdu Ath-Thamīn fi Ma’rifat Rabbil-‘Alamīn, the author provides the
intellectual proof that Allah is unlike anything. He stated:
My Lord is something unlike anything else. Things comprise of
quintessence, accidents, or bodies. It is not possible that He is
quintessence or an accident because those two things are not alive
nor do they have power in and of themselves. He, the Exalted, is
Ever-Living and Omnipotent. These two things [i.e. quintessence
and accidents] are in-time creations and He is Pre-Existent. It’s not
possible that He is a body because we have already established that
He is the Creator of bodies. Something cannot create its like. A
body produces something that is already fashioned. It divides,
combines, stops, and moves. It also has directions and exists in
passing time. All of that is witnessed in in-time creation. It is
already established that He, the Exalted, is Pre-Existent. It is not
possible that He is in-time creation. {He is unlike anything and He
is the All-Hearing, All-Seeing} (Q. 42:11).
If He is not quintessence, or a body, or accident, He cannot be
described in any way: whether it be colour, place, division, a face,
sides, and hands. He does not retrogress afterwards, progress
beforehand, split into parts, nor combine into a whole. He is not in
the Earth or the Heavens. He is not incarnate in anything
originally. He is not confined above or below. He has no right or
left. He has no front or behind. It is not possible for Him to arrive
or go anywhere. He does not descend or ascend. He was before the
creation of the world without a place, and He will be after the
annihilation of the world without a place. He is the Creator of
place without being in need of place. He is the Creator of time
without being bound in time. He is not of light or darkness.
Consequently, all of that would be contradictory to His PreExistence.
On the account of that, we say: It is not permissible for one to say,
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“He is tall, not short, not broad, not deep, not ugly, and not
beautiful.” One cannot say, “He is veiled. He grieves. He ponders.
He is anxious. He makes up His mind. He is anguished. He is
bewildered. He strongly desires. He is shy.” This is because all of
this is evident from that which is existent after nonexistence. This
is incompatible with what is in line with the attributes of
perfection, greatness, and majesty.
[Consequently, Allah, the Blessed, the Exalted, is not a figure, in that He will be
manifested by eyesight.]—If Allah is said to be a figure, it only logically follows
that He will be seen, and if it is believed that He will be seen, it only logically
follows that He is a figure.
Those who affirm the Vision deny that He is a figure, yet they are forced to
admit that if something is viewable, it implies that it has boundaries, borders,
distance, colour, and the like. Thoughts cannot be seen; however, only the physical
effects of thoughts can be seen. Similarly, one cannot see happiness; one can only
see the physical effects of happiness. Therefore, if something is seen, it follows that a
physical manifestation is the object of the vision. Nothing else but what we just said
would be possible.
[He is not a sound in that He will be encompassed by hearing. He is not a scent
in that He will be smelled by smelling. He is not heat or cold in that He will be
felt. He is not soft or rough in that He will be touched by the hand.]—Just as
Allah is not a figure that can be seen, He is not a sound, scent, feeling, or the like
because all of the above imply that a created sense could encompass the Creator. In
other words, if the Creator is said to be seen, it would follow that He can be relegated
by the visual image of His creation. His image or figure will be maintained and
encapsulated by the created eye. Such would limit Him to created boundaries and is
therefore impossible regarding Allah.
Equating Allah to a figure would be similar to equating Him to the object of
any other of the senses. If He can be a figure for the eyes, He could also be a sound
for the ears, a scent for the nose, or a feeling for the hands. This is because the above
objects of the senses are perceived by sense receptors. That which the senses can
perceive can be encompassed. That which is encompassed is limited, and that which
is limited is created.
The proponents of the Vision argue that on the Day of Judgment, the senses
would be altered in a way to allow that which was impermissible otherwise.
Therefore, it is possible that Allah could be seen without Him being a figure.
We say that the senses are said to be magnified in the Hereafter. However,
this does not mean that the senses would be able to do something contrary to their
functions. For example, the Qur’ān mentions the beautiful smells, sounds, sights, and
feelings that the people of Paradise will experience as well as the horrible smells,
sounds, sights, and feelings that the people of Hell will experience.
However, nowhere is it stated either in the Qur’ān or authentic hadīths that
the senses will be able to do that which is contrary to what it is created to do. The
eyes will be able to see the wonders of Paradise or the horrors of Hell. The ears will
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be able to hear the greetings of the angels and the righteous or the screaming and
gnashing of teeth. The mouth will be able to taste the sweet fruits and foods of
Paradise or partake in the bitter and putrid foods of Hell. The skin will be able to feel
the bliss of the waters and such of Paradise or feel the torment of the Fire. Nowhere
are we told that the nose will be able to smell anything other than scents; the skin
will feel anything other than the tactile; the mouth will taste anything other tastes; or
that the eyes will see anything other than objects.
[This is because Allah, the Glorified, created the hand and what is touched, the
eyesight and what is beheld, the hearing and what is reached, smell and what is
smelled, as well as the tongue and what is tasted. These five senses are created,
made, and existent.]—The reason is that the senses are created, and that which is
created cannot encompass the Creator. If Allah can be seen, it thereby follows that
Allah can be touched, smelled, tasted, and so forth.
No one argues that Allah will alter the properties of the nose so that the
people of Paradise will be able to smell Him or that the sense of touch will be altered
so that one could touch Him! Such statement and belief would be blasphemy! Why?
The reason is that the senses can only receive that which is subject to the senses. If
something is subject to the senses, it is limited. In this case, there is no difference
between the sense of taste and the sense of sight!
[There is nothing in them that resemble Allah, nor does Allah, the Mighty, the
Majestic, resemble anything from them.]—The senses are the receptors of the
body. The body processes what it receives and transmits this to the brain where it
converts the received to an image, smell, feeling, and the like.
For example, the image received by the eye is not that thing itself; rather, it
is a representation produced by the eye. So, it is possible that two objects exist; the
object itself and the image of that object. Therefore, if Allah is said to be seen,
Allah’s Essence (dhāt) can be said to be resembled by the image produced by the
eye. There can be no resemblance of Allah; whether it be by the image of our eyes or
otherwise.
[Concerning that, the Exalted says: {Vision does not reach Him; rather, He
reaches all vision. He is the All-Subtle, the All-Aware} (Q. 6:103).]—Imam alHādi, upon him be peace, then quoted the explicit verse of the Qur’ān that is the first
of the textual proofs that deny the possibility of the Vision. The verse’s explicitness
is evident by internal and external proofs.
Regarding the internal proof of its explicitness, the use of the words
{vision} (absar) and {reach} indicates nothing but the meaning of literal seeing and
vision. Its connotation does not allow for a metaphorical or allegorical meaning. The
verse is clear in what it conveys. Imam al-Jaššāš said in his Ahkām al-Qur’ān
regarding the exegesis of this verse:
The meaning of the sight reaching a thing (idrāk al-basar lishay`in) is “seeing it.” This is because there is no disagreement
amongst the linguists that the saying: “I reached an individual with
my sight” means “I have seen him with my eye.”
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Regarding the external proof of its explicitness, it is narrated that the salaf
used this verse to disprove the possibility of seeing Allah. One can simply refer to
the narration we quoted above in which the Mother of the Believers, Ā’isha cited this
verse to disprove that the Prophet, peace and blessings be upon him and his progeny,
saw Allah during the Ascension.
We say that this serves as a proof for the impossibility of seeing in both this
world and the Hereafter. Firstly, we affirm this because there is no internal or
external proof otherwise. The verse itself does not specify that this only applies to
this world and not the Hereafter; neither do we find an authentic hadīth of the
Prophet, peace and blessings be upon him and his progeny, in which he specifies this
verse’s application to only this world.
Secondly, if the prohibition applies to only this world and not the next
world, it would imply that an attribute of Allah is subject to change by the abrogation
of His statement. The author of Kitāb Nažarāt said:
The concept of abrogation (an-naskh) is not valid here concerning
Godly matters. Similarly, the concept of the specification (takhšīš)
of the general is not valid after a transition of time. The proof for
these two issues has to deal with abrogation and specificity…
Regarding the first point: The attributes of Allah, the Glorified and
Exalted, are not subject to change. It is not valid for us to say that
His attributes alter from one state to another because His Attributes
are His Essence. It is not valid for us to say that He can not be
seen, and then after a period of time, we say that He can be seen.
The same would apply to the rest of His Essential Attributes. For
example, it would be similar to us saying that He knows the unseen
but then (by assumption), after a period of time, we say that He
doesn’t know the unseen.
Regarding the second point: Specification occurs after a period of
time. The proof for its impermissibility is that it is an issue that
was previously mentioned, because, in reality, it is abrogation.
This is because it abrogates the general rule. As long as it is
abrogation, we invalidate the concept of abrogation, and
subsequently, we invalidate this.
In addition to what we mentioned, if the general occurred before
the specific, as is subscribed to by the opponents, this would allow
ignorance and error in beliefs. That would be deception and
alteration on the part of the All-Wise and Exalted. Furthermore, He
says: {And who is truer in speech than Allah?} (Q. 4:87) and
{Who is truer in statements than Allah?} (Q. 4:122). He says
concerning a characteristic of the Qur’ān: {No falsehood can
approach it from before it or behind it. It is revealed by One, AllWise and Praiseworthy} (Q. 41:42).
Regarding the related concept of specificity, there is no objection
to it, as long as it doesn’t demonstrate alteration or deception.
If you know that, then the concepts of abrogation and specificity
are prohibited. Choosing between the two concepts would not be
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valid. Verily, it would be between assumptions because the strong
opinion would be placed before the weak one, and assumption
increases in deficiency. Regarding these concepts, one does not
accept nor consider them.
Thirdly, we say that the verse is a verse of praise and therefore, such an
abrogation would abrogate a statement of praise for Allah. This would be
impermissible. The fact that vision does not reach Him makes Him worthy of praise.
This is because Allah states a negation in relation to Himself: {Vision does not reach
Him}. Such negation implies that the affirmation of such [i.e. vision does reach
Him], would be a deficiency, and attributing a deficiency to Allah is impermissible.
Imam Zayn al-‘Abidīn ‘Ali bin Hussein, said in his book of supplications, Šahifa
Sajjadiyya:
All praise is due to Allah! He is the First in which there is none
before Him. He is the Last in which there will be none after Him.
He is the One in which the vision of the viewers fail to capture.
This is further emphasized by the statement of the Almighty at the end of
the verse: {…He is the All-Subtle, the All-Aware}. He is {the All-Subtle (al-Latīf)}
because He will not be seen; He is the {All-Aware (al-Khabīr)} because nothing
escapes His Vision. If it were possible for Him to be seen in another plane, this
would invalidate His Attribute of Absolute Subtlety. Furthermore, such a denial
would belie an explicit statement of Allah; both of which is impossible regarding
Allah. As it is said in the Kitāb Nažarāt:
The intended meaning that is established by the Exalted’s
statement: {Vision does not reach Him} is that this applies to this
world as well as the Hereafter. This is mentioned as a statement of
praise for Allah, the Glorified and Exalted. Whether before or
afterwards, there is no praise for Allah, the Glorified and Exalted,
except that it distinguishes Him in Majesty and Greatness and
differentiates Him from His creation.
If He, the Glorified and Exalted, would be visible to the believers
on the Day of Judgment, this would render His praise as false.
There would not be an attribute that distinguishes Him, and He
would share in many of the intrinsic [attributes] of in time creation
under the cover of earth. The veil in the unseen would be open.
The Exalted says: {He creates what you do not know} (Q. 16:8)
and {Glorified be He who created everything in pairs—from what
the earth grows, from themselves, and from that which they do not
know} (Q. 36:36).
There is no ending to His praise. Consequently, if the meaning
indicates that the Exalted is different from all of His creation in
Essence, then the Sublime Vision would not apply to Him, and it is
not possible that it [i.e. vision] would not reach Him.
We could say, for example: “He, the Glorified and Exalted, will
not be seen in this world but He will be seen in the Hereafter.” We
say, in remark to that: “If it is possible that one could see Him,
then vision could reach Him. This would also render His praise as
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false and contradict His attributes of Godhood and Majesty.
Regarding what is meant by {Vision does not reach Him; rather,
He reaches all vision}: It is a praise that is the denial of likeness
between the Creator and created. It means praise just as the
Exalted’s statement: {There is no likeness to Him} and {And there
is none like unto Him}. If it does not imply that meaning, then this
is not a praise and it is not an attribute of Allah that distinguishes.
Those who support the doctrine of the Vision maintain that, although this
verse denies the possibility of seeing in this world, it allows that the Vision be
possible in the Hereafter. They mention various proofs for their assertion; all of
which can be found in their books of theology and Qur’ānic exegesis. We will
confine ourselves to addressing some of their statements.
Some of them have said that the verse does not literally mean that people
will not see Allah. They say that the verse simply implies that Vision will not
encompass Allah, in the sense that His whole Essence will not be fully perceived.
Since the word {reach} is used in relation to the sight, it denotes encompassing, not
seeing. To support their thesis, they cite the verses: {…Pharaoh and his army
pursued them [i.e. the Children of Israel] until when drowning overtook (adraka)
him, he said: “I believe”} (Q. 10:90) and {When the two groups saw each other, the
Companions of Moses said: “Verily we will be overtaken (mudrakūn)!”} (Q. 26:61).
We reply by saying that if they affirm that the whole Essence of Allah will
not be perceived, then that implies that only part of it will be perceived. If only part
of Allah’s Essence will be perceived, that means that Allah’s Essence can be divided
into parts—a visible part and an invisible part. This is impossible regarding Allah.
We also say that the word {reach} does not mean “encompass.” This
meaning is not found in the language or in the revealed text. If one was to understand
“encompass” for every instance that the word “reach” is used, it would render an
incorrect and confusing meaning. For example, if one was to say: “I reached the
house of Zayd” (adraktu bayta Zaydin), this does not mean “I encompassed the
house of Zayd.” Furthermore, when the Exalted says: {What [news] has reached you
regarding the Night of Destiny?} (Q. 97:1), it does not mean “What news has
encompassed you regarding the Night of Destiny?” Such a reading and
understanding is odd and unsubstantiated. “Reach” simply means reach, and when it
is connected to sight, it means to see.
Regarding the verses that they quoted to support their position, the first
verse: {…Pharaoh and his army pursued them [i.e. the Children of Israel] until when
drowning overtook (adraka) him, he said: “I believe”} (Q. 10:90) mentioned that the
hosts of Pharaoh were overtaken by drowning. If the concept of encompassed is
meant, it is meant by the word {drowning (garq)} not the word {overtook}. The
verse simply means that the abundant water “reached” Pharaoh and his men who
were subsequently encompassed and drowned thereby. The second verse: {When the
two groups saw each other, the Companions of Moses said: “Verily we will be
overtaken (mudrakūn)!”} (Q. 26:61) would not make sense if “encompassed” was
understood. The Companions of Moses, upon him be peace, surely did not fear being
“encompassed” by the forces of Pharaoh!
Some of them have argued that the import of this verse can only apply to
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the denial of the Vision in this world because of the various proofs in the Qur’ān that
the Vision will take place in the Hereafter.
To this we say that if one has reviewed our discussion regarding the socalled proofs for the Vision, one would readily see that the verses that deny the
Vision are a lot more specific and do not lend themselves to multiple interpretations,
as do the verses that seemingly support it.
Even if one was to place this single verse: {Vision does not reach Him;
rather, He reaches all vision. He is the All-Subtle, the All-Aware} against all of the
verses that seemingly support the Vision, one would be forced to admit that the
denial of the Vision is more substantial and explicit. Even Sunnite scholar,
Muhammad Rashīd Rida, in Al-Manār, admitted:
Regarding the Vision of the Lord, the Exalted, it should be said
that the verses that negate it are more explicit than the verses that
affirm it; for example, His statements: {You will never see Me}
(Q. 7:43) and {Vision does not reach Him}. These two verses are
more explicit in what they denote than that which is used to affirm,
as the statement of Allah: {Faces, on that Day, will be radiant,
looking to their Lord} (Q. 75:22-23).
Another argument they bring forth is that since the verse does not contain a
conditional clause that doesn’t restrict it, it would be permissible to restrict its
meaning. In other words, since it doesn’t have an explicit qualifier that doesn’t limit
its application, it would be permissible to limit it to mean the Hereafter.
To this we say that the opposite is true. This is because if it does not have a
conditional clause that restricts it, its meaning is general and not specific. For
example, if a person says: “I don’t eat meat”, one could not affirm that because there
was no conditional clause, the statement is not general. Nowhere in that statement is
an intrinsic clause that implies that the person only eats meat on Fridays or eats
certain types of meat. The statement is general and with the absence of an explicit
exception (istithnā), the statement is taken to be general.
It will be similar to His statement: {He does not beget, nor is He begotten}
(Q. 112:3). There is not a conditional clause to this statement, and it is general. It
would be incorrect for me to assert that {He does not beget} only applies to this life
whereas, He will beget in the Hereafter. If Allah wanted to convey that He will be
seen in the Hereafter, He would have restricted the meaning of the verse and made
the verses that seemingly affirm the Vision more explicit, like the verses that affirm
His Unity.
The second verse that proves the impossibility of the Vision is the statement
of Allah the Exalted to Moses: {You will never (lan) see Me} (Q. 7:43). This verse
is an explicit proof that Allah will not be seen in this world and the Hereafter. We
have previously proven that this demonstrates that Allah will not be seen in this
world; however; we say that because the negative particle [i.e. lan] was used, this
indicates a negation and the future tense. If one was to search throughout the Qur’ān,
one would see that in every case where the term {never (lan)} is used, the future is
implied as well. This means that not only was Moses told that He will not see Allah
at that moment, but also in the future.
Similar to what we said regarding the import of {Vision does not reach
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Him}, if the statement of Allah regarding Himself is subject to change and He will
be seen, that would mean that Allah would have abrogated Himself. Although
abrogation is permissible regarding some of the laws that were revealed, such is
impossible regarding attributes of Allah.
The proponents of the Vision reply by saying that the word {never (lan)}
does not imply permanency because the Exalted says regarding the Jews: {They will
never (lan) wish for it [i.e. death] because of that which their hands have brought
forth…} (Q. 2:95). Yet, He also says that once they have entered the Hellfire, they
will say: {“O Mālik, let your Lord put an end to us!”} (Q. 43:77). They argue from
these verses that when {never} is said in this world, it doesn’t imply that it is
impossible in the next world because the Jews were said to {never wish for} death in
this world, but yet wish for it in the Hereafter.
We answer this by saying that the use of the word {never} in the verse:
{They will never wish for it [i.e. death] because of that which they hands have
brought forth…} means that the Jews that are addressed will never desire death in
this world because of their love for the luxuries of this world and the punishment that
they will meet {because of that which their hands have brought forth}. However, in
the Hereafter, during the torment of the Hellfire, they will ask the Keeper of the
Hellfire, Mālik, upon him be peace, to end their existence. In the second verse, they
are not asking to die in this world. Therefore, the imports of these two verses are
totally unrelated. Furthermore, the first verse mentioned the Jews in particular but
the second verse mentioned the people of Hell, in general.
As is evident from the verses of the Qur’ān, the Vision of Allah in this
world or the Hereafter is impossible. This is because of the explicitness of the verses
that deny it as well as the implicitness of the verses that seemingly support it. If the
verses that deny the Vision are relegated to only apply to this world, it would mean
that the statements of Allah are subject to alteration. Also, there is no internal or
external proof to limit the applicability of the verses of negation of the Vision to this
world only.
Regarding the Prophetic hadīths that prove the impossibility of the Vision,
we begin with a hadīth narrated in the two Šahīh collections of al-Bukhāri and
Muslim on the authority of Qays—his father, Abu Musa al-‘Āsha’ri:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((There are two gardens of gold and their containers
and everything in them [are of gold]. There are two gardens of
silver and their containers and everything in them [are of silver].
There will not be anything between the people and looking to their
Lord except the Cloak of Greatness (al-kibriyā`i) upon His Face in
the Garden of Eden)).
We say that this hadīth disproves the permissibility of the Vision because of
the exceptional clause used that indicates that the “Cloak of Greatness” will prevent
the people of Paradise from seeing Allah. This is because it is said to be “between
the people” and “their Lord”, which shows a barrier.
It also says that this “Cloak” (which is a metaphor) is of Allah’s
“Greatness”, which is an Essential Attribute of Allah. This “Cloak” is not said to be
removed at any point, if it were to be removed, it would imply that Allah’s Greatness

108

will be removed; which is impossible regarding an Essential Attribute of Allah.
Although some have suggested that this “Cloak” is the “veil” that is to be
lifted in the hadīth of Suhayb, this is unsubstantiated. Furthermore, the “Cloak” of
Allah’s “Greatness” could never be lifted from Him as we have said. Not only would
this understanding imply that Allah’s Greatness could be removed from Him, but it
would also mandate that the “Cloak of Greatness” is literal. In any case, we have
already discussed the hadīth of Suhayb.
What is curious is that although the meaning of this hadīth is clear in
disproving the Vision, some scholars have cited it as a proof of the Vision! In his
Qur’ānic exegesis, Ibn Kathīr quoted this narration as a proof for the Vision! Also,
Imam Muslim, who narrated it in his Šahīh, reported this hadīth under the chapter
heading: “The Chapter that Establishes the Vision of Allah by the Believers in the
Hereafter”!
The proponents of the Vision have argued that this narration uses the phrase
“look to” (yanžuru ila) but yet, the opponents of the Vision say that the phrase
“looking to” in other places mean anticipating. They ask: “Why interpret it here to
mean ‘see’ but interpret it in other places to mean ‘anticipate’?”
We reply by saying that the context of this hadīth is clear in its denoting
seeing. This is because the “Cloak of Greatness” is said to prevent the believers from
seeing their Lord. It would be nonsensical to say that the “Cloak of Greatness” would
prevent the believers from anticipating the reward of their Lord. Therefore, the
understanding that Allah’s Greatness and Majesty prevents the believers from seeing
Him is in accordance with the verses that deny the Vision as we have established.
The second of the Prophetic hadīths that proves the impossibility of the
Vision of Allah is reported by Imam Muslim in his Šahīh. It is another narration on
the authority of Abu Musa in which he said:
The Messenger of Allah, peace and blessings be upon him and his
progeny, stood amongst us and declared five statements: ((Allah,
the Mighty and Powerful, does not sleep, and sleep is not befitting
of Him. He lowers the balance of Justice (al-qisŧ) and raises it. The
deeds of the night are carried to Him before the deeds of the day
and the deeds of the day before the deeds of the night. His Veil
(hijāb) is light (and in the narration of Abu Bakr: “fire”). If He was
to uncover it, the light of His Face would burn anything that looks
(bašrahu) upon it from His creation.))
This report is also narrated in the following books: Fat-hul-Bāri, Sunan Ibn Mājah,
Musnad Ahmed, Tafsīr Ibn Kathīr, and Tafsīr al-Alūsi.
This report is explicit in denying the possibility of the Vision. This is
because it is said at the end of the hadīth that if the “veil” was removed and any of
creation was to attempt to look at Allah, they will be consumed by flames. Although
the use of corporeal metaphor is abundant in it (e.g. “veil”, “Face”, etc.), it is,
nonetheless, a clear proof against the permissibility of the Vision. In an eloquent
way, the Prophet, peace and blessings be upon him and his progeny, demonstrated
that the “veil” of Allah’s Greatness—as mentioned in the previous hadīth—prohibits
the creation from grasping His Essence and Being.
Furthermore, the hadīth does not differentiate the creation of this world
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from that of the Hereafter. It simply says: “…His creation.” This precludes any of
His creation to have the ability to look upon Him at any time.
Just because the Messenger of Allah, peace and blessings be upon him and
his progeny, used the conditional clause “If He was to uncover it…”, this does not
mean that it is a possibility; first of all, because it is metaphor. Second of all, the use
of a conditional clause can be used to express a condition of impossibility. We
discussed this in our discussion regarding the verse: {Look at the mountain, if it
remains in its place, you will see Me} (Q. 7:143). Also, the Exalted says: {If there
were more than one god besides Allah, they would be ruined} (Q. 21:22). Does this
prove that the existence of a second god is possible just because Allah stated it as a
condition? Certainly not!
There are other narrations that could be cited to prove the impermissibility
of seeing Allah; however, we limit ourselves to that which we have quoted. The
proofs that we have presented are present in the sources of the Generality. One only
has to examine them with an open mind and a love of truth to see that the concept of
seeing Allah is unfounded from the Book of Allah and the authentic Sunnah of His
Messenger, peace and blessings be upon him and his progeny. If the Vision of Allah
was possible, one would have to discard all of the explicit and decisive texts that
prove otherwise. This is because a metaphorical interpretation of such explicit proofs
would be unsubstantiated and would lead to blasphemous claims that shake the
foundation of the religion.
[This is because whatever the eyesight falls upon, exists within the boundary of
space which shows it to be weak. Allah is Exalted high above all of that!]—As
we stated and proven earlier, the fact that the Vision entails that the Essence of Allah
is subject to and encapsulated by the eyes, shows it to be corporeal. That which is
corporeal is in-time creation. It is impossible for the Creator to be in-time creation.
In conclusion to our discussion concerning Divine Oneness, it is incumbent
that the believer affirm the oneness of Allah and not ascribe likeness to Him. This is
the essence of Divinity (al-ilahiyya). If one was to hold to these two concepts
regarding Allah, one’s faith will be secure until the Day of Judgment.
We leave this discussion with a quotation from the Door to the City of
Knowledge, ‘Ali bin Abi Ťālib, upon him be peace. With the exception of the
Prophet, peace and blessings be upon him and his progeny, himself, no one else
could articulate the Essence of Divine Oneness like Amīr al-Muminīn!
This quotation is from one of his sermons that he delivered, as is recorded
in the Nahj al-Balāgha. It also appears in Ibn al-Jawzi’s At-Tadhkīra, where it is
likewise attributed to ‘Ali, may Allah ennoble his face. One could easily base one’s
belief of Allah upon this sermon uttered by him fourteen centuries ago. One has to
marvel at the mind and depth of a person who could articulate Divine Oneness as he
did! These are not the words of a later philosopher or theologian schooled in the
sciences of disputation. Rather, these are the words of a man who was brought up
from an early age under the tutelage of the unschooled (ummi) Messenger of Allah,
peace and blessings be upon him and his progeny. He said:
Whoever attributes to Him conditions does not believe in His
Divine Oneness, nor does the one who ascribes likeness to Him
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grasp His reality. Whoever signifies Him does not indicate Him.
Whoever points to and imagines Him does not mean Him.
Everything that is known by means of itself has been created.
Everything that exists by means of something else is the effect.
He acts but not by instruments. He determines measures but not
with the activity of contemplation. He is wholly independent but
not by acquirement.
Times do not accompany Him, nor do apparatuses assist Him. His
Essence precedes time. His Existence precedes non-existence and
His Eternality precedes beginning-ness. By His creating the senses,
it is known that He has no senses.
By the opposites in various affairs, it is known that He has no
opposite. By the similarity between things, it is known that there is
nothing similar to Him. He has made light the opposite of
darkness, brightness the opposite of gloom, dryness the opposite of
moisture, and heat the opposite of cold. He produces mutual
affection between things that are otherwise opposites.
He brings together different things, brings close things near and
separates things which are joined together.
He is not confined by boundaries, nor is He counted by numbers.
Parts can only surround things of their own kind, and limbs can
only point out things similar to themselves. “Since” disproves their
eternity. “Already” disproves their being from forever. “If not”
disproves their perfection.
Through them, the Creator manifests Himself to the intelligence,
and through them, He is protected from the sight of the eyes.
Stillness and motion do not occur in Him. How can it occur in Him
that which He has Himself made to occur?! How can something
revert to Him which He first created?! How can something appear
in Him which He first caused to appear?!
If it had not been so, His Essence would be subject to diversity,
His Being would have become divisible, and His Reality would
have been prevented from being considered Eternal. If He had a
front, He would also have to have a back. He would need to be
complete only if He was afflicted by shortage. Consequently, signs
of creation would appear in Him, and He would become a sign
instead of signs leading to Him. Through the power of His
abstention from being affected, He is exalted above being affected
by things which affect others.
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He does not alter or disappear. The process of setting is not
becoming of Him. He has not begotten anyone lest He be regarded
as having been begotten. He has not been begotten otherwise He
would be contained within limits. He is too exalted to have sons.
He is too purified to contact women.
Imagination cannot grasp Him so as to assign Him quantity.
Understanding cannot comprehend Him so as to give him shape.
Senses do not perceive Him so as to feel Him. Hands cannot touch
Him so as to contact Him. He does not change into any condition.
He does not pass from one state to another. He does not age due to
the passing of nights and days. Light and darkness do not alter
Him.
It cannot be said that He has a boundary or extremity, neither an
end nor finality. He is not controlled by something that raises or
lowers Him. He is not held up by anything that bends Him or keeps
Him erect. He is neither inside of anything nor outside of it.
He conveys speech without a tongue or voice. He listens without
ear-holes or organs. He speaks without words. He remembers
without memorizing. He determines without exercising His mind.
He loves and is pleased without sentimentality. He hates and
angers without being distressed. When He desires to create
someone He says "Be" and there it is. This is without a voice that
reaches (the ears) so that it is heard. His Speech is His creative act.
His likeness has never existed before this. If it [i.e. His Speech]
had been eternal, it would have been a second god.
It cannot be said that He came into being after He had not been
because in that case He would be ascribed with the attributes of the
creation. Consequently, there would be no difference between
them and Him, and there would be no difference between them.
Thus, the Creator and the created would be equal and the Causer
and the caused would be on the same level. He created all of
creation without a previous example made by another. He did not
have the assistance of anyone out of His creation in creating it.
He created the earth and suspended it without being preoccupied.
He maintains it without support. He established it without legs,
raised it without pillars, protected it from bending and curving, and
against collapsing and splitting. He established mountains upon it
like pegs. He solidified its rocks, caused its streams to flow and
opened its valleys. That which He made was not afflicted by flow,
and that which He strengthened did not show weakness.
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He manifests Himself over the earth by His Authority and
Greatness. He is aware of its inside through His Knowledge and
Comprehension. His power is over all things in the earth by virtue
of His Majesty and Nobility. Nothing from the earth that He asks
for, resists Him, neither does it oppose Him so as to overpower
Him.
No creature can run away from Him to pass Him. He is not needy
towards any person so that he should feed Him. All things bow to
Him and are humble before His Greatness. They cannot run away
from His Authority to someone else in order to escape His benefit
or His harm. There is no equal for Him who may match Him and
no one like Him so as to equal Him.
He will destroy the earth after its existence until everything that
exists on it will become non-existent. The end of the earth’s
existence is not a strange thing because it was brought about from
non-existence. How could it be?!
Even if all the animals of the earth: birds or beasts, stabled cattle or
pasturing cattle, of different origins and species, dull people and
intelligent men — all come together and try to create a mosquito,
they would not be able to bring it into being--neither do they
understand the manner of its creation. Their minds are confused
and wandering. Their abilities fall short and fail and return
disappointed and exhausted. They know that they are defeated and
admit their inability to produce it. They also realize that they are
too weak to destroy it.
Surely, after the end of the world, Allah the Glorified will remain
alone with nothing beside Him. After the end, He will be as He
was before its creation: without time, place, moment, or ages. At
this point, age and time will not exist, and years and hours will
disappear. There will be nothing except Allah, the Omnipotent. To
Him is the return of all affairs. Its initial creation was not by its
own power, nor was the prevention of its extinction in its power. If
it had the power to prevent it, it would have existed forever.
When He made something of the world, its making did not cause
Him difficulty, and the creation of anything which He created and
formed did not tire Him. He did not create it to strengthen His
authority nor due to fear of loss or harm, nor to seek its help
against an overwhelming enemy, nor to guard against any
avenging enemy with its help, nor for the extension of His domain
by its assistance, nor for boasting to a partner, nor because of
loneliness and the desire to seek company.
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After its creation, He will destroy it. This is not because of any
worry to be overcome by its maintenance and administration;
neither for any pleasure that will increase Him, nor for the
immenseness of anything over Him.
The length of its life does not tire Him so as to encourage Him to
destroy it quickly. Allah the Glorified, has maintained it by His
Mercy, kept it intact by His Command, and completed it by His
Power. Then after its destruction, He will bring it back to life. He
will do so, not for any need of His own, nor to seek the help of any
of its things against it, nor to change over from the being lonely to
having company, nor from being ignorant and blind to having
knowledge and probing, nor from being scarce and in need to
needlessness and plenty, nor from being disgraced and low to
honour and nobility.
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Divine Justice and Wisdom
We are religiously obligated to believe that Allah is All-Just in what He decrees,
Generous in what He grants, Merciful to His slaves, and the Overseer of His
creation. He does not burden one except by what one is able to do. He does not
ask of them what they can’t accomplish. {Allah does not commit injustice; even
an atom’s weight. If there is a good deed, He multiplies it and gives from His
Presence a great reward} (Q. 4:40).
He does not create injustice and tyranny. He does not create disbelief in the
slaves. He does not desire injustice and disobedience. There is no declaration of
evil in speech. He does not will the slaughter of His friends (awliyā`u). He does
not lie in His conveyances. He does not decree or predestine evil on Himself. He
does not commit falsehood. If He were to do so, or if a wife or child were to will
along with Him, He would not be All-Wise or Omniscient.
If Allah is Most-Merciful, Most Gracious, All-Wise, and Omniscient, then
frivolity is impossible for Him. If that is the case, then how can He prevent His
slave from belief and then say: {What prevented the people from believing…}
(Q. 17:94), {What [harm] would there have been if they had believed in Allah
and the Last Day…?} (Q. 4:39), and {What is the matter with them that they
won’t believe?!} (Q. 84:20)?! How can He command them to guidance, divert
them from it, and then say: {How are you diverted?} (Q. 10:32)?! How can He
create them in disbelief and then say: {You have done an abominable thing! The
heavens are breaking apart from this, the earth is splitting open, and the
mountains are collapsing in ruin!} (Q. 19:89-90)?!
However, we say that Allah makes the path to our Lord easy, establishes clear
proofs for them, sends them messengers, and reveals to them the Qur’ān. He
made it [i.e. the Qur’ān] a means of healing and evidence. He declares the
permissible and prohibited by it. He establishes the punishments (hudūd) and
rulings by it. He assists them by strengthening them. He calls all of them to
belief by means of it. He commands and prohibits them. He makes them firm
against injustice. He arouses desire in them to achieve many rewards. He does
not desire anything from them other than what he commanded them to do. He
does not restrain or prohibit them from what He desires or wills. This would be
contrary to wisdom and mercy. It is as He states: {To Allah belong the most
excellent Names; so call Him by any of them} (Q. 7:180). (He is Most Clement,
Most Merciful to them} (Q. 9:117). {No bearer of burdens will bear the burden
of another. There is naught for man except that for which he strives. His
striving will be seen} (Q. 53:38-40). {Your Lord is never unjust to His slaves}
(Q. 41:46).

[We are religiously obligated to believe that Allah is All-Just in what He
decrees…]—The Imam, upon him be peace, states that the Muslim is obligated to
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believe in the complete Justice of Allah. As we have previous mentioned in the
Introduction, to be just implies treating someone fairly or to balance one’s dealings.
It also implies that to act contrary to that would be considered unjust and tyrannical.
The Justice of Allah
Although the Muslims are agreed concerning the Justice of Allah, they are
nevertheless divided as to what this means and entails. The nature of this debate is
centered upon the nature of actions themselves. One side of the spectrum holds that
an action is deemed “good” or “obscene” based upon the intrinsic nature of the
action itself. That is to say that an action has an internal quality that is good or evil.
The other side of the spectrum holds that an action does not have an
intrinsic quality, but rather a quality assigned to it by means of a Divine law. The law
is placed in relation to revealed law and if it is deemed “good,” it is good and if it is
deemed “obscene,” it is obscene.
Consequently, if an action possesses an intrinsic quality of goodness or
obscenity, it would follow that the absence of one action would imply that the Actor
has committed the opposite. For example, if Allah has committed a deed that has an
intrinsic quality of obscenity, it would thereby follow that He has avoided something
that is good and has committed an unjust deed.
On the other hand, if an action does not possess an intrinsic quality, then the
performance of such would not label the Doer as just or unjust. The action would
simply be an action that can be determined to be “good” or “obscene” by an exterior
source. Because, in the case of Divine Law, it is the result of the Divine Lawgiver, it
would be impossible to deem Him as just or unjust—no matter what He does.
To address this question, it must be determined whether the
intellect—unhindered by the revelation of Divine Law—can render an action as
“good” or “obscene.” The author of Kitāb Nažarāt addressed this when he said:
The rule of the intellect can determine that goodness is just and
obscenity is unjust. It does so by the intellectual necessities that
don’t need external proof, similar to the knowledge of hunger,
thirst, pain, happiness, delight, or presence. It is a condition that
does not need external evidence or excessive statements to prove
it. Otherwise, how can it be that the people who make such odd
statements can follow the path of clear truth and decisive proofs? It
is similar to the call of wisdom before the establishment of proofs
and clear evidences to answer the teachings of the pagan idolaters
and sophists. It can only be by means of the intellect by necessity,
as well as by means of shrewdness.
That is to say that prior to the revelation of Divine Law, there has to be a mind and
intellect that subsequently responds to the proofs and evidences of revelation due to
its message being in complete agreement with the intellect. Prior to the people
receiving revelation, they had to be appealed to through their minds and natural
dispositions.
As an example, if we look at the concept of “truth” we see that it means
“when that which is actual is confirmed by speech.” In other words, it means “to say
what is.” To lie, on the other hand, means “to say what is contrary to what is.”
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There is a value judgment placed upon the stating of something. We
evaluate whether it is true or false. If something is true, we accept it, and if it is false,
we reject it. There is no need for Divine Scripture to dictate whether we accept the
actual or deny the falsity. It is an innate quality that the Creator instilled in all of His
creation—men and jinn. It is this capacity to choose the truth over the falsehood that
enables one to accept the truth of divine revelation and reject the claims of its
opponents.
That withstanding, it would be inconceivable that a Perfect Being would lie.
If He were to lie, it would be a deficiency because to say something contrary to truth
is a shortcoming. Therefore, lying, as well as any other obscene act, contains an
intrinsic quality in which the performance of such would make the one who
performed it deficient.
The same author went on to say:
We say and with Allah is success: The proof that the intellect was
confiscated is evident. Our opponents who deny the rule of the
intellect say that they rely upon the Qur’ān, so we utilize it as
sufficient proof for the invalidity of their claim. The Exalted says:
{Verily, Allah commands justice, goodness, and giving towards
kin and forbids immorality, evil, and oppression} (Q. 16:90). This
verse is a proof that Allah does not command or forbid except by
that which is in agreement with the natural disposition as well as in
accordance with sound intellect. For He commands to do such-nsuch and forbids one from such-n-such so that it returns one to the
religion that they escaped from. Knowledge is sufficient because it
is a truth that reminds humankind to return to his/her intellect.
The author’s citing of the verse: {Verily, Allah commands justice, goodness, and
giving towards kin and forbids immorality, evil, and oppression} demonstrates that
there has to be an existence of {justice, goodness, and giving towards kin} as well as
{immorality, evil, and oppression} prior to commands and prohibitions. Otherwise,
how could Allah command someone toward something if it has no reality and hadn’t
existed?
Once it is established that an action contains an intrinsic quality of goodness
or obscenity, it thereby follows that Allah can only perform an act that is deemed
good. Otherwise, if He were to perform an obscene act, this would be a deficiency on
His part. This is because out of a good act and an obscene act, He chose to perform
the obscene. This would be impossible to a Being who is All-Wise.
Our theologians have stated that the reason why Allah will always perform
a good act is because of His Wisdom. The term “wisdom” denotes “an intelligence
that mandates that something good is chosen over something obscene.” Simply by
the existence of wisdom, that which is good is done and that which is obscene is
avoided. For example, because of wisdom, a person would study diligently before a
test or avoid walking down a dangerous alley.
The establishment of Allah’s Wisdom is evident from intellectual and
textual proofs. Regarding the intellectual proof, the opposite of wisdom is
foolishness. One performs an act of foolishness either out of ignorance, cognizant
futility, or because s/he is forced. Ignorance is impossible regarding Allah because
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He is Omniscient. Cognizant futility is impossible regarding Him because He has a
Will (al-irāďa). Coercion is impossible regarding Him because He is Omnipotent
and One. The author of the Al-‘Iqdu Ath-Thamīn fi Ma’rifat Rabbil-‘Alamīn said:
He does not commit an obscenity and does not infringe by
obligating one in regards to judiciousness. All of His actions are
good.
We say: He does not commit any obscenities; rather He points out
the ignorance of the obscene. It is necessary that He be repelled
from doing it if He knows that it is obscene. He knows what is the
most obscene of the obscene things; because it is from amongst the
known things. He knows all, as we have already mentioned. He is
independent from doing it, as we have already mentioned also. He
knows what is in futility and everything that has these qualities.
So, He does not do the obscene.
Have you not considered the one who owns thousands of
thousands pounds of gold? He will not steal counterfeit money, for
he knows how obscene stealing is, he knows that he is too rich to
steal, and he knows that he doesn’t need it.
Similarly, if it is said to the intellect: If someone tells the truth
about giving you a dirham and if someone lies to you about giving
you a dirham, you will not choose the lie over the truth. This is the
only way and the path of continuity. There is no defect in that
except as we mentioned.
Regarding the textual proofs, the Exalted says: {The revelation of the Book
is from Allah, the Mighty, the All-Wise} (Q. 45:2) and {And Allah is Omniscient
and All-Wise} (Q. 9:97).
Therefore, because of an action’s intrinsic quality and the Wisdom of Allah,
we say that Allah will always choose a good action over an obscene action. This
would make His Justice an Essential Attribute. If it is established that Justice is an
Essential Attribute of Allah, then the opposite—injustice, is impossible regarding
Him.
Some have argued that because Allah is Omnipotent, it is impossible that
He be subjected to any external laws of “good” or “obscene.” They also use verses
like: {Verily your Lord does what He desires} (Q. 11:107) to prove that.
We respond by saying that if it is proven that Justice is an Essential
Attribute, then it is incumbent that Allah acts by it. This is not because He is
compelled to do so by another deity or authority but because He has compelled
Himself to do so. Just as Allah’s Omniscience prohibits Him from being ignorant,
His Justice prohibits Him from being unjust. There is a famous hadīth qudsi narrated
in hadīth texts such as Šahīh Muslim on the authority of Abu Dharr in which the
Exalted said: ((I have made injustice prohibited for Myself and I have prohibited it
for My slaves)). This is in addition to the various verses of the Qur’ān in which Allah
states that He will not act unjustly. We will dwell upon these verses later, inshaAllah.
Regarding the verse that is quoted: {Verily your Lord does what He
desires} (Q. 11:107), we say that this verse proves our point. This is because if it is
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affirmed that Allah wills injustice, then this contradicts the view that we just
proved—Justice is an Essential Attribute. This also contradicts a very explicit verse
of the Qur’ān: {Allah does not desire injustice for His slaves} (Q. 40:31). However,
if it is affirmed that Allah wills justice and He does what He desires, it thereby
follows that He does not will to commit injustice. It is the slave that wills and
commits injustice.
Also, the context of the verse conveys a meaning very different from what
the opponent is attempting to convey. If one was to place the passage with the
preceding portion of the verse, its meaning will be clear. The complete verse says:
{They will remain therein [i.e. the Hellfire] as long as the heavens and earth remain,
except what your Lord wills. Verily your Lord does what He desires} (Q. 11:107).
Judging from the context of the verse, the Exalted mentioned that the disbelievers
and sinners will remain in the Hellfire forever by the Will and Command of their
Lord. This is so because Allah’s Will is for them to remain therein forever.
Consequently, the Will of Allah will be actualized and brought about by their
dwelling therein. This is because the execution of Allah’s Will is a proof of His
Omnipotence, and it is praise for Him. Similar is the case in the verse: {The Doer of
what He desires} (Q. 85:16).
Our opponents reply by saying that Allah’s Will (mashi`a) is different from
His Desire (irāda). That is to say that He may not desire injustice; however, He may
still will it. Therefore, disobedience can be said to be from Him.
We reply by saying that there is no difference between Allah’s Will and
Allah’s Desire. This claim of our opponents has no proof in the language nor in
revealed text. As our proof according to language, we cite Lisān al-‘Arab: “The
meaning of ‘will’ (al-mashi`a) is ‘desire’ (al-irāda).” It is also said in the book
Sharh ar-Risālat an-Nāsiha bil-Adillati al-Wādiha:
“Will” and “desire” mean the same thing. This is because one
cannot say: “I will this matter but I don’t desire it” or “I desire it,
but I don’t will it.” This would be a contradictory and would be
akin to saying: “I desired it, but I didn’t desire it.”
Ibn Hajar said in his Fat-hul Bāri:
- Ar-Rāghib said: “According to the many, “will” and “desire” are
the same thing. Some say that it means “to want good for
something…”
- Ash-Shāfi’ said: “The Divine will is the desire of Allah…”
As for our proof from revealed text, we cite the aforementioned verse:
{They will remain therein as long as the heavens and earth remain, except what your
Lord wills (mā shā`a). Verily your Lord does what He desires (mā yurīd)} (Q.
11:107). Both terms are synonymous due to the apparent connection between them in
the verse. That withstanding, there is no difference between will and
desire—textually or linguistically.
[…Generous in what He grants…]—Allah is also generous in the blessings that He
graces His creation with. His generosity is a characteristic of His mercy and grace.
The opposite of generous, stinginess (bukhl), is not befitting of Allah. This is
because stinginess occurs because a person fears the depletion of his/her resources;
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Allah does not possess such fear because He is Omnipotent, and His resources and
stores are never depleted.
[…Merciful to His slaves…]—Likewise, His Mercy ensures that He is not a tyrant
over His creation. Such tyranny is inconceivable to Allah because a tyrant oppresses
out of fear, desire, futility, or madness. A tyrant may oppress out of fear because of
the threat of the seizure of his kingdom; however, the Almighty has no such fear
because He is Omnipotent. A tyrant may also oppress because of the desire of
attaining more wealth or status; however, the Almighty has no such desire because
He is the Lord of all. A tyrant may oppress out of sheer whim or caprice; however,
this is impossible regarding Allah because He is All-Wise and does not act upon
whim. A tyrant may also oppress because of madness; however, this is impossible
regarding Allah because madness is a deficiency unbefitting to Allah.
Regarding the differentiation between the mercy of creation and the Mercy
of the Creator, the author of Kitāb Nažarāt said regarding the mercy of the creature:
The meaning of “mercy” according to the language: a
consequential accident that is found in the hearts of animals—like
what is found between a parent and its offspring and so forth. It is
by this that creation is distinguished.
If the same thing is applied to the Majestic and Exalted Creator,
then its meaning is other than what is applied to creation;
otherwise it is a denial of what is known from the Exalted’s
statements: {There is no likeness to Him} and {And there is none
like unto Him}.
Regarding the Mercy of Allah, he said:
The meaning when it applies to Allah, the Exalted, denotes a
Possessor of blessings who extends these blessings at every
minute. It is amongst the attributes of action (šifat al-fi’l) that
applies to that which is considered the acts of Allah. The Most
Merciful and the Most Gracious denotes the possessor of Mercy as
an attribute of Allah with respect to bestowing blessings on His
creation with the roots and branches of blessings. Allah has called
these blessings “mercy”. The Exalted says: {Say: “In [this] bounty
of Allah and in His mercy-in this, then, let them rejoice: it is better
than all that they may gather!”} (Q. 10:58) and {And He it is Who
sends the winds as bringers of good news, going before His mercy,
and We send down pure water from the heavens} (Q. 25:48).
The mercy of Allah is His act of bestowing blessings upon His
creation, like the attribution of Him creating and providing
sustenance like creation and sustenance.
[…and the Overseer of His creation.]—Allah is the sole Lord and Master of
existence. He is fully aware of His creation without being in it.
[He does not burden one except by what one is able to do. He does not ask of
them what they can’t accomplish.]—This concept is known by the theologians as
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at-Taklīf. Linguistically, the term means “forcing a third party in what is a
hardship—that which is difficult upon the soul—to do or to leave something.” The
conventional definition means “when Allah informs and compels the slave to do
what is good and to leave what is bad.”
It is a matter of consensus amongst the Muslims that Allah does not place
upon a slave something that s/he cannot bear. Neither does He require something of
them that they cannot do. Such an action would be an act of oppression and injustice.
This is inconceivable regarding Allah for many of the reasons that we have already
mentioned.
It is something that is also mentioned explicitly in the Qur’ān and the
narrated statements of the Prophet, peace and blessings be upon him and his progeny.
Sayyid Muhammad bin al-Hassan bin Imam al-Qāsim bin Muhammad, upon them be
peace, mentioned some of these textual proofs in his Sabīl ar-Rashād ila Ma’rifat
Rabb al-‘Ubād. He said:
He says in His decisive Book: {Allah does not burden a soul
except what it can bear} (Q. 2:286); {Allah does not burden a soul
except by what He has given it} (Q. 65:7); {Fear Allah in what you
are able} (Q. 64:16); {Pilgrimage to the House is an obligation the
people owe to Allah—whoever is able to find a way} (Q. 3:97).
The true and trustworthy Messenger of Allah, peace and blessings
be upon him and his progeny, said—and he does not speak from
his own caprice, peace and blessings be upon him and his progeny:
((If you are commanded to do something, act upon it in what you
are able)). He, peace and blessings be upon him and his progeny,
said to an Anšāri who had a problem with flatulence and asked
about the prayer: ((If you are able to sit, then sit)). He also said:
((If you are not able to recite the Qur’ān, recite what you can)).
In these textual proofs, we can see that there are actions that are deemed to be
impossible to fulfill. In this case, the person is given a dispensation.
Although, many of these examples are found in the laws of jurisprudence,
the same applies to the laws of Divine Justice. As an example of this principle, one
can look at the Divine Decree. If it is said that Allah decrees disobedience and the
punishment of Hellfire for His slaves, this could be seen as a form of burden. This is
because the weight of disobedience is said to weigh down the scales of one’s deeds.
If one places an overwhelming amount of burdens on a person, this is an act of
oppression and an act of oppression is an obscenity. As we have demonstrated, Allah
does not commit obscenities.
[{Allah does not commit injustice; even an atom’s weight. If there is a good
deed, He multiplies it and gives from His Presence a great reward} (Q.
4:40).]—This is a textual proof that Allah, the Exalted does not commit acts of
injustice (žulm) and oppression. This verse demonstrates that any act of injustice is
not perpetrated by Allah. This is further emphasized by the term {…even an atom’s
weight.}. The verse also connects the concept of Allah’s Justice to His rewarding for
good deeds.
The term žulm is defined as “placing something in its improper place.” The
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theologians of the Generality have stated that because Allah is the Lord of all and the
Ultimate Authority, He is free to place the sinner in Paradise or the saint in Hellfire-if He so pleases--and is not challenged by external concepts of “justice” and
“injustice.” They compare this to the owner of a hat. They say that because a person
is the owner of a hat, he is free to do with his hat what he chooses. If he decided to
wear his hat on his feet, he is free to do so because he is the owner.
We say in response to this that whether the person owns the hat or not, the
proper place for the hat is the head. The hat’s intrinsic function is to serve as a
covering for the head. If a hat was to be worn for anything other than the head, this
would be improper. Therefore, if the owner was to wear the hat on his feet, this
would be injustice (žulm).
Similarly, Allah is the Sole-Owner of creation, and the creation is upheld by
the administration of justice and order. The intrinsic quality of justice is the
balancing or setting straight of something as well as placing something in its proper
place. If Allah chose to commit an act of injustice, this would disrupt the intrinsic
function of order, generally, and the universe, specifically.
Allah’s Actions versus the Slave’s Actions
To fully understand and comprehend the Justice of Allah, we must first
differentiate the actions of the slave from the actions of Allah. The theologians of the
Generality do not make this distinction. They say that Allah is the creator of the
actions of the slave. For this reason, the actions of the slave are said to be decreed
and created by Allah.
The opposition holds to the view that the actions of the slaves are from
them and not from Allah, the Exalted. This is because if one can attribute evil actions
to Allah, it would justify all of the evil deeds committed. Furthermore, it would
present Allah as a tyrannical puppet-master mercilessly punishing his slaves for what
He predestined them to do.
There are intellectual and textual proofs presented for each position. We
will first look at the proofs used by those that say that the slaves’ actions are from
themselves. Afterwards, we will look at the proofs of those who say that all actions
are from Allah, insha-Allah.
Regarding the first intellectual proof that a slave’s actions are from
themselves, it is related to the nature of the command itself. A command is “an order
that issues forth from one source to another independent receiver.” We can also
include this definition to refer to a prohibition. Therefore, the command or
prohibition necessitates that the commander and commanded be completely
unrelated to each other. This is because the command is the means by which the
relationship of commander and commanded is established. This is the gist of the
statement of the author of Al-‘Iqdu Ath-Thamīn fi Ma’rifat Rabbil-‘Alamīn who said:
How could He command one to do something that he had already
created for them not to do and punish them for it? Likewise, how
could He prohibit them from an action that He had already created
for them to do and carry out judgment?
That is to say that intellectually, it would not make sense that Allah would simply
create a human being, command them to do something, and then force them to do the
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contrary. This is because the command to do something presupposes that the
commander is independent of the commanded. Otherwise, the issuing of the
command would be superfluous and a meaningless act. This would defeat the
purpose of a command or prohibition. Since Allah is All-Wise and has a Will, such
an act of frivolity is impossible regarding Him.
Even in the human body, the various impulses in the nervous system are
subjected to the brain. The command from the brain may be involuntary. However,
we also know that any interference of the command between the commander (the
brain) and the commanded (other parts of the body) results in bodily malfunctions.
This is because the command that exists between the commander and commanded is
independent of the commander before it takes place.
The second intellectual proof that the slave’s actions are from the slave is
related to the nature of the action itself. That is to say that an action is able to be
evaluated. As we previously demonstrated, an action can be evaluated based upon its
own intrinsic value. That withstanding, the author of Al-‘Iqdu Ath-Thamīn fi Ma’rifat
Rabbil-‘Alamīn said:
Consequently, it is imperative that humans follow a ruling. One’s
action is either laudable, praiseworthy, calumny, ridicule,
meritorious, or recompense. How can that be the case for the
exaltedness of the Exalted? It takes place based upon an objective
and motive, and it does not take place based upon dislike and
aversion to one way.
Based upon the author’s statement, it is only the actions of the slave that can
be subject to such evaluation. The slave’s action are to be distinguished from Allah’s
actions in that the slave’s actions could be based upon various things, like emotions,
purposes, and the like. Also, their actions can be in accordance with their intent or
contrary to it. The actions of the Creator are always with intent and purpose and are
not dependent on external accidents and catalysts. For all of the above reasons, the
actions of the creature can not be associated with the actions of the Creator.
The third proof that the slave’s actions are from the slave only, can be found
in the Qur’ān. The Exalted states: {O you who believe, do not follow the footsteps of
Satan. Whoever follows the footsteps of Satan, [know] he enjoins immorality and
sins} (Q. 24:21). The proof from this verse is that it is said that Satan {enjoins}, or
commands indecency and evil, not Allah. To attribute such actions to Allah would be
contradictory to explicit text. Furthermore, it would ascribe an action of Satan to
Allah.
Also, Allah advises the believers to {not follow the footsteps of Satan}. As
we mentioned above, to advise one to refrain from something and then compel them
to do so would be unbearable (taklīf). To impose the unbearable is contrary to Divine
Wisdom and Mercy and an obscenity. As we proved, Allah does not commit
obscenities.
Furthermore, this opinion is narrated on the authorities of the exegetes
amongst the salaf by Ibn Hajar in Fat-hul Bāri:
- Abu ‘Ubayda said regarding the Exalted’s statement: {…do not
follow the footsteps of Satan}: “It is a step that is the result of
Satan.”
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- Ibn Abi Hātim narrated that ‘Ikrimah said: “The {footsteps of
Satan} refers to satanic temptations.” He also narrated that
Mujāhid said: “The {footsteps of Satan} refers to imitating him.”
He also narrated that al-Qāsim bin al-Walīd said: “Qatāda said to
me: ‘Every act of disobedience is from the {footsteps of Satan}.’”
- Sa’īd bin Manšūr narrated on the authority of Abu Mijlaz that he
said: “The {footsteps of Satan} is the performance of acts of
disobedience.”
In all of these exegeses, we see that the salaf understood {the footsteps of Satan} to
mean the actions of disobedience insinuated by Satan. None of them attribute such
actions to Allah.
The fourth proof that the slave’s actions originate from the slave can be
found in the verse: {And when they commit immorality, they say: “We found our
forefathers doing it and Allah ordered us to do it.” Say: “Verily, Allah does not order
immorality. Do you say about Allah that which you not know thereof?”} (Q. 7:28).
This verse is a proof from multiple perspectives: first, those that commit immorality
attribute their actions to Allah; second, Allah orders the Prophet, peace and blessings
be upon him and his progeny, to respond to them denying their assertion; third, Allah
explicit states that He does not command their actions; and last, the Exalted
describes their assertion as one without knowledge.
Even if we were to consider the context of this verse, we would see that it
precludes the possibility that Allah creates the evil actions of the slave. The verse
prior to it says: {O children of Adam, do not allow Satan to entice you…} (verse
27); which presupposes that the evil inclinations that we experience are from the
Devil, not Allah. Also, verse 29 goes on to say: {Say: “My Lord enjoins justice…”},
which denotes that Allah does not command or order injustice and sin, but rather He
commands and orders the doing of good and equity. If Allah does not command it,
this means that someone else commands it. As we said earlier, if Allah commands
equity and justice but creates actions in His slaves to the contrary, this would be
unbearable and unjust.
On the contrary, when the slave decides to act contrary to God-given
principles and rules, {they have taken the devils (ash-shayātīn) as their masters
instead of Allah} (verse 30). If Allah created their actions, then it could be said that
they took Allah as their master because He ordained that they performed such actions
of immorality.
The fifth proof that the slave’s disobedient actions are from the slave and
not Allah is the verse: {Whatever good comes to you is from Allah. Whatever bad
comes to you is from yourself} (Q 4:79). The evidence of this verse lies in the
explicit contrast between the slave’s actions and Allah’s actions.
The opponents reply by saying that the previous verse declares: {If some
good reaches them, they say: “This is from Allah.” But if some bad reaches them,
they say: “This is from you.” Say: “All is from Allah.”} (verse 78). They argue from
this verse that all things—good actions and bad—are created by Allah.
We reply by saying that verse 79 is an answer to the claims of the
hypocrites that bad is from the Messenger of Allah, peace and blessings be upon him
and his progeny. Allah responds by saying that all is from Allah, in the sense that
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both good and bad consequences are created accidents that emanate from Allah.
Furthermore, the context of this verse lies in the early battles of the
Muslims: Badr and Uhud. That is why some of the earliest exegetes said that the
meaning of {Whatever good comes to you is from Allah} refers to the victorious
outcome of Badr and {Whatever bad comes to you is from yourself} refers to the
disastrous outcome of Uhud. Due to the disobedience of some of the Muslims, they
suffered defeat at the hands of the Qurayshi idolaters. Therefore, their defeat at the
hands of the pagan Meccans was Allah’s way of punishing the disobedient Muslims.
In this way, their defeat was {from Allah}. However, to attribute their disobedience
to the Divine commands from the Prophet, peace and blessings be upon him and his
progeny, to Allah would be a gross misinterpretation of the verse.
Our interpretation is in line with other verses of the Qur’ān. For example,
the Exalted says: {When you are afflicted by disaster…you say: “Where is this
from?” Say: “It is from yourselves!” Verily, Allah has power over all things. That
which you suffered on the Day [of Uhud] when the two armies met, was by the
permission of Allah, so that the believers might be tested} (Q. 3:165-166). This verse
makes it clear that the evil acts of disobedience were perpetrated by those who didn’t
obey the Messenger, peace and blessings be upon him and his progeny. {Whatever
bad comes to you is from yourself}. The consequence was a lesson from Allah. {“All
is from Allah!”}
The sixth proof that the slave’s action is not from Allah can be found in the
narrations of the Prophet, peace and blessings be upon him and his progeny. Imam
Muslim related a hadīth qudsi where Allah says:
((O my slaves, I have created all of you on the state of uprightness;
however, it is Satan that comes to you to remove you from your
religion. He commands you to disbelief and you disbelieve;
disobedience and you disobey; and oppression and you oppress)).
This hadīth is a proof because actions of disbelief, disobedience, and oppression are
attributed to the insinuations of Satan and the actions of the slave. Furthermore,
when it comes to the creation of all people, uprightness is attributed to Allah. It
would be nonsensical to assume that Allah would create human beings to be upright
only to later create disbelief and disobedience to them and then confine them to Hell!
The seventh proof from the hadīths is also narrated by Imam Muslim and it
is reported that the Messenger of Allah, peace and blessings be upon him and his
progeny, said:
((Whenever you perform an action, Allah gives you your full due
for it. Whoever finds good should praise Allah. Whoever finds
contrary to that, the blame is on none but himself)).
In this hadīth, we have that Allah requites all for their deeds. The good is attributed
to Allah and bad is attributed to oneself.
The eighth proof is from the hadīths, such as Sahīh Muslim, Sunan atTirmidhi, Sunan ad-Daraqutni, and others. It is a supplication that the Prophet, peace
and blessings be upon him and his progeny, used to make. In it he, peace and
blessings be upon him and his progeny, is recorded to have said: ((O Allah, all good
is in your Hand (bi yadayk) and evil is not [ascribed] to You (ilayk))). Such
statement in the supplication differentiates the good—which is from Allah—from the
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bad—which is from other than Allah.
The ninth proof is a reported statement of one of the salaf. Abu Bakr is
reported to have said in his inaugural speech when he assumed the position of the
caliph:
I say what my opinion is. If there is benefit, it is from Allah. If
there is a mistake, then it is from me and Satan.
In this statement, the first caliph attributes any mistakes, not to Allah, but to his own
self and Satan.
Other reports narrate the same statement being made by the second caliph,
‘Umar bin al-Khattāb, as well as ‘Abdullah bin Mas’ūd. The only difference is that
their statement includes the phrase: “…and Allah and His Messenger are free from it
[i.e. my mistake].” This addition statement further emphasizes that the prominent
Companions did not attribute their missteps and errors to Allah.
[He does not create injustice and tyranny.]—Allah is not the Creator of injustice
and tyranny. He does not bring about the senseless destruction and torture of
innocents. Allah, the Exalted, warns against such actions. In the aforementioned
hadīth qudsi, Allah says: ((I have made injustice prohibited upon Myself as well as
My slaves)). Such clear statement precludes that Allah wills or creates acts of
injustice.
Also, the Exalted says in His Holy Book: {Allah does not desire injustice
for His slaves} (Q. 40:31). This is an explicit statement highlighting the fact that
Allah does not will injustice on His slaves. If He does not will injustice on His
slaves, then how and why would He create injustice for them?! The Exalted says:
{Verily your Lord does what He desires} (Q. 11:107).
Therefore, it is evident that the slaves of Allah are creators of a sort. That is,
there are actions that the slaves of Allah bring about based upon their own wills. The
creative process of the slaves is not to be compared to the creative process of Allah,
the Exalted. This is because the actions of the slaves and the actions of Allah are not
the same, as we have previously proven regarding the Speech of Allah and the
speech of the slave. Commenting on the creative process of the slave, the author of
Al-Kāshifu al-Amīn ‘an Jawāhir al-‘Iqdu ath-Thamīn said:
[He says: {…you earn…}, {…they plot…}, {…they do…},
{…they form…}, {…they disbelieve…}, and {…you create
(takhluqūna) falsehood…}.] These verses prove that it is
permissible to call the actions of slaves “creations.” Similar to that
is: {…and when you created out of clay…} (Q. 5:110) and {Then
Blessed be Allah, the best of creators} (Q. 23:14).
Concerning that, there is a disagreement amongst the speculative
theologians. The majority of them hold to its permissibility and
this is the belief of Abul-Qāsim and others.
In the above quotation, the author pointed out the term “create” is used to
refer to the action of Jesus, upon him be peace, when he formed a bird out of clay
and breathed life into it. This implies that creation has creative capabilities.
However, the creation of the creatures cannot be compared to the creation of Allah
because only He is {the best of creators}. Also, the creative process of creatures is

126

dependent upon pre-existent creation; however, the creative process of the Creator is
independent of pre-existent material.
Consequently, if creatures are creators, it would follow that they are
creators of their own actions. If they are the creators of their own actions, then they
are solely responsible and are rewarded or punished for their actions.
[He does not create disbelief in the slaves.]—Allah also does not will or create
disbelief in His slaves. Disbelief is the result of an independent rejection of the
conveyance of a Messenger. If Allah is the source of the divine messages conveyed
to humankind, and He equips His Prophets and Messengers, upon them be peace, to
deliver and teach such sublime truths, why would He then will and create the
disbelief of such messages?! Such an action would be futile and mean, and Allah is
above such acts!
Furthermore, the Exalted says regarding disbelief: {He is not pleased with
disbelief for His slaves} (Q. 39:7). This statement demonstrates Allah’s relation to
disbelief. No where is it stated in the Qur’ān that Allah created disbelief; rather,
disbelief is attributed to the slave. On the contrary, Allah says: {I did not create jinn
and men except to worship Me} (Q. 51:56). It would therefore be contradictory that
Allah would create men and jinn to worship Him and then create disbelief in them.
Our opponents counter us by saying that creation is only an attribute of
Allah, the Exalted. Therefore, if injustice, disobedience, and disbelief exist—Allah
created them. They cite as their proof: {Allah is the Creator of everything (kulli
shay`in)} (Q. 13:16 & 39:62). Since these things exist, they are included in the
import of the verse.
We reply by saying that, as we previously proven, creatures are able to
create. However, their creation is unlike the creative process of Allah.
Regarding the verse that they quoted: {Allah is the Creator of everything},
we say that the phrase {Creator of everything} refers to a general creation. However,
the phrase: {…you create falsehood…} (Q. 29:17) is specific creation of the slave
and not attributed to Allah.
Simply because the term {everything} is used does not imply that
“everything” is meant. Such usage is not uncommon in the Qur’ān. For example, the
Exalted says regarding Bilqis, the Queen of Sheba, that she was: {…provided with
all things (kulli shay`in)} (Q. 27:23). Does this mean that she was literally provided
with everything there was?! No, it means that she was provided with a great amount
of wealth. Similarly, the Exalted says on the tongue of Hūd, upon him be peace, to
the people of ‘Ad: {“It will destroy everything (kulla shay`) by the command of its
Lord”} (Q. 46:25). Was Prophet Hūd, upon him be peace, warning the people that
the strong wind will destroy absolutely everything in the literal sense?! Therefore,
given the import of the verse: {…you create falsehood…}, it is evident that the term
{everything} in {Allah is the Creator of everything} does not mean that the disbelief
and disobedience of the slave is also included in the creation of Allah.
Our opponents argue that interpreting the phrase {Allah is the Creator of
everything (kulli shay`)} in this way could open the door for deviants to say that
Allah does not know everything and that he does not have power over all things.
This is evident by the use of the same phrase in the verses: {Allah has power over
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everything (kulli shay`)} (Q. 33:27) and {Verily Allah knows everything (kulli
shay`)} (Q. 2:231). They say that because {everything} is literal in these two verses,
the same word has to be literal in the verse: {Allah is the Creator of everything}.
We say that the deviants cannot interpret these verses to mean other than
“everything” in the literal sense because both Omnipotence and Omniscience are
Essential Attributes, as is agreed upon by the consensus of Muslims. The attribute of
Creator is not an Essential Attribute, as is agreed upon by the consensus of Muslims.
That is to say that Allah has to be Omniscient and Omnipotent; however, He is not
obligated to create. Creation is amongst His optional actions, not an Essential
Attribute. Therefore, it would be permissible to interpret the verse {Allah is the
Creator of everything} to mean Creator of most things, yet interpret {everything}
literally in the verses: {Allah has power over everything} and {Verily Allah knows
everything} (Q. 2:231).
[He does not desire injustice and disobedience.]—Allah does not create injustice,
disbelief, and disobedience. Similarly, Allah, in His Mercy and Wisdom, does not
desire injustice, disbelief, and disobedience. If Allah desired injustice and
disobedience, He would be tyrannical. This is impossible regarding Allah. This is
proven from the Qur’ān, the Sunnah, and the imams of the Ahl al-Bayt, upon them be
peace.
Regarding the proofs from the Book of Allah, we cite the verses that we
previously mentioned: {Allah does not desire injustice for His slaves} (Q. 40:31),
{He is not pleased with disbelief for His slaves} (Q. 39:7), and {Allah does not
commit injustice; even an atom’s weight} (Q. 4:40). We also cite the following
verses as a proof: {Verily, Allah is not unjust to man a bit. But, it is he that is unjust
to himself} (Q. 10:44), {It is not Allah that was unjust to them. Rather, it is they who
were unjust to themselves} (Q. 29:40), and {And your Lord will not treat any of
them unjustly} (Q. 18:49).
Regarding the proofs from the Prophetic sunnah, we already cited the
hadīth qudsi in which the Exalted says to the Messenger, peace and blessings be
upon him and his progeny: ((I have made injustice prohibited upon Myself as well as
My slaves)).
Regarding the proofs from the imams of the Prophetic Household, there are
numerous statements in which they deny injustice of Allah. Imam ‘Ali, may Allah
ennoble his face, is recorded to have said: “It is not for Allah to do injustice to his
slaves.” Imam Zayn al-‘Abidīn, ‘Ali bin al-Hussein, upon him be peace, mentioned
this in one of his supplications in which he said:
There is no injustice in Your rule nor is there haste in Your
vengeance. For the one who makes haste does so because they fear
missing something and the one that needs injustice is weak. O my
God, You are above all of that in exaltedness!
[There is no declaration of evil in speech.]—That is to say, Allah does not declare
anything unjust in His rulings. He declares Truth and Justice in His statements.
[He does not will the slaughter of His friends (awliyā).]—Allah does not will or
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desire the persecution and killing of those who achieved His pleasure and attained
His closeness. This is the definition of “friend” (wali).
Allah says regarding
His friends: {Verily, for the friends of Allah, there will not be fear, nor will they
grieve} (Q. 10:62). This verse makes it clear that the {friends of Allah} are those
who Allah relegates a special status and position to. They are those who do not fear
the Anger of Allah. For Allah to will the wanton destruction and annihilation of them
would be an act of grave injustice. To attribute acts of injustice to Allah would be in
direct contradiction to the intellectual and textual proofs we already presented.
The concept of “friendship” (al-walāya) with Allah is also mentioned in the
narrated statements of the Prophet, peace and blessings be upon him and his progeny.
The Exalted also stated in a hadīth qudsi that this friendship is attained by the
performance of extra good deeds:
((Among the things that draw My slave close to Me are the things
that I have made obligatory. When My servant does voluntary acts
of worship, s/he attains closeness to me insomuch that I love
him/her. When I love Him, I become the ear by which s/he hears,
the eye by which s/he sees, the hand by which s/he grasps, and the
foot by which s/he walks. I give them all of their desires.
Whenever s/he calls for help, I will protect him/her)).
The friend of Allah is said to gain His pleasure and love by sacrifice and the
performance of supererogatory acts of worship. Such a person is also afforded the
protection of Allah from the hands of their enemies, as is mentioned in the hadīth.
There is also the well-known hadīth in the Šahīh of al-Bukhāri on the
authority of Abu Hurayra in which he stated the Messenger of Allah, peace and
blessings be upon him and his progeny, said that Allah says: ((I am at war with the
one who wages war against My friend!)) From this, it is evident that Allah declares
war against the one who fights against His friends. It would not make sense that
Allah would will the fighting of His friends and then wage war against the one who
fights His friends! This would be unbearable and obscene because this would entail
that Allah compels a person to do something and then punishes them for doing it.
The imams of the Purified Household of the Prophet, peace and blessings be
upon him and his progeny, have also emphasized that Allah is not the killer and
persecutor of His friends. In an exchange between the governor (amīr) of Yazīd bin
Mu’awiya, ‘Ubaydullah bin Ziyād, and Imam Zayn al-‘Abidīn, ‘Ali bin al-Hussein,
upon them be peace, the former said to the latter: “Did not Allah kill ‘Ali bin alHussein?” He said this deridingly because he ordered the killing of Imam Zayn al‘Abidīn’s brother and father, upon both of them be peace. Imam Zayn al-‘Abidīn,
upon him be peace, replied by saying: “My brother was named ‘Ali, and he was
older than I. Verily, the people killed him, not Allah.” Ibn Ziyād then said: “No. It
was Allah!” After which, the imam said: “If that is the case, then Allah killed
‘Uthmān [bin ‘Affān]!” In this reply, Imam as-Sajjād, upon him be peace, countered
the assertion of ‘Ubaydullah bin Ziyād that the killing of Imam al-Hussein and ‘Ali
al-Akbar, upon both of them be peace, was perpetrated by Allah. Rather, it was done
by the people at the behest of Ibn Ziyād and Yazīd bin Mu’awiya.
[He does not lie in His conveyances.]—This statement of Imam al-Hādi, upon him
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be peace, emphasizes that Allah is true in what He conveys through the tongues of
His Messengers, upon them be peace. That is to say, the mission of the Prophets and
Messengers, upon them be peace, was to convey the obligations and prohibitions of
Allah. They spent their lives and sacrificed much to carry out their mission. They
also did so not seeking reward from the people. Allah records them as declaring:
{“And I do not ask you for any reward. Verily, my reward is with the Lord of the
Worlds”} (26:109, 127, 145, 164, 180).
Furthermore, through the tongues of the Messengers and Prophets, upon
them be peace, the Exalted stated the punishments for the performance of sins. This
is because the slaves were free to choose their actions—whether good or bad. It is as
the Exalted states: {We have shown him the two paths} (Q. 90:10).
The mission of those sent by Allah was to make the path to righteousness
clear and easy. It is as the Exalted says: {We have guided him to the way, whether he
be grateful or ungrateful} (Q. 76:3) and {Then We make the way easy for him} (Q.
80:20). Consequently, if Allah decreed that the slaves perform evil deeds, this would
invalidate the mission of the Messengers and Prophets, upon them be peace. If He
compelled them to do such deeds, it would defeat the purpose of the Prophets, upon
them be peace.
The Decree (al-Qaďa) and Predestination (al-Qadr)
[ He does not decree or predestine evil on Himself.]—This principle establishes
the imam’s belief concerning the nature of the Divine Decree and Predestination.
Both terms are used interchangeably by many theologians. However, other
theologians state a subtle difference between the two.
The term “decree” (qaďa) has created a series of debates regarding the
nature of the Decree of Allah. Some of the theologians have stated that the Decree of
Allah refers to the Pre-existent Will of Allah that takes place. They also convey the
idea that such Divine Will is compelled or forced upon the slave to act upon by
Allah.
However, the Qur’ān has used the word to mean one of three possible
meanings: First, it could denote “to create” or “to complete” as in the Exalted’s
statement: {He completed them (qaďahunna) as seven heavens in two days} (41:12);
that is, He completed their creation. Second, it could denote “to inform” or “to
notify” as in the Exalted’s statement: {We declared (qaďayna) to the Children of
Israel in the Book: “You will cause corruption of the Earth twice…”} (Q. 17:4); that
is, We informed them that they would do so. Third, it could denote “to make
obligatory” as in the Exalted’s statement: {Allah has decreed (qaďa) that you
worship Him and be kind to your parents…} (Q. 17:23); that is, He has commanded
you.
It is not possible that Allah decree disobedience or disbelief according to
the first meaning because we already demonstrated that the slaves’ actions are from
the slaves and not created by Allah. The second meaning would not be possible from
a linguistic standpoint. The third meaning would not be possible because Allah does
not make disobedience or disbelief obligatory. Rather, he makes the opposite
obligatory.
The most authentic statement on the matter is that of the Exalted: {Allah
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decrees (yaqďi) with truth} (Q. 40:20). This statement encompasses all three
meanings of the word “decree” because: first, Allah creates and completes
everything in truth; second, Allah notifies and informs His slaves of His will in truth;
and third, Allah commands and rules in truth. Any other interpretation would be
incompatible with text and reason.
According to the exegetes, the meaning of the word {truth} in this verse is
“justice.” Therefore, it is clear that the meaning of this verse is that Allah decrees
with justice. This is emphasized by the previous verse that states that Allah {knows
of that which may deceive the eyes and that which the hearts may conceal} (Q.
40:19). Consequently, to ascribe injustice to the Decree of Allah would be in direct
contradiction of this explicit verse.
Some have attempted to attach the Essential Attribute of Allah’s
Knowledge to the occurrence of decreed events. They say that because of Allah’s
pre-existent Knowledge of the actions of the slave, He simply brings about that
which would have occurred anyway. They say that Allah compels the slave to do that
which the slave would have done had He not compelled him. Consequently, the
denial of the doctrine of the Decree amounts to the denial of the pre-existent
Knowledge of Allah. Such denial of an Essential Attribute is disbelief according to
consensus.
We reply by saying that the pre-existent Knowledge of Allah, the Exalted,
does not entail compelling or force. To “force” or “compel” denotes the forcing of a
third party to do something or refrain from doing something. Therefore, the choice of
the action is that of the forcer, not the forced.
Related to the concept of the Decree is the concept of Predestination (alQadr). This word also appears in the Qur’ān. However, instead of denoting the idea
of Predestination, the Book of Allah denotes different meanings. The first of these
meanings is “measure and proportion” as in the Exalted’s statement: {Verily, We
created everything in due measure (bi qadarin)} (Q. 54:49). The second of these
meanings is “determination” as in the Exalted’s statements: {We have determined it
(fa qadarnā). Excellent are We in determination (al-qādirūn)} (Q. 77:23) and {He
created everything and determined its measure (fa qaddarahu taqdīran)} (Q. 25:2).
The third of these meanings is “an appointed term” as in His statement: {Did we not
create you from a despised liquid, which We made to remain in a firm place for an
appointed time (qadarin)?} (Q. 77:20-22). Nowhere does the Qur’ān use the word
qadr to refer to Predestination as a concept.
Our opponents say that the Qur’ān does use the term qadr to refer to
Predestination. They quote the verse: {“We decreed (qaddarnā) that she be of those
who are left behind”} (Q. 15:60 & 27:57). They say that this verse explicitly shows
that Allah predestines disobedience/disbelief because He used a derivative of qadr
and decreed that Lot’s wife be amongst the disobedient destined for punishment.
We reply by saying that the word {decreed} in this instance does not refer
to Predestination. What it means is that punishment was decreed for the wife of Lot,
upon him be peace, because of her actions, not because Allah compelled her to do so.
The corresponding verse makes this clear. The Exalted says: {[The angels] said: “O
Lot…Hasten with your family in the night and do not look back; except your wife.
What befalls them will befall her…”} (Q. 11:81). It is apparent from the verse in
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66:10 that her remaining behind was not due to coercion from Allah; rather, she
disbelieved in her husband. The punishment that was decreed for the inhabitants of
Sodom and Gomorrah was similarly decreed for her.
There are other attempts by our opponents to justify the belief in
Predestination and Fate. They utilize certain verses of the Qur’ān and narrations of
hadīths to prove that Allah compels the slave to perform acts of disobedience and
disbelief. Although we have addressed this issue in our discussion regarding the
actions of the slaves and the actions of Allah, it is incumbent that we address the
proofs used by our opponents. In so doing, we will demonstrate that the slave
performs acts of disobedience and disbelief by his/her own volition and not because
he/she is forced by Allah, the Exalted.
The first proof that they use is the verse: {And you do not will except that
Allah wills} (Q. 76:30). They argue that this verse proves that one does not perform
an action except that Allah wills that they perform that action. Such {will} indicates
a pre-existent compelling on the part of Allah.
We reply by saying that the context of this verse makes its true meaning
clear. The previous verse says: {Verily, this is a reminder, so that he who wills may
take a path to his Lord} (verse 29). Consequently, the {will} that is referred to in
verse 30 refers to the will of the slave to reach his Lord. The proper exegesis of the
verse is {And you do not will} to take a path to your Lord {except that Allah wills}
to reward you. Also, the following verse says: {He admits whom He wills to His
mercy} (verse 31). This means that those who Allah wills to reward, {He admits}
them {to His mercy}.
Also, we say that this verse means that the slave cannot will to follow the
straight path unless Allah wills to guide them by means of commands, prohibitions,
admonitions, and the like. This is the meaning of “guidance (hidāya).” This is the
reason why the Exalted says: {Anyone of you who wills to go the straight way
cannot will such unless Allah, the Lord of the Worlds, wills such} (Q. 81:28-29).
Allah has provided the means for guidance for His slaves. It is up to them whether
they follow this guidance or not. It is as He states: {We have guided (hadaynā) him
to the way, whether he be grateful or ungrateful} (Q. 76:3).
Therefore, in the verse: {And you do not will except that Allah wills}, Allah
informs the slave that his/her will to follow right guidance is because of Allah’s will
to guide him/her. Had Allah not sent any form of guidance, the slave would not have
been guided aright.
The second proof that they bring forth to prove that Allah wills
disobedience and predestines it upon His slaves is the verse: {And your Lord creates
what He wills and He alone chooses. They didn’t have a choice} (Q. 28:68). Some
exegetes say that this “choice” refers to guidance. They also say that this verse shows
that the slave does not have a choice to choose guidance or deviance.
We reply by saying that this interpretation is contrary to its intended
meaning. This is clear from the literature regarding the circumstances around the
revelation of this verse. In Asbāb an-Nuzūl, al-Wāhidi said that this verse was
revealed as an answer to al-Walīd bin al-Mughīra. He and the other pagan Arabs
asked why wasn’t the Prophet a man of prominence from Mecca or Ta`if. Their
presumptuous inquiry is mentioned by the Exalted in the verse: {And they say:
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“Why wasn’t this Qur’ān revealed upon a man from the two great towns?”} (Q.
43:31). Allah then revealed this verse: {And your Lord creates what He wills and He
alone chooses. They didn’t have a choice} as a response to them.
Also, it is noteworthy that the past tense is used {They didn’t have a
choice} and not the present tense, “They don’t have a choice”. This lends credence
to the view that it was addressing the ridicule of the pagans. {They didn’t have a
choice} to choose the Prophet and where he was from. The subjects of Fate,
Predestination, or Free-will are not mentioned in the verse at all.
The opponents of this view may say that the verses: {And your Lord creates
what He wills and He alone chooses. They didn’t have a choice} and {And they say:
“Why wasn’t this Qur’ān revealed upon a man from the two great towns?”} are not
related because of the physical distance between these two verses. However, we
reply by saying that the distance between these two verses has nothing to do with
their closeness in revelation. It is as we quoted earlier from Imam as-Suyūti: “The
sequence of revelation is different from the sequence of recitation.” Scholars of the
Qur’ān know that it is not uncommon to find distant verses that are connected.
The third proof that they present is the verse: {Allah created you and what
you do} (Q. 37:96). They argue that this verse is explicit in denoting that Allah
creates the actions of the disobedient.
We reply by saying that this verse does not prove that Allah predestines and
creates acts of disobedience. We say that the meaning of the verse is made clear once
we place it in its proper context. It is evident that it is part of Abraham’s statement to
the idolaters. The first part of the statement is {“Do you worship what your hands
carve…”} (verse 95). He completes the statement with the aforementioned verse:
{“…while Allah created you and what you do [or “what you manufacture”]} (verse
96). Therefore, {what you manufacture} refers to the stones by which they fashioned
their idols from. The implication is that they should worship Allah, the One who
created them and created the stones that they carve images from.
Our exegesis is more reasonable because, as we mentioned, this statement
was made by Abraham, upon him be peace, to the idolaters. He was using this
statement as an argument against them. If he had implied that Allah created their acts
of idolatry, he would not have an argument against them. Furthermore, they would
have an argument against him, upon him be peace! They could have easily replied by
saying that their worshipping of idols is created by Allah, therefore, Abraham’s,
upon him be peace, argument would be against himself. This is not reasonable or
possible in respects to Abraham or another Prophet of Allah, upon them be peace.
Allah gives them arguments against their people, not arguments against themselves!
The Exalted does this {…so that men will not have an argument against Allah…}
(Q. 4:165).
Our opponents say that our interpretation of the verse is not suitable
because the object of the verb {created} is a verbal noun (mašdar), which implies
that the action of {what you do (mā ta‘lamūn)} is what is created, not the idols.
Therefore, the intent of this verse is that Allah creates the doer and the action.
We reply by saying that although the object of a verb is a verbal noun, it
could also represent the objective result of the verb. That is to say that the Arabic
language allows for the object to be a noun, even if it is a verbal phrase. For
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example, the Exalted says regarding the miracle of Moses’ staff: {It devoured what
they deceive (mā ya`fikūn)} (Q. 7:117). One could not argue that the staff of Moses,
upon him be peace, devoured the deceptive actions of Pharaoh’s magicians; rather, it
devoured the results of their deceptive actions. Likewise, it is acceptable to conclude
that Allah did not create the act of constructing the idols, but rather He created the
material by which the idolaters used to construct their idols.
Such an interpretation is perfectly permissible in the language. In Tafsīr alJalalayn, it says:
The meaning of {“…while Allah created you and what you
manufacture”} can mean the act of carving or that which you
have carved. So worship Him alone. The {what} [in the phrase
{what you manufacture}] is a verbal noun; but it is also said to be
a relative clause (mawšūla) or an attributed noun (mawšūfa).
This was also acknowledged by Ibn Hajar in his Fat-hul Bāri in which he stated:
At-Ťabari stated: “It can be two perspectives. The one who says
that it is a verbal noun says that the meaning is “Allah created you
and created your actions.” The one who says that it is a relative
clause says that [the meaning is] “Allah created you and that which
you manufacture”; that is, “that which you manufacture idols from,
like wood, copper, and other than these.”
He then narrated a report on the authority of Qatāda that seemingly
supports the second view. And what is meant is: {“…while Allah
created you and what you manufacture“} that is, by your hands.
Ibn Abi Hātim also relates on the authority of Qatāda: “{“Do you
worship what your hands carve…”}; that is, the idols. {“…while
Allah created you and what you manufacture“} that is, by your
hands.”
Not only did Ibn Hajar demonstrate that our interpretation is permissible, but it is
also narrated as an opinion of one of the classical exegetes amongst the salaf,
Qatāda.
Our opponents argue that the meaning of the verse is that Allah creates the
actions of the slave because of a narration reported by Imam as-Suyūti in his AdDurr al-Manthūr. In it, he reported:
Al-Bukhāri related in [his book:] Khalq al-Af‘āl al-Ubād, as well
as al-Hākim and al-Bayhāqi in his Al-Asmā`u wa as-Siffāt on the
authority of Hudhayfa, may Allah be pleased with him, who said:
“The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((Verily, Allah is the Creator of every worker
(šan‘i) and his work (šan‘atihi))). He then recited: {Allah created
you and what you do}.”
We reply by saying that if this hadīth is authentic, it simply denotes the
same meaning as the noble verse that it’s connected to—and that is: Allah created
the maker of the idols as well as the material the idols are made from. However, it
would be incorrect to assume that this hadīth meant that Allah created the act of
constructing idols.
Idolatry is abhorrent to Allah and He does not do anything that is abhorrent
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to Himself. The Exalted commands mankind: {Shun the impurity of idols} (Q.
22:30). It would be contrary to Divine Wisdom and Mercy to create the actions of
constructing and worshipping idols and then prohibit humankind from doing such
actions. That withstanding, it is more probable that the hadīth means that Allah is the
Creator of every producer and product, so He alone is worthy of exclusive devotion,
not the product of His creation. The Exalted says regarding the idolaters: {But they
have taken as gods, instead of Him, those who cannot create a thing; while they
themselves are created} (Q. 25:3).
The fourth proof that they mention in support of the doctrine of
Predestination are the verses that mention that Allah leads astray or misguides whom
He pleases. Some examples of such verses include: {Who can guide the one that
Allah leads astray?} (Q. 30:29); {“It is only Your trial. You misguide by it
whomever you will and You guide by it whomever You will…“} (Q. 7:156); and
{Allah leads astray whom He wills} (Q. 14:4). They say that all of such verses prove
that Allah is cause for one to go astray; therefore, disobedience, disbelief, and the
likes are attributed to Allah.
We reply by saying that any verse that mentions that Allah misguides or
leads someone astray must be understood in the light of the verse: {None does He
cause to go astray from it except the defiantly disobedient} (Q. 2:26). In this verse,
the Exalted demonstrates that His leading someone astray is a result of their being
disobedient. It is not as our opponents surmise—that Allah misleads an innocent
person. Rather, once it is clear that a person persists in their sins, Allah allows them
to remain astray.
Similar to this are the verses in which Allah mentioned those who He will
not guide. All of which indicates that Allah’s guiding or leaving astray is conditional
upon the actions of the people. The following are examples: {How can Allah guide a
people that disbelieve after they believed and testified that the Messenger was true
and what he came with was clear to them?! Allah does not guide an oppressive
people} (Q. 3:86); {Allah does not guide an oppressive people} (Q. 5:51, 9:19,
9:109, 28:50, 46:10, 61:7, 62:5); (Allah does not guide a disbelieving people} (Q.
5:67, 16:107); {Allah does not guide a defiantly disobedient people} (Q. 5:108, 9:80,
61:5, 63:6); {Those who do not believe in the signs of Allah—Allah will not guide
them…} (Q. 16:104); and {Allah does not guide the liar and the ungrateful} (Q.
39:3).
All of the above verses demonstrate that Allah allows a defiantly
disobedient, disbelieving, oppressive, lying, and ungrateful person to remain on
misguidance. It is not that Allah creates these negative qualities in a person and leads
them astray. Allah’s guidance is predicated upon whether these people turn from
their evil acts and accept the guidance of their Lord.
Our opponents reply by saying that the phrase {whomever He wills}
indicates that Allah’s guidance or misguidance is completely dependent upon His
will and not upon the actions of creation.
We reply by saying that although the use of the phrase {whomever He
wills} demonstrates that whatever transpires is in the will of Allah, it, nonetheless,
does not preclude that such action is based upon the actions of creation. For example,
Allah says: {Verily, Allah does not forgive the associating of partners with Him, yet
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He forgives everything other than that, to those whom He wills} (Q. 4:48). Allah
predicates His forgiveness to those who do not associate partners with Him. He also
says that He will forgive them if He wills.
We also say that the phrase {whomever He wills} demonstrates that the
ability to guide or misguide lies solely with Allah and He exercises this in any way
that He feels. Such is the import of the verse: {Say: “I have no power to hurt or
benefit myself, except what Allah wills”} (Q. 10:49).
The fifth proof that the opponents mention is the verses whose apparent
import denotes that Allah seals and veils the hearts of some of His slaves. Such
verses include: {Allah has set a seal upon their hearts and hearing, as well as a veil
upon their eyes…} (Q. 2:7); {Allah has left him astray, set a seal upon his hearing
and heart, and set a veil upon his eyes…} (Q. 45:23); and {There are those amongst
you that seemingly listen to you but We have placed veils over their hearts and they
do not understand…} (Q. 6:25). They say that such verses indicate that Allah
predestines disbelief upon His slaves because He seals and veils their hearts from the
truth.
We reply by saying that, similar to our reply above concerning Allah‘s
misguidance, Allah’s sealing or veiling of the hearts does not occur until after the
slave has perfidiously rejected the guidance of the Lord. Only then are their hearts
sealed and veiled from hearing and accepting the truth. Such interpretation is in line
with the Exalted’s statement: {But Allah has veiled their hearts because of their
disbelief [or “rejection of truth”]} (Q. 4:155).
Furthermore, the use of the word “seal” in the verses {Allah has set a seal
upon their hearts and hearing} and {Allah has left him astray, set a seal upon his
hearing and heart} denotes a finalization of a state. This means that Allah finalizes
the wretched state of those who persist in their rejection of the truth. This is why the
last Messenger of Allah, peace and blessings be upon him and his progeny, is
referred to as the “Seal of the Prophets.” He, peace and blessings be upon him and
his progeny, is the finalization of Prophethood.
Also, we say that “seal” carries the same meaning as “veil,” as was
mentioned above. In the Lisān al-'Arab, it is said:
“Seal upon the heart” means that one cannot understand something
or one cannot extract a thing from it. It is similar to “veil.” The
great revelation {Allah has set a seal upon their hearts} is like the
statement: {But Allah has veiled their hearts}. That is, to not
reason or realize something. Abu Ishāq said: “’He sealed’ and ’he
veiled’ means the same thing in the language.”
The sixth proof they present is the verse: {We turn their hearts and sight}
(Q. 6:110). They say that such verse indicates that it is Allah that predestines belief
and disbelief because this verse seemingly implies that Allah controls the hearts of
the slave.
We reply by saying that the meaning of this verse is similar to the verses of
misguidance and sealing above. That is, Allah allows the hearts of the slaves to
remain upon misguidance once it is clear that they persist in their rejection of clear
truth. The remainder of the verse explains this apparent meaning: {We turn their
hearts and sight as they did not believe in it the first time. And We will leave them
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in their arrogance, blindly stumbling} (Q. 6:110). This very clearly indicates that
Allah’s “turning” their hearts refers to Him leaving the disbelievers blindly
wandering in their disbelief. Such does not indicate that Allah creates disbelief in
them prior to their own disbelief. It is as the Exalted says: {Allah will requite them
and will leave them in their arrogance, blindly stumbling. They are those who chosen
error in exchange for guidance} (Q. 2:15-16).
This is further clarified by the Almighty’s statement: {In their hearts is a
sickness. So Allah increases them in sickness} (Q. 2:10). This verse clarifies that the
import of the verses of misguidance, veiling, sealing, and the turning of the hearts is
that such misguidance, disbelief, and disobedience exists within the hearts of the
slaves prior to Allah establishing it there.
The seventh proof they bring forth to prove that Allah predestines disbelief
upon His slaves is the verse: {“If Allah desires, He could leave you astray
(yughwiyakum). He is your Lord…”} (Q. 11:34). They say that because Allah is the
Lord of humankind, this makes it possible for Him to lead them astray.
We reply by saying that this verse does not imply what our opponents
intend. First, it must be understood that the desire (irāda) of Allah is not to mislead
or predestine disbelief upon His slaves. Rather, He desires the opposite. This is clear
from the statements of Allah: {Allah does not love corruption} (Q. 2:205), {He is not
pleased with disbelief for His slaves} (Q. 39:7), and {Allah does not desire injustice
for His slaves} (Q. 40:31).
Furthermore, the imams of the Prophetic Household have addressed the
proper meaning of the noble verse. In Majālis at-Ťabari, Sayyid at-Ťabari was asked
regarding the exegesis of the verse, and he replied:
[Imam] al-Hādi had a statement regarding the meaning, as well as
[Imam] al-Qāsim. The meaning of both of their statements is the
same, although the wording was different.
Al-Qāsim, upon him be peace, said: “Allah proves true that there is
no god but He and that He sent Messengers. Noah, upon him be
peace, said to his people: {“If Allah desires, He could leave you
astray. He is your Lord…”}. {If (In)} is an interrogative particle,
so [it means]: ‘My advice will not benefit you if you remain in a
state of disobedience.’”
Al-Hādi, upon him be peace, said regarding the verse {“If Allah
desires, He could leave you astray. He is your Lord…”}: “The
term {leaves you astray (yughwiyakum)} means ‘punishes you’; so
[it means]: ‘Because of your sins, my advice will not benefit you.
If you remain in this state, you will be punished for your
misdeeds.’ Allah, the Mighty and Powerful, says: {…and they will
meet chastisement (ghayya)} (Q. 19:59). This means punishment.”
In the above quotation, Imam al-Hādi, upon him be peace, connected the Arabic
word yughwiyakum to its root ghayya [chastisement]—thereby indicating that the
phrase {leave you astray} means “punish you.”
The eighth proof that they use to prove that Allah predestines disbelief and
disobedience upon the slaves are verses like the following: {If We willed, We could
have given every soul guidance} (Q. 32:13) and {If Allah willed, He would have
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guided all people} (Q. 13:31). They say that these verses and others prove that it is
not Allah’s will to guide everyone; therefore, it is His will to misguide some.
We reply by saying that these verses and verses like them prove our
position because Allah makes clear that He could have imposed belief upon His
slaves but He didn’t will so. If we look at the verse: {If We willed, We could have
given every soul guidance}, it continues and says: {…But We [didn’t do so] to make
true the statement: “I will fill Hell with men and jinn, all of them”} (Q. 32:13). In
other words, Allah says that He could have predestined belief on His slaves;
however, He said to Satan that He would fill hell with the disbelievers and
disobedient amongst them. Therefore, to predestine belief upon His slaves would
belie His statement.
Allah confirms this with His statement: {[Allah] said: “Leave, disgraced
and disowned! Whoever from them follows you—I will fill Hell with all of you!”}
(Q. 7:18). The Exalted makes it clear that the precondition of filling Hell with them
is their following Satan. Nowhere is it said that they will fill Hell because of Allah’s
Decree, Will, or the like.
Furthermore, Allah says that He will declare to them: {“…Taste the
everlasting punishment for what you used to do!”} (Q. 32:14). He didn’t say “Taste
the everlasting punishment for what I predestined upon you” or “Taste the
everlasting punishment for what I decreed for you.” Allah makes it apparent that it is
because of their actions and deeds that they will meet everlasting punishment. It is
not to be interpreted as our opponents surmise.
The ninth proof that our opponents use to prove that Allah predestines the
actions of the slaves is the verse: {It was not you who threw when you threw. It was
Allah who threw} (Q. 8:17). They say that this verse clearly shows that it is Allah
who performs our actions, not us. Therefore, He creates our actions and predestines
our deeds.
We reply by quoting from Al-Kāshifu al-Amīn ‘an Jawāhir al-‘Iqdu athThamīn, which says:
They say that in the verse: {It was not you who threw when you
threw. It was Allah who threw}, the Exalted states that He was the
one that threw.
We say: The meaning is “It wasn’t you who afflicted them when
you threw. Rather, it was Allah that afflicted them.” This is
because it was He that spread the dust that the Messenger of Allah,
peace and blessings be upon him and his progeny, threw, into the
eyes of the disbelievers. Consequently, there is an account that he,
peace and blessings be upon him and his progeny, took a handful
of dust, threw it at them, and said: ((May the faces be disfigured!)).
Then the dust was dispersed in the wind by the permission of
Allah.
As we can see from the quotation, what is meant by the first and third
{threw} is when Allah dispersed the dust in the faces of the disbelievers in the battle
of Badr. The second mention of {threw} refers to the throwing of the handful of dust
by the Prophet, peace and blessings be upon him and his progeny. So, the proper
exegesis of the verse is {It was not you who threw} the dust in the eyes of the
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disbelievers {when you threw} the handful of dust in the air. {It was Allah who
threw} the dispersed dust in their faces. Therefore, the verse does not denote what
the opponents say.
A similar interpretation is mentioned in Tafsīr al-Jalalayn:
You did not kill them at Badr by your own might, but Allah killed
them. [He did so] by giving you assistance. {It was not you who
threw}, O Muhammad, peace and blessings be upon him and his
progeny, in the eyes of the people, {when you threw} the pebbles.
This is because a handful of pebbles thrown by a human being
cannot strike the eyes of [everyone] in a large troop. {It was Allah
who threw}, by making it reach them. He did this to defeat the
disbelievers.
If we were to accept the interpretation of the opponents, it would amount to
an apparent contradiction linguistically. The verse begins with {It was not you who
threw}, and then it is said {when you threw}. One part implies the opposite of the
other part. The first portion implies that he, peace and blessings be upon him and his
progeny, didn’t throw and the second part implies that he, peace and blessings be
upon him and his progeny, did. The only way to resolve this seeming contradiction is
to adopt our interpretation.
Another possible interpretation is that, in this verse, Allah emphasizes that it
was not the throwing of the handful of dust by the Prophet, peace and blessings be
upon him and his progeny, that frightened the enemies; rather, it was Allah that
placed fear in their hearts. One of the imams from the Ahl al-Bayt, Imam al-Qāsim
bin Ibrāhīm ar-Rassi, upon him be peace, said regarding this verse:
It refers to, and Allah knows best, that which is only possible in
speech and intellect. “Verily, it was not you who cast terror in their
hearts when you threw. But I was the One who cast terror in their
hearts.” The terror that Allah cast in their hearts referred to their
defeat. “It was not by your throwing that they were defeated.”
An example of that is found in the statement of Allah, the One
without partners: {He effaced the strongholds of the People of the
Book who aided them [the disbelievers] and cast terror in their
hearts. You killed a group of them and took a group of them
captive. He made you heirs of their land, houses, goods, and lands
that they had never set foot. Allah has power over everything} (Q.
33:26-27).
The tenth proof that the believers in Predestination present is a narration on
the authority of Abu Hurayra who said that the Prophet, peace and blessings be upon
him and his progeny, related an account regarding an argument between Moses and
Adam. Imam al-Bukhāri related it with the following wording:
The Prophet, peace and blessings be upon him and his progeny,
said: ((Adam and Moses argued with each other. Moses said to
Adam: “O Adam! You are our father who frustrated us and
removed us from Paradise.” Then Adam said to him: “O Moses!
Allah favored you with His Speech and He wrote [the Torah] for
you with His Own Hand. Do you blame me for an action which
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Allah had decreed for me forty years before my creation?!” So
Adam overcame Moses!)) He repeated it three times.
They say that the statement of Adam, upon him be peace, is explicit in endorsing the
belief in Predestination and that Allah decrees disobedience in His slaves.
We reply by saying that if this narration is authentic, it does not endorse the
belief in Predestination. Once we look at the other narrations of this hadīth, we can
readily see what is meant. Other books of hadīth collections narrated this report;
however, we will consult the narrations in Šahīh Muslim. Imam Muslim narrated five
variations of this report. The exegesis of the hadīth in question will be based upon
the longest of these variations. The wording is the following:
It is narrated on the authority of Abu Hurayra that the
Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((There was an argument between Adam and
Moses, upon them be peace, in the presence of their Lord.
Adam overcame Moses. Moses said: “Are you that Adam
whom Allah created with His Hand, breathed into him His
Spirit, commanded angels to prostrate before him, and He
made you live in Paradise with comfort and ease; then, you
caused the people to descend to the earth because of your
lapse?”
Adam said: “Are you that Moses whom Allah chose for His
Messengership and Speech; gave you the tablets, in which
everything was clearly explained; and granted you the
audience in order to speak with you? What is your opinion
regarding how long Allah prescribed the Torah before I was
created?”
Moses replied: “Forty years.” Adam said: “Did you not see
these words: {Adam disobeyed His Lord, and he strayed}?”
He [i.e. Moses] said: “Yes.” Then, he [i.e. Adam] said: “Do
you then blame me for an action which Allah had written for
me forty years before He created me?”)) The Messenger of
Allah, peace and blessings be upon him and his progeny, said:
((This is how Adam overcame Moses)).
In this narration, it is clear that the meaning of Adam’s statement is that
Allah specifically inscribed in the Torah that he, upon him be peace, disobeyed
the command of his Lord. This presupposes that Adam’s, upon him be peace,
misdeed was decreed in the Torah forty years before he was created. Such preexistent decree is permissible because similarly, the Exalted says: {Verily, We
have decreed in the Psalms, after the Reminder [i.e. Torah]: “The righteous shall
inherit the earth”} (Q. 21:105). This is because the basis of Adam‘s, upon him
be peace, argument is that his action was mentioned in the Torah that was
revealed to Moses, upon him be peace. Therefore, it would be improper to
accuse him of a deed that he did. Nowhere does it state that all slaves’ deeds are
prerecorded in the Torah. This is a case specific to Adam, upon him be peace.
Furthermore, we accept the view that the deeds of the slave are
recorded prior to their creation; however, this in no way proves that they are
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compelled to perform such deeds. Precognition does not imply force or
compelling, as we have shown before.
The eleventh proof that they bring forth is a narration in Šahīh Muslim
on the authority of Yahya bin Ya‘mur who said that he and a friend had an
inquiry about Predestination. Both of them went to ask one of the Companions
of the Prophet, peace and blessings be upon him and his progeny, about it.
Yahya reported:
We accidentally came across ‘Abdullah bin ‘Umar bin al-Khattāb,
while he was entering the mosque…I then said: “O Abu ‘AbdurRahmān, there have appeared before us people who recite the Holy
Qur'an and pursue knowledge…” And then after mentioning other
things, he continued: “They claim that there is no such thing as
Predestination (Qadr) and events are not predestined!” [‘Abdullah
bin ‘Umar] said: “When you meet such people, inform them that I
am free from them and they are free from me!” He then swore by
Him [i.e. Allah] and said: “If any one of them was to give gold
equal to Uhud, Allah would not accept it unless they believed in
Predestination!”
He then said: “My father, ‘Umar bin al-Khattāb, told me: ‘One day
we were with the Messenger of Allah, peace and blessings be upon
him and his progeny, when a man dressed in exceedingly white
clothes came before us. His hair was exceedingly black. There
were no signs of travel on him. No one amongst us recognized
him. Finally, he sat with the Prophet, peace and blessings be upon
him and his progeny, and knelt before him, placing his palms on
his thighs…He [the man] said: “Inform me about Belief.” He [the
Prophet] replied: ((That you believe in Allah, His angels, His
Books, His Apostles, the Day of Judgment, and that you believe in
Predestination, its good and its evil)). He [the man] said: “You
have told the truth.”
Our opponents say that the evidence of this narration is multifold: first, it
proves that the concept of Predestination existed during the time of the salaf; second,
it proves that one of the prominent salaf, ‘Abdullah bin ‘Umar, ascribed to the belief
in Predestination; third, he harshly censured those who didn’t believe in it; fourth, he
related an incident where the Prophet, peace and blessings be upon him and his
progeny, mentioned it as a pillar of belief; and fifth, the stranger, who turned out to
be Archangel Gabriel, affirmed it with his statement: “You have told the truth.”
We reply with the following: first, we say that the concepts of
Predestination and Fate appeared prior to the time of the Prophet, peace and
blessings be upon him and his progeny. However, the holders of this doctrine used it
to justify their evil deeds. This is where the problem arises. As we said, there’s no
problem if one says that Allah decreed or predetermined that an event would take
place. The problem only arises when one uses it as an excuse to sin. For example, the
pagan Arabs are censured for such statements. Allah says regarding them: {When it
is said to them: “Give charity from what Allah has bestowed upon you”, those who
disbelieve say to those who believe: “Should we feed those who, if Allah willed,
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would’ve fed [Himself]?!” Verily, you are in nothing but error!} (Q. 36:47). We will
further elaborate this in our discussion concerning: “Who are the Qadarites?”
Secondly, whether a doctrine was promulgated by some of the salaf or
not—it does not prove the veracity or authenticity of the doctrine. This is because the
salaf opposed each other in certain beliefs. For example, there seemed to be a
difference of opinion among the prominent Companions whether the Messenger of
Allah, peace and blessings be upon him and his progeny, ascended in body or spirit
during the Night of Mirāj. The books of history and narration all testify to the
differences of opinion amongst the Companions in issues of belief and jurisprudence.
Therefore, a belief in a tenet of faith should be based upon explicit statements in the
Qur’ān; authenticated Sunnah of the infallible Prophet, peace and blessings be upon
him and his progeny; and consensus of the Muslims.
Furthermore, regarding the doctrine of Predestination and Decree, the chief
amongst the salaf, the brother of the Prophet, and the door to the City of Knowledge,
Imam ‘Ali bin Abi Ťālib, may Allah ennoble his face, was asked about those
concepts. The following account is reported in Tārīkh Dimashq:
An old man (shaykh) asked: “O Amīr al-Muminīn, how does the
Decree (al-Qaďa) and Predestination (al-Qadr) urge us to go [to
Syria]?” He replied: “Woe to you! You imagine a destiny that is
unavoidable and a decree that is final! If it were so, there would
have been no sense in divine promises or threats, nor [would there
be a question] of reward or punishment. You did not come to the
imams from Allah to be a sinner…But Allah, the Exalted, has
ordered them to choose the good with Free-will and to refrain from
evil with caution. He is disobeyed but not because of [His]
overpowering [them to do so]. He is obeyed but not under force.
He does not make resignation (tafwīď) possible. He did not create
the heavens, the earth, and the amazing signs you see in them in
vain! {That is the opinion of those who disbelieve. Woe unto those
who disbelieve, from the Fire!} (Q. 38:27)”
The old man then asked: “O Amīr al-Muminīn, what is the Qaďa
and Qadr that brought us to travel and venture out?” He replied:
“That refers to the command of Allah and His ruling.” He then
recited: “{Your Lord decreed (qaďa) that you worship none but
Him…} (Q. 17:23).” The old man then immediately stood up in
front of him and said [in a poem]:
“You are the imam that through obedience to him, we
hope
For the pleasure of the Merciful on the Day of
Resurrection.
For you clarified the ambiguities of our religion!
May your Lord reward you the best for it!”
Imam ‘Ali reiterated what we stated earlier, and that is “decree” simply
refers to the command of Allah. Although he, may Allah ennoble his face, addressed
the concept of the Decree, the same text reported his statements concerning
Predestination. He was requested:
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“O Amīr al-Muminīn, inform me about Predestination.” He replied:
“It is a dark path, do not travel it.” [The man repeated]: “O Amīr
al-Muminīn, inform me about Predestination.” He replied: “It is a
deep ocean, do not enter it.” [The man repeated]: “O Amīr alMuminīn, inform me about Predestination.” He replied: “It is a
secret of Allah, do not attempt to unveil it.” [The man repeated]:
“O Amīr al-Muminīn, inform me about Predestination.” He replied:
“O questioner, did Allah create you by His will or by your will?”
[The man] answered: “Of course, by His will!” [‘Ali] then asked:
“Does He use you how He wills or how you will?” [The man]
answered: “Of course, how He wills!” He then asked: “Will He
raise you how He wills or how you will?” [The man] answered:
“Of course, how He wills!”
[‘Ali] continued: “O questioner, do you not ask Allah for success
(al-’āfiya)?” He replied: “Yes.” He asked: “From what do you ask
success: afflictions that afflict you or other than that?” He replied:
“[I ask for success] from the afflictions that afflict me.”
[‘Ali] continued: “O questioner, you say: ‘There is no strength and
power except by’ whom?” He replied: “…except by Allah, the
Exalted, the Great.” [‘Ali] asked: “Do you know its proper
exegesis?” He replied: “Teach me the proper exegesis that Allah
taught you, O Amīr al-Muminīn.” [‘Ali] said: “Verily, its exegesis
is that Allah enjoins obedience. Nor does there exist with Him any
other power in disobedience to Allah towards these two things,
except by Allah.”
“O questioner, Do you possess a will along with Allah, does your
will supersede His, or do you will outside of Allah’s will? If you
say that you will outside of Allah’s will, it would be sufficient
regarding the will of Allah. If you were to claim that your will
supersedes that of Allah, then you’re saying that your power and
will are greater than the power and will of Allah. If you claim that
you will along with Allah, then you are saying that you share with
Allah in His will.”
This statement of Imam ‘Ali, may Allah ennoble his face, is a clear saying regarding
the efficacy of the Decree and Predestination. He did not deny their existence;
however, he did not attribute obedience or disobedience to Divine Will or coercion.
Third, we say that those who Ibn ‘Umar censures are those who apparently
did not believe that anything was predestined. We do not say that nothing is
predestined; rather, we say that disbelief and disobedience are not forced upon the
slave.
Fourth, regarding the hadīth that Ibn ‘Umar relates on the authority of his
father, he quoted the Prophet, peace and blessings be upon him and his progeny, as
saying: ((…and that you believe in Predestination, its good and its evil)). Imam
Muslim reported another narration on the authority of Abu Hurayra, the wording is
((…and that you believe in Predestination, all of it)). It is noteworthy that Imam alBukhāri narrated the same report on the authority of Abu Hurayra but without the

143

phrase: ((…and that you believe in Predestination, all of it)).
It is important to properly interpret the meaning of ((Predestination, its good
and its evil)). In the Kitāb Nažarāt, the author said:
Good Predestination—Some examples include: health, wellness in
the soul, family, children, longevity, capacity of livelihood, rain,
fertility, good fruits, security, comfort, and tranquility of the soul,
and the like.
Evil Predestination—Some examples include: death, disease, fear,
poverty, lack of fruits, lack of rain, lack of fertility, spoiled fruits,
lack of money, anxiety, toil, and what is similar to these.
Predestination does not mean the good and evil that is from Allah
that includes the like of injustice, adultery, homosexuality,
cheating, lying, breaking promises, breaching of trust, disbelief,
polytheism, and other acts of disobedience. All of these things are
not the Predestination that we are obligated to believe in. Allah, the
Exalted,
is
highly
above
that!
It is not permissible to commit immoralities and then say: “It is
from Allah and by His Predestination.” On the contrary, we
disobey by our own choice. We do and come by ourselves. We are
responsible for disobedience. Allah is far above our actions. He is
not pleased with disbelief for His slaves, nor does He love
disobedience. {Verily, Allah commands justice, goodness, and
giving towards kin and forbids immorality, evil, and oppression}
(Q. 16:90). {Verily, Allah commands you to deliver your trusts to
its people, and when you judge between people, judge with
justice} (Q. 4:58).
Therefore, we propose that those things that are predestined are those natural
phenomena and the consequential accidents that occur. We also say that the
knowledge of such deeds rest with Allah prior to their occurrence. However, to
ascribe disbelief and disobedience to the compelling of Allah would be ascribing an
obscene act to Allah.
Such a belief also finds support and credence amongst the imams of Ahl alBayt. Sayyid Imam al-Hāmidān bin Yahya, upon him be peace, said in his collection:
Among some [i.e. Muslim sects] are those who label some of the
actions of Allah as “tyranny” or “injustice.” For example, it
denotes when people are afflicted by [the lost of] their wealth,
lives, as well as defects in their yield of fruit and natural disasters.
The school of the imams of Prophetic Descent (a’immat al-’itra),
upon them be peace, and whoever says similar to them, hold that it
is Allah, the Glorified that enables responsibility with what He has
made for it. He has given him/her the power and intellect to do
what he chooses for him/herself. Whoever acts upon righteousness
or disobedience is tested by Him, the Glorified, in that. It is labeled
by the term “morally responsible” (mukallaf) and “worshipper.”
That is to say that all of the tests of Allah, the Glorified, upon His
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slaves that include: deficiencies, pests, and diseases, are from
wisdom and correct actions. This is clear and not objected to,
except by one who objects to the decisive verses of the Book and
the collected statements from the Sunnah of the Messenger of
Allah, peace and blessings be upon him and his progeny.
When we review the aforementioned proofs that the slaves actions are
different from the actions of Allah, the matter will be even more clarified. It is in this
light that we are to understand any references to Decree and Predestination in the
authentic hadīths on the matter.
The twelfth proof that the opponents mention as a proof for the
Predestination of the slave’s sins is a narration from Šahīh Muslim on the authority
of Abu Hurayra:
The Messenger of Allah, peace and blessings be upon him and
his progeny, said: ((Verily, Allah has ordained upon (kataba
‘ala) the son of Adam a portion of adultery that he will
indulge in and will commit. The adultery of the eye is the look
of lust, the adultery of the tongue is the speech of obscenities,
the desires of the soul that the private parts may or may not
actualize)).
They say that this narration proves that sins of disobedience are decreed upon the
slave by Allah, the Exalted.
We say that the meaning of this hadīth is that what Allah has ordained is the
various degrees of adultery. It is not that Allah has ordained adultery upon the slave.
The emphasis of the ordainment is the level or degrees of adultery. To assume that
Allah has ordained the sin of adultery, or any other sin, upon the slave, would be a
gross misinterpretation of the term kataba ‘ala because every instance of the phrase
kataba ‘ala in the Qur’ān, denotes the ordaining a law. For example, the Exalted
says: {Fasting has been ordained for you (kutiba ‘alaykum)…} (Q. 2:183) and
{Fighting has been ordained for you…} (Q. 2:216). Therefore, Allah has ordained
the various stages of adultery mentioned in the hadīth.
The thirteenth proof that they use to prove that Allah predestines our acts of
disbelief and disobedience is a narration related by Imam al-Hākim in his AlMustadrak on the authority of Ibn ’Umar who said:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((The Qadarites are the Magians of this community.
If they are sick, do not see to their needs. If they die, do not attend
[their funerals])).
They continue by saying that the Qadarites are identified by their beliefs in another
report narrated by Abu Dawūd on the authority of Hudhayfa who said:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((Every community has Magians. The Magians of
my community are those who say: “There’s no Predestination.”
Whoever dies from among them, do not attend their funerals.
Whoever is sick from amongst them, do not see to their needs.
They are the partisans of the Antichrist. It is a right upon Allah that
they are met with the Antichrist)).
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They say that the Qadarites are censured for their denying the existence of
Predestination by the tongue of the Prophet, peace and blessings be upon him and his
progeny.
To address this, we must first identify the Qadarites referred to in the hadīth
and their beliefs.
Who are the Qadarites?
To introduce this topic, we must first mention that identifying the Qadarites
has been a point of contention between both sides of the debate. Those who hold that
Allah predestines disobedience and disbelief upon His slaves say that those who
deny such belief are called Qadarites. Likewise, those who believe that the slave is
free and independent in his/her actions, say that those who hold that disobedience is
predestined are called Qadarites. Regardless of who the Qadarites are, both groups
made strenuous efforts to ensure that they were not identified with this group and
that their opponents were labeled with the moniker of this group.
It is incumbent, therefore, that we examine the issue of accurately
identifying the Qadarites. First, we will examine the authenticity of the reports
concerning them; second, we will examine the issue from a linguistic perspective;
third, we will examine their comparison to the Magians and determine if that could
shed light on who they are; and last, we will look at the statements of the imams of
the Prophetic Household and see what their view was concerning the identity of the
Qadarites.
Firstly, concerning the authenticity of the hadīths mentioning the Qadarites,
there are various reports that are narrated that harshly condemns them. Some modern
scholars have suggested that narrations that rebuke certain groups and philosophical
trends that developed later, are fabricated traditions narrated by their enemies. There
have been some reports narrated that condemn these trends and sects by name. The
existence of such reports have called into question their authenticity simply because
some narrators were guilty of sectarian bias in their reports. However, the fact that
both sides of the debate regarding Predestination report the same hadīth
demonstrates that the hadīth is very much authentic and not subject to such scrutiny.
As we previously mentioned, Imam al-Hākim narrated the hadīth: ((The
Qadarites are the Magians of this community. If they are sick, do not see to their
needs. If they die, do not attend [their funerals])) in his Al-Mustadrak. He said
regarding this hadīth: “This hadīth is authentic according to the conditions of [alBukhāri and Muslim].” The same hadīth is narrated with the same chain of narrators
by Abu Dawūd in his Sunan, at-Tabarāni in his Al-Mu’jam al-Kabīr, and al-Bayhaqi
in his As-Sunan al-Kubra. This hadīth is narrated on the authorities of Abu Hurayra
and Jābir bin ‘Abdullah.
The other hadīth that they mentioned in connection to the aforementioned
hadīth is narrated in Sunan Abi Dawūd on the authority of Hudhayfa:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((Every community has Magians. The Magians of
my community are those who say: “There’s no Predestination.”
Whoever dies from among them, do not attend their funerals.
Whoever is sick from amongst them, do not see to their needs.
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They are the partisans of the Antichrist. It is a right upon Allah that
they are met with the Antichrist)).
Regarding its authenticity, it is declared as being “weak” for the following
reasons: first, there is an unknown anonymous person in the chain; second, the chain
contains ‘Umar bin ‘Abdullah, mawla of Ghafara, who is declared “weak” by
traditionalists; and third, there is conflict in its chain of narrators. Therefore, to
connect the authentic hadīth: ((The Qadarites are the Magians…)) to the weak
hadīth: ((…The Magians of my community are those who say: “There’s no
Predestination”…)) would be incorrect.
There are other hadīths in which the Qadarites are mentioned by name. One
of which is a report narrated on the authority of Anas bin Mālik, who said:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((There are two categories of people from my
community that will not be present at the Basin and will not enter
Paradise: the Qadarites and the Murji`ites)).
Although, similar reports exist with variant wording, the hadīth that we reported is
considered by our opponents to be the most authentic out of all of them. Ibn Hajar alHaythami narrated this hadīth in his Majmu’ az-Zawā`id and said:
At-Tabarāni reported it in his [Al-Mu’jam] al-Awsat and his
narrators are all authentic, with the exception of Hārūn bin Mūsa
al-Farawi. However, he is reliable.
Regardless of the number of reports that mention the Qadarites, as well as
the authenticity of such reports, one report is sufficient in proving who the Qadarites
are: ((The Qadarites are the Magians of this community…)). We will discuss the
significance of this comparison later, insha-Allah.
Secondly, to identify the Qadarites, we must examine the issue by looking
at it from a linguistic perspective. As we mentioned, there are those that say that this
appellation applies to those who belie Predestination (al-Qadr) and there are those
that say that it applies to those who affirm it. However, we say that the term
“Qadarites” refers to those who believe that disobedience and disbelief are
predestined and forced upon the slave. We say this because, from a linguistic
standpoint, one cannot be named after something that they belie or disbelieve in.
This would be an anomaly in the language and logic. Rather, groups or sects have
always been named after a person or a belief ascribed to that group.
Throughout history, this has been the case. The Esotericists (al-Bātiniyya)
were named so because they delved into the inner (bātin) dimensions of the Qur’ān
and preferred it to the outer. The Murji`ites were named so because one of their
cardinal beliefs was that they had hopeful expectation (rajā`) that all
Muslims—whether obedient or disobedient—would not go to Hell. The Jabarites
were named so because they believed that all of man’s actions were coerced (jabara)
upon them by Allah.
In all of these cases and others, sectarian groups were named after the
particular doctrines they held to. Not one group in Muslim history was named after a
doctrine that they opposed. Therefore, to assume that Qadarites are those that do not
believe in Predestination, would be an unfounded assumption with no linguistic or
logical basis. It is for that reason that we say that the Qadarites are those that ascribe
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their actions to Predestination and say that disobedience and disbelief are compelled
upon the slave.
This is further proven by a narration related by Imam al-Hākim in his AlMustadrak, on the authority of ‘Umar bin al-Khattāb who reported:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((Do not sit with the people of Predestination (ahl
al-Qadr) nor speak to them)).
This hadīth is also related by Abu Dawūd in his Sunan, Ibn Hibbān in his Šahīh, as
well as Imam Ahmed in his Musnad. Imam al-Faryābi narrated it with four different
chains in his book, Al-Qadr. The term ahl al-Qadr cannot mean other than those who
ascribe their evil deeds to Predestination.
Thirdly, when we look at the hadīth: ((The Qadarites are the Magians of
this community…)), we see that the Messenger of Allah, peace and blessings be
upon him and his progeny, compared the Qadarites to the Magians. This comparison
is instructive in identifying the Qadarites because the central doctrine that both share
is the belief in submission to Fate.
Contradictory information exists regarding the belief of Magians
concerning Free-will and Predestination. Some sources say that they ascribed to one
belief and other sources say that they ascribed to the other. Dr. Alessandro Bausani
said in his article, “Pre-Islamic Iranian Thought”:
Apart from the problems connected with the historical formation of
these ideas, we must say that Mazdaic [i.e. Magian] theology
solves the problem in a rather consequential way. Pahlavi
Vendidad (5. 9. 33) maintains that “in the material world
everything happens according to destiny (pat bakht), whereas in
the celestial world everything is according to free action (pat
kunishn).”
Some scholars also suggest that the reason for the contradictory information
regarding the belief of the Magians regarding Free-will and Predestination is that the
Magians were divided into different sects and each sect enjoyed prominence at
different periods of time. It is probable that at the time of the Prophet, peace and
blessings be upon him and his progeny, the cult of Zurvan, who held to the belief in
Predestination, was the most prominent in that region.
Imam az-Zamakhshari in his Al-Fāniq narrated a hadīth on the authority of
al-Hassan:
A man came to the Messenger of Allah, peace and blessings be
upon him and his progeny, and said: “I saw them [i.e. the Magians]
marrying their mothers, daughters, and sisters! When it was said to
them: ‘Don’t do that!’, they said: ‘It is by the Decree of Allah and
His Predestination.’” Then he, peace and blessings be upon him
and his progeny, replied: ((Verily, there will be a people of my
community that will say the same thing)).”
Although this narration is considered weak by many, it still testifies to the
connection between the Magians and the justifying of evil deeds by Predestination.
Our opponents say that the comparison between the Magians and Qadarites
proves their argument that the Qadarites refer to those who do not subscribe to
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Predestination. They say that their evidence is that the Magians believe that all good
is from one source and evil is from another source. Such dualism, they say, is
characteristic of those that deny that Allah predestines evil. In Lisān al-'Arab, it is
said:
Regarding the hadīth: ((The Qadarites are the Magians of this
community…)), it is said what makes the Magians so similar to
them is their belief concerning the two sources: light and darkness.
They claim that good is from the actions of light, and evil is from
the actions of darkness. The Qadarites resemble them in saying
that good is from Allah and evil is from humankind and Satan.
We reply by saying that there are numerous differences between our belief
and that of the Magians. First of all, it is not our belief that Allah predestines good
and Satan predestines evil. There is no sense of complete dualism; ascribing two
different actions to two different entities. However, we say that Allah enables us to
choose between the actions that He created. This view is supported by the textual
evidences we quoted earlier regarding the actions of the slaves versus the actions of
Allah. Sufficient for us is the verse: {We have shown him the two paths} (Q. 90:10).
Also, we do not say that Allah and Satan are two eternal deities that preexisted simultaneously. We say that Allah created everything, including Satan, in
truth. In so doing, everything that acts contrary to that follows its own caprices. That
withstanding, it was Satan that chose the path towards disobedience to his Lord. He
vowed to entice and mislead anyone who would follow him. Allah calls and
facilitates the path to Him and to goodness; while the Devil calls to the evil.
Sufficient is the holy verses: {Then We make the way easy for him} (Q. 80:20) and
{O you who believe, do not follow the footsteps of Satan. Whoever follows the
footsteps of Satan, [know] he enjoins immorality and sins} (Q. 24:21). Therefore, the
differences between our position and that of the Magians are evident.
Fourthly, we say that according to the imams of Ahl al-Bayt, the Qadarites
are those who hold to the tenets of the Jabarites. The Jabarites are those who believe
that all actions of the slaves are compelled by Allah, the Exalted. It is narrated that
Imam Zayd bin ‘Ali, upon him be peace, said to Abul-Khattāb, when the former
went out to fight against the latter: “We know about your doctrine. I am free from the
fatalistic Qadarites that attribute their sins to Allah!” Imam al-Qāsim ar-Rassi, upon
him be peace, said in his book, Ar-Radd ‘ala al-Mujabbira: “The Qadarites and
Fatalists say: ‘Our acts of disobedience are decreed by Allah and according to His
desire…’” Imam al-Hādi, upon him be peace, wrote two refutations, both entitled:
Ar-Radd ‘ala al-Mujabbira al-Qadariyya (tr. “Refutation of the Fatalistic
Qadarites”). In his Sabīl ar-Rashād ila Ma’rifat Rabb al-‘Ubād, Sayyid Muhammad
bin al-Hassan, upon them be peace, related:
It is narrated on the authority of the Messenger of Allah, peace and
blessings be upon him and his progeny: ((There are two categories
of people from my community that will not receive my
intercession and Allah has cursed them on the tongue of seventy
Prophets: the Murji`ites and the Qadarites)). He was asked: “O
Messenger of Allah, who are the Qadarites?” He replied: ((They
are those who commit an act of disobedience and say: “It is from
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Allah”)) He was then asked: ((O Messenger of Allah, who are the
Murji`ites?)) He replied: ((They are those who state that faith is
without actions)). This is an explicit textual proof and testimonial
of truth that the Jabarites are the Qadarites.
Sayyid Imam al-Hāmidān bin Yahya, upon him be peace, said in one of his treatises:
Know that all of the sects in Islam describe Allah as All-Just and
All-Wise. However, there are some of them that claim that Allah
creates the oppression of the oppressor and the tyranny of the
tyrant. They are the fatalist Qadarites. By that, they escape the
statement of those who hold to the doctrine of Divine Justice.
As is evident from our sources, the imams of the Prophetic Household, upon them be
peace, held to the belief that the Qadarites were synonymous with the fatalist trend in
Islamic philosophical development.
Our opponents say that the name “Qadarites” refers to those who believe
that humans act upon their own choice because the term “Qadarite” is derived from
“power” (qudra). They say that the term qudra relates to the power of humans to
choose good and evil devoid of the coercion of Allah.
We reply by saying that if that was the case, the name would be Qudarites
with a “u” after the “Q” and not Qadarites with an “a.” All of the narrations and
hadīths contain the word “Qadarites” and not “Qudarites.” Furthermore, the hadīth
that says: ((Do not sit with the people of Predestination (ahl al-Qadr) nor speak to
them)) makes it clear that qadr is meant and not qudra.
[He does not commit falsehood. If He were to do so, or if a wife or child were to
will along with Him, He would not be All-Wise or Omniscient.]—Allah’s will is
not questioned or challenged by anyone else. Furthermore, if there was to exist along
with Allah a being that could will or desire something contrary to Him, this would
contradict His Essential Attributes of Omniscience and Wisdom.
[If Allah is Most-Merciful, Most Gracious, All-Wise, and Omniscient, then
frivolity is impossible for Him.]—These attributes of Allah prevent Him from
acting contrary to justice. Furthermore, committing an act of injustice would be
frivolity, as was proven earlier.
The Textual Proof that Allah Does Not Predestine Disbelief or Disobedience
[If that is the case, then how can He prevent His slave from belief and then
say…]—The imam, upon him be peace, presents textual proofs to support the idea
that Allah does not compel the slave towards disbelief. He makes the argument that
if Allah is the cause of disbelief, many of the statements He makes in the Qur’ān
would be superfluous. It should be understood that the questions posed by Allah do
not reflect ignorance on His part; rather, they reflect a rhetorical statement to those
who reflect.
[{What prevented the people from believing…} (Q. 17:94),]—The complete verse
reads as follows: {What prevented the people from believing in the Guidance that
came to them was nothing except their statement: “Has Allah sent a human being as
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a Messenger?!”}. In this holy verse, the Exalted states that the only thing that kept
the disbelievers from believing in the message of the Prophet, peace and blessings be
upon him and his progeny, was the fact that he was a human being like them, and not
an angel.
The imam, upon him be peace, argues that if it was Allah that prevented the
people from believing by His predestining disbelief and coercion, this statement
would be contradicted. If Allah kept them from believing in the revelation sent to His
Messenger, peace and blessings be upon him and his progeny, the verse should have
read: “What prevented the people from believing in the Guidance that came to them
was nothing but Allah.” However, the existence of the exceptional clause {…nothing
except (mā…illā)} makes it clear that there is no other possibility for the idolaters’
misguidance other than that which follows the exceptional clause, {…their
statement: “Has Allah sent a human being as a Messenger?!”}.
[{What [harm] would there have been if they had believed in Allah and the Last
Day…?} (Q. 4:39),]—In this noble verse, the Exalted asks the disbelievers what
harm would there be if they were to believe. However, if He was the Cause of their
disbelief, this rhetorical question would be superfluous. This rhetorical question
implies that the issue of belief is solely upon them, and not Allah.
[…and {What is the matter with them that they won’t believe?!} (Q.
84:20)?!]—The imam uses this noble verse to prove that belief is upon the slaves. If
the Exalted was the reason for their disbelief, such a question would be frivolous and
meaningless. For the replier could easily say in response to the question: “I didn’t
believe because Allah decreed that!” or “I didn’t believe because Allah compelled
me not to!” Such answers to this rhetorical question would establish a proof for the
disbelievers against Allah. Allah prevents the possibility of such arguments by the
disbelievers with the verse: {…so that men will not have an argument against
Allah…} (Q. 4:165).
[How can He command them to guidance, divert them from it, and then say:
{How are you diverted?} (Q. 10:32)?!]—Imam al-Hādi, upon him be peace, also
proposes that misguidance is upon the disbelievers solely because the Exalted asks
them how are diverted from the Truth when it comes to them. If He was the source
of disbelief and misguidance, as our opponents claim, such a rhetorical question
would be meaningless because the disbelievers could easily reply by saying: “I was
diverted by Allah!”
Our opponents say that the following verse proves that misguidance is from
Allah. it is said: {That is the case so that the word of Allah be true against those that
defiantly disobey: “They will not believe.”} (verse 33). They say that this verse
shows that Allah decrees disbelief and disobedience upon the slave.
We reply by saying that verse 33 must be understood in light of verses such
as: {As for those who disbelieve, it is the same to them whether you warn them or
not. They will not believe} (Q. 2:6). That is to say that the disbelief ordained upon
the defiantly disobedient and disbelievers, is a result of their own conscious
objection and that Allah seals that in their hearts. {But Allah has veiled their hearts
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because of their disbelief. They will not believe, except a little} (Q. 4:155).
[How can He create them in disbelief and then say: {You have done an
abominable thing! The heavens are breaking apart from this, the earth is
splitting open, and the mountains are collapsing in ruin!} (Q. 19:89-90)?!]—The
imam, upon him be peace, argues that by Allah calling disbelief an {abominable
thing}, it would preclude Him creating it in the hearts of His slaves.
Allah further makes it clear that the source of such effects as the {heavens
are breaking apart from this, the earth is splitting open, and the mountains are
collapsing in ruin!} is the statement in the following verse: {that they should ascribe
a son to the Most Merciful} (verse 91). Such a violation of Divine Oneness (atTawhīd) cannot be attributed to Allah. Such a thing is abominable to Him, as is
evident in various textual sources. If we can attribute the violation of the most
heinous crime of polytheism—which is rejected by both reason and revealed text—to
Allah, the very foundation of Islam would be shattered.
In this text, Imam al-Hādi, upon him be peace, only cited the previous
mentioned verses as proof that Allah does not will nor predestine disbelief and
disobedience upon His slaves. There are additional proofs cited by the imam in his
other works. We will cite only the first ten of these proof-texts from his second
edition of Ar-Radd ‘ala al-Mujabbira al-Qadariyya.
As his first proof, the imam, upon him be peace, stated:
Allah, the Glorified, states as a proof various examples against
their allegations in many places in the Qur’ān. In these cases, there
exist more substantial evidences than what they used as proofs.
The Glorified says: {Verily, Allah commands justice, goodness,
and giving towards kin and forbids immorality, evil, and
oppression} (Q. 16:90).
By bringing forth this verse, the imam demonstrates that Allah commands the good
upon the slave and prohibits from them the evil deeds. If He was to command them
to do good and prevent them from doing so, or if He was to prohibit them from the
evil and compel them to do so, both of these actions would be forcing them to do the
unbearable.
Imam al-Hādi, upon him be peace, stated his second proof with his
statement:
The Mighty One says as a belying to the polytheists and those who
say similar to them, as well as a proof against them and as a way to
expose their deceit: {And when they commit immorality, they say:
“We found our forefathers doing it and Allah ordered us to do it.”
Say: “Verily, Allah does not order immorality. Do you say about
Allah that which you not know thereof?”} (Q. 7:28).
Although we discussed this verse in the section dealing with differentiating the
actions of the slaves from that of Allah, it bears worth recalling. The proofs for
differentiating the actions of Allah from that of His slave can also be used to
establish that Allah does not predestine evil upon His slave.
He then quoted the following verse as his third proof:
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The Mighty One says: {Allah will not misguide a people after
guiding them, as far as He has made clear to them what to
fear} (Q. 9:115).
This verse makes it clear that misguidance is not from Allah, especially after He has
made the attempt to guide them. Once Allah has placed into the hearts of those
slaves what pleases and displeases Him. After He has made clear His warnings and
promises, it is up to the slave to choose or reject His guidance.
Next Imam al-Hādi, upon him be peace, mentioned as his fourth proof:
Then those who falsely ascribe statements to Him do so and He
says in response to those that attribute partners to Him: {Those
who attribute partners to Him will say: “If Allah had willed, we
would not have disbelieved, nor would our ancestors. We would
not have declared [any permissible] thing as prohibited!” Also, in
this way those before them lied until they tasted Our punishment.
Say: “Do you have any bit of knowledge to offer us? You follow
nothing but assumptions and you do nothing but presume!” Say:
“The final evidence is upon Allah. If We so willed, We could have
guided everyone!”} (Q. 6:148-149).
The idea of predestining disbelief and the like is seemingly reflected by the statement
of the disbelievers who attribute partners to Allah. This verse shows that they will
use the concept of the will of Allah as an excuse for their disbelief. Likewise, those
who are defiantly disobedient could use the will of Allah to justify their
disobedience. Allah answers them by presenting their statements as base assumptions
and mentioned that those before them that used similar arguments suffered
punishment for their presumptuous statements. Finally, Allah reminds them that He
could have guided everyone by force if He so pleased. However, it is not His will to
force or coerce anyone into belief, and, by extension, disbelief.
As his fifth proof, he stated:
Do you not consider His statement: {I did not (mā) create jinn and
men except (illā) to worship Me. I do not desire any sustenance
from them, nor do I desire that they feed Me} (Q. 51:56). The
Glorified informs them that He did not create them except to
worship Him. He did not create them to disobey; nor does He
overwhelm, push, coerce, or press anyone. No one is named a
believer or disbeliever except by his/her belief, disbelief, and
actions.
This verse proves that Allah did not create humans and jinn to disbelieve and
disobey. This can be seen in the verse from a linguistic perspective. Just as we
mentioned regarding the verse: {What prevented the people from believing in the
Guidance that came to them was nothing except their statement: “Has Allah sent a
human being as a Messenger?!”} (Q. 17:94), utilizing the mā with illā precludes any
other possibility after the exceptional clause. Therefore, by using the clause {except
to worship Me}, Allah demonstrates that He did not create humans or jinn for any
other purpose or reason.
As the imam’s sixth proof, he stated:
Then, the Glorified says: {It may not be your desires nor those of
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the People of the Book, but those who do evil will be requited
thereof} (Q. 4:123). He says: {those who do} and does not say:
“those who I make do” or “those who I decree to do.”
That is to say, Allah makes it apparent that one is answerable for their own deeds.
Anything else other than that is considered delusional thinking.
Imam al-Hādi, upon him be peace, stated as his seventh proof:
Then, the Glorified says: {Have you not considered those who
exchanged the blessings of Allah for disbelief and invited their
people to the place of total perdition: Hell—they will burn therein
and it is an evil destination?!} (Q. 14:28-29). He says that they
exchanged the {blessings of Allah} upon them, which refer to His
sending of Messengers and His invitation. He indicates the good
while they disbelieve in it. That is, they disavow it, call people to
disobedience and disbelief, and invite them thereto.
In this passage, the imam demonstrated that the cause for people going astray is other
people that call them to it. The verse demonstrates that the role that Allah plays is
providing blessings in the form of Messengers, upon them be peace.
As his eighth proof, he, upon him be peace, stated:
Then He says as a proof to them: {Do not approach immorality:
whether open or secret} (Q. 6:151). Would Allah adjudicate or
establish that one should refrain from something and then He share
in its perpetration?! Would He prohibit His slave from something
that He desired or from something that He decreed that they should
do or refrain from?!
The imam, upon him be peace, argued that it would be unjust for Allah to decree for
His slave something that He prohibited them from. We previously established this
argument.
As his ninth proof, he said:
Have they not considered the statement of the Mighty and
Majestic: {He is not pleased with disbelief for His slaves. However
if you show gratitude, He is pleased with you} (Q. 39:7). The
meaning of {disbelief} here is: “ingratitude to Him, His blessings,
and His virtues that He shows them.” The “showing of gratitude”
refers to obeying Him and acting upon obedience. He will be
pleased with the actions from them and will reward them for that.
The Arabic word for {disbelief (al-kufr)} also means: “ingratitude”; so the verse
could also be translated as: {He is not pleased with ingratitude for His slaves}.
Regardless whether the word is {disbelief} or {ingratitude}, it is clear that Allah
does not desire it upon His slaves. If something that Allah doesn’t desire exists, it
cannot be that He brings it into existence. Therefore, as we proved earlier, creation
has a limited ability to create.
As the tenth proof, he, upon him be peace, said:
Then He says also: {Regarding Thamūd, We guided them and they
preferred blindness over guidance} (Q. 41:17). The Mighty One
says and makes clear that sin is from the slaves by their own
choice and preference. Verily, He guided them but yet they
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preferred disbelief and its effects over the actions of guidance.
Imam al-Hādi, upon him be peace, cited many more verses that disprove the
beliefs of the Qadarites. He also looked at the textual proofs they use and responded
to them utilizing hermeneutical methods to disprove their interpretations. Many of
these counterarguments and interpretations we utilized earlier.
[However, we say that Allah makes the path to our Lord easy, establishes clear
proofs for them, sends them messengers, and reveals to them the Qur’ān.]—As
we previously stated, Allah guides humankind towards the Truth. He provides them
with clear evidences and does not hesitate to enable them towards the light of
guidance. Allah sent Messengers, upon them be peace, to guide them and instruct
them towards the right path. About these series of Messengers, upon them be peace,
the author of Kitāb Nažarāt said:
From the imperative obligations is the belief in Allah’s
Messengers, peace and blessings be upon them all. Some of them
are mentioned in the Qur’an and some are not as it is mentioned:
{We relate some of their stories to you, others we do not relate to
you} (Q. 40:78). Belief in all of them is obligatory; whether they
are mentioned or not, peace and blessings be upon them all. The
first of them is the father of man, Adam, Allah’s blessings be upon
him. The last of them is Muhammad, peace and blessings be upon
him and his progeny. It is obligatory to believe in them as a whole
and not differentiate between them. The Exalted says: {Say: “We
believe in Allah, and the revelation sent to us, and to Abraham,
Ishmael, Isaac, Jacob, and the Tribes, and that given to Moses and
Jesus, and that given to all Prophets from their Lord: We make no
difference between them. And we bow to Allah.”} (Q. 2:136).
He finally seals His Prophetic guidance with His last Messenger, peace and blessings
be upon him and his progeny. He revealed to them an immutable Book that contains
guidance and light.
[He made it [i.e. the Qur’ān] a means of healing…]—The Book of Allah serves as
a healing for the believers. This principle is based upon the holy verse: {And We
revealed in the Qur’ān that which is a healing and mercy to the believers} (Q. 17:82).
It is clear that the {healing} referred to relates to the heart. Elsewhere in the Qur’ān,
the Exalted says: {O humankind, there has come to you a warning from your Lord, a
healing for the hearts, a guidance, and a mercy to the believers} (Q. 10:57).
Many verses testify to the “sickness” in the hearts. For example, the Exalted
says: {…those in whose hearts is sickness…} (Q. 33:60). Therefore, the Qur’ān
serves as treatment and a cure for the hearts. The Qur’ān with its admonitions and
promises, supplications and condemnations, and the like, serves as a means of joy to
the hearts of the righteous and fear in the hearts of the irreligious.
Utilizing the Qur’ān as a Talisman for Healing
It has also been suggested that the verses of the Qur’ān can be utilized
to induce healing for the body, as well as a protective measure against sickness.
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There are various examples in the Prophetic Sunnah where the verses of the
Qur’ān were recited, carried, or worn to ward off the effects of bodily
sicknesses.
In Sunan Abi Dawūd, it is narrated on the authority of Khārija bin asSālat at-Tamimi:
We preceded the Messenger of Allah, and came to a clan of
Bedouins. They said: “We have been told that you have
brought good from this man. Do you have any medicine or a
talisman (ruqya)? We have a lunatic in chains.” We said:
“Yes.”
Then they brought the chained lunatic. He [i.e. the narrator]
said: I recited al-Fātiha over him for three days—morning and
evening. Whenever I completed it, I would gather my saliva
and spit it out. It was as if he were set free from bondage!
He [i.e. the narrator] said: They gave me some payment, but I
said: “No, not until I ask the Messenger of Allah, peace and
blessings be upon him and his progeny.” He [i.e. the Prophet]
said: ((Accept it, for by my life, some may accept it for an
invalid talisman, but you have accepted it for a true one)).
This hadīth was also narrated by Imam an-Nisā`i in his As-Sunan. It was declared
“authentic” by Shaykh Nasr ad-Dīn al-Albāni in his Šahīh wa Ða’īf Sunan Abi
Dawūd.
This narration makes it clear that the Messenger of Allah, peace and
blessings be upon him and his progeny, approved of using a Qur’ānic incantation as
a talisman. He, peace and blessings be upon him and his progeny, even accepted
taking payment for utilizing one. This indicates a lawful transaction which indicates
a lawful product. Furthermore, he, peace and blessings be upon him and his progeny,
refers to the talisman as a “true one”, thereby indicating its efficacy.
Another example of utilizing the Qur’ān as a talisman can be found in a
hadīth narrated in Šahīh al-Bukhāri on the authority of Ibn al-‘Abbās. He related:
Some of the Companions of the Prophet, peace and blessings be
upon him and his progeny, passed by some people staying at a
place with water. One of those people had been stung by a
scorpion. A man from amongst those staying near the water came
and said: “Is there anyone amongst who has a talisman? There is a
person near the water that was stung by a scorpion.” So, one of
them [i.e. one of the Prophet's Companions] went to him and
recited Al-Fātiha while demanding a sheep as his payment.
The afflicted person was cured. When he came back to his
Companions with his sheep, they disliked that and said: “Do you
take payment for reciting the Book of Allah?!” When they arrived
to Medina, they said: “O Messenger of Allah, he has taken
payment for reciting the Book of Allah!” The Messenger of Allah,
peace and blessings be upon him and his progeny, said: ((You are
most entitled to take payment for doing such with the Book of
Allah)).
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This narration also proves the permissibility of reciting the Qur’ān seeking healing
thereby.
In addition to mentioning the healing properties of utilizing al-Fātiha as a
talisman, there are also reports that mention the efficacy of the “chapters of
protection” (al-mu’āwidhāt) [al-Ikhlās, al-Falaq, and an-Nās]. For example, the
following narration appears in Šahīh al-Bukhāri, Muwatta Mālik, Šahīh Muslim,
Sunan Ibn Mājah, and As-Sunan al-Kubra of Imam an-Nisā’i on the authority of the
Mother of Believers, Ā’isha:
Whenever the Messenger of Allah, peace and blessings be upon
him and his progeny, was afflicted with pain, he used to recite the
chapters of protection upon himself and blow air. She said: “When
his pain was excruciating, I used to recite over him and he would
wipe himself with his right hand hoping for the blessing thereby.”
Elsewhere in the books of hadīths, she clarified what is meant by “he used
to recite the chapters of protection upon himself and blow air.” Imam al-Bukhāri
narrated in his Šahīh on her authority:
Whenever the Messenger of Allah, peace and blessings be upon
him and his progeny, would go to bed, he used to recite the
chapters of protection and blow in his palms. He would then wipe
his face with them and then wipe his whole body. She said: “When
he was in excruciating pain, I was commanded do that to him.”
Other narrations mention that he, peace and blessings be upon him and his progeny,
did so three times.
All of the above narrations serve to prove that the using of the verses of the
Qur’ān as a talisman to heal the body, came in the form of verbal incantations.
However, there is also proof to suggest that objects were used as talismans. In Šahīh
Muslim, it is narrated on the authority of ‘Awf bin Mālik:
We used to make talismans in the Days of Pre-Islamic Ignorance.
We said: “O Messenger of Allah, how do you view this?” He
replied: ((Show me your talisman. There is no problem with it as
long as there is no association with Allah (shirk) in it)).
Although this narration does not mention that verses of the Qur’ān were
written and used as a talisman, it nevertheless, opens the door for such action and
makes it permissible. If the physical talismans of the Pre-Islamic period could be
utilized to achieve a desired effect, how much more so would it be appropriate to use
the Speech of Allah?
Regarding the rules for such, the scholars and imams of the community
have agreed and differed. Ibn Hajar has mentioned some of their opinions in his Fathul Bāri:
There is consensus amongst the scholars regarding the
permissibility of using talismans, as long as three conditions are
fulfilled: [first,] it must be the Speech of Allah, His Names,
Attributes; [second,] it must be in the Arabic language, or another
language whose meaning is known; [third,] one must believe that
the talisman does not have an effect in itself, but rather the effect is
from Allah, the Exalted.

157

They differed, however, regarding whether it is permissible if one
condition exists or if it is necessary that all of the aforementioned
conditions be fulfilled.
The imams of the Prophetic Household, upon them be peace, are clear about
the methodology of utilizing the Qur’ān as a talisman. In the jurisprudential book,
Sharh al-Azhār, it is said regarding their opinion on incantations:
It is the recitation of al-Fātiha upon the afflicted person. However,
if the healer is a defiantly disobedient person or one from the
protected caste, it is forbidden. It is similar to what is narrated
regarding the one who was stung and an incantation of al-Fātiha
was made for him. The Messenger of Allah, peace and blessings be
upon him and his progeny, was informed about it and said: ((Take
the correct portion [of payment] for yourselves and assign [a share]
for me)). One can refer to the verses from the exegesis of the
statement of the Exalted: {And they followed what the devils
recited to them} (Q. 2:102). There is no problem with the
incantations from the imams and virtuous. They are to make
incantations with the Qur’ān, not the Torah or Gospels. Imam anNāsir, upon him be peace, said that one does not use non-Arab
names unless one has a knowledge of it and it is reliable in
meaning. This is based upon His statement: {And We revealed in
the Qur’ān that which is a healing}.
[…and evidence.]—The Book of Allah also serves as an evidence to various truths.
It is a Book that highlights the signs around us that demonstrate the existence of the
Ultimate Truth. Imam Zayd bin ‘Ali, upon him be peace, counsels us in his Kitāb alImān regarding the right of this Book over us. He said:
I adjure you to take the Book of Allah as your leader and imam.
Follow it in the things that you like and the things that you dislike.
Discard the desires of your souls and your personal opinions if
they are not in accordance with the Qur’ān. Verily the Qur’ān is a
cure for the one who seeks a healing by means of it. It is a light for
the one that is guided by it. It is a means of salvation for the one
who follows it. Whoever acts upon it will be guided. Whoever
judges by it will be just. Whoever disputes by it will triumph.
Whoever disputes it will disbelieve. In it is news regarding the one
before you and what is to take place after you. To it do all your
affairs end.
[He declares the permissible and prohibited by it.]—That is to say that the
Exalted judges certain actions as permissible or prohibited. The rulings of certain
actions may fluctuate according to the circumstances. This is because {Allah does
not desire difficulty for you. He desires to purify you.} (Q. 5:6).
[He establishes the punishments (hudūd) and rulings by it.]—In the Qur’ān, Allah
establishes the punishments for the committing of crimes—both the punishments in
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this world and the next. An example for a mentioned punishment in this world is the
statement of the Exalted: {A chapter which we have revealed and laid it down
clearly. In it, We have revealed verses which are clear so that you might remember.
The fornicating man and woman found guilty of sexual immorality—whip them with
a hundred lashings. Do not let your compassion for them keep you from this law of
Allah, if you truly believe in Allah and the Last Day. Let a group of believers
witness their punishment} (Q. 24:1-2).
In the same chapter, the Exalted mentioned another punishment with the
words: {Those who accuses chaste women [of adultery] and does not bring forth four
witnesses, whip them with eighty lashes and do not accept from them any
testimonies, since they are the defiantly disobedient—except those who afterwards
correct themselves. Allah is the Most Forgiving, the Most Merciful} (Q. 24:4-5).
Similarly, He mentioned the punishments of the Hereafter for those who
disbelieve or perpetuate their acts of disobedience without repentance. The author of
Al-Jawāb ar-Rāqi says regarding this:
The warning is a threat of entering the flames of Hell for anyone
who does not answer their call and disobeys Allah. We seek refuge
in Allah from that. It is enough of a description of what Allah
described in his statement: {Every time their skins are roasted
through, We will replace them with other skins so that they will
taste the punishment} (Q. 4:56), {They will not live within nor will
they die} (Q. 87:13), {…they will drink scalding water that will
sever their intestines} (Q. 47:15), {…and they call for relief. They
will be relieved with water like dark oil, which burns their faces.
Wretched is the drink} (Q. 18:29).
He establishes the punishments so that the slaves would be hesitant to
perform such evil deeds. It would be unjust for Allah to create and establish
punishments for committing a crime, instill the fear and trepidation of doing it, and
then decree that His slave perform such an act. It would be similar to a father telling
his child not to enter a room. He instills fear in the child’s heart concerning the
punishments and terrors for doing such action. All of a sudden, he pushes the child in
the room! Such act would be tyranny against the innocent. Allah is above and
beyond such actions!
[He assists them by strengthening them. He calls all of them to belief by means
of it.]—Allah strengthens His slaves towards obedience. He does not empower them
to disobey Him. It is as he says: {We have guided him to the way, whether he be
grateful or ungrateful} (Q. 76:3) and {Then We make the way easy for him} (Q.
80:20).
[He commands and prohibits them.]—The Exalted commands the slave towards
belief and obedience and prohibits the slave from disbelief and disobedience. It is as
the Exalted says: {Verily, Allah commands justice, goodness, and giving towards kin
and forbids immorality, evil, and oppression} (Q. 16:90).
[He makes them firm against injustice.]—Allah instills the desire for justice in the

159

hearts of His slaves. This is in innate quality created in the human being. The human
being—whether religious or irreligious—possesses the concepts of balance and
imbalance, as well as guilt and innocence. Otherwise, appeals to justice and the like
would be meaningless.
[He arouses desire in them to achieve many rewards.]—The Book of Allah
testifies to many attractive and desirous rewards for those who believe and perform
righteous deeds. The author of Al-Jawāb ar-Rāqi said regarding this:
Know, may Allah guide us and it is only You that we believe in,
that Allah sent Prophets, may Allah bless them, to the community
and past communities as those who give warning and good news.
[These] conveyors of good news obeyed Allah with the view of an
eternal, everlasting happiness, which is entrance to the Blessed
Paradise. Allah made us, you, our parents, and brothers all
believers. It is sufficient in describing what Allah, the Exalted,
described in his book saying: {…and there will be found all that
the souls might desire, and [all that] the eyes might delight in. And
therein shall you abide forever} (Q. 43:71) and {…and in that [life
to come] you shall have all that your souls may desire, and in it
you shall have all that you ever prayed for} (Q. 41:31).
Similar to what is related in the Qur’ān is what is described by His
Prophet, peace and blessings be upon him and his progeny, from
his statement: ((The bricks of Paradise are of gold and silver. Its
rocks are of rubies, emeralds, and pearls. Its soil is of musk and
saffron. Its rivers are ongoing and its fruits hang [in abundance].
Its birds are compliant. There’s no sun or freezing cold, and for
every man there will be one thousand beautiful spouses from its
people. They will be with their beautiful wives for one thousand
years, and not fatigue or tire. The lower station of the people of
Paradise is given to those who will have lunch on it and will start
with 10,000 leaves for every leaf. The colors, taste, and smell of
the food won’t be like the other. When a bird passes a man from
the people of Paradise and he desires to eat it, the bird will drop in
front of him either cooked or barbecued depending upon what
comes to his mind. When a man of Paradise walks between several
of its trees and he desires to eat a fruit, the fruit that he desires to
eat will fall in front of him. If a heavenly spouse (h'awra) was
presented to people of earth, it will cover the light of the sun and
the people of earth will go into disarray)).Then, this good news is
from obeying Allah and they obey…O Allah, make us among its
people!
Similarly, it would be unjust and nonsensical for the Creator to create the
desire of all of this in the hearts of His slaves, decree disobedience and disbelief in
them, and then deprive them of it. This would be similar to a father showing his
daughter a room full of delights and telling her that she would get all of these
delights when she is able to lift a car above her head! Such act would be tyranny
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against the innocent. Allah is above and beyond such actions!
[He does not desire anything from them other than what he commanded them
to do.]—And that is evident from the aforementioned verse: {I did not create jinn
and men except to worship Me. I do not desire any sustenance from them, nor do I
desire that they feed Me} (Q. 51:56).
[He does not restrain or prohibit them from what He desires or wills. This
would be contrary to wisdom and mercy.]—The imam, upon him be peace,
reiterates that Allah does not prevent His slaves from doing what He desires and
commands of them. Such an action would be unjust and this is unbefitting of Allah,
the Exalted.
[It is as He states:]—The imam then quotes numerous verses to support his
statements:
[{To Allah belong the most excellent Names; so call them by any of them} (Q.
7:180).]—The following are the Names of Allah, mentioned in the Qur’ān and
narrated statements of the Prophet, peace and blessings be upon him and his
progeny:
The Most Merciful (Ar-Rahmān), The Most Gracious (Ar-Rahīm), The King
(Al-Malik) The Holy One (Al-Quddūs), The One Pure of Imperfection (AsSalām), The Guarantor of Safety (Al-Mu'min), The Protector (AlMuhaymin), The Almighty (Al-Azīz), The Irresistible (Al-Jabbār), The
Tremendous (Al-Mutakabbir), The Creator (Al-Khāliq), The Rightful (AlBāri’), The Maker of Forms (Al-Musawwir), The Perpetual Forgiving (AlGhaffār), The Unconquerable (Al-Qahhār), The Loving Giver (AlWahhāb), The All-Provider (Ar-Razzāq), The Opener (Al-Fattāh), The
Omniscient (Al-‘Alīm), The Restrainer (Al-Qābiď), The Munificent (AlBāsit), The One Who Abases (Al-Khāfid), The Exalter (Ar-Rāfi’), The
Giver of Honour (Al-Mu'izz), The One Who Humiliates (Al-Mu'dhill), The
All Hearing (As-Samī’), The All-Seeing (Al-Basīr), The Supreme Judge (AlHakam), The All-Just (Al-‘Adl), The Subtle/Kind (Al-Latīf), The All Aware
(Al-Khabīr), The Forbearing (Al-Halīm), The Infinitely Magnificent (Al‘Azīm), The All Forgiving (Al-Ghafūr), The Grateful (Ash-Shakūr), The
Exalted (Al-’Ali), The Great (Al-Kabīr), The Preserver (Al-Hafīz), The One
Who Nourishes (Al-Muqīt), The One Who Brings Judgment (Al-Hasīb), The
Majestic (Al-Jalīl), The Generous (Al-Karīm), The Watchful (Ar-Raqīb),
The Responsive (Al-Mujīb), The All Encompassing (Al-Wāsi’), The AllWise (Al-Hakīm), The Lover (Al-Wadūd), The Praiseworthy (Al-Majīd),
The Resurrector (Al-Bā‘ith), The Witness (Ash-Shahīd) , The Truth/Reality
(Al-Haqq) The Guardian (Al-Wakīl), The Strong (Al-Qawwi), The Steadfast
(Al-Matīn), The Protecting Friend (Al-Wali), The All Praiseworthy (AlHamid), The Accountant (Al-Muhsi), The Originator (Al-Mubdi’), The
Restorer (Al-Mu’īd) , The Giver of Life (Al-Muhyi), The Destroyer (AlMumīt), The All-Living (Al-Hayyu), The Self-Subsisting (Al-Qayyūm), The
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Unfailing Finder (Al-Wājid), The Unique (Al-Wāhid), The One (Al-Ahad),
The Unique (As-Samad), The Omnipotent (Al-Qādir), The Dominant (AlMuqtadir), The One Who Brings Forward (Al-Muqaddim), The One Who
Leaves Behind (Al-Mu'akhkhir), The First (Al-Awwal), The Last (Al-Akhir),
The Manifest (Az-Zāhir), The Hidden (Al-Bātin), The Protector (Al-Wāli),
The One Who Exalts (Al-Mutā’ali), The Righteous (Al-Barr), The OftReturning (At-Tawwāb), The Avenger (Al-Muntaqim), The Pardoner (Al‘Afū), The Clement (Ar-Ra’ūf), The Ruler of All Dominion (Mālik-ulMulk), The Holder of Majesty and Nobility (Dhū-l-Jalāli wa-l-ikrām), The
Equalizer (Al-Muqsiţ), The Gatherer (Al-Jāmi’), The Independent (AlGhani), The Emancipator (Al-Mughni), The Defender (Al-Māni’), The One
Who Afflicts (Ad-Dārr), The Benefactor (An-Nāfi’), The Light [of
Guidance] (An-Nūr), The Guide (Al-Hādi), The Incomparable (Al-Badī),
The Immortal (Al-Bāqi), The Inheritor (Al-Wārith), The Guide to
Righteousness (Ar-Rashīd), and The One Patient with His Slaves (AsSabur).
Allah’s Names all reflect Sublime Majesty (al-Jalāl) or Sublime Beauty (al-Jamāl).
None of Allah’s Names denote injustice because injustice is neither majestic nor
beautiful.
[{He is Most Clement, Most Merciful to them} (Q. 9:117).]—This verse indicates
that Allah shows mercy to His slaves in their difficulties. In Tafsīr al-Jalalayn, it is
related:
{Allah has already turned} that is, He perpetuated His relenting.
{…to the Prophet, the Muhājirūn, and the Ansār that followed him
in the hour of hardship} that is, during this time which was their
predicament during the raid at Tabūk—where two men would
share one date, ten men would take turns on one camel, and where
the heat was so intense that they drank filth. {…after the hearts of
some of them had almost deviated…} it can be read either with a
“t” [tazīghu] or a “y” [yazīghu]. {…away from following him…}
in deciding to remain behind due to the hardship that increased.
{…then He turned to them…} by establishing them. {He is Most
Clement, Most Merciful to them}.
In this exegesis, this verse is shown to be related to the incidents of one of the war
campaigns of the Muslims during Tabūk. The hardships are mentioned in detail;
however, the Merciful relieved them from their difficulties.
Furthermore, this verse serves as an additional proof that Allah does not
decree disobedience or disbelief. This is because the Exalted says: {Allah has
already turned to the Prophet, the Muhājirūn, and the Ansār that followed him in the
hour of hardship after the hearts of some of them had almost deviated away from
following him…}. In this verse, Allah makes it clear that He attempts to divert the
hearts of believers from turning away from guidance by sending assistance and
tranquility. That is, He seeks to prevent deviation and hardship upon his slaves.
[{No bearer of burdens will bear the burden of another. There is naught for
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man except that for which he strives. His striving will be seen} (Q. 53:3840).]—This verse serves as an additional proof that the actions of the slave are from
the slave. This is because the verse makes it clear that the actions of the slave will
not have any bearing upon anyone other than the slave. Therefore, we cannot ascribe
or attribute our actions to other than ourselves. If we were to ascribe our deeds to
Allah, then the import of this verse would not be true. The holy verses say: {There is
naught for man except that for which he strives} (verse 39); not “for which Allah
strives for him.” And {His striving will be seen}, not “Allah’s striving will be seen.”
This verse also disproves the concept of Original Sin taught by the
Christians. The Christians say that the burden of the “sin” of Adam falls upon his
descendants. However, this verse states very clearly that the sin of a father does not
fall upon the offspring. Similarly, an account is narrated in which the Messenger of
Allah, peace and blessings be upon him and his progeny, was asked about the sin of
fornication and its effect upon the offspring. He replied with the aforementioned
verse.
[{Your Lord is never unjust to His slaves} (Q. 41:46).]—Imam al-Hādi, upon him
be peace, ends his section on Divine Justice with this verse. This verse serves as a
culmination of his argument. That is: “Allah is All-Just. He does no injustice to His
slaves. He does not force belief or disbelief upon them, although He is their Lord. He
sends them clear signs and evidences to guide them towards the right path. He
facilitates the path to Him and strengthens His slaves to do good. If He was to
compel them, He would be guilty of their sins. Consequently, it would be unjust for
them to be punished for their sins.”
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The Truth of the Divine Threat and Promise
We are religiously obligated to believe that Allah is true in everything that He
conveys. He is not contrary in what He promises. He does not change anything
He says.
Verily the major sinners from the people of our religion—if they do not repent
of their sins and continue to persist in them without remorse before leaving this
world, they shall be the people of the Fire to remain therein forever. They will
not exit from it, nor will they be removed from it. Rather, they will remain there
perpetually for eternity. It is as He says: {Whoever disobeys Allah and His
Messenger and exceed the limits—He will place him into the Fire, therein to
abide forever! He will have a contemptible punishment} (Q. 4:14); {Indeed, the
righteous will be in blessedness and the wicked will be in the Hellfire. They will
burn therein on the Day of Payment. And never will they be removed from it}
(Q. 82:13-16); {Those who falsely accuse innocent, oblivious, and believing
women will be cursed in this world and the Hereafter. They shall have a great
punishment!} (Q. 24:23). The one who is cursed in the Hereafter will not enter
Paradise because the Hereafter is the place of retribution. It is not the place of
deeds and trial. It is as he says: {And do not kill yourselves. Verily Allah is
Ever-Merciful to you. Whoever does that in enmity and injustice—We will
drive them into the Fire. That is easy for Allah} (Q. 4:29-30). Similar to this is
the verse of the one who deserts the army, the verse of slaughter, and the verse
of consuming the wealth of the orphan unjustly. From all of these verses, we
know that Allah punishes the major sinner by Fire and confines them therein to
dwell forever and ever.
[We are religiously obligated to believe that Allah is true in everything that He
conveys. He is not contrary in what He promises. He does not change anything
He says.]—We affirm that Allah is true in everything that He has informed His
slaves. This entails that everything that Allah has declared concerning the reward of
the denizens of Paradise and the punishment of the denizens of Hell will come to
pass. The Exalted says: {And who is truer in speech than Allah?} (Q. 4:87) and
{Who is truer in statements than Allah?} (Q. 4:122). Ibn Kathīr said in his exegesis
of the verse {And who is truer in speech than Allah?} (Q. 4:87): “That is, there is no
one who is more truthful than Him in His speech, conveyances, promises, and
threats.”
To affirm otherwise would belie the words of Allah through the tongues of
His truthful Prophets, upon them be peace all. The Exalted says that the words of
those about to enter the Hellfire will be: {“This is what the Most-Merciful has
promised! The Messengers spoke the truth!”} (Q. 36:52). So, there is a direct
correlation between the promises and threats of Allah and the truthfulness of His
Messengers.
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Will the Disobedient Abide in the Hellfire Temporarily or Eternally?
There is no disagreement amongst the Muslims that Allah is true in His
promise of eternal bliss for the obedient believers. Neither is there a disagreement
concerning the truthfulness of His threat of eternal damnation for the disbelievers.
The disagreement lies concerning whether the disobedient Muslims who die without
repenting will suffer eternal punishment in Hell or whether they will be extracted
from there.
The Generality says that although Allah does not alter His Promise of bliss,
it is permissible for Him to alter His Threat of punishment. They say that it is out of
Allah’s Mercy that He may go back on His Threat and remove the disobedient
Muslims from the Hellfire.
We reply by saying that this would be an example of the abrogation of the
statements of Allah. We have already mentioned and proven that the Speech of Allah
is not subject to abrogation or change. We say that a ruling in this world (dunya) was
subject to abrogation prior to the completion of the religion. Once the message of
Islam was completed with the revelation of: {…This day I have perfected your
religion, completed my favour upon you, and chosen Islam as your religion….} (Q.
5:3), the possibility of abrogation of religious laws ceased. How much more so is the
impermissibility of the abrogation of Divine Threats and Promises?!
If one states that Allah’s statements are subject to abrogation, it would
contradict the very essence and purpose of Divine revelation. An opponent of the
revelation could simply dismiss any of Allah’s statements if s/he can dismiss some of
them.
Regarding the issue of Divine Mercy superseding His Divine Threats, we
would pose the following questions: “Is the truthfulness of Allah an Essential
Attribute or an optional one? Is Allah’s Mercy an Essential Attribute or an optional
one?”
The consensus of the Muslims holds that the truthfulness of Allah is an
Essential Attribute. This means that to lie is contrary to His Divine Essence and is
impossible regarding Him. We would also include abrogating His Speech as being
akin to lying because in both cases, something contrary to the truth is affirmed.
The consensus of the Muslims also holds that the Mercy of Allah is an
Optional Attribute. This means that He can choose to act upon His Mercy or act
upon His Wrath. He would be justified in doing either.
If the consensus holds that truthfulness is an Essential Attribute and Mercy
is an Optional Attribute, it thus follows that His truthfulness will surpass His Mercy.
This is because an Optional Attribute can not supplant an Essential Attribute. An
Essential Attribute must be, while an optional Attribute can exist or not. That which
is obligatory supersedes that which is voluntary.
Therefore, if Allah states that the Divine Threat and Promise is eternal, His
Mercy does not and can not overturn His Own clear and unambiguous statements.
We continuously ask for the Mercy of Allah, and Allah has stated in a hadīth qudsi
that His Mercy overturns His Wrath. However, Allah has also clearly attached
reward and punishment to faith and the persistent performance of certain actions.
The Exalted: {Regarding the one whose balance is heavy [from good deeds], s/he
will dwell in pleasure. Regarding the one whose balance is light, s/he will be in
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Hāwiya [i.e. Hell]} (Q. 101:6-9).
It must also be kept in mind that the Mercy of Allah comes into play with
sincere repentance and the rectification of ones deeds. It is then that the true
statements of Allah and the Mercy of Allah work in harmony with each other.
[Verily the major sinners from the people of our religion…]—A major sin
(kabīra) is “an act of disobedience in which there is a punishment associated with it
from the Qur’ān and the authenticated Sunnah.” This punishment could be in the
form of a penal application in this world; for example, a person who swears falsely
against a chaste woman is flogged. This punishment could also be in the form of a
threat of Hell in the Hereafter; for example, the one who eats the meat of a pig or an
animal not slaughtered according to the rules of Islam, is threatened with eternal
damnation in the Fire.
The scholars differ as to the degrees of major sins and their number. Some
have come up with numbers higher than others; however, in most cases, there is
overlap between many of these. This is because many scholars have listed a general
record of major sins while others have listed more specific ones.
These sins are differentiated from the minor sins (as-saghā`ir) in that the
threat of punishment for the committing of minor sins can be repealed by the
performance of certain actions. For example, the ritual prayer is said to cancel the
minor sins. In most cases, where an act is said to cancel out wrong deeds, the minor
sins are meant.
The differentiation between major and minor sins can be found in the
Qur’ān where the Almighty says: {If you avoid the major sins (kabā`ir) which you
are prohibited from, We will cover your [minor] sins and enter you into a noble
entrance} (Q. 4:31); {They will say: “Woe to us! What sort of record is this that does
not neglect the minor sins and the major sins…?!”} (Q. 18:49); and {Those who
avoid the major sins and sexual indecencies except the minor faults—verily your
Lord is expansive in forgiveness} (Q. 53:32).
[…if they do not repent of their sins and continue to persist in them without
remorse before leaving this world…]—The necessity of repentance is evident
according to the Qur’ān, the Sunnah, and consensus.
Regarding the Qur’ān, the Exalted says: {O you who believe, repent to
Allah with sincere repentance. Your Lord may cover your sins and enter you into
Gardens…} (Q. 66:8). Allah makes clear in this verse that the believers are to turn to
Him with sincere repentance. Allah then states that by this act of repentance, He may
forgive their sins and enter them into Paradise.
Regarding the Sunnah, the Noble Prophet, peace and blessings be upon him
and his progeny, said: ((O humankind, repent to Allah before you die!)) There are
numerous similar statements.
Regarding the consensus, it is a matter of agreement amongst the Muslims
regarding the desirability and obligation of seeking repentance from Allah.
[…they shall be the people of the Fire to remain therein forever. They will not
exit from it, nor will they be removed from it. Rather, they will remain there
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perpetually for eternity.]—As we mentioned, there is the belief that the disobedient
Muslims will spend some time in the Fire and will be extracted from it. However, the
imam, upon him be peace, emphasizes that those amongst the defiantly disobedient
of the Muslims are said to dwell in the Hellfire forever.
There are various proofs for the position of Imam al-Hādi, upon him be
peace. We will look at the proofs for the belief in the eternal stay of the disobedient
in the Hellfire. We will also look at the proofs of those that hold to the belief of the
extraction of the disobedient Muslims from the Hellfire.
[It is as He says:]—Imam al-Hādi, upon him be peace, justifies his position by
quoting the statements of the Exalted Himself. As we previously mentioned, the
clearest and most established beliefs must be based upon decisive verses of the Book
of Allah.
Regarding the proofs from the Qur’ān, Imam al-Hādi, upon him be peace,
quoted numerous verses. The first of which is:
[{Whoever disobeys Allah and His Messenger and exceed the limits—He will
place him into the Fire, therein to abide forever! He will have a contemptible
punishment} (Q. 4:14)]—This verse is very clear and explicit in its denoting that
the disobedient will be confined to the Hellfire without exiting. The verse states that
the condition for eternal punishment is disobedience not just disbelief, because it
says: {Whoever disobeys Allah and His Messenger…}. Furthermore, it is said that
they will be placed in the Fire and they will abide therein forever. There is no other
way that one could interpret this verse to mean other than what it says.
The opponents make various claims to make this verse mean other than
what it clearly conveys. First, they say that {disobeys} refers to disbelief because
“obedience” refers to following the path of Islam. For example, the Exalted says in
verse 42 of the same chapter: {On that Day, those who disbelieved and disobeyed the
Messenger…}. They equate the two parts of the conjunction and make them mean
the same thing.
We say: This has no foundation or proof in the language or any authentic
hadīth. Neither do we find this in the statements of the earliest exegetes. The
meaning of {disobey} in this verse refers to violating the laws of Islam.
Interestingly enough, the context of this verse makes its meaning clear. The
previous verses mention the laws of inheritance in detail. After which, verse 13 says:
{These are the limits set by Allah. Whoever obeys Allah and His Messenger will be
admitted into Paradise under which rivers flow; therein to abide forever. That is the
greatest achievement!}. The believers mentioned in this verse are contrasted from the
disobedient in the following verse: {Whoever disobeys Allah and His Messenger and
exceed the limits—He will place him into the Fire, therein to abide forever! He will
have a contemptible punishment!} (verse 14). The {limits} that the disobedient are
said to {exceed} are the inheritance laws mentioned in the previous verses. The
proof of this is that after detailing the laws, Allah says: {These are the limits set by
Allah}. Consequently, there is no doubt that this disobedience refers to the violation
of the aforementioned laws of inheritance, specifically, and the laws of Islam,
generally.
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The opponents also attempt to reinterpret the phrase {therein to abide
forever (khālidān fī ha)} to mean a long period of time and not eternity. They say
that the linguistic meaning of the word khālida can also denote an extended period of
time because its derivative, khawālid is used to denote stones and mountains. One
would not say that mountains or stones are eternal. Likewise, they say, the stay of the
disobedient doesn’t mean forever in the literal sense.
We reply by saying that according to all of the Arabic lexicons and
dictionaries, the word khālida or khulūd denotes the following meanings:
permanence, eternity, infinite duration, endless time, perpetuity, abiding, remaining,
and staying. When the verb khalada is used with the particle fī, it means “to remain
in a place.” The phrase, dār al-khuld (lit. “Place of Perpetuity”) is another name for
the Hereafter. In all of these cases, the term khālida denotes eternity and
permanency.
To further emphasize this point, the book Lisān al-‘Arab says regarding the
meaning of khuld:
“The permanent stay in a place (dawām al-baqā`i fī dār); not
coming out of it (lā yakhrij min hā).”
The Tāj al-‘Urūs says regarding the definition of al-khuld:
“The permanence and remaining in a place (al-baqā`i wa dawām fī
dār) and not coming out of it, like permanence (al-khulūd).
‘Place of Perpetuity’ (dār al-khuld): the Hereafter and the
permanence of its people.”
In the Lane’s Lexicon, it says regarding the meaning khalada:
- he remained, or continued, incessantly, always endlessly, or for
ever.
- (fī dār) in a house, or an abode, not going forth from it: he
remained, stayed, dwelt,
abode, for ever, or perpetually, in Paradise or in Hell.
- advanced in years—as though he were created to continue for
ever.
Regarding the use of the word khawālid to denote stones or mountains, it is
quite evident that this term is a metaphorical usage whose original denotation was
that of permanency. The Arabs utilized the term khawālid because of the seemingly
permanent nature of the mountains and stones. That is not to say that the term itself
reflects anything other than permanency. The use of such words in the Arabic
language is quite common.
Furthermore, the previous verse: {Whoever obeys Allah and His Messenger
will be admitted into Paradise under which rivers flow; therein to abide forever} uses
the exact same phrase: {therein to abide forever (khālidān fī ha)}. We ask the
proponents of the temporary stay of the disobedient in the Hellfire: “Why interpret
the phrase {therein to abide forever} as a temporary stay of the disobedient in the
Hellfire but interpret the same phrase to mean the eternal stay of the obedient in
Paradise?!” It is evident that the two groups are distinguished from each other, and it
would be stylistically improper to use the same term {therein to abide forever} in
both cases to mean something differently.
The second verse that Imam al-Hādi, upon him be peace, used to prove the
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permanency of the disobedient in the Fire is:
[{Verily, the righteous will be in blessedness and the wicked will be in the
Hellfire. They will burn therein on the Day of Payment. And never will they be
removed from it} (Q. 82:13-16)]—This verse is very explicit in its denotation. First,
{the righteous (al-abrār)} are distinguished from {the wicked (al-fujjār)}. Second,
the destination of the righteous [i.e. {blessedness (na’īm)}] is distinguished from the
destination of the wicked [i.e. {Hellfire (jahīm)}]. Third, the verse goes on to say
that the wicked will {burn therein}, and it will be {on the Day of Payment (yawm adDīn)}. Then, it is said that the wicked will not {be removed from it}.
In the beginning of the quotation, the righteous are said to be the denizens
of the Garden. They are those believers who perform acts of righteousness and
obedience while avoiding acts of disobedience, and they die upon that. In his
exegesis of this verse, Imam at-Ťabari said:
He says: {Verily, the righteous will be in blessedness}. The
Majestic and Praiseworthy says that those who attain righteous by
performing the obligations of Allah and avoiding the acts of
disobedience will be in the bliss of Gardens. They will be blessed
therein.
Furthermore, the Exalted defines {righteous} for us and states its conditions
in such verses as: {Righteous is not that you turn your faces to the east or west; but
righteousness is to believe in Allah, the Last Day, the Angels, the Book, and the
Messengers; to spend of your provisions, out of love for Him, to your kin, the
orphans, the needy, the wayfarer, the beggars, and for the ransom of slaves; to
establish the prayer and render the obligatory alms; to fulfill the contracts which you
have made; and to be firm and patient in pain (or suffering) and adversity, as well as
all periods of anxiety. Such are the people of truth, the God-fearing} (Q. 2:177) and
{Never will you attain righteousness until you spend from that which you love most}
(Q. 3:92). In these verses and others, righteousness is equated with the performance
of good deeds.
The righteous are contrasted from the wicked who are said to be in the fires
of Hell. They are those who perform wicked deeds. Wickedness is the opposite of
righteousness. It is as the Exalted says: {Shall We treat the God-fearing the same as
the wicked (al-fujjār)?!} (Q. 38:28).
The Lisān al-‘Arab says concerning the meaning of “the wicked” (alfujjār):
It is the plural of “wicked one” (fājir). It means “one who persists
in acts of disobedience and the prohibitions.” In the hadīth of Ibn
al-‘Abbās, may Allah be pleased with both of them, concerning the
minor pilgrimage (i.e. al-‘Umra), they used to view the minor
pilgrimage in the months of the Hajj as the most wicked of actions
(afjari al-fujūri); that is, the greatest of sins.
The proponents of the belief in the temporality of the disobedient Muslims
in the Hellfire say that the meaning of {the wicked} is “the disbelievers.” They quote
a verse to support their view: {They are the disbelievers, the wicked} (Q. 80:42).
We reply by saying that the term {the wicked} is contrasted from {the
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righteous} in the verse. So this is to distinguish those that perform righteous deeds
from those that perform wicked deeds. It is interesting that Imam at-Ťabari, in his
exegesis, said that {the righteous} are designated as such because they are “those
who attain righteousness by performing the obligations of Allah and avoiding the
acts of disobedience.” He did not mention that they are designated as righteous
because they are believers. But yet, regarding {the wicked}, he said that they are:
“those that disbelieve in their Lord.” He did not mention a hadīth or narration on the
authority of the salaf to support this.
Regarding the verse that they use to justify their claim {They are the
disbelievers, the wicked}, we say that although the disbelievers may be designated as
“wicked,” the wicked cannot always be designated as “disbelievers.” The action that
makes a disbeliever “wicked” is his/her disbelief. However, the wicked actions of a
believer do not make him/her a disbeliever which is contrary the belief of the
Kharijites. Therefore, in the verse: {They are the disbelievers, the wicked},
wickedness is a characteristic of the disbelief and not the other way around.
Furthermore, even in the usage of the salaf, there is seemingly a difference
between the designations “wicked one” and “disbeliever.” In Tārīkh at-Ťabari, it is
recorded that Amīr al-Muminīn, ‘Ali bin Abi Ťālib, may Allah ennoble his face,
referred to Mu’awiya bin Abi Sufyān as: “the wicked one, son of the wicked one (alfājir bin al-fājir)”. However, he referred to ‘Amr bin al-‘Āš as: “the wicked one, son
of a disbeliever (al-fājir bin al-kāfir).” It is known that Mu’awiya and his father, Abu
Sufyān bin Harb professed Islam. It is also known that ‘Amr professed Islam and his
father, al-‘Āš bin Wā`il remained a disbeliever. If the two terms were synonymous
and interchangeable, there would not have been a need to differentiate them.
The verse goes on to mention that the committers of wicked deeds will burn
in the Fire on the {Day of Payment}. This indicates that the place of Paradise and
Hell are not places of trial and trying; rather, they are places where the righteous and
wicked are eternally recompensed for the deeds they committed in this world (addunya). That withstanding, it would be improper for these two destinations to be
perceived of as being some type of purgatory where they temporary dwell until their
debts are paid.
The last portion of the verse says: {And never will they be removed from
it}. This part of the verse emphasizes that those in the Hellfire will not exit from
there. In the exegesis of Imam at-Ťabari, he said regarding the meaning of this verse:
The Exalted says that those wicked ones will never be extracted
from the Hellfire; nor will they be removed from it. Moreover,
they will remain therein forever. This is similar to the dwelling of
the righteous in Paradise. That is the import of His statement:
{They will not be extracted from there} (Q. 15:48).
The third verse that the Imam quoted in support the doctrine of the
eternality of the disobedient Muslims in the Hellfire is:
[{Those who falsely accuse innocent, oblivious, and believing women will be
cursed in this world and the Hereafter. They shall have a great punishment!}
(Q. 24:23).]—This particular verse makes it clear that those that commit the sin of
false accusation will be {cursed}; not only before death, but also after death. The
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{curse} in these verses refers to punishment, as is stated in the books of exegeses.
The punishment in {this world} refers to the punitive penalty for false accusation,
which comprises of eighty lashes. The punishment in {the Hereafter} refers to the
eternal dwelling in the Hellfire.
[The one who is cursed in the Hereafter will not enter Paradise because the
Hereafter is the place of retribution. It is not the place of deeds and
trial.]—Furthermore, the curse of Allah is not something that can be lifted from a
person except by sincere repentance in this world. Allah’s curse is similar to Allah’s
anger in that it is the final judgment upon the committer of a deed. It is as the Exalted
says: {…his payment will be Hell; therein to abide forever. The Anger and Curse of
Allah will be upon them} (Q. 4:93). It is not something that can be abated in the
Hereafter. This is because, as we mentioned before, the Hereafter is the place of
recompense and payment, not trial.
[It is as He says: {And do not kill yourselves. Verily Allah is Ever-Merciful to
you. Whoever does that in enmity and injustice—We will drive them into the
Fire. That is easy for Allah} (Q. 4:29-30).]—In this verse, Allah addresses the
believers because He begins this verse by saying {O you who believe…}. One
cannot argue that any other group is addressed because of the explicitness of the
address.
Furthermore, after addressing the believers, Allah mentioned that Allah is
{Ever-Merciful} to them; allowing them to repent and ask for forgiveness in this
world. This mercy will be available to them as long as they are alive. However, if
they persist in their unjust deeds, Allah {will drive them into the Fire}. The mercy of
Allah will cease at the point of death and they will be accountable for what they did
whilst alive in this world.
[Similar to this is the verse of the one who deserts the army,]—The imam, upon
him be peace, then refers to other verses that are similar in their condemning the
perpetrators of major sins to Hell.
The imam begins by referencing the fourth verse used as a proof of the
eternal indwelling of the disobedient to Hell: {O you who believe, when you meet
those who disbelieve in battle, do not turn your backs and flee! Whosoever turns
their backs from them on that day—except as a means of strategy of war or to join
another company—has certainly returned with the Anger of Allah. His refuge will be
Hell, and it is a wretched destination!} (Q. 8:15-16).
This verse is an explicit proof because it begins with the phrase: {O you
who believe}. This indicates that none but the believers are addressed. Furthermore,
with the charge to make war against the disbelievers, there can be no doubt that
Allah is talking to the believers.
Those believers who decide to desert the armies of the Muslims are said to
have {returned with the Anger of Allah}. This refers to nothing other than the eternal
Wrath of Allah, as we mentioned before. This eternal Wrath is represented by eternal
punishment in the Hellfire, as is manifest from the following statement of the
Exalted: {His refuge will be Hell}.
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The word {refuge (ma`awā)} refers to a place where someone goes to and
stays in. In the Lisān al-‘Arab, it is said regarding the word ma`awā:
It is a place of refuge. Al-Jawhari said: “A ma`awā is every place
where a thing goes to lodge for a night and a day.” {…the Paradise
of Refuge (ma`awā)} (Q. 53:15). It is said that Paradise is place of
lodging (al-mubayt).
Therefore, the word {refuge} cannot be interpreted to mean anything other than a
place of eternal indwelling. Otherwise, we could say that Paradise is similarly a
temporary dwelling.
The last portion of the verse states that Hell is a {wretched destination}.
This further emphasizes the understanding that it is a place of eternal indwelling and
not a place of temporary stay. The word for {destination (al-mašīr)} means “an
ending; a final destiny; a consequence.”
The same word is used regarding the hypocrites and disbelievers. The
Exalted states: {O Prophet, struggle against the disbelievers and hypocrites and be
severe with them! Their refuge will be Hell, and it is a wretched destination!} (Q.
66:9). Therefore, one cannot give the last portion of this verse a meaning other than
what we have stated.
[…the verse of slaughter,]—Imam al-Hādi, upon him be peace, then references the
fifth proof of the eternal indwelling of the disobedient in the Hellfire. The verse that
he referred to is: {Whoever deliberately kills a believer, his payment will be Hell;
therein to abide forever. The Anger and Curse of Allah will be upon them. He will
prepare for them a great punishment} (Q. 4:93). This verse is very explicit in its
denotation of the permanent stay of the one who kills a believer, into the Hellfire.
Our opponents say that this verse was revealed concerning a disbeliever
who killed a believer. Imam al-Wāhidi narrated in his Asbāb an-Nuzūl:
Al-Kalbi narrated on the authority of Abu Sālih that Ibn al-‘Abbās
said: “Miqyas bin Subabah, who was Muslim, found his brother,
Hishām murdered at Banu an-Najjar. He went to the Messenger of
Allah, peace and blessings be upon him, and mentioned what had
happened. The Messenger of Allah, peace and blessings be upon
him, sent with him an emissary from Banu Fihr and said to him:
((Go to Banu an-Najjar, greet them with the greeting of peace and
say to them: “If you know the killer of Hishām bin Subaba, the
Messenger of Allah, peace and blessings be upon him, commands
you to hand him over to his brother to exact his retaliation; and if
you do not know the killer, pay him the blood money.))
The man from Fihr conveyed to them the message of the Prophet,
peace and blessings be upon him, and they said: “We hear and
obey Allah and His Messenger. By Allah, we do not know who the
killer is, but we are willing to pay the blood money.” They gave
him one hundred camels, and they headed towards Medina. When
they were very close to Medina, the devil whispered to Miqyas:
“What have you done? Your acceptance of your brother’s blood
money will be against you. Kill the person who is with you and it
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would be as if you have avenged your brother as a payment of the
blood money.” Miqyas did just that. With a rock, he fractured the
skull of the man from Fihr, rode a camel, and drove the rest of
them away to Mecca. He returned to Mecca as a disbeliever. He
then recited: “Through him, I avenged Fihr and charged it to the
heads of Banu an-Najjar, the lords of Fari‘ castle. By killing him, I
gave vent to my vengeance and eased my stress, I was the first to
return to the idols.”
Then this verse was then revealed: {Whoever deliberately kills a
believer…}. The Prophet, peace and blessings be upon him,
sentenced him to death at the conquest of Mecca. The people
chased and captured him in the marketplace and killed him.
We reply to this with the following points: First, this verse was revealed in a
series of verses that differentiates the unintentional and intentional killing of a
believer. The previous verse states: {It is not for the believer to kill another believer
except that it be by mistake} (Q. 4:92). The Exalted then enumerates the
compensatory penalties for the believer who unintentionally kills another believer.
Then the verse: {Whoever deliberately kills a believer…} follows. Therefore,
considering the context of the verse and the two types of killing that are contrasted, it
is evident that the believer is addressed in verse 93 as well.
Second, the following verse says: {O you who believe, when you go out in
the way of Allah, investigate thoroughly. Do not say to the one that offers you a
greeting: “You are not a believer!”} (Q. 4:94). This verse further emphasizes that the
believers are addressed. The complete picture is that the believers are warned against
killing other believers. They are given the compensation for unintentionally killing a
believer (verse 92). Then, they are threatened by eternal Hellfire if they intentionally
kill a believer (verse 93). Finally, they are instructed that they should look into their
affairs and not wantonly kill someone who professes Islam while in a war situation
(verse 94). We are told that this verse was revealed concerning a group of Muslims
who killed a group of disbelievers who professed Islam just before they were killed.
It is among these verses that the verse at hand must be understood.
Third, the narration in Asbāb an-Nuzūl actually states that Miqyas killed the
innocent Muslim while he was a Muslim. It wasn’t until he set out to return to Mecca
that he was said to have become a disbeliever. it is said: “With a rock, he fractured
the skull of the man from Fihr…He returned to Mecca as a disbeliever.”
Consequently, this verse cannot be used as a proof that this only applies to
disbelievers that kill believers.
Lastly, even if this verse was revealed concerning a disbeliever that killed a
believer, the import of the verse is general and applies to all that kill a believer
intentionally: whether a believer or a disbeliever. Similar to that is the verse that was
revealed concerning an individual that falsely accuse an innocent woman: {Those
who falsely accuse innocent, oblivious, and believing women will be cursed in this
world and the Hereafter} (Q. 24:23). Although this was revealed about an individual,
the import is general and applies to anyone that does so.
It must, furthermore, be noted that according to one of the earliest exegetes
of this verse, the import of this verse cannot be repealed. Imam Muslim narrated in
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his Šahīh that when Ibn al-‘Abbās was asked about the verse {Whoever deliberately
kills a believer…}, he said: “There is nothing that abrogated it.” This means that this
verse cannot be abrogated by another verse or a hadīth that mentions the Intercession
of the Prophet, peace and blessings be upon him and his progeny, or the temporary
stay of the believers in the Hellfire!
[…and the verse of consuming the wealth of the orphan unjustly.]—The sixth
proof that Imam al-Hādi cited as a proof for the eternal confinement of the
disobedient in the Hellfire is the verse: {Those who consume the wealth of the
orphan unjustly verily consume fire into their bellies. They will endure in a blazing
flame} (Q. 4:10). This verse refers to a punishment reserved for the unjust
consumers of orphans’ wealth. Imam ash-Shawkāni said in his exegesis of this
particular verse in Fat hal-Qadīr:
Ibn Abi Shayba, Abu Ya’la, at-Tabarāni, Ibn Hibbān in his Šahīh,
and Ibn Abi Hātim related on the authority of Abu Barza—the
Messenger of Allah, peace and blessings be upon him and his
progeny, who said: ((On the Day of Judgment, there will be a
group of people in their graves eating fire)). He was asked: “O
Messenger of Allah, who are they?” He replied: ((Have you not
read the statement of Allah, the Exalted: {Those who consume the
wealth of the orphan unjustly verily consume fire into their bellies.
They will endure in a blazing flame}?))
It is evident from this verse that those who consume the wealth of the
orphan will be punished in the Hellfire. The verse itself does not specify whether a
disbeliever or disobedient person is addressed. However, since consuming the wealth
of the orphan is considered a major sin, one can be certain that it is the performance
of the action itself that results in the impending punishment.
According to Asbāb an-Nuzūl, this verse was revealed about a Muslim. It is
narrated concerning the revelation of this verse:
Maqātil bin Hayyan said: “This verse was revealed about a man
from Ghaţafān called Marthad bin Zayd. This man consumed the
wealth of his young, orphaned nephew who was under his charge.
Consequently, Allah, the Exalted, revealed this verse about him”.
It is not clear from this narration whether Marthad bin Zayd was a Muslim or not.
However, the narration concerning verse 2 makes the matter clear:
Maqātil and al-Kalbi said: “This was revealed regarding a man
from Ghatafān who had in his possession a large wealth which
belonged to his orphaned nephew. When this orphan reached the
age of puberty, he claimed this wealth, but his uncle refused to
give it to him. As a result, they took their dispute to the Messenger
of Allah, Allah bless him and give him peace, and then this verse
was revealed. When the uncle heard this verse he said: “We obey
Allah and we obey His Messenger; we seek refuge in Allah from
the great punishment!”
He handed the wealth over to his nephew. The Messenger of Allah,
peace and blessings be upon him, said: ((Whoever is saved from
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the miserliness of his ego and turn it over like this—will dwell in
Allah’s Paradise)).
Therefore, the revelation of this verse concerning the actions of a believer further
emphasizes the possibility of the eternal punishment of a disobedient Muslim in the
Hellfire.
In addition to the verses quoted and referenced by Imam al-Hādi in this
present text, there are other verses that prove the eternal indwelling of the major
sinners in the Hellfire. If one examines the import of these verses, one would see that
Allah is explicit in His condemning the disobedient Muslims to the eternal fire of
Hell. One would also see that limiting the import of these verses to mean “the
disbelievers” will be a flagrant violation of clear text.
The seventh proof from the Qur’ān regarding the eternal punishment of the
disobedient sinners in Hell is the verse: {They say: “The Fire will not touch us
except for a number of days!” Say: “Have you taken a contract from Allah? He never
breaks His contracts! Do you say about Allah that which you do not know?”
Certainly not! Whoever earns evil and is encompassed by his sin—they are the
Companions of the Fire, they shall abide therein forever} (Q. 2:80-81).
The verse begins by saying: {They say: “The Fire will not touch us except
for a number of days!”}. In this holy verse, Allah is referring to the statement of the
Jews. It is a part of their belief that they will only be in the Hellfire for a period of
time; after which, they will be released. The beginning of this verse makes it clear
that the belief of exiting the Fire was a Jewish belief.
It was not an uncommon occurrence that some Jewish beliefs and practices
crept into the community of early Muslims. Many of the nascent Muslims turned to
the People of the Book for guidance regarding their own Book. The Prophet, peace
and blessings be upon him and his progeny, even prophesied that the Muslims would
blindly adhere to the beliefs and practices of the People of the Book—likening their
following them to entering a lizard hole.
Nevertheless, many of the early Muslims fell prey to the malicious designs
of those from the People of the Book that pretended Islam only to infiltrate it from
within. The abundance of Jewish legends (isrāi’liyyat) in the texts of hadīth and
Qur’ānic exegesis testifies to this. That withstanding, it is not impossible that the
belief amongst the Muslims that major sinners will exit the Hellfire was a Jewish
doctrine that made its way into the beliefs of the general body of the early
community.
The next part of the verse says: {Say: “Have you taken a contract from
Allah? He never breaks His contracts! Do you say about Allah that which you do not
know?”}. This statement challenges the errant notion proposed by the Jews because
it asks them if their belief is based upon a promise by Allah. Such a question implies
that the answer be in the negative—even without later stating the answer
({“Certainly not!”}).
Furthermore, Allah states that it should be emphasized to them (and others
who may hold such a belief) that Allah {never breaks His contracts}. That is, the
promises that are made regarding reward or punishment will never be annulled. This
challenges the view of those who say that Allah won’t annul His Promises but will
annul His Threats. This verse makes no difference between Divine Promises or
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Divine Threats. This {contract} mentioned in the verse is connected to impending
punishment; therefore, Allah states that he will not annul His Threats.
The next verse continues by saying: {Whoever earns evil and is
encompassed by his sin—they are the Companions of the Fire, they shall abide
therein forever}. They are those who do evil deeds without repenting to their
Merciful Lord. It is very clear that committing acts of disobedience is meant by this
verse.
The opponents of this view say that disbelief is what is meant here.
However, there is no substantial proof to demonstrate this. This is because the terms
{evil} and {sins} do not mean anything other than that. There is no condition or
exception mentioned in this verse; without such, it would be incorrect to imply the
meaning of disbelief. It is interesting because many of our opponents prohibit the use
of interpretation (ta`wīl) yet they employ it in these verses!
Imam at-Ťabari, in his exegesis, narrated various reports on the authorities
of multiple exegetes amongst the salaf that support the view that evil deeds and sins
are meant in these verses. He narrated:
- Abu Kurayb related on the authority of Ibn Yaman—Sufyān—alA`mash—Abu Rawq—ad-Ďahhāk said regarding [the meaning of]
{…and is encompassed by his sin}: “He died with his sin.”
- Abu Kurayb related on the authority of Jābir bin Nuh—alA`mash—Abu Razīn—Rabī’ bin Khuthaym said regarding [the
meaning of] {…and is encompassed by his sin}: “He died in it.”
- Ibn Humayd related on the authority of Salamah—Ibn
Ishāq—Muhammad bin Abi Muhammad—Sa‘īd bin Jubayr or
‘Ikrimah—Ibn al-‘Abbās said regarding [the meaning of] {…and is
encompassed by his sin}: “His kufr encompasses all his good
deeds.”
- Muhammad bin `Amr related on the authority of Abu
‘Āsim—‘Isa—Ibn Abi Najīh—Mujāhid said regarding [the
meaning of] {…and is encompassed by his sin}: “This refers to
that upon which Allah has made the Fire obligatory.”
- Bishr related on the authority of Yazīd—Sa’īd—Qatāda said
regarding [the meaning of] {…and is encompassed by his sin}:
“‘Sin’ refers to the major sin that makes [the Fire] obligatory.”
- Al-Hasan related on the authority of ‘Abdur-Razzāq-—Qatāda
said regarding [the meaning of] {…and is encompassed by his
sin}: “‘Sin’ refers to the major sins.”
- Muthanna related on the authority of Ishāq—Waki’—Yahya bin
Adam—Sallām bin Miskīn said: “A man asked al-Hassan about
His saying: {…and is encompassed by his sin}. Al-Hassan said:
“Do you know what ‘sin’ is? O my son, recite the Qur’ān.
Everything on which Allah has put the warning of the Fire is
‘sin’.”
- Ahmed bin Ishāq al-Ahwāzi related on the authority of Abu
Ahmed al-Zubayri—Sufyān—Manšūr—Mujāhid said regarding
[the meaning of] {…and is encompassed by his sin}: “Every
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encompassing sin is that about which Allah has warned of
regarding the Fire.”
- Ahmed bin Ishāq related on the authority of Abu Ahmed alZubayri—Sufyān—al-A`mash—Abu Razīn said regarding [the
meaning of] {…and is encompassed by his sin}: “He died with his
sin.”
- Muthanna related on the authority of Abu Nu`aym—alA’mash—Mas’ūd Abu Razīn—Rabī’ bin Khuthaym said regarding
[the meaning of] {…and is encompassed by his sin}: “He died in
his sin before repenting.”
- Al-Qāsim related on the authority of al-Hussein—Waki’—alA’mash said regarding [the meaning of] {…and is encompassed by
his sin}: “He died with his sins.”
- ‘Ammār related on the authority of Ibn Abi Ja’far—his
father—Rabī said regarding [the meaning of] {…and is
encompassed by his sin}: “[It refers to] the major sin that makes
[the Fire] obligatory.”
- Musa related on the authority of ‘Amr bin Hammād—Asbāţ—asSuddi said regarding [the meaning of] {…and is encompassed by
his sin}: “He died and did not repent.”
As is evident from the above quotations, the salaf interpreted “sin” to mean the
major sins by which the Fire is obligatory for one.
This is also reported to be the interpretation of the Imams of the Ahl alBayt, upon them be peace. It is narrated on the authority of Bakr bin Hāritha:
I heard Abul-Hussein Zayd bin ‘Ali bin al-Hussein recite the verse
{Whoever earns evil and is encompassed by his sin—they are the
Companions of the Fire, they shall abide therein forever}. He,
upon him be peace, then said: “The one who is {encompassed by
his sin} refers to the one who dies without repenting.”
The proponents of the temporary stay of the disobedient Muslims in the
Hellfire mention that there are also narrations on the authority of the salaf that state
that {sin} refers to disbelief or associating others with Allah (ash-shirk). They
mention the above quotation on the authority of Ibn al-‘Abbās that he said regarding
{…and is encompassed by his sin}: “His kufr encompasses all his good deeds.”
Regarding the narration on the authority of Ibn al-‘Abbās, we say that the
meaning of kufr in this narration does not mean “disbelief”, rather it means
“ingratitude for his blessings” (kufr ni’ma). This is because the ingratitude for the
blessings of Allah is a cause for one to commit major sins. For example, the Exalted
says: {He is not pleased with disbelief (kufr) for His slaves. However if you show
gratitude, He is pleased with you} (Q. 39:7). In this way, kufr may encompass one’s
good deeds.
Furthermore, there is a connection between that verse and the verse: {But
on their hearts is the stain from what they used to earn} (Q. 83:14). There is an
authentic hadīth on the authority of Abu Hurayra in which he stated:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((Verily, when the slave commits a sin, a black dot
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stains his heart. If he turns away, repents, and asks forgiveness his
heart is cleansed. However, if he persists in the sin, the stain
increases until it covers his heart. This is the stain that Allah refers
to in the verse: {But on their hearts is the stain from what they
used to earn})).
This makes it clear that the “encompassing” in the holy verse: {Whoever
earns evil and is encompassed by his sin} refers to the covering of the dark stains
caused by the increase of sins. That is, the persistence in sins is the cause of the
increase of darkness in the heart. It cannot be said that disbelief encompasses or
covers anything because there is no sense of increase when it comes to disbelief or
association with Allah, as is evident by the Prophetic hadīth and the verse: {But on
their hearts is the stain from what they used to earn}. In this way, we can reconcile
the narration of Ibn al-‘Abbās in which good deeds are said to be encompassed by
continuous actions of ingratitude.
The eighth proof from the Qur’ān that the disobedient Muslims will be in
the Hellfire for eternity is the verse: {Verily, the criminals shall eternally abide in the
punishment of Hell} (Q. 43:74). This verse is a proof because the term {criminals
(mujrimīn)} is indefinite and unconditional. It means “one who commits a crime.”
Neither the context of the verse nor the Prophetic hadīths demand that it means
“disbelievers” or anything other than those who commit acts of disobedience.
Some proponents of the temporary stay of the disobedient in the Hellfire
have stated that the meaning of {criminals} in this verse refers to disbelievers. As
their proof, they quote from verses that equate {criminals} with disbelievers, such as:
{Verily those who belie our messages and reject them in pride shall not have the
gates of heaven open for them neither shall they enter Paradise until a twisted cord
passes through the eye of a needle. That is how we recompense the criminals (almujrimīn)} (Q. 7:40).
We reply by saying that the term {criminals} is general and denotes one
who commits any crime; whether that crime be disbelief or any major sin. It does not
mean disbelief exclusively. As a proof, we quote from another verse in that same
chapter quoted by our opponents: {And Lot, [remember] when he said to his people:
“Will you commit lewd acts that none in the world has committed before you?! You
approach men with desire instead of women! Certainly not! You are an excessive
people!”…We rained upon them rain [of fire and brimstone]. Look at what was the
end result of the criminals!} (Q. 7:84). This verse makes it clear that the reason for
the punishment of the people of Lot was their sexual crimes. Because of their
persistence in homosexuality—a major sin—they are referred to as {criminals}.
Some of the opponents have also argued that the meaning of {eternally
abide} refers to a long duration of time, as opposed to eternity. Imam Fakhruddīn arRāzi said in his exegesis of this verse:
It does not convey the meaning of infinity; rather it conveys an
indeterminate period of time. Similar to this is the saying: “The
authority of the so-n-so continues (khalada) in the prison.”
His argument is that it is unreasonable to assume that a person’s authority over a
prison lasts for an eternity, so the language allows that the term khalada convey a
meaning other than eternity.
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We reply by quoting from the text, Al-Kāshifu al-Amīn ‘an Jawāhir al‘Iqdu ath-Thamīn:
This can be answered by two perspectives: First, if an
interpretation differs from the clear text, it is not permissible [to
adopt such an interpretation]. Furthermore, there is a decisive
proof that establishes the invalidity of this interpretation, and it is
the verse that follows. The Exalted says: {It will not be lightened
for them and they will be lost and hopeless therein} (verse 75). If it
[i.e. the punishment] ends, then it will be {lightened for them}.
Consequently, this would lead to the exiting from the foremost
door of that which is necessary speech.
Second, their statement: “The authority of the so-n-so continues in
the prison”, as well as the statement of one who prays for the king:
“May Allah prolong (khalada) the authority of the king!” are
metaphors. This is because the literal meaning of khuld is “to
remain without ending.” It is as the Exalted states: {We have not
made the men before you eternal (khulda). Do they hope that you
die and they will live forever (khālidūn)?} (Q. 21:34). If one
applies the literal meaning to mean life everlasting, there will be no
contradiction with the verse. He will live longer than the continuity
(takhlīd) of the authority of the king and the continuity of so-n-so
in prison.
The ninth proof of the eternality of the major sinners in Hell is the verse:
{…those who do not invoke other gods with Allah; kill the soul that Allah has
forbidden, except by right; and commit fornication. Whoever does such shall meet a
punishment. The punishment shall be multiplied for him on the Day of Resurrection
and he shall eternally abide therein, utterly debased} (Q. 25:68-69). This verse is
explicit in designating some of those major sins that lead to the eternal punishment in
Hell. Although it mentioned “invoking other gods with Allah” as being one of the
causes for eternal punishment, it also mentioned killing without right and fornication.
This shows that there is no differentiation in the Hereafter between the disobedient
and the disbelievers; both groups will be confined to the Hellfire forever.
One may argue that the punishment of eternal Hellfire is specified only for
those who associate other gods with Allah because the end of the verse says:
{Whoever does such (dhalik)}. Because the singular pronoun is used, associating
others with Allah is what is said to be implied. Similarly, one may also claim that the
collective performance of all of the actions is what is meant.
To both objections, we say that the singular pronoun {such (dhalik)} refers
to the performance of any of the aforementioned sins. Similar to that is the statement
of the Exalted: {Then, it is you who are the ones that kill yourselves, drive one
another from their homes, helping one another in sin and abhorrence…What could
be the payment for those of you that do such (dhalik) except ignominy in this
world…?} (Q. 2:85). In this verse, the Exalted is not referring to only one action to
the exclusion of others, nor does it refer to the performance of all of these actions
collectively. It refers to the performance of either of these actions.
Our opponents also say that this verse only applies to the disbelieving
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Meccans. They cite a narration in the two Šahīhs as a proof. It is a report narrated on
the authority of Ibn al-‘Abbās who said:
Verily, the people amongst the idolaters used to kill a lot and
commit fornication a lot.They came to Muhammad, peace and
blessings be upon him and his progeny, and said: “Verily, that
which you say and call one to is the best. However, we want to
know if we can expiate for our past sins.” Then, the verse {…those
who do not invoke other gods with Allah; kill the soul that Allah
has forbidden, except by right; and commit fornication. Whoever
does such shall meet a punishment} was revealed.
They say that this report proves that the verse is restricted in its meaning and it refers
only to those disbelieveing Meccans that killed and fornicated a lot. Thus, they say,
this supports the idea that the collective performance of these sins is meant.
We reply by saying that the occasion of the revelation of this verse is
contradicted by another account related by Imam al-Bukhāri. He narrated in three
reports on the authority of ‘Abdullah bin Mas’ūd who said:
I asked: “O Messenger of Allah, which sin is the greatest?” He
replied: ((Making an equal to Allah while He was the One who
created you)). Then, I asked: “Then what?” He said: ((Killing your
child out of fear that you cannot feed him)). Then, I asked: “Then
what?” He said: ((Fornicating with your neighbor’s wife)). Then,
Allah, the Mighty and Majestic, revealed the following verse to
confirm what the Prophet, peace and blessings be upon him and his
progeny, said: {…those who do not invoke other gods with Allah;
kill the soul that Allah has forbidden, except by right; and commit
fornication. Whoever does such shall meet a punishment}.
In this report, this verse was said to be revealed at an entirely different
circumstance. It was said to be revealed to confirm what the Prophet, peace and
blessings be upon him and his progeny, said regarding a person who was to perform
each one of these actions. The disbelieving Meccans are not specified or indicated.
Even if we were to assume that this verse referred to the disbelieving
Meccans, the import of the verse applies to all—whether disbeliever or believer.
Otherwise, we could say that the disbelievers who performed one of these actions but
not the other would not be implicated by the verse. For example, if the verse said:
{…those who do not invoke other gods with Allah; kill the soul that Allah has
forbidden, except by right} but does not mention {and commit fornication}, would
we assume that because the disbeliever killed people unjustly but avoided
committing fornication, the judgment and punishment doesn’t apply to him?! Or if
the verse said: “…those who do not invoke other gods with Allah and commit
fornication” but did not mention {kill the soul that Allah has forbidden, except by
right} and the disbeliever were to commit fornication but avoid killing people
unjustly, the judgment and punishment doesn’t apply to him?! This is unreasonable
and far from the import of the verse!
Our opponents also say that this verse was said to be abrogated. Imam
Muslim narrated in his Šahīh on the authority of Sa’īd bin Jubayr that he asked Ibn
al-‘Abbās about the aforementioned verse. The latter said: “This verse is Meccan and
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was abrogated by the Medinan verse.” Therefore, they say, this verse cannot refer to
the believing Muslims who do such acts.
We reply by saying that whether the verse was Meccan or Medinan, this
does not change the fact the believers are addressed by this verse. Ibn Hajar alHaythami and others narrated a report in which Ibn al-‘Abbās said:
During the time of the Messenger of Allah, peace and blessings be
upon him and his progeny, we recited the verse {…those who do
not invoke other gods with Allah; kill the soul that Allah has
forbidden, except by right; and commit fornication. Whoever does
such shall meet a punishment. The punishment shall be multiplied
for him on the Day of Resurrection and he shall eternally abide
therein, utterly debased} for two years.
Then, the verse {except those who repent…} was revealed. I had
never seen the Messenger of Allah, peace and blessings be upon
him and his progeny, more happy than he was on that day!
We say that this report proves that the verse was directed to the Muslims also. If not,
why would the Prophet, peace and blessings be upon him and his progeny, be
pleased that the condition {except those who repent} was later revealed?! It can only
mean that the import of the verse also applied to the Muslims.
Also, if our opponents were to continue narrating the report regarding the
exegesis of Ibn al-‘Abbās, it would prove exactly what we say! The report goes on to
say that he said:
This verse is Meccan and was abrogated by the Medinan verse:
{Whoever deliberately kills a believer, his payment will be Hell;
therein to abide forever} (Q. 4:93).
Therefore, as we proved earlier, even if we accept the view that the verse was
abrogated, the verse that supposedly abrogated it supports the doctrine of the eternal
stay of the disobedient in the Hellfire.
The tenth proof that the disobedient will dwell in the Hellfire forever is the
verse: {But as for those who return to it—they are companions of the Fire, therein to
abide forever!} (Q. 2:275). This verse is a proof because the {it} that is mentioned
refers to the taking of usury (ribā). The context of the verse makes this clear. It
begins by saying: {Those who consume usury behaves not except confused, as if
Satan touched him. This is because they say: “Trade is like usury!” This is while
Allah has made trade lawful and usury prohibited. Hence, whoever becomes aware
of his Lord’s warning, and thereupon desists [from usury], may keep his past profits,
and it will be for Allah to judge him} Then it continues and says: {But as for those
who return to it [i.e. usury]—they are companions of the Fire, therein to abide
forever!}. The import of this verse is clear in its condemning the consumer of
usury—a major sin—to the Hellfire for eternity.
Our opponents say that the ones who are to be confined to the Fire in the
verse are those who said: {“Trade is like usury”}. By their statement, they are
disbelievers because they deny the truthfulness of a clear prohibition. That is, they
disbelieve because they make lawful what Allah has prohibited.
We reply by saying that the consumers of usury are punished for eternity,
not only for their statement or belief, but also for their actions. Does it make sense to
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say that one will not be punished if they commit a sin while not believing that it is
sinful?! This is contrary to logic and law because one is punished for committing a
sin, regardless of what they believed about it.
We also say that there are additional proofs for our position in some of the
other verses in its context. The first of which is the end of the next verse: {Allah does
not love the stubborn ingrate and the persistent sinner} (Q. 2:276). This indicates that
Allah will not show mercy to the consumers of interest. That is because the term
{love} when referring to Allah, denotes the showing of mercy. Therefore, if Allah is
said to {not love} someone, this indicates the removal of mercy and blessings from
that individual. Similarly, it could not be said that this is a temporary state of Allah
because Allah’s states are not subject to change. The one who persists in the sin of
consuming usury is subject to Allah’s punishment; not just the one who believes that
it is lawful.
Another verse in this verse’s context mentions: {O you who believe, be
conscious of Allah! Give up all remaining portions of usury; if you are indeed
believers. If you do not do so, know that you are at war with Allah and His
Messenger} (Q. 2:278-279). These verses make it clear that it is the consumption of
usury that is prohibited; not simply believing that it is lawful. First of all, the quality
of the Muslims’ belief is conditioned upon whether they give up the consumption of
usury or not. Second of all, they are cautioned that if they do not leave the practice of
consuming usury, they are {at war with Allah and His Messenger}. They are not told
that if they believe that usury is lawful, they are at war with Allah and His
Messenger. The condition of the enmity with Allah and His Messenger, as well as
the subsequent eternal punishment mentioned in the previous verses, is conditioned
upon the actual consumption of usury.
Consequently, the verse: {If you do not do so, know that you are at war
with Allah and His Messenger} is an additional proof for our claim because one who
is at war with Allah and His Messenger cannot hope for the release from the Hellfire
nor the reward of Paradise. Also, one cannot say that the disbelievers are addressed
because the verse begins with: {O you who believe…}.
The eleventh proof for the eternal stay of the disobedient Muslims in the
Hellfire is the statement of the Exalted: {This is because they claim: “The Fire will
not touch us except for a limited number of days”: and thus, their deception
regarding their religion has caused them to lie} (Q. 3:24). This verse further proves
our earlier statement that the belief regarding exiting the Fire is a Jewish belief and a
false claim. Allah says that it is among {their deception regarding their religion}.
Moreover, this is emphasized by the verse prior to this one in which it
states: {Do you not see that those who were granted their portion of the revelation
(kitāb) were called to the Book of Allah—to let it judge between them. Then they
turned away from it in their obstinacy} (verse 23). The verse afterwards then states:
{This is because they claim…}. That is to say that the false claim of the Jews is
because they turned away from their Book. This emphasizes that the doctrine of
exiting the Hellfire was not found in any Book of revelation but rather a doctrine
innovated by the Jews.
The twelfth proof of the permanent punishment of the disbelievers in Hell
from the Book of Allah is the verse: {Verily, Hell will lie in wait as a final resort for
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the ones who transgress bounds (at-ţaghīn). They will remain therein for ages
(ahqāba)} (Q. 78:21-23). This is a proof because those who exceed the limits are
those sinners who persist in sins. This is evident from the words of those stewards of
the garden when met with disaster due to their misdeeds: {“Glorified be our Lord!
Verily, we are the unjust!” Then they turned to each other with reproaches. They
said: “Woe to us! Verily, we are those who transgressed the bounds!”} (Q. 68:2931).
This is also a proof for us because of the term {final resort (ma`ābā)}
denotes a last destination. No other interpretation is possible. If Hell is said to be the
final destination, one can not posit that this group will be released from it. Otherwise,
Paradise would be mentioned as the {final resort} for the disobedient, not Hell.
Our opponents use this verse as a proof that the punishment of Hell will end
and the believers will be released. They say that the use of the word {ages (ahqāba)}
indicates this because the singular word “age (huqub)” indicates a span of 80 years.
Therefore, this word indicates a long period of time, not eternity.
We reply by saying that because the plural is used, this indicates eternity.
This is because if the singular word huqub means a long time, the plural of the word
indicates that it is a long time that follows a long time. That withstanding, the
continuous passing of long periods of time can only indicate eternity. This is further
emphasized by verse 30 in which the Exalted says concerning those who are
confined to Hell: {Taste [the punishment] and We will not increase you except in
punishment}. That is to say that as each age passes, they will increase in punishment.
The thirteenth proof for the eternal indwelling of the disobedient in the Fire
is the Exalted’s statement: {But they who have earned evil deeds, the recompense of
an evil deed is its equal. Humiliation will cover them. They will have no protector
from Allah. It will be as though their faces are covered by pieces of the night—dark.
They will be the Companions of the Fire, therein to abide forever} (Q. 10:27). This
constitutes an explicit proof because it refers to those who commit evil deeds. The
verse does not specify the disbelievers only. It also mentioned that their deeds will be
requited by {humiliation} and punishment. They are said to be {the Companions of
the Fire} and they will be confined therein forever.
Moreover, this constitutes a proof because, in the previous verse, the
righteous are said to enter Paradise, and {Neither darkness will cover their faces nor
humiliation. They will be the Companions of Paradise, therein to abide forever} (Q.
10:26). So, how could the disobedient enter Paradise at a later time after their faces
be covered by darkness and humiliation?!
As evident by all of the aforementioned verses, it is clear that the
disbelievers are said to indwell the Fires of Hell forever. They are not said to exit the
Fire at any point. It is clear that the doctrine of exiting the Fire is a doctrine
forwarded by those People of the Book. It is not a result of the revelations in their
Books but rather the whims of their own caprices! It is unfortunate that the Muslim
community fell prey to the caprices of those who fabricate.
Allah makes clear all of the authentic doctrines and beliefs in His Holy
Book. As we mentioned before, the source of all of our beliefs and doctrines should
be the inerrant Speech of Allah. If any statement attributed to the Prophet, peace and
blessings be upon him and his progeny, the righteous salaf, or the scholars is made, it
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should be judged against the Word of Allah.
In additional to the Book of Allah, there are also narrated statements of the
Prophet, peace and blessings be upon him and his progeny, that convey the eternal
damnation of the sinful in the Hellfire. We will mention and comment on some of
them briefly, insha-Allah.
The first group of hadīths mentioned that those people who commit certain
sins will not enter Paradise. It is narrated in the Šahīhs of al-Bukhāri and Muslim that
the Prophet, peace and blessings be upon him and his progeny, said: ((The talebearer
(an-nimām) will not enter Paradise)). Ahmed, Abu Dawūd, at-Tirmidhi, and alHākim narrate on the authority of Abu Bakr in a marfu’ tradition that the Prophet,
peace and blessings be upon him and his progeny, said: ((Allah will make Paradise
prohibited for the one who kills a person with contracted protection (mu'ahid) during
a truce)). It is also narrated that he, peace and blessings be upon him and his
progeny, said: ((The one who cuts (al-qāti’) will not enter Paradise)). This is said to
mean: “the one who cuts family ties.” This is also narrated as a marfu’ tradition from
al-Bukhāri, Muslim, and at-Tirmidhi on the authority of Khubayr bin Muta’m.
There are also traditions that mention that a certain group of people will be
deprived from smelling the “fragrance of Paradise”; which means that they will not
enter Paradise. For example, Ibn ‘Asākir narrated that the Messenger of Allah, peace
and blessings be upon him and his progeny, said: ((The one who breaks family ties
will not smell the fragrance of Paradise)). Al-Bukhāri, an-Nasā’i, and Ibn Mājah
narrated on the authority of Ibn ‘Amr in a marfu’ tradition that the Prophet, peace
and blessings be upon him and his progeny, said: ((Whoever kills a a person with
contracted protection shall not smell the fragrance of Paradise though its fragrance
can be smelt at a distance of forty years.))
Regarding this first group of hadīths that mention the group of people who
will not enter Paradise, our opponents say that this refers to those who will not be
amongst the first group that enters Paradise. However, they will eventually enter
Paradise after spending time in Hell.
We reply by saying that this is in complete variance with the narrated
statements of the Prophet, peace and blessings be upon him and his progeny. When
he, peace and blessings be upon him and his progeny, said that they will not enter
Paradise, this is exactly what he meant. For one to assume or say that they will
eventually enter Paradise—this would clearly contradict the hadīth of the Prophet.
This is because if they do enter Paradise, then what the Prophet, peace and blessings
be upon him and his progeny, said was a lie. Lying is impossible regarding the
Prophets based upon the Book of Allah, the Sunnah of the Messenger, and the
consensus of the Muslims.
There is a second class of narrations that mention that there are groups of
people that will be deprived of Allah’s Mercy based upon their evil deeds. For
example, Muslim, Abu Dawūd, at-Tirmidhi, an-Nisā’i, and Ibn Mājah narrated that
he, peace and blessings be upon him and his progeny, said: ((There are three types of
people who Allah won’t speak to, look at, or vindicate on the Day on Judgment and
will reserve a severe punishment for them: the one who lets [his lower garments]
hang (al-musabal), the one who gossips, and one who swears false witness)). Also,
some narrations say: ((the one who lets his waist-wrap hang)). It is also on the
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authority of Ibn Umar [or ‘Amr] that the Prophet, peace and blessings be upon him
and his progeny, said: ((There are three types of people who Allah won’t look at on
the Day on Judgment or will enter Paradise: one who is disobedient to his parents,
one who drinks wine, and one who gossips)). Imam Muslim narrated on the authority
of Abu Hurayra that the Messenger of Allah, peace and blessings be upon him and
his progeny, said: ((There are three types of people who Allah won’t speak to…and
will reserve a severe punishment for them: the fornicator, the liar, and the arrogant)).
All of these hadīths can be understood in light of the Qur’ānic verse: {…nor
will Allah speak to or look at them on the Day of Judgment} (Q. 3:77). It means that
Allah will not show them mercy, as indicated in our earlier discussion. If this is the
case, then it cannot be said that Allah will remove them from Hell and place them in
Paradise. This would indicate alteration in the Decree of Allah, which our opponents
and we consider impossible regarding Allah.
The third class of hadīths mentioned that there are groups of people who are
said to go to Hell and be there forever. An example of this type of hadīth is narrated
by the likes of al-Bukhāri, Muslim, an-Nisā’i, Abu Dawūd, Ahmed, and at-Tirmidhi
on the authority of Abu Hurayra who said that the Messenger of Allah, peace and
blessings be upon him and his progeny, said: ((He who commits suicide by throttling
shall keep on throttling himself on the Day of Resurrection and will abide in the fire
of Hell forever and ever (khālidan mukhalladan fī ha abadan) and he who commits
suicide by stabbing himself shall keep on stabbing himself on the Day of
Resurrection and will abide in the fire of Hell forever and ever)).
This hadīth is explicit and makes it clear that those who kill themselves
“will abide in the fire of Hell forever and ever.” The use of the emphasis khālidan
mukhalladan as well as the term “forever and ever” (abadan) denotes that the
punishment will be for eternity. It does not lend itself to any other interpretation
other than those who commit suicide will be confined to Hell forever and will not be
taken out.
The fourth class of hadīths is those that mention the groups of people who
Allah has made Paradise prohibited from. An example of this type is narrated on the
authority of ‘Abdullah bin ‘Umar in which he stated that the Messenger of Allah,
peace and blessings be upon him and his progeny, said: ((There are three types of
people who Allah has prohibited from Paradise: the habitual drinker of intoxicants,
the stubbornly disobedient (al-‘āqq), and the unfaithful (ad-dayyūth) that sins against
his spouse)). Mutaqqi al-Hindi, in his Kanz al-‘Ummāl; Ahmed; Muslim; Ibn Mājah;
and an-Nisā’i narrated on the authority of Abu Umāma that the Prophet, peace and
blessings be upon him and his progeny, said: ((Whoever severs the rights of a
Muslim in his oaths—Allah will make the Fire obligatory on him and will prohibit
Paradise from him…)). They cannot be said to enter Paradise at any point because it
is explicit that Allah prohibits them from it. If they are allowed into Paradise, then
they are not prohibited from it and this would belie the statement of the Prophet,
peace and blessings be upon him and his progeny.
There is a fifth class of hadīths that implicitly denote that those who commit
major sins will not enter Paradise. This group of hadīths state that those that partake
of something in this world will be deprived of it in the Hereafter. For example, Imam
al-Bukhāri narrated in his Šahīh on the authority of Ibn ‘Umar that the Messenger of
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Allah held up a piece of silk and said: ((The one [i.e. man] who dresses in this will
not wear it in the Hereafter)). Also, Imams al-Bukhāri and Muslim narrated on the
authority of the Prophet, peace and blessings be upon him and his progeny: ((The
one who drinks wine in this world will be deprived of it in the Hereafter)).
These narrations prove that the performer of these particular sins will not
enter Paradise because they are said to be deprived of certain things that will be in
Paradise. Regarding silk, the Exalted says: {Verily Allah will enter those who
believe and perform righteous deeds into Paradise…their clothes will be silk} (Q.
22:18). Regarding wine, the Exalted says: {A cup will be passed amongst them [i.e.
the denizens of Paradise]…and they will not get drunk from it} (Q. 37:45-47). If one
will be deprived of these two things in the Hereafter, it is implied that they will not
enter Paradise at any point.
There are other hadīths that are explicit in denoting that the major sinners
who enter Hell will abide therein forever. We will relate some of these hadīths; all of
which are in the authentic books of those who hold to the doctrine of the temporary
stay of the disobedient Muslims in Hell.
Imam al-Hākim narrated in his Al-Mustadrak on the authority of Abu
Hurayra that the Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((All of my community (ummati) will enter Paradise except the
defiant (man `aba))). He was then asked: “O Messenger of Allah, who is the
defiant?” He, peace and blessings be upon him and his progeny, replied: ((The one
who disobeys me is the defiant)). Imam al-Hākim graded this hadīth as: “authentic
according to the conditions of [al-Bukhāri and Muslim] although they didn't relate
it.” Imam al-Bukhāri also related a similar hadīth but included the wording: ((The
one who obeys me will enter Paradise, but the one who disobeys me is the defiant)).
This hadīth should be sufficient in disproving the doctrine of the nonpermanence of the disobedient Muslims in the Hellfire. In his own words, the
Messenger of Allah, peace and blessings be upon him and his progeny, stated the
general principle [i.e. “All of my community will enter Paradise”] and the exception
[i.e. “except the defiant”]. It is not for us to make any additional exceptions or
conditions that the Messenger himself did not make! That withstanding, to state that
all of his, peace and blessings be upon him and his progeny, community will enter
Paradise without exception, would belie the statement of the Prophet, peace and
blessings be upon him and his progeny. Furthermore, to state that this “community”
only refers to a first group of Muslims that enters before the other would be going
beyond explicit text.
Imams al-Bukhāri and Muslim have narrated on the authority of Ibn ‘Umar
that the Prophet, peace and blessings be upon him and his progeny, said: ((The
people of Paradise will enter Paradise and the people of the Fire will enter the Fire.
Then a caller will stand before them and say: “O people of the Fire, there’s no death!
O people of Paradise, there’s no death! Everyone remain where s/he is!”)).
Imam al-Hākim also narrated in his Al-Mustadrak a similar hadīth on the
authority of Muā’dh that when he entered Yemen, he said to the people: “O people,
verily, I am the messenger of the Messenger of Allah to you. He says to you: ((Allah
intends to send one to Paradise or the Fire to remain therein forever (khulūdan) and
they will not die therein…)).”
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These hadīths make it apparent that those confined to Paradise will remain
therein and those confined to Hell will remain therein. They are not said to exit or be
removed from there. Moreover, it cannot be argued that the announcement will be
made after the disobedient Muslims are removed from Hell, because the hadīth
begins by stating that the “people of the Fire” will be confined to the Fire. When one
takes into consideration that there are other narrations that call the major sinners “the
people of the Fire,” it becomes clear that the disobedient are meant. Therefore, they
will be those who will be in the Fire forever. We seek the protection of Allah from
that!
In addition to the proofs of the Book of Allah and the Sunnah of His
Messenger, peace and blessings be upon him and his progeny, this position is also
advocated by the imams of the Prophetic Household. Imam ‘Ali, upon him be peace,
addressed his companions in Basra by saying:
It will be said to the people of the Fire: O people of the Fire! O
people of the Fire! O people of chains! O people of boiling heat!
Remain eternally and do not die!
Imam Zayn al-Abidīn ‘Ali bin al-Hussein, upon him be peace, said in one of his
supplications:
Eternal woe (al-wailu ad-dā`imu) be upon those who turn from
You! Extreme disappointment be upon those who are disappointed
by You! Base wretchedness be upon those who are abandoned by
You! How long he will writhe in Your punishment! How long he
will remain in Your chastisement! How distant will be his relief!
He will despair for a final end!
Imam Zayd bin ‘Ali, upon him be peace, said regarding the permanence of the
disobedient in the Hellfire:
Do you testify that Allah, the Mighty and Powerful, carries out His
Threats or do you doubt that He will carry out His Threats?
When Imam Ahmed bin ‘Isa bin Zayd, upon them be peace, was asked whether the
disobedient Muslims will exit the Hellfire, he replied:
How preposterous! It is in the Qur’ān: {And never will they be
removed from it} (Q. 82:16) and {Repentance will not be for those
who commit evil deeds up until the time of death approaches them
and they say: “I repent now!” nor [will it be for] the disbelievers}
(Q. 4:18).
Imam Qāsim bin Ibrāhīm ar-Rassi, upon him be peace, said:
The one who persists in sins is a wicked disobedient one (fāsiqan
fājiran). If he dies upon that without repenting, he will be amongst
the people of the Fire. He will remain therein forever and it is a
wretched destination. Allah, the Blessed and Exalted, makes this
clear with His statement: {Verily, the righteous will be in
blessedness and the wicked will be in the Hellfire. They will burn
therein on the Day of Payment. And never will they be removed
from it} (Q. 82:13-16). If he will not be removed from it, he will
not exit from there. Whoever remains disobedient and wicked will
be amongst the people of the Fire, except if s/he repents. This is
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from the statement of Allah, the Majestic and Praiseworthy: {You
will see the place of the disobedient} (Q. 7:145) and {…the
wicked will be in the Hellfire} (Q. 82:14).
Now that we have established the proofs from the Qur’ān and Sunnah that
the disobedient Muslims who die without repenting from the major sins will enter the
Fires of Hell forever, we will now look at the proofs that are used by our opponents.
Our opponents use verses from the Qur’ān and narrations from the Prophet, peace
and blessings be upon him and his progeny, to demonstrate that the major sinners
amongst the community of Muhammad, peace and blessings be upon him and his
progeny, will be removed from the Fire and placed in Paradise. We will look at these
proofs and examine them with the eye of scrutiny to see if such a doctrine is
established thereby.
The first of their Qur’ānic proofs is the statement of the Exalted: {Verily,
Allah does not forgive the associating of partners with Him, yet He forgives
everything other than that, to those whom He wills} (Q. 4:48). They argue from this
verse that since Allah will forgive any other sin other than associating partners with
Him, He will, therefore, forgive the Muslims’ other major sins and remove them
from the Hellfire. The wording of this verse also appears in verse 116.
This interpretation is wanting for several reasons. First of all, the concept of
forgiveness necessitates that the perpetrator of the sin asks for forgiveness. It is from
the Qur’ān, Sunnah, and consensus of the Muslims that no major sin is forgiven
except by sincere repentance in this world. Therefore, to assume that Allah will
forgive the sins of anyone who does not repent would be contrary to revealed law
and logic.
Second, the address of this verse is to the People of the Book. The previous
verse says: {O you who were given the Book aforetime, believe in what is revealed
to you that confirms what is with you…} (Q. 4:47). Therefore, the intended purpose
of the following verse: {Verily, Allah does not forgive the associating of partners
with Him, yet He forgives everything other than that, to those whom He wills} is to
tell those who have the Book to accept Islam and Allah will forgive their previous
major sins. If they do not choose to accept the Oneness of Allah through the religion
of Islam, Allah will not forgive them from their associating partners with Him. This
is confirmed by verses such as: {Say to those who disbelieve that if they cease [from
their disbelief], all of their past sins will be forgiven…} (Q. 8:38).
In verse 116--{Verily, Allah does not forgive the associating of partners
with Him, yet He forgives everything other than that, to those whom He wills}, the
one who apostates and chooses disbelief over Islam is addressed. The previous verse
says: {But as for the one who, after guidance has come to him, cuts himself from the
Messenger, and follows a path other than that of the believers…}. Therefore, verse
116 emphasizes that the apostates will not be forgiven for their major sin of
association with Allah. However, if they return to the Oneness of Allah, Allah will
forgive their sins. Our interpretation of these verses conforms to the context of the
verse as well as other verses of the Qur’ān, as opposed to the interpretation of our
opponents.
The second Qur’ānic proof that they cite is the statement of the Exalted:
{He will say: “The Fire shall be your dwelling, therein to abide forever, except what
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Allah wills”} (Q. 6:128). Their argument is that since Allah states the exception [i.e.
{except what Allah wills}] this opens the possibility that Allah will discontinue the
dwelling of the disobedient in the Fire.
We reply by saying that such interpretation is far from its intent because the
statement: {except what Allah wills} means that which is to transpire is by the will
of Allah. Similar to that is the statement of the Exalted: {We will recite to you, and
you will not forget, except what Allah wills} (Q. 87:6-7). The intent of this verse is
not that Allah opens the possibility of the Prophet, peace and blessings be upon him
and his progeny, to forget the revelation, otherwise, it would defeat the whole
purpose of Prophethood (nubūwa) and Messengership (risāla). Rather, it means that
it is by Allah’s Will that the Prophet, peace and blessings be upon him and his
progeny, will not forget the revelation. Likewise, it is by the will of Allah that the
Fire be the dwelling of the disbelievers and wicked. Allah makes it clear by using the
phrase: {except what Allah wills} that Allah’s Will is the overwhelming force and
that the people will not dwell eternally in the Hellfire except that it be the Will of
Allah. This is also the implication in the Exalted’s statement: {Say: “I have no power
to hurt or benefit myself, except what Allah wills”} (Q. 10:49).
Even if we were to entertain the interpretation of our opponents, this would
still not constitute a proof for them because no where in this verse is it stated that
Allah will eventually will that the disobedient leave Hell. This is an interpretation
imposed upon this verse without proof.
Some of them have attempted to link the verse: {He will say: “The Fire
shall be your dwelling, therein to abide forever, except what Allah wills”} with the
verse: {Allah has willed upon Himself mercy} (Q. 6:12). By doing so, they hope to
imply that because of the unlimited mercy of Allah, He will eventually remove the
sinners from Hell. Some have even used the same logic to support the view that
everyone will be removed from Hell: disobedient and disbelievers alike.
We reply by saying that when we review all of the clear and explicit verses
on the matter, we will see that the punishment of disobedience and disbelief is the
eternal indwelling of Hell. It is as the Exalted says: {…the wicked will be in the
Hellfire. They will burn therein on the Day of Payment. And never will they be
removed from it} (Q. 82:14-16), {It will not be lightened for them and they will
be lost and hopeless therein} (Q. 43:75), {Allah will show them their deeds while
they are regretful. They will not come out of the Fire} (Q. 2:167), and {They [i.e.
the disbelievers] will wish to leave the Fire, but they will not leave it. For them is a
lasting punishment} (Q. 5:37). To imply anything contrary to these apparent and
decisive verses constitutes a faulty interpretation that is not acceptable.
Regarding whether the mercy of Allah obligates Him to remove the
disobedient or sinners from the Hellfire, we cite the following verse: {For those who
disbelieve will be the fire of Hell. They will not be put to an end nor will they die.
The punishment will not be lightened. This is how We requite the ungrateful. They
will cry aloud from therein: “O Lord, remove us! We shall perform righteous deeds,
not that which we did before!” [But We will answer] “Did we not grant you a long
life…Taste the [penalty of your deeds] for the unjust will not have a helper!”} (Q.
35:36-37). This indicates to us that despite the overwhelming mercy that Allah
extends to His creation, the judgments and promises of Allah must come to pass.
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Even though Allah tells us in the hadīth qudsi ((“My Mercy overtakes My Wrath”)),
it is understood that this refers to the repentance of the penitent in this world.
However, once the disobedient or disbelieving person dies, the doors to repentance
and Mercy are closed to this person.
The third Qur’ānic verse they cite as their proof for the temporary stay of
the disobedient in the Hellfire is: {They will remain therein [i.e. the Hellfire] forever
as long as the heavens and earth remain, except what your Lord wills. Verily your
Lord does what He desires} (Q. 11:107). Their argument is that since the verse uses
the phrase {as long as the heavens and earth remain}, this indicates that the
indwelling of the Hellfire will be temporary. This is because the heavens and earth
are said to be subject to destruction. If Allah places the stay in the Hellfire along with
a condition that implies temporality, then this means that the stay in the Hellfire is
temporary.
We reply by saying that not only does this verse not prove the temporary
stay of the disobedient in Hell, but it is a proof for the eternality of the disobedient in
the Hellfire! This is because the phrase: {as long as the heavens and earth remain}
means “eternity.” Imam at-Ťabari said in his exegesis:
Regarding His statement: {They will remain therein forever as
long as the heavens and earth remain, except what your Lord wills.
Verily your Lord does what He desires}, the Exalted means by His
statement {They will remain therein}: They will remain. The
meaning of His statement {as long as the heavens and earth
remain} is “forever.”
This is because the Arabs, when they intended to indicate
something as being eternal, they would say: “This will last as long
as the heavens and earth last.” The meaning of “last” is “to remain
forever.” This is similar to the statements: “It remains as long as
the day and night alternates”; “…as long as the vigil of the
vigilant”; and “…as long as the Arabian gazelles wag their tails.”
All of these statements mean “forever.”
The Majestic and Praiseworthy informs them that: {They will
remain therein forever as long as the heavens and earth remain}.
By that, He means that they will remain therein forever and ever.
Therefore, this verse is an additional proof that the people of Hellfire will
permanently remain therein, never to be removed from there.
A second view is that the meaning of the term {as long as the heavens and
earth remain} refers to the heavens and earth of the Hereafter. This is narrated as the
other view of the imams of the Prophetic Household, upon them be peace. Imam alQāsim ar-Rassi, upon him be peace, mentioned this when he was asked about the
meaning of this holy verse in the Masā`il al-Qāsim. The imam replied with the
following prose:
It is the heavens and earth of the Hereafter that are everlasting;
Not the heavens and earth of this world which are subject
to passing.
This interpretation is in line with other verses of the Qur’ān that mention there being
a new heaven and new earth. For example, the Exalted says: {…a Day that the earth
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will be changed into another earth and heavens} (Q. 14:48).
It should be sufficient proof to our opponents that the following verse says:
{Regarding those who are felicitous, they shall be in Paradise. They will remain
therein forever as long as the heavens and earth remain, except what your Lord
wills—a gift without break} (verse 108). This verse similarly uses the phrase: {as
long as the heavens and earth remain}. If our opponents argue that the phrase
denotes temporary stay in the Hellfire, then it should mean the same regarding those
in Paradise. However, they hold that those in Paradise will be therein forever—even
though the same phrase is used. This supports our claim that the phrase: {as long as
the heavens and earth remain} denotes eternality, whether it refers to Paradise or
Hell.
Regarding the use of the phrase: {except what your Lord wills}, as we
previously stated in our discussion regarding {He will say: “The Fire shall be your
dwelling, therein to abide forever, except what Allah wills”} (Q. 6:128), this does
not contradict the doctrine of the permanency of major sinners in Hellfire. It simply
denotes that it will take place by the Will of Allah and His Will is insurmountable.
As one can readily see from our refutation of our opponents’ claims, their
arguments from the Book of Allah are feeble attempts to support the Jewish doctrine
of the temporary nature of the disobedient in the Hellfire—all of which necessitate
implicit interpretations that are at variance with firmer, more explicit proofs to the
contrary. Nevertheless, they hold staunchly to such doctrines despite the clear
unequivocal proofs against them.
Perhaps the firmest proofs for our opponents’ claims come in the hadīth
literature. We will look at some of the narrations that are used to prove the release of
the disobedient Muslims from the Hellfire and address them, insha-Allah.
The first of their proofs that they cite to prove the temporality of the major
sinners in Hell is the narration on the authority of Abu Hurayra in which he said that
the Messenger of Allah, peace and blessings be upon him and his progeny, said:
((Whoever says: “There is no god but Allah” will enter Paradise)). Similarly, there is
a narration on the authority of Abu Dharr (another on the authority of Abu Dardā)
that the Messenger, peace and blessings be upon him and his progeny, stated the
above statement or something similar. After which, Abu Dharr (or Abu Dardā)
asked: “Even if he were to commit fornication and steal, O Messenger of Allah?” He
replied: ((Even if he were to commit fornication and steal)). The question was asked
two more times and the reply was repeated. Their argument from these hadīths is that
the Muslim, regardless of his/her level of obedience, testifies to the Oneness of Allah
at least once in their lives. Therefore, the Muslims are to enter Paradise; whether
obedient or disobedient.
We reply to this from multiple perspectives. The first perspective is that this
particular hadīth could refer to those Muslims at the early stage of Islam who hadn’t
received the detailed laws, commands, and prohibitions. Prior to the revelation of the
Shari’ah, the only requirement for the nascent Muslim community was to testify to
the Oneness of Allah. They did not have a system of laws that they had to adhere to
in order to ensure Paradise to them. They had no detailed system of rites that they
had to observe. It was only later that the laws of Islam were revealed, and the
Muslims were obligated to observe them. This opinion is narrated by Hāfiž Ibn
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Hajar in his Fat-hul Bāri. He said:
There are those that employed the use of interpretation of the
aforementioned hadīths. They interpreted ((Whoever testified that
there is no god but Allah, will enter Paradise)) and in some reports:
((…the Fire will be prohibited for them)) to refer to the time before
the revelation of the obligations, commands, and prohibitions. This
is narrated from Sa’īd bin al-Musayyab and az-Zuhri.
That withstanding, it is not inconceivable that this statement was made by
the Prophet, peace and blessings be upon him and his progeny, to assure the later
Companions that their brothers and sisters before them entered Paradise despite not
practicing the laws of the Shari’ah as they then knew it. This could also explain the
questions of Abu Dharr (or Abu Dardā): “Even if he were to commit fornication and
steal, O Messenger of Allah?” That is, the laws against fornication and stealing and
their subsequent punishment in the Hereafter, were not yet revealed then. Therefore,
it would only make sense that the penalty of such actions was superseded by the
testimony of faith and the subsequent sacrifice of the early community.
This is the import of the statement of Imam Zayd bin ‘Ali, upon him be
peace, in his book, Kitāb al-Imān:
Then, Allah sent Muhammad, peace and blessings be upon him
and his progeny. He commanded him to call people to Allah alone
and to worship Him, not associating others with Him. While, he
was in Mecca for ten years, whoever followed Muhammad, peace
and blessings be upon him and his progeny, and his
religion—Allah entered them into Paradise. He did not prescribe
fighting for them, as well as prayers, the Pilgrimage, and the fast
during Ramadan. There was no one who believed in Muhammad,
peace and blessings be upon him and his progeny, sincerely and
did not associate with Allah, except that Allah will enter them into
Paradise. Allah will not inflict punishment upon any of the
believers in Muhammad, peace and blessings be upon him and his
progeny, while in Mecca, as long as they do not associate with the
Most Merciful.
It is verified that Allah will not enter those who followed
Muhammad, peace and blessings be upon him and his progeny,
while in Mecca into the Hellfire, as long as they declared: “There
is no god but Allah” and did not associate others with Him. While
he was in Mecca, Allah revealed to him in Bani Isra`īl: {Your
Lord decreed that you worship none but Him, and that you be kind
to your parents…} (Q. 17:23) to the verse {Do not walk on the
earth with pride, for you cannot tear the earth asunder, nor can you
reach the mountains. All such evil are hateful in the sight of your
Lord. These are from wisdom which your Lord has revealed to
you. Do not take another god with Allah or you will be thrown into
Hellfire; blameworthy and rejected} (Q. 17:37-39). In these verses
that were revealed in Mecca, an analogy is drawn in which Allah
did not threaten them with Fire, and He prohibited punishment
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from these sins until this verse: {Do not take another god with
Allah or you will be thrown into Hellfire; blameworthy and
rejected} (Q. 17:39).
Our opponents may argue that we stated earlier that certain prohibitions are
natural to the human disposition without the need of Divine Revelation. Therefore,
the prohibition of stealing and fornication should have been punishable even before
the laws against such were not yet revealed.
Our reply to this is that although such laws are against the natural
disposition of the human and should be punished, the threat of Hellfire was not yet
revealed for other than associating others with Allah. Even if they may have been
prohibited from such, the only crime that merited the punishment of Hell was
associating others with Allah (ash-shirk); hence the identical narration on the
authority of the Prophet, peace and blessings be upon him and his progeny:
((Whoever avoided association with Allah will enter Paradise)). However, once the
laws and their punishments were revealed, the Muslims then had to adhere to the
laws of Islam to ensure that Paradise would be their final destination.
An evidence that supports our claim is that the phrase that one was to say to
enter Paradise is: “There is no god but Allah” only. The second part of the testimony
of faith, “Muhammad is the Messenger of Allah,” is conspicuously missing from the
hadīth. We know that the Meccan testimony of faith was only the first part of it, and
the second part of the testimony of faith did not come until afterwards. We also
know that after the second clause of the testimony was added, the testimony of faith
with only “There is no god but Allah” is not considered sufficient to become
Muslim. That withstanding, the fact that the phrase “Muhammad is the Messenger of
Allah” is absent demonstrates that the testimony of faith at the time consisted of just
“There is no god but Allah” and consequently, the commands and prohibitions were
not yet revealed.
An additional proof for our above statement is that another narration of the
same hadīth adds: ((…the Fire will be prohibited for them)). Such cannot be said
regarding a disobedient Muslim that resides temporarily in the Hellfire! This
statement is general, and if the believer was to spend any period of time in the
Hellfire, this would contradict the above hadīth that it would be prohibited for
him/her. One can reconcile this hadīth with the verses of the Qur’ān and other
narrations, if one was to adopt our interpretation of it.
Second, another answer to our opponents is that the hadīth, ((Whoever says:
“There is no god but Allah” will enter Paradise)) is a portion of a longer narration.
The longer narration is as follows: ((At the time of death, whoever says: “There is no
god but Allah” will enter Paradise)). A similar narration says: ((Whosever last word
is “There is no god but Allah”—s/he will enter Paradise)).
It is possible that whoever narrated this hadīth, missed the first part of it.
Such is not impossible and has happened in other narrations. For example, there is a
narration in Šahīh al-Bukhāri and Šahīh Muslim in which Abu Hurayra stated that
the Prophet, peace and blessings be upon him and his progeny, said: ((A bad omen is
from a woman, a horse, and a house)). According to a report in Musnad Ahmed,
when this hadīth was mentioned to Mother of the Believers, Ā’isha, she said that it
was only a portion of the whole narration and that the Prophet, peace and blessings
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be upon him and his progeny, said: ((The Arabs during the time of pre-Islamic
Ignorance (Jahiliyya) used to say: A bad omen is from a woman, a horse, and a
house)). Consequently, it is evident that reporting only a portion of the hadīth is
possible and did take place.
The statement of the testimony of faith at death is said to ensure one entry
to Paradise. However, this particular hadīth must be understood in a way that
conforms to the Qur’ān and Sunnah. As we have demonstrated, the Qur’ān and
authentic Sunnah necessitate sincere repentance for the dissolution of major sins, and
the dissolution of major sins is required for entry into Paradise.
We interpret this hadīth to mean that for the Muslim, the testimony of faith
at the time of death should be preceded by seeking forgiveness from Allah. This
opinion is narrated as the view of one of the sub-narrators of this hadīth.
In Šahīh al-Bukhāri, after narrating the hadīth on the authority of Abu
Dharr, Imam al-Bukhāri reported:
Abu ‘Abdullah said: “This is at the time of death or before it. If he
repents, has remorse, and says: ‘There is no god but Allah,’ he will
be forgiven.”
That withstanding, the precondition for the Muslim to enter Paradise is not just the
testimony of faith, but also sincere repentance at the time of death. After one has
achieved this and then recites the testimony of faith before he dies, he will enter
Paradise. We therefore say that the hadīth is a portion of a longer hadīth and that its
import does not contradict the requirement for one to sincerely repent of one’s deeds
prior to death.
Our opponents say that the narration itself does not state that repentance
prior to the testimony of faith is necessary; rather, this is the statement of a subnarrator. The statement of a sub-narrator does not have the same weight as the actual
wording of the hadīth.
We reply by saying that with the statements of the Prophet, peace and
blessings be upon him and his progeny, as related to the affairs of entry into
Paradise, he may not mention the preconditions in that particular statement. This,
however, does not mean that there are no other preconditions. For example, the
Messenger of Allah, peace and blessings be upon him and his progeny, is also
recorded to have said: ((The one who memorizes forty of my statements will enter
Paradise)). If we were to take this report at its face value without attaching other
preconditions, we could apply this statement to refer to anyone. Would it be correct
to say that a non-Muslim who memorizes forty hadīths of the Prophet, peace and
blessings be upon him and his progeny, will enter Paradise? The Book, the Sunnah,
and consensus deny this; although the narration itself does not mention the
precondition of belief. Therefore, we say that the precondition of repentance prior to
the testimony of faith is necessary for the acceptance of one into Paradise. Such
interpretation is in line with the clear texts of the Book of Allah, the Sunnah of His
Messenger, and the consensus of the Muslims.
Another possibility for the meaning of the hadīth: ((At the time of death,
whoever says: “There is no god but Allah” will enter Paradise)) is that the
disbeliever who becomes Muslim at the time of death will enter Paradise. We know
that in the hadīth literature, to testify that “There is no god but Allah” is synonymous
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with becoming Muslim. For example, Imam Muslim narrated on the authority of
Abu Hurayra that when Abu Bakr decided to fight against those he termed apostates,
‘Umar said to him:
How can you fight against these people when the Messenger of
Allah, peace and blessings be upon him and his progeny, said: ((I
have been commanded to fight against the people until they say:
“There is no god but Allah.” For whoever says: “There is no god
but Allah” will have their possessions and self protected from
me.))
It is evident from this narration that what is meant by one saying: “There is
no god but Allah” is one becoming Muslim. Therefore, the hadīth: ((At the time of
death, whoever says: “There is no god but Allah” will enter Paradise)) could denote
that the one who becomes Muslim before dying will enter Paradise; whether s/he
spent their lives stealing, fornicating, or any other major sin. In this way, the
statement of Abu Dharr: “Even if he were to commit fornication and steal, O
Messenger of Allah?” is reconciled.
A third possibility of the hadīth: ((Whoever says: “There is no god but
Allah” will enter Paradise)) is that is a part of a longer hadīth: ((Whoever says:
“There is no god but Allah” sincerely will enter Paradise…Sincerity is that one
refrains from that which Allah prohibited)). Another narration says: ((Whoever
testifies: “There is no god but Allah” sincerely from his heart (or certainty in his
heart)…will enter Paradise)). As we can see from the longer narrations, the entrance
into Paradise is more than just the testimony of faith; rather it is conditioned upon
sincerity; which is defined in the same narration as abstaining from the prohibitions
of Allah. This makes it clear that the major sinner amongst the community of the
Messenger of Allah, peace and blessings be upon him and his progeny, will not enter
Paradise.
The second proof from the hadīths that our opponents present as evidence
for the temporary stay of the disobedient in the Hellfire is narrated on the authority
of Abu Sa’īd al-Khudri:
The Messenger of Allah said: ((The people of Paradise will enter
Paradise and the people of the Fire will enter the Fire. Then Allah,
the Exalted, will say: “Take out of the Fire those in whose hearts
were faith the weight of a mustard seed!” Then they will be
removed from there. They will be blackened and placed in the
River of Life. They will sprout as seeds on the side of the stream.
Do you not see it extracted—yellow and budding?))
They argue from this that the narration is explicit in stating that the believers
amongst the people of the Fire “will be removed from there.” There are also shorter
versions of this narration in the other books of hadīth literature.
We reply by saying that this narration is antithetical to the other narration
we previously mentioned on the authority of Ibn ‘Umar:
((The people of Paradise will enter Paradise and the people of the
Fire will enter the Fire. Then a caller will stand before them and
say: “O people of the Fire, there’s no death! O people of Paradise,
there’s no death! Everyone remain where s/he is!”)).
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The two reports apparently conflict with each other because after the people of
Paradise are said to enter Paradise and the people of the Fire are said to enter the
Fire, one report says that the people of the Fire will be removed and the other one
says that they will remain therein.
Given the aforementioned proofs from the Qur’ān and hadīths that we
already mentioned regarding the permanency of the major sinners in the Fire, the
hadīth that mentioned them remaining in the Fire is preferable according to us. It is
as the Exalted says: {…the wicked will be in the Hellfire. They will burn therein on
the Day of Payment. And never will they be removed from it} (Q. 82:14-16).
Our opponents may attempt to reconcile the two narrations by saying that
the people of the Fire in the narration of Ibn ‘Umar refers to those disbelievers who
remain in the Fire after the disobedient believers are extracted from there according
to the narration of Abu Sa’īd.
We reply by saying that attempting such reconciliation between the two
narrations would result in conflict and necessitate a host of baseless claims without
proof. One would be forced to bring forward an authentic narration that connects the
two reports. Furthermore, the report that makes the matter clear is one of the other
narrations we cited: ((Allah intends to send one to Paradise or the Fire to remain
therein forever…)). That withstanding, to assume that Allah differentiates the people
of the Fire between disbelievers or disobedient Muslims and that one group will be
removed from Hell, would be invalid.
The third proof from the hadīth literature that our opponents use is the
narration on the authorities of Anas bin Mālik and Jābir bin ‘Abdullah: ((My
intercession will be for the major sinners of my community)). Their argument is that
the intercession of the Prophet, peace and blessings be upon him and his progeny,
will be a means for the major sinners of the Muslim community to be removed from
Hell and placed in Paradise.
We reply to this by saying that this narration is inauthentic for the following
reasons: first, it contradicts reason; second, it contradicts the textual proofs that we
presented regarding the permanency of the major sinners in Hell; third, it contradicts
the explicit verses of the Qur’ān regarding intercession; fourth, it contradicts the
hadīths that deny intercession to some; and fifth, the narration is declared weak
based upon its chain of narrators.
First, we say that this hadīth is inadmissible as a proof because it
contradicts the dictates of reason. Regarding the intellectual proof against the
Prophetic intercession for the major sinners, the author of Al-Jawāb ar-Rāqi said:
Now, you are familiar with our book and are able to contemplate,
think, and examine it with equity. Does that justify the preaching
of the Prophet, peace and blessings be upon him and his progeny,
for 23 years, his calling to the obedience to Allah and compliance
with His commands, his prohibiting disobedience, his legislating
the Shari`ah for them, establishing wise legislation for them to live
long and righteous lives? Then there is no reason that after all of
this intense exertion and bitter struggle, he says to them: “You can
do whatever you like. You can avoid the obligations and perform
the prohibitions and I’ll intercede for you.” All that was built will
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be destroyed. All that was established will be ruined. The Shari`ah
will be violated from beginning to end {…like the one who
untwisted her spun thread after it was strong} (Q. 16:92).
O brother, can one wisely accept something like this and reconcile
it with elaborate narrations? The ruling of your intellect and that of
the Qur’ān, in which there’s {No falsehood can approach it from
before it or behind it. It is revealed by One, All-Wise and
Praiseworthy} (Q. 41:42). Allah and His Messenger forbade these
falsehoods.
The true statement is: If such actions are not those of a president of
a people, leader of a group, or head of a family, then it is not those
of the Messenger of the Lord of the Worlds and Seal of the
Prophets!
That withstanding, from a rational perspective, to ascribe such
statement to the Prophet, peace and blessings be upon him and his
progeny, would amount to an obscenity (qabīh) and would undo
the whole purpose of his mission.
Second, such a narration is contradictory to the clear and unambiguous
textual proofs that we presented establishing the permanency of the disobedient in
the Hellfire. Some of those include verses such as: {…those who do not invoke other
gods with Allah; kill the soul that Allah has forbidden, except by right; and commit
fornication. Whoever does such shall meet a punishment. The punishment shall be
multiplied for him on the Day of Resurrection and he shall eternally abide therein,
utterly debased} (Q. 25:68-69); {Whoever disobeys Allah and His Messenger and
exceeds the limits—He will place him into the Fire, therein to abide forever! He will
have a contemptible punishment} (Q. 4:14); {Verily, the righteous will be in
blessedness and the wicked will be in the Hellfire. They will burn therein on the Day
of Payment. And never will they be removed from it} (Q. 82:13-16); and {But they
who have earned evil deeds, the recompense of an evil deed is its equal. Humiliation
will cover them. They will have no protector from Allah. It will be as though their
faces are covered by pieces of the night; dark. They will be the Companions of the
Fire, therein to abide forever} (Q. 10:27).
Some of the hadīths include: ((He who commits suicide by throttling shall
keep on throttling himself on the Day of Resurrection and will abide in the fire of
Hell forever and ever. He who commits suicide by stabbing himself shall keep on
stabbing himself on the Day of Resurrection and will abide the fire of Hell forever
and ever)); ((There are three types of people who Allah has prohibited from Paradise:
the habitual drinker of intoxicants, the stubborn disobedient, and the unfaithful that
sins against his spouse)); and ((Whoever severs the rights of a Muslim in his
oaths—Allah will make the Fire obligatory on him and will prohibit Paradise from
him…)). These textual evidences should be a sufficient proof against the intercession
for the major sinners. This is because, in the authentic textual sources, the major sins
are said to merit eternal punishment in the Hellfire. If such an explicit principle is
violated, then what is the strength of any textual source?!
Third, we cannot accept the authenticity of this hadīth because it is in clear
contradiction with explicit verses of the Qur’ān regarding intercession. The first of
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these verses is: {For the unjust there shall be no friend or intercessor obeyed} (Q.
40:18), which is clear in denoting that the unjust [i.e. the one who persists in sins]
will not have an intercessor or helper to assist them. The second of these verses is:
{They cannot intercede for one unless He is pleased with him} (Q. 21:28), which is
clear in its stating that the only one who can be interceded for is one who Allah is
pleased with. This disqualifies the major sinners because it cannot be said that Allah
is pleased with their evil deeds, as He said: {Allah does not love corruption} (Q.
2:205). The third of these verses is: {They will say: “We were not amongst those
who prayed or fed the needy. We engaged in much sin with the other sinners…” The
intercession of the intercessors will not benefit them} (Q. 74:43-48), which is clear
in its denoting that those who sin will not be benefited by the intercession of anyone.
With such explicit verses, it cannot be said that the major sinners of the Muslims will
be granted the intercession of the Prophet, peace and blessings be upon him and his
progeny.
Fourth, the belief in the intercession for all major sinners would contradict
clear Prophetic hadīths that explicitly deny the intercession for some of the
Muhammadan community. Some examples of these explicit hadīths are: a narration
on the authority of Abu Umāma who said that the Prophet, peace and blessings be
upon him and his progeny, said: ((There are two types of people from my community
that will not receive my intercession: a leader who oppresses and deceives, as well as
every extremist renegade (māriq))); a narration on the authority of ‘Uthmān bin
‘Affān who reported from the Prophet, peace and blessings be upon him and his
progeny: ((The one who cheats the Arabs will not enter my intercession nor would
they attain my love)); and a narration on the authority of Anas that the Messenger of
Allah, peace and blessings be upon him and his progeny, said: ((Whoever belies the
intercession will not be granted it)).
There are also some examples of implicit denials of the intercession for the
major sinners. The first of which is a narration on the authority of Abu Hurayra who
reported from the Prophet, peace and blessings be upon him and his progeny: ((Allah
says: There are three that I will have enmity with on the Day of Judgment: one who
gives but double-crosses, one who sells something not worth its price, and one who
employs someone but does not pay him his wages when it is due)). This is an
implicit denial because those who Allah has enmity against will not receive the
intercession of His Messenger, peace and blessings be upon him and his progeny.
Another proof is a narration on the authority of Ibn al-‘Abbās that the
Prophet, peace and blessings be upon him and his progeny, said: ((The first to be
dressed on the Day of Resurrection will be Abraham, and some of my Companions
will be taken towards the left side, and I will say: “My Companions! My
Companions!” It will be said: “You don’t know that they innovated after you left
them.” Then I will say as the righteous slave of Allah [i.e. Jesus] said: {“And I was a
witness over them while I dwelt amongst them. When You took me up, You were the
Watcher over them, And You are a witness to all things. If You punish them, they
are Your slaves; and if You forgive them, verily only You are the All-Mighty, the
All-Wise.”} (Q. 5:120-121))). The same hadīth according to the narration on the
authority of Abu Sa’id al-Khudri says: ((…I will say: “They are of me [i.e. my
followers].” It will be said, “You do not know that they innovated in the religion
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after you left”. I will say, “Away with them! Away with them! [Away with] those
who changed [the religion] after me!”)). These two narrations are a proof against the
intercession of the Prophet, peace and blessings be upon him and his progeny,
because the innovating Companions are left to the mercy of Allah in the first
narration and are told to get away from the Prophet, peace and blessings be upon him
and his progeny, in the second. If the Prophet tells them to get away from him, how
can he later intercede for them?!
Fifth, we say that that the narration ((My intercession will be for the major
sinners of my community)) is weak because some scholars of hadīth have declared
some of the narrators as unreliable. In some of the narrations on the authority of
Anas, one of the sub-narrators is ‘Urwa bin Marwān—about whom ad-Daraqutni
said: “He was illiterate. He was not strong in hadīth.” Another sub-narrator of this
hadīth on the authority of Anas is al-Khazraj bin ‘Uthmān—about whom adDaraqutni said: “He is rejected”; al-Azdi said: “He is controversial”; Ibn al-Jawzi
said: “He is weak.” Another sub-narrator in the hadīth of Anas is Thābit bin
Qays—about whom Yahya bin Mu’īn said: “He is weak”; an-Nisā`i said: “He is not
strong”; Ibn Hibbān said: “He is scarce in hadīth but abundant in delusions (alwahm). There is no proof in his narrations”; and al-Hākim said: “He is not a good
memorizer, nor is he a standard [of authenticity].” Similarly, in the narrations on the
authority of Ibn al-‘Abbās, there is a sub-narrator named Musa bin ‘AbdurRahmān—about whom ad-Dhahabi said: “He is not reliable”; Ibn Hibbān said: “He
is an imposter (dajjāl)”; and Ibn ‘Uday said: “He is objectionable in hadīths.” For the
above reasons, the hadīth cannot be accepted.
Our opponents reply by saying that this hadīth also appears in Al-Mustadrak
of Imam al-Hākim with five “authentic” chains. Also, they say that the last three of
these chains include two imams from the Ahl al-Bayt, Imam Muhammad al-Bāqir
and Imam Ja’far as-Sādiq, upon them be peace. They argue that because of this, the
doctrine of intercession for the major sinners is taught by the imams of the Prophetic
Household.
We reply by saying that although Imam al-Hākim declared those narrations
to be “authentic”, there are narrators in all of their chains considered “weak” by
others. The first of these five narrations contain Thābit bin Qays, who we already
mentioned as being graded as “weak” by scholars of hadīth criticism. The second of
these narrations contain Ash‘ath bin ‘Abdullah al-Hadāni, who was weakened by
al-‘Uqayli because “His hadīths are imaginary.” The third of these
narrations—which is the first of those with Imams al-Bāqir and as-Sādiq in their
chains—contain Ahmed bin ‘Isa at-Tunīsi, who was considered to have “many
objectionable hadīths” by Ibn ‘Uday; ad-Daraqutni said about him: “He is not strong
in hadīths”; and Ibn Ťahir said: “He is a liar. He fabricated in hadīths.” The fourth of
these narrations contains Muhammad bin Thābit, about whom al-Bukhāri said: “He
is controversial”; Ibn Mu’īn said: “He is nothing”; and an-Nisā`i said: “He is weak.”
A sub-narrator in the fifth narration is al-Walīd bin Muslim, who was known to
narrate deceptive narrations (at-tadlīs). Abu Hātim said about him: “His hadīths are
invalid (bāţil).” Therefore, these narrations in Al-Mustadrak cannot be relied upon
as a proof for our opponents that the Prophet, peace and blessings be upon him and
his progeny, stated this or the imams of his Descendants reported this.
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Even if this hadīth was authentic, we propose that the actual wording should
be: ((My intercession will not be for the major sinners of my community)). There is
a possibility that the narrators of the hadīth reported it and intentionally or
unintentionally left out the word “not” (laysa). If we accept this proposition, this
would reconcile both the intellectual and textual evidences we presented. This is
because, from a rational perspective, it is more probable that, by this statement, the
Messenger of Allah, peace and blessings be upon him and his progeny, sought to
warn his community that his, peace and blessings be upon him and his progeny,
intercession will not avail the major sinners from the Hellfire if they did not adhere
to the commands and refrain from the prohibitions.
This is more in line with his, peace and blessings be upon him and his
progeny, Prophetic mission than the idea that he simply told his followers that
despite his, peace and blessings be upon him and his progeny, warnings and
prohibitions, they will eventually go to Paradise anyway. Such a statement would
enable the members of his community to act upon any corrupt desire and violate any
divine injunction that they want, knowing that he would intercede for them.
This is also the message of all of the previous Prophets, upon them be
peace. It is established by the Qur’ān, Sunnah, and consensus that the mission of the
Prophets was twofold: to call the disbelievers to belief and the disobedient to
obedience with the consistent statement: {“Worship Allah, fear Him, and obey me”}.
The mission was not limited to just preaching the Oneness of Allah; it also entailed
calling them to act upon His injunctions. This is why those believers who are said to
attain Paradise are: {…those who believe and do righteous works}.
The believers are not just those who recite the testimony of faith or profess
Islam; rather: {The believers are only those who, when Allah is mentioned, their
hearts tremble. When His verses are recited to them, it increases them in faith and
they rely upon their Lord; those who establish the prayer and spend from what We
have provided for them. It is those who are really believers} (Q. 8:2-4).
Ibn Mājah and at-Tabarāni relate on the authority of ‘Ali, upon him be
peace, that the Prophet, peace and blessings be upon him and his progeny, said:
((Belief is a gnosis with the heart, a statement with the tongue, and an action by the
pillars)). Al-Bukhāri, Muslim, Ahmed, an-Nisā`i, and Ibn Mājah related on the
authority of Abu Hurayra that the Prophet, peace and blessings be upon him and his
progeny, said: ((The fornicator is not a believer while he is fornicating. The one who
drinks alcohol is not a believer while he drinks. A thief is not a believer while he
steals…)). This shows us that true belief is tied in righteous deeds and invalidated by
evil deeds.
In conclusion, we confidently hold to the doctrine of the permanence of the
disbelievers and disobedient in the Fires of Hell. We say that this is the case because
Allah is true in the threats and promises that He has conveyed through His truthful
Prophets, upon them be peace. Any contradiction or abrogation of the statements of
Allah denotes lying and alteration. Such deficiencies are impossible regarding Allah
because they imply falsehood and discontinuity. And Allah is above what they
ascribe to Him; implicitly and explicitly!
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Commanding the Good and Prohibiting the Bad
We are religiously obligated to command the good and prohibit the bad; as well
as assist the oppressed and remove the hand of the oppressor as a duty. We are
religiously obligated to fulfill rights. This is because if one was to avoid
commanding the good, truth would perish. If one was to avoid the prohibition of
bad, falsehood would survive. It is for this reason that Allah obligates it upon
His slave and makes the obligations incumbent upon them; at least as much as
what is possible. It is as the Lord of the Worlds says: {Cooperate in
righteousness and piety, and do not cooperate in sin and enmity. Be conscious of
Allah; for verily, Allah is severe in punishment} (Q. 5:2). He also says:
{However, if one of them oppresses the other, then fight against the oppressive
one until they return to the command of Allah} (Q. 49:9). Further, He says:
{The believing men and believing women are guardians of one another. They
command the good and prohibit the bad} (Q. 9:71). There are many more
verses that prove what we said and authenticate what we explained.

[We are religiously obligated to command the good and prohibit the
bad]—There is no disagreement amongst the Muslims that it is a divine injunction to
ensure justice in the society. The only difference of opinion exists when it comes to
the manner of commanding the good and prohibiting the bad. This manner can be
divided into action or words. That is, those who command the good and prohibit the
bad are enjoined to act against oppression to the best of their abilities. If they are not
able to act upon it, they are then told to speak against the injustices in their societies.
Commanding the good and prohibiting the bad consists of five conditions:
knowledge, impact, necessity, safety, and assurance.
Regarding knowledge, it is necessary that the one who commands the good
or prohibits the bad has knowledge of what is considered “good” and “bad.” That is,
s/he must be familiar with the rules and principles that should be followed and what
prohibitions should be avoided. One must also be knowledgeable of what conditions
and exceptions make a command non-obligatory and a prohibition permissible.
Without such knowledge, the commands could be transgressed and the prohibitions
could be widespread out of ignorance. It is as Allah says: {Judge between them by
what Allah has revealed and do not follow their whims} (Q. 5:49).
Regarding impact, it is necessary that the one who commands the good or
prohibits the bad know or be somewhat sure that their command or prohibition
would have the desired effect (t`athīr). That is, one must be sure of the efficacy of
their statements or actions to accomplish that which they are calling towards. This is
because the purpose of commanding the good and prohibiting the bad is to ensure
justice and not just to speak or act without purpose.
Regarding necessity, it is necessary that the one who commands the good or
prohibits the bad know or be somewhat sure that if they do not do so, it would lead to
a worse situation than what was before it. Conversely, if they know or are somewhat
sure that to command the good or prohibit the bad would lead to a worse situation
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than what was before it—it would be prohibited to do so. This is because the primary
purpose of commanding the good and prohibiting the bad is to bring about a situation
better than that prior to it.
Regarding safety, it is necessary that the one who commands the good or
prohibits the bad know or be somewhat sure that by doing such, the safety of the
community is ensured. That is, one of the primary goals of justice is to protect the
community from distress and destruction. If the safety of the community is not
ensured, commanding the good and prohibiting the bad is prohibited.
Regarding assurance, it is necessary that the one who commands the good
or prohibit the bad know or be somewhat sure that if they do not do so, corruption
would spread and justice would cease. This is also the case in a situation where it is
feared that the good would be obscured and considered “bad.” Likewise, it is the
case in a situation where the bad will be promoted as “good.” Such blurring of the
boundaries would not only cause corruption of the society but also corruption of the
individual.
Given all of the aforementioned preconditions, commanding the good and
prohibiting the bad becomes incumbent upon each individual as an individual
obligation as well as the community as a communal obligation. That withstanding,
the process of commanding the good and prohibiting the bad has an appropriate
order.
The Proper Sequence to Commanding the Good and Prohibiting the Bad
The first of these is that the one who commands the good and prohibits the
bad does so with a kind word and amicable advice. This is because one who
transgresses the commands of Allah could be doing so out of ignorance or
forgetfulness. If one approaches such a person with the spirit of sincerity, the
transgressor might turn back towards the truth.
This is substantiated by the Book of Allah, the Exalted, when Moses and his
brother Aaron, upon them be peace, were called upon to preach to the oppressive
Pharaoh using words of kindness and gentle admonition. The Exalted said to them:
{Speak to him with soft words for maybe he will remember and have fear} (Q.
20:44).
Similarly, He advises the Muslims to tenderly preach to the People of the
Book: {Do not argue with the People of the Book except in a way that is best} (Q.
29:46). It is therefore viewed as being the most appropriate method to begin ones
commanding of the good and prohibiting of the bad with kind exhortation. This is
evident from the fact that according to the Book of Allah, two Prophets were
commanded to approach the disbelieving tyrant with {soft words}. Also, although
the People of the Book are admonished by Allah for ascribing partners to
Him—which is considered the most heinous of crimes, the Muslims are commanded
to approach them with words that are the best.
After the first step is exhausted and one has endeavored to command the
good and prohibit the bad with kindness, the second step is to speak to the
transgressor in firmer words and reprimand him/her using threats and warnings. In
the case of one commanding and prohibiting an inferior (like a subject, slave, or
child), one threatens him/her with physical retribution. In the case of one
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commanding and prohibiting a superior (like a governor (amīr), master, or parent),
one threatens him/her with informing their superiors. For example, in the case of a
corrupt governor, one threatens to inform his superior—the sultan or caliph.
This is substantiated by the Book of Allah, the Exalted, when the Prophet,
peace and blessings be upon him and his progeny, was commanded to convey to
those who persisted in their transgressions: {O Prophet, struggle against the
disbelievers and hypocrites and be persistent with them} (Q. 66:9).
If one is not able to achieve one’s desired results at that point, one then
takes the third step, which is to act upon the aforementioned threats and warnings. In
the case of one commanding and prohibiting an inferior, one actually enforces the
physical retribution and punishments. This could be in the form of striking with the
whip and such. In the case of one commanding and prohibiting a superior, one
informs their superiors.
After this step is exhausted, one then takes the last step and fights the
transgressor. This entails the gathering of forces and fighting the oppressor until they
die or cease from their acts of oppression. It is as the Exalted says: {However, if one
of them oppresses the other, then fight against the oppressive one until they return to
the command of Allah. If it [i.e. the oppressive group] returns, reconcile them in
justice and act just with them} (Q. 49:9).
The above sequence is also evident from the holy verse in which men are
advised concerning their spouses: {…advise them, separate from their beds, and
strike them} (Q. 4:34). They are to advise them with wise council at first. Second,
they are told to separate from them. Lastly, they are told to discipline them.
[…as well as assist the oppressed…]—It is the duty of the Muslim to aid those who
are oppressed. It is as the Exalted says: {O you who believe, stand up for justice,
being witnesses to Allah—even if it be against yourselves, your parents, and your
kin. It may be against the rich or the poor; however, Allah can protect both. Do not
follow caprice, lest you deviate. If you distort or decline to do justice, verily Allah is
All Aware of what you do} (Q. 4:135). In this blessed verse, Allah commands the
believers to fight for justice. This is a general directive; however, it mandates that
specific actions be taken to ensure justice. This is because, according to Islamic legal
philosophy and cosmology, justice is the establishing of balance.
[…and remove the hand of the oppressor as a duty.]—This principle that the
imam mentioned can be divided into two sub-principles: fighting an oppressive
group and fighting an oppressive ruler.
Regarding the first of the sub-principles, it is established in the Qur’ān,
Sunnah of the Prophet, peace and blessings be upon him and his progeny, and the
consensus of the Muslims that it is obligatory to fight against oppressive forces until
they submit to justice. This sub-principle can be divided into two parts: fighting
against an oppressive Muslim group and fighting against an oppressive non-Muslim
group.
As for the proofs from the book of Allah for the obligation to fight against
an oppressive Muslim group, the Exalted says: {If two groups of believers should
fight, seek reconciliation between the two. However, if one of them oppresses the
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other, then fight against the oppressive one until they return to the command of
Allah} (Q. 49:9). In this noble verse, Allah commands the believers to fight against
the Muslim group that is obstructing the rights of or acting unjustly towards the
other. Although the primary response is peaceful reconciliation, it is understood that
peaceful resolution is sometimes not possible. Therefore, the obligation of fighting
becomes necessary.
There also exists evidence from the Prophetic Sunnah regarding the
obligation to fight oppressive Muslim groups. Imam al-Hākim related in his AlMustadrak:
It is related on the authority of Abu Ayyūb al-Anŝāri that during
the Caliphate of ‘Umar bin al-Khattāb, may Allah be pleased with
him, he said: “The Messenger of Allah, peace and blessings be
upon him and his progeny, commanded ‘Ali bin Abi Ťālib to fight
against the Traitors (an-Nākithīn), the Transgressors (al-Qāsiŧīn),
and the Rebels (al-Māriqīn).”
This serves as a proof because the Traitors, the Transgressors, and the
Rebels were Muslim groups who were incorrect in their stances and had to be fought
against. The Traitors were those Muslim forces led by the Mother of the Believers,
Ā’isha, as well as Talha bin ’Ubaydullah and az-Zubayr bin ‘Awwām in the Battle of
al-Jamal. The Transgressors were the Muslim forces led by Mu’awiya bin Abi
Sufyān and ‘Amr bin al-‘Āš in the Battle of as-Šiffin. The Rebels were the
Kharijities that fought against ‘Ali, upon him be peace, in the Battle of Nahrawān.
We will discuss each one of these battles in detail in the next chapter, insha-Allah.
By the Messenger of Allah, peace and blessings be upon him and his
progeny, commanding Amīr al-Muminīn, may Allah ennoble his face, to fight against
these three groups, he subsequently commanded the Muslims to fight along with
‘Ali. This is because he, peace and blessings be upon him and his progeny, made the
following supplication for ‘Ali: ((O Allah, help those that help him and oppose those
that oppose him!)); he, peace and blessings be upon him and his progeny, said
regarding ‘Ali: ((The community will betray you after me; however, you will live
upon my path and fight for my sunnah)); and he, peace and blessings be upon him
and his progeny, said regarding fighting against the People of the House: ((I am at
war with whomever you are at war with and I am at peace with whoever you are at
peace with)). All of these statements serve as an implicit charge to fight along with
Imam ‘Ali against these three groups.
The Messenger of Allah, peace and blessings be upon him and his progeny,
would not have commanded Amīr al-Muminīn, to fight against these groups if they
were not oppressive, nor would he have commanded him to fight against them if ‘Ali
was not in the right. Interestingly, no such command—whether implicit or
explicit—exists concerning fighting along with the opponents of Imam ‘Ali, may
Allah ennoble his face.
Regarding the proofs from the consensus of the Muslims that fighting
against the oppressive Muslim groups is obligatory, the chronicles of Muslim history
are rife with examples of Muslims coming together to fight against their brothers in
faith when they perceive them as being oppressive and unjust—all of whom justify
their actions by use of the aforementioned verse [i.e. (Q. 49:9)] and calling the other
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“oppressive.”
In addition to being commanded to fight against oppressive Muslim groups,
Muslims are also called upon to fight against the oppressive non-Muslim forces. This
principle is also proven by the Qur‘ān, the Sunnah, and the Muslim consensus.
Regarding the evidence from the Book of Allah, there are many such verses
due to the fact that the early Muslims encountered oppression at the hands of the
idolatrous Qurayshi majority. That withstanding, for the sake of brevity, we will
limit our reference to the following. The Exalted says to the Muslims: {Permission
[to fight] has been granted to those who have been unjustly fought against. Allah has
the power to aid them. [They are] those who have been driven from their lands
without right for no other reason than they say: “Our Lord is Allah!” For, if Allah
had not enabled the people against another, all monasteries, churches, synagogues,
and mosques—in which Allah’s Name is remembered abundantly—[would have
been destroyed]. Allah will aid the one who aids Him. For, verily, Allah is the most
strong, the most powerful} (Q. 22:39-40). This verse serves as a proof that the
Muslims have been permitted to fight against the disbelievers and those other nonMuslim opponents that commit injustice. We also see from this verse that oppression
against the Muslims is not the only reason for the Muslims to fight their enemies, but
also oppression committed against non-Muslims.
The {permission} in the aforementioned verse must be understood in the
context of the perilous situation that the Muslims found themselves in. When
coupled with the verses {Fight in the way of Allah those who fight you. But do not
exceed the limits. Verily, Allah does not love those who exceed the limits. Fight
them wherever you find them. Expel them from where they expelled you from.
Oppression (al-fitna) is worse than slaughter…Fight them until there is no
oppression and religion is for none but Allah. If they desist, then cease fighting,
except against the oppressors} (Q. 2:190-193), one can readily see that the
permission given to the believers refers to a command to fight.
As for the proof from the Sunnah of the Messenger, peace and blessings be
upon him and his progeny, the hadīth literature is not lacking in commands to fight
against the non-Muslim oppressors. Whole chapters have been dedicated to the
statements of the Prophet, peace and blessings be upon him and his progeny,
regarding the obligation of fighting against the oppressive disbelievers. Imam alBukhāri narrated in his Šahīh on the authority of Ibn al-‘Abbās:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((There is no migration after the Conquest [of
Mecca] but struggling (jihād) and intentions. When you are called
to fight, fight)).
This serves as a proof because when the Muslims are called to fight against
the oppressive disbelievers, they must do so. It is clear from other authentic
narrations of hadīth and history that after the Conquest of Mecca, wars between the
Muslims and oppressive non-Muslims continued. Even on his deathbed, the Prophet,
peace and blessings be upon him and his progeny, dispatched forces to struggle in
the lands of oppression.
As for the proof from the consensus of the Muslims for fighting against the
oppressive disbelievers, it should suffice that from the onset of the Islamic
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community until now, history testifies to the ongoing struggles between the Muslims
and their oppressive disbelieving enemies. Also, because Muslims have struggled
against oppressive Muslim forces, it is even moreso incumbent upon them to fight
oppressive non-Muslim forces.
Regarding the second of the sub-principles, it is established in the Qur’ān,
the Prophetic Sunnah, and the consensus of the Muslims that it is obligatory to fight
against oppressive non-Muslim leaders until they submit to justice. This principle is
agreed upon by the majority of the Muslim sects; however, the disagreement lies in
whether the same principle applies when the oppressor is a Muslim ruler.
Regarding the proofs from the Qur’ān that it is obligatory to fight against
non-Muslim tyrants, the Exalted says: {If they break their oaths after their treaty and
defame your religion, fight against the leaders of disbelief…Fight them. Allah will
punish them by your hands} (Q. 9:11-14). Although this verse was revealed about
the Qurayshi idolaters prior to the Conquest of Mecca, it is a general command that
has been acted upon by the Muslims even after the Conquest of Mecca.
As for the proofs from the Sunnah of the Messenger of Allah, peace and
blessings be upon him and his progeny, the letters written to the disbelieving leaders
inviting them to the faith and justice, as well as the dispatching of Muslim forces to
these lands during his lifetime, demonstrate the role of Muslims in fighting against
the leaders of disbelief. Furthermore, all of the proofs for the obligation to fight
against disbelieving non-Muslim groups can equally apply to fighting against
disbelieving Muslim leaders.
Regarding the proofs from the consensus of the Muslims that it is obligatory
to fight against the tyrannical leaders of disbelief, the fact that the Muslims have
continued fighting oppressive disbelieving tyrants until this time—this testifies to its
obligation. Also, the expansion of Islamic empire from the Arabian peninsula to the
East—as far as China—and to the West—as far as Africa—serves as a proof that the
Muslim consensus have always upheld the obligation to fight the disbelieving leaders
to establish a just political system under Islamic rule.
As the reader can readily witness, the Muslims have agreed to the obligation
to fight the oppressive group—whether they be Muslim or non-Muslim. The
Muslims have also agreed to the obligation to fight against tyrannical non-Muslim
rulers. The Muslims only disagree regarding the permissibility to fight against an
oppressive Muslim ruler.
Just Imam or Just an Imam?
The majority of the Muslims say that if a Muslim ruler is tyrannical, it is
impermissible to supplant him if he openly maintains the basic tenets of the religion.
A small minority says that if a Muslim ruler is tyrannical, it is permissible to remove
him from his position—whether he maintains the basic tenets or not. Each side of the
argument has their proofs that they bring forward. We will look at the evidences of
each side and assess which position is more established and in line with the spirit of
Islam. With Allah is all success!
We say that it is not only permissible to remove a tyrannical Muslim leader,
but it is a collective obligation. We also hold that it is not permissible or obligatory
to obey such a ruler. We support our statement by the Book of Allah; the Sunnah of
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His Messenger, peace and blessings be upon him and his progeny; the statements and
actions of the salaf, as well as the statements and actions of the imams of the Ahl alBayt, upon them be peace.
Outside of the explicit verses that order us to command the good and
prohibit the bad, there are other verses that call for the disobedience to an unjust
ruler. The first of these proofs that we bring is from the Book of Allah where the
Exalted says: {[Allah] said: “Verily, I will make you a leader (imām) for the people.”
Abraham asked: “And from my offspring?” He said: “My covenant will not reach the
unjust”} (Q. 2:124). This verse is a proof that the concept of leadership in Islam is
based upon the Abrahamic covenant of being just. Once it becomes clear that an
imam is unjust, the covenant of leadership no longer applies to him. If the covenant
of leadership no longer applies to him, it is not obligatory to follow him.
Our opponents have suggested that our interpretation is incorrect because
{the unjust} refers to disbelievers, not to tyrannical Muslim rulers. They say that the
intent of the exception is disbelief or idolatry. So, the verse is actually saying that
Allah’s covenant of leadership only applies to Muslims—just or tyrannical.
We reply by saying that although the term {unjust} could refer to idolatry, it
also refers to oppression. This is because “injustice” is general and it could refer to
either disbelief or defiant disobedience. The Exalted has used this term to refer to
both in the Qur’ān. Since the context of the verse does not indicate which of the two
meanings is specified, we assume that it could refer to either. Therefore, it could be
said that the covenant of leadership will not reach the idolater or the defiantly
disobedient.
In another verse, the Almighty says regarding the {unjust}: {Whoever does
not judge based upon what Allah has revealed, they are the unjust} (Q. 5:45). This
verse shows that those who do not rule and act based upon the revealed laws of Islam
are considered unjust. If they are {unjust}, the Abrahamic covenant of leadership
does not apply to them. Therefore, their leadership is invalidated.
The second proof from the Book of Allah that it is obligatory for the hands
of the oppressor to be removed, is the statement of the Exalted: {Their Lord revealed
to them: “We will destroy the unjust, and We will cause you to remain in the land
after them. That is for the one that fears My position and fears the threat [of
punishment]”} (Q. 14:13-14). This serves as a proof because the context of the verse
demonstrates that Allah revealed to His Messengers, upon them be peace, that He
will destroy the unjust and replace them with the righteous.
This is a proof from multiple perspectives: first, the unjust’s destruction is
in this world not only in the Afterlife; second, this destruction is by the hands of
others as in the Exalted’s statement: {Fight them. Allah will punish them by your
hands} (Q. 9:14); third, the phrase {remain in the land after them} refers to the
righteous inheriting the land from the hand of the oppressor; and last, this
“inheriting” is a result of their victory over the oppressors, according to exegeses
such as Tafsīr al-Jalalayn.
Our opponents say that the {unjust} in this verse refers to the disbelievers
that opposed the Messengers, upon them be peace. This is evident from the
beginning of the aforementioned verse, which says: {Those who disbelieve said to
their Messengers: “We will drive you from our land or you will return to our path!”}
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{Q. 14:13}.
We reply by saying that although the verse begins by referring to the
disbelievers, this principle is a general principle that applies to all people at all times.
The proof of this is the verse that follows the aforementioned verse, which says:
{They sought victory and every tyrant will be brought to nothing} (Q. 14:15). The
verse generalizes the principle and states that the end of every tyrannical
ruler—whether Muslim or not—will be destruction. This is further elucidated by the
Exalted in His statement: {Had Allah not checked a people by means of another, the
land would be corrupted} (Q. 2:251).
The third proof from the Qur’ān that the leadership of a Muslim tyrant is
invalid is the statement of the Exalted: {Allah has promised to those who believe and
perform righteous deeds among you, that He will certainly grant them succession [lit.
“make them caliphs”] in the land, just as He granted succession to those before them.
[He also promised] that He will establish their religion—the one which He is pleased
with for them—and that He will change their state of fear to one of security
afterwards. “They will worship Me and not associate any partners with Me. If
anyone is ungrateful after this, they are the defiantly disobedient”} (Q. 24:55).
This is a proof from five perspectives: first, Allah makes it clear that He
promises to grant authority to not only {those who believe}, but also {those who
perform righteous deeds}—thus proving that belief and the performance of good
deeds are the conditions for leadership; second, Allah uses the phrase {grant them
succession} which refers the concept of caliphate, or successive leadership; third,
establishing the religion is mentioned being connected to leadership, which begs the
question as to how could a tyrant establish the religion; fourth, it cannot be that Allah
will {change their state of fear to one of security afterwards} if there is a tyrannical
ruler threatening those who seek to establish justice; and fifth, they are warned that if
they are {ungrateful} for such security provided by just leadership, they are {the
defiantly disobedient}.
Our opponents say that this verse refers to the establishing of the Muslim
state over that of the disbelievers. This is because the verse says: {…that He will
establish their religion—the one which He is pleased with for them…} and {“They
will worship Me and not associate any partners with Me}. They also cite narrations
that support their theory. One of which is a report in which the Companions are said
to have remembered their times of hardship prior to the Conquest of Mecca.
We say that, similar to what we said regarding our second proof, the verse
could refer to the Muslims gaining dominance over the disbelievers; however, the
verse has a general application also. The import of the verses of Qur’ān are not
invalidated after the Conquest of Mecca. They have a continuous application until
the Day of Judgment. This is the reason why many of the salaf and exegetes would
cite verses of the Qur’ān and hadīths of the Prophet, peace and blessings be upon
him and his progeny, in any situation that they felt was relevant—even if the verse or
hadīth was originally related to something else.
For example, in Tafsīr al-Jalalayn, it is related regarding the statement {If
anyone is ungrateful after this, they are the defiantly disobedient”}:
The first to show ingratitude for that were the killers of ‘Uthmān,
may Allah be pleased with him, and they began to kill one another

208

after having been brothers.
As we can see, the authors of Tafsīr al-Jalalayn tied the import of this verse to the
killing of the third caliph, which took place more than twenty-five years after the
Conquest of Mecca.
The fourth proof from the Qur’ān that the leadership of a tyrant is invalid is
the verse: {O you who believe, fear Allah and be with the truthful} (Q. 9:119). We
say that this is evidence because the command is general and indicates that the
believers should be with those who are upright. Supporting and endorsing a corrupt
leader would be a violation of this divine command. Interestingly enough, many of
the books of Qur’ānic exegesis mention that this verse was about people like Abu
Bakr, ‘Umar, and ‘Ali bin Abi Ťālib, may Allah ennoble his face; all of whom are
considered just rulers by our opponents.
The fifth proof from the Qur’ān is the verse: {Say: “O Allah, Ruler of all
dominion, You give dominion to whom You will and You remove it from whom
You will…”} (Q. 3:26). This verse proves that Allah is the One who establishes just
leadership. It would be incorrect to assume that Allah would establish a tyrant or will
dominion for such person because {Allah does not love corruption} (Q. 2:205) and
{Allah does not desire injustice for His slaves} (Q. 40:31).
Furthermore, the import of this verse also appears in the Exalted’s statement
concerning the selection of Saul as a king of the Children of Israel: {Allah has
chosen him over you [i.e. as ruler] and has increased him in knowledge and build.
Allah gives dominion to whomever He wills} (Q. 2:247). The Exalted connects the
His will to the installing of a ruler with the qualities of knowledge and build. He
makes it clear to the Children of Israel that the qualities of a ruler do not include
things such as how much money he has, as they surmised. Rather, the qualities that
He placed within the leader He ordains is that of knowledge of the divine injunctions
and the power to enforce them. Plus, it is well known in the Islamic tradition that
Saul was a just king that was endorsed by Allah’s Prophet, Samuel, upon him be
peace.
Our opponents say that this verse proves the opposite of what we
established. They say that simply because a ruler is in power—this means that Allah
has willed it to be. Nothing occurs except as Allah wills. Therefore, if a tyrant is
leader, Allah has willed thus.
We say that this understanding is faulty for multiple reasons: first, it
presupposes that Allah wills disobedience, and we disproved that in the chapter:
“Divine Justice and Wisdom”; second, if the purpose of Islamic governance is to
establish justice, a tyrannical ruler would be antithetical to that; and third, the same
verse continues by saying: {“…in your Hand is all good”} (Q. 3:26), which
precludes that oppression and injustice are from Allah’s Hand.
The sixth proof from the Qur’ān is the verse: {And We made them imams,
guiding by our command. We inspired them to do actions of goodness, establish the
prayer, and render the alms} (Q. 21:73). This holy verse proves that Allah establishes
rulers to guide others based upon His commands and to perform righteous deeds
themselves. Such would be invalidated in the case of a corrupt tyrant.
Our opponents say that this verse refers to the rulers amongst the Children
of Israel, not those of the Muslims. They say this because the previous verse says:
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{We bestowed upon him [i.e. Abraham] Isaac and Jacob in addition. We made them
the righteous…} (verse 72). Then the verse continues with: {And We made them
imams, guiding by our command…}.
We reply by saying that although this verse is stating that the just leadership
of the Children of Israel was ordained by Allah, it does not mean that the leadership
of the Muslim community is not likewise ordained. This is because the Exalted said:
{You will not find a change in the way (sunnati) of Allah nor will you find any
deviation in the way of Allah} (Q. 35:43). If this is a principle established by Allah
for the Children of Israel, it is the same for the Muslim community. In the absence of
proof to the contrary, one is forced to accept our statement.
The seventh proof from the Qur’ān regarding the prohibition of obeying the
unjust ruler is the statement of the Exalted: {And do not obey every despicable
perjurer, backbiter that goes around gossiping, one who prevents good, transgressor
persistent in sin, and an extremely crude person who’s villainous} (Q. 68:10-13).
This verse prohibits obedience to the people guilty of such major sins. Such also
applies to a ruler who does such.
Our opponents reply by saying that this verse refers to the prohibition of
obeying the disbelievers because the following verses say: {This is because he
possesses wealth and sons. And when our signs are recited to him, he says: “Tales of
the ancients!”} (verses 14-15). They say that believers wouldn’t say such. That
withstanding, the previous verses are said to refer to the disbelievers.
We reply by saying that although the books of exegesis apply these
descriptions to the various disbelievers during the time of the Prophet, peace and
blessings be upon him and his progeny, it still applies to the perpetrators of such
crimes at all times. This is because the books of exegesis interpret each one of these
descriptions. For example, Imam at-Ťabari reported that exegetes amongst the salaf,
like Qatāda and al-Hassan interpreted {every despicable perjurer} as: “One who
engages in much evil.” If these descriptions only apply to the disbelieving Quraysh
during the time of the Prophet, the interpretation and explanation of such
descriptions would be unnecessary.
The eighth proof from the Qur’ān is the verse: {Do not rely upon those who
are unjust lest the Fire touch you} (Q. 11:113). This verse serves as a proof because
the term {rely upon} means “incline towards (al-mīl ilayhi).” It is general and can
refer to any type of reliance and any type of injustice.
In his Al-Kashshāf, Imam az-Zamakhshari said regarding this verse:
It is a prohibition of reaching out to those who are debased in their
caprices, as well as to break away to, to accompany, to sit with, or
to visit them. Likewise, [it is prohibited to] be pleased with their
actions, to resemble them, to dress oneself like them, to longingly
gaze at their adornments, or to mention them in ways that glorify
them.
Regarding His statement {Do not rely upon…}, “rely” means to
incline towards. His statement {those who are unjust} refers to
those in whom one finds injustice. It does not say: “the
oppressors.”
It is related that a worshipper (muwāfiq) prayed behind an imam
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and he recited this verse. After which, he fainted. When he
regained consciousness, he was asked about it. He replied: “This is
about the one who relies upon one in whom is injustice. How much
more so, with an oppressor?!”
As we can see, the Book of Allah stipulates that a leader be just. Allah sets
the precedent by stating that one of the qualities of a leader is justice. He also ordains
the destruction of the unjust and the inheriting of the land of the righteous. The
Exalted also presents the examples of the righteous rulers amongst the Children of
Israel. In no passage in the Holy Book does Allah justify the rule of a tyrannical
ruler—whether he professes Islam or not.
There are also narrations in the books of Prophetic hadīths that prohibit
obedience to and the leadership of tyrannical rulers. Some of these proofs are explicit
and others are implicit. The first of the explicit proofs is a narration reported by
Imam al-Hākim in his Al-Mustadrak on the authority ‘Ubāda bin as-Sāmit:
He entered upon ’Uthmān bin ‘Affān, may Allah be pleased with
him, and said: “I heard the Messenger of Allah, peace and
blessings be upon him and his progeny, say: ((There will come
after me rulers (umarā`u). They will come to know you by what
you object to. They will object to you for your good. When one of
you reaches that time, there is no obedience to the one who
disobeys Allah)).
Regarding this hadīth, Imam al-Hākim said: “This hadīth has an authentic chain
although [al-Bukhāri and Muslim] didn't relate it.”
This narration is explicit in ordering the Muslims to not obey an unjust
ruler. The Messenger, peace and blessings be upon him and his progeny, began by
stating that there would be corrupt rulers from his nation. He also emphasized that
the corrupt rulers will be known from their disobedience. He, peace and blessings be
upon him and his progeny, then commands the Muslims to disobey such a person.
Our opponents object to this narration from two perspectives: First, they say
that the hadīth was rejected by Imam adh-Dhahabi because he said that the only one
to narrate this hadīth was ‘Abdullah bin Wāqid, and he considered him weak.
Second, they say that this hadīth is weakened by the fact that ‘Ubāda bin as-Sāmit
reports a hadīth seemingly contrary to this in Šahīh al-Bukhāri and Šahīh Muslim:
We gave the pledge of allegiance to the Messenger of Allah, peace
and blessings be upon him and his progeny, that we would listen to
and obey him both at the time when we were energetic and when
we were tired; and that we would not fight against the ruler or
disobey him, and we would stand firm for the truth or say the truth
wherever we might be, and we would not be afraid of the blame of
the blamers in the Way of Allah.
We reply to the first objection by saying that Imams as-Suyūti and atTabarāni considered ‘Abdullah bin Wāqid acceptable. Imam as-Suyūti reported the
hadīth on his authority, and it was authenticated by Shaykh Nasr ad-Dīn al-Albāni in
his As-Silsila as-Šahīha.
Even if ‘Abdullah bin Wāqid was weak, there are other authentic
narrations of this hadīth without ‘Abdullah bin Wāqid in their chains. For example,
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Ibn Mājah narrated a similar hadīth in his Sunan on the authority of ‘Abdullah bin
Mas’ūd, who said:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((After me, this affair [i.e. governance] of yours will
be entrusted to men who will violate the Sunnah and act upon
innovations. They will delay the prayer to the end of its time)). I
said: “O Messenger of Allah, if this time was to reach them, what
should we do?” He replied: ((You ask me what should you do, O
son of ‘Umm Abd? There is no obedience to the one who disobeys
Allah)).
There is also an interesting narration reported by Imam al-Hākim in his AlMustadrak without ‘Abdullah bin Wāqid in its chain. He related on the authority of
‘Ubāda bin as-Sāmit:
He stood in the house of Amīr al-Muminīn, ‘Uthmān bin ‘Affān,
may Allah be pleased with him, and said: “I heard the Messenger
of Allah, peace and blessings be upon him and his progeny, AbulQāsim say: ((After me, this affair of yours will be entrusted to men
who will come to know you by what you object to. They will
object to you for your good. When one of you reaches that time,
there is no obedience to the one who disobeys Allah. Do not blame
yourselves. I swear by the One in Whose Hand is my soul,
Mu‘awiya is one of them)). ‘Uthmān did not have him repeat a
letter of it.
Imam al-Hākim said regarding this narration: “This hadīth is narrated with an
authentic chain based upon the conditions of [al-Bukhāri and Muslim]…”
We reply to their second objection by saying that these two hadīths do not
contradict each other. One simply commands the believers to disobey the ruler who
disobeys Allah, and the other says not to disobey the ruler. It is obvious that the
second command is with the precondition that the ruler does not disobey Allah. Once
it becomes clear that the ruler is defiantly disobedient, one is no longer obliged to
obey him, as the first hadīth testifies.
The second proof from the Prophetic hadīths that obedience to a tyrant is
prohibited is a narration by Ibn Hibbān in his Šahīh on the authority of ‘Ubāda bin
as-Sāmit:
The Messenger of Allah said: ((O ‘Ubāda)). I replied: “At your
service (labayk)!” He then said: ((Listen and obey; in ease and
hardship, in what you hate and what’s beneficial; even if he takes
your money and strikes your back—except if there manifests
disobedience to Allah)).
We say that the Messenger of Allah, peace and blessings be upon him and his
progeny, commands obedience to rulers but makes the precondition that obedience is
only due upon one who does not openly commit acts of disobedience.
Our opponents reply by saying that the actual narration uses the phrase:
“…except if there manifests disbelief…” and not “…except if there manifests
disobedience…” They say that the following books narrated the same hadīth with the
word “disbelief” and not “disobedience”: Šahīh al-Bukhāri, Šahīh Muslim, Musnad

212

Ahmed, and As-Sunan al-Kubra of Imam al-Bayhaqi.
We reply by saying that even if we prefer the narrations with the word
“disbelief” over those with the word “disobedience”, it still proves our point. We will
address this in more detail when we look at the narrations that our opponents use to
prove their perspective, insha-Allah.
The third proof from the Prophetic hadīths is a report narrated in Šahīh
Muslim on the authority of Tāriq bin Shihāb, who said that Abu Sa‘īd al-Khudri said:
I heard the Messenger of Allah, peace and blessings be upon him
and his progeny, say: ((Whoever sees evil (munkar) should change
it with his hand; if he cannot, then with his tongue; if he cannot,
then with his heart. That is the weakest of faith)).
Although the import of this hadīth is general, it emphasizes that one should attempt
to change the evil by active disobedience, then passive disobedience.
Such is not limited to societal evils but also applies to evils one witnesses
from the rulers. This is evident from the context of the hadīth, which is as follows:
It was Marwān [one of the Umayyad rulers] who initiated
delivering the Eid sermon before the ritual prayer. A man stood up
and said: “The ritual prayer should precede the sermon!” He [i.e.
Marwan] replied: “This has been done away with.” Abu Sa'īd then
said: “This man has done what was obligatory upon him. I heard
the Messenger of Allah, peace and blessings be upon him and his
progeny, say…”
Therefore, this hadīth is in connection with the events on the Eid in which a man
attempted to correct the ruler with his tongue. This shows that it was not possible to
correct him with his hand.
This is further emphasized by our fourth proof, a hadīth in Šahīh Muslim on
the authority of ‘Abdullah bin Mas’ūd, who said:
The Messenger of Allah related: ((There has not been a Prophet
sent by Allah before me to his community who didn’t have
followers and Companions among his people who followed his
Sunnah and obeyed his commands. Then, after them came
successors (khulūf) who said what they didn’t do and did what they
were not commanded to do. The one who fought against them with
his hand was a believer, the one who fought against them with his
tongue was a believer, and the one who fought against them with
his heart was a believer. [After that,] there is no faith even the size
of a mustard seed)).
This hadīth clarifies the import of our third proof by indicating that there
was a group of people who fought against those who violated the laws of Allah.
They are called “believers” by the Prophet, peace and blessings be upon him and his
progeny, thereby emphasizing the praiseworthiness of their actions. Such does not
preclude doing the same against tyrannical leaders because the charge is general and
related to our third proof, as is evident from the wording.
It is noteworthy that the narration continues and says:
Abu Rafi' said: “I narrated this hadīth to ‘Abdullah bin ‘Umar,
and he objected to me. Then, ‘Abdullah bin Mas’ūd, who was
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staying at Qanat, came. ‘Abdullah bin ‘Umar wanted me to go
with him to visit him there, so I went with him. As we sat, I
asked Ibn Mas’ūd about this hadīth. He narrated it in the same
way as I narrated it to Ibn ‘Umar.”
From this report from the sub-narrator, we see that ‘Abdullah bin
‘Umar objected to the import of the hadīth of Ibn Mas’ūd. We do not know the
basis of his disagreement; however, we do know that both Companions were
distinguished from each other in their treatment of rulers during their time. It is
well-known that Ibn ‘Umar was a political quietist when it came to the
tyrannical rulers of his time. On the other hand, Ibn Mas’ūd was very vocal
against those whom he considered unjust. The elderly Companion of the
Prophet, peace and blessings be upon him and his progeny, voiced his
grievances against one of the governors of the third caliph and was verbally
abused, deprived of his pension, and exiled by the caliph as a result.
Our fifth proof from the hadīths not only proves that it is prohibited to
obey an oppressor but it is obligatory to fight against him. Imam al-Bukhāri
narrated in his Šahīh on the authority of Anas:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((Assist your brother whether he is an oppressor or
an oppressed)). A man said: "O Messenger of Allah, I will assist
him if he is oppressed, but if he is an oppressor, how do I assist
him?" The Prophet, peace and blessings be upon him and his
progeny, said: ((By preventing him from oppressing. This is how
to assist him)).
This hadīth demonstrates that it is incumbent for one to prevent an oppressor
from oppression. This can be done in the form of sincere advice. However, as is
evident from the answer of the person, one is to also help the oppressed which
cannot take place except by advice or force. Therefore, one can apply the same
means to fight against the oppressor.
Our sixth proof from the Prophetic hadīths is a narration reported by
Imam al-Hākim in his Al-Mustadrak on the authority of Jābir bin ‘Abdullah:
The Messenger of Allah, peace and blessings be upon him and
his progeny, said: ((The master of the martyrs is Hamza bin
‘Abdul-Muttalib, as well as a man who speaks against an
oppressive leader, commands and prohibits him, and finally
fights him)).
Imam al-Hākim said regarding this hadīth: “The chain of narrators is authentic,
although [al-Bukhāri and Muslim] didn’t relate it.” This hadīth is a proof
because it encourages the believer to advise the tyrant, and if his “commanding
the good and forbidding the bad” falls upon deaf ears, he is encouraged to fight
him. The one who does so is considered a righteous martyr, the highest status in
Islam just below that of the Prophets, upon them be peace.
As is evident from the aforementioned hadīths of the Prophet, peace
and blessings be upon him and his progeny, as well as others, the believers are
called upon to disobey corrupt leaders. They are told to do so explicitly with
statements such as: ((There is no obedience to the one who disobeys Allah)).
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They are also told to do so implicitly by statements charging them to change the
detestable situations with their hands, tongue, and heart.
What lends credence to our interpretation of the Book of Allah and the
Sunnah of the Prophet, peace and blessings be upon him and his progeny,
regarding the prohibition of obeying the tyrannical imam is the fact that the salaf
promoted this idea by their explicit statements as well as their actions. The
books of narrations (athār) and history are replete with examples of those from
the first three generations who forbade obeying the tyrants and fought against
them by words and force.
Regarding the statements and actions of the salaf, the first proof is a
well-known statement that the first caliph, Abu Bakr, is reported to have said. It
appears in most historical texts, such as Al-Bidāyat wal-Nihāya of Ibn Kathīr.
He reported that in the inaugural address to the Muslims once Abu Bakr became
the caliph, he said:
Obey me when I obey Allah and the Messenger of Allah. If I
disobey Allah and His Messenger, obedience to me is not
obligatory upon you.
Ibn Kathīr said that the chain of narrators of this is authentic. This narration shows
that at an early stage immediately after the time of the Prophet, peace and blessings
be upon him and his progeny, the first man declared the ruler of the Muslim nation
established that obedience to him was based upon whether he adhered to the Book
and Sunnah.
There also exist historical accounts and narratives in which the salaf
actively rebelled or verbally supported rebellions against the rulers that they
considered corrupt. For example, during the reign of ‘Uthmān bin ‘Affān,
Companions like ‘Amr bin al-‘Āš, Talha bin ‘Ubaydullah, and the Mother of
Believers, Ā’isha, encouraged armed insurrections against him. Regarding ‘Amr bin
al-‘Āš, Imam at-Ťabari and others recorded that he sought to dethrone the third
caliph—accusing him of innovations. Talha bin ’Ubaydullah wrote various letters to
the rebels of different provinces inciting revolt against ‘Uthmān according to
numerous reports by Imam al-Balādhuri in his Ansāb. He was even seen amongst the
Egyptian rebels who placed ‘Uthmān’s house under siege and prevented water from
being brought to the third caliph. According the numerous reports, when the Mother
of the Believers was informed by the people about the innovations of ‘Uthmān, she
said regarding him: “Fight Na’thal [a derisive nickname for ‘Uthmān] for he has
greatly transgressed (kafara)!” In all of these examples, we see that many prominent
Companions fought against or called for the physical removal of an unjust imam.
Regarding the statements and actions of the imams of the Ahl al-Bayt, there
is consensus amongst them that the authority of a tyrant is invalid and that they must
fight against such rulers. This is evident from their works and their practices. The
first and foremost of whom is Amīr al-Muminīn, ‘Ali bin Abi Ťālib, may Allah
ennoble his face. He spoke out voraciously against the unjust policies during the rule
of his predecessors and practiced civil disobedience when ordered to do something
against Islamic principles.
He also exercised aggression against the unjust during his own reign. Ibn alAthīr recorded him as saying:
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Your pledge of allegiance to me was not a slip (falta), nor is my
affair and yours the same. I desire you for Allah's sake but you
desire me for your own benefit. O people, support me despite your
heart's desires. By Allah, I will take revenge for the oppressed
from the oppressor and will put a cord in the nose of the oppressor
and drag him to the spring of truth even though he may hate it.
In this address, Amīr al-Muminīn, may Allah ennoble his face, made it clear to his
subjects that he will fight against the oppressors amongst his administration. History
testifies that he dismissed and appointed his governors based upon whether they
were just or not.
There is also a letter written by Imam al-Hussein, upon him be peace, in
which he addressed the concerns of the Kūfans who wanted him to be their imam.
One of the statements that he is reported to have written is:
I swear by myself that the imam only acts upon the Book of Allah,
exercises justice, fulfills rights, and surrenders himself to the Face
(dhāt) of Allah.
This statement was recorded by Imam at-Ťabari in his Tārīkh, as well as Maqtal alHussein by Abu Mikhnaf. It is clear from this statement that Imam al-Hussein, upon
him be peace, held to the justice of the imam.
Not only are there statements from the imams of Ahl al-Bayt, upon them be
peace, that stipulate justice as a qualification of the imam, but there are also
examples of the imams leading revolts against the oppressors of their times. Some
examples of this include: the stands of Imam al-Hussein bin ‘Ali, upon them be
peace, against the corrupt ruler, Yazīd bin Mu’awiya; Imam Zayd bin ‘Ali, upon
them be peace, against the corrupt ruler, Hishām bin Abdul-Malik bin Marwān;
Imam Yahya bin Zayd, upon them be peace, against the corrupt ruler, Al-Walīd bin
Yazīd; Imam Muhammad bin ‘Abdullah an-Nafs az-Zakiyya and Imam Ibrāhīm bin
‘Abdullah an-Nafs ar-Radiyya, upon them be peace, against the corrupt ruler, Abu
Ja’far Al-Manšūr; Imam Yahya bin ‘Abdullah, upon them be peace, against the
corrupt ruler, Hārūn ar-Rashīd; etc. The pages of history are stained with the noble
blood of those imams of the Ahl al-Bayt who held up the standard of justice against
the ruling oppressors of their time.
It is noteworthy that some jurists of the Generality supported the imams’
revolts—whether verbally or financially. Some of these jurists included the likes of
Imam Abu Hanīfa, Imam Mālik, Imam Sufyān at-Thawri, and Imam ash-Shāfi’i. The
support of the Sunnite jurists against the tyrants of their time was recorded by Imam
as-Suyūti in his Tārīkh al-Khulafā.
Even with all of the aforementioned proofs, there are still those who hold to
the impermissibility of fighting against an unjust ruler and to the validity of a
tyrant’s rule. They say that the caliph cannot be forcefully removed at any point,
except if he manifests disbelief openly. They rely upon a verse of the Qur’ān,
Prophetic hadīths, some statements and actions of the Companions, and some actions
of the imams of Ahl al-Bayt.
Replies to the Proofs Presented by Those Who Prohibit Fighting Against the Tyrant
Regarding the proof from the Qur’ān that they use, they say that the verse
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{O you who believe, obey Allah, obey the Messenger and those who hold authority
among you} (Q. 4:59) proves that one is obligated to obey Muslim rulers—just or
unjust. They relate this opinion on the authority of many exegetes amongst the salaf.
We reply by saying that the verse does not imply what our opponents
presuppose. We say that this verse is general and refers to those who have authority
amongst the Muslims. However, we say that once the ruler violates the laws of Allah
and the Sunnah of His Messenger, peace and blessings be upon him and his progeny,
this order is revoked. This is evident from the following sentence in the same verse:
{…If you disagree over anything, refer back to Allah and His Messenger if you
believe in Allah and the Last Day}.
This is elucidated by the narration in Asbāb an-Nuzūl in which this verse
was said to be revealed concerning a quarrel between Ammār bin Yāsir and the
general of a military expedition, Khālid bin al-Walīd. Ammār was reported to have
given protection to someone without the permission of his general, Khālid. They
took their dispute to the Messenger, peace and blessings be upon him and his
progeny, who gave the man protection. Then, this verse was said to be revealed. This
indicates that the charge to obey those in authority must be predicated upon their
adherence to the Book of Allah and the Sunnah of His Messenger, peace and
blessings be upon him and his progeny.
Also, it is evident from the hadīths such as ((…there is no obedience to the
one who disobeys Allah)); obedience to {those who hold authority among you} is
prohibited if they are in disobedience to Allah and His Messenger. In his AlKashshāf, Imam az-Zamakhshari says regarding this verse:
What is meant is “righteous rulers” and not tyrannical rulers. If
Allah and His Messenger are free of them, then they will not be
conjoined with Allah and His Messenger in that obedience to them
is obligatory!”
The opponents also cite numerous hadīths to justify obeying an unjust
tyrant. The first class of which are narrations in which the believers are commanded
by the Messenger of Allah, peace and blessings be upon him and his progeny, to
((…listen to and obey…)) the Muslim authority, no matter what he may be. Some of
these narrations include wording such as ((…even if he is a maimed slave)),
((…even if he is Black slave)), ((…even if he is a maimed Black slave)), and so
forth. They say that these hadīths mention the obligation of obedience despite the
state of the ruler. Therefore, tyranny is permissible for him.
We reply by saying that the additional clauses ((…even if he is a maimed
slave)), ((…even if he is Black slave)), ((…even if he is a maimed Black slave)), and
so forth, are not to be taken literally. This is because it is established by consensus
that a condition of imamate is that the imam be free and not a slave. Therefore, the
Messenger, peace and blessings be upon him and his progeny, did not mention these
clauses as a viable possibility; rather, he, peace and blessings be upon him and his
progeny, mentioned it as an emphasis upon the importance obeying a just ruler, no
matter what he may be. That withstanding, to assume that this implies the
permissibility of an unjust imam, would be an assumption without proof.
We also say that if this hadīth is to be taken literally, it does not indicate
what our opponents intend. One of the imams from the Prophetic Household, Imam
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Manšūr Billah Hamīdān bin Yahya, upon them be peace, said in one of his treatises
regarding this hadīth:
The word “authority” does not necessarily imply a leader in the
absolute sense; it only implies such by context. Otherwise, it is
general…If this narration is authentic, the intent of it is regarding
obedience, in the general sense, to a provincial governor or to a
general in war. The “Black slave” that he, peace and blessings be
upon him and his progeny, commanded obedience to refers to
Zayd. This is because he placed him forward to lead [troops]
although [Zayd] was a slave.
The imam is referring to an incident where in the battle of Mu’ta, the Prophet, peace
and blessings be upon him and his progeny, appointed Zayd bin Hāritha as his
commander. There were those who voiced opposition to the Prophet’s choice, so he
answered them with this hadīth.
The second proof that they present is a narration on the authority of
Hudhayfa bin Yamāni who addressed the Prophet, peace and blessings be upon him
and his progeny:
“O Messenger of Allah, we were in the midst of evil, and then
Allah brought us this good [i.e. Islam] which we are now in. Will
there be bad after this good?” He said: ((Yes)). I said: “Will there
be good after this bad?” He said: ((Yes)). I said: “Will there be a
bad after this good?” He said: ((Yes)). I said: “How?” Then he
said: ((There will be leaders after me who will not be led by my
guidance and who will not adopt my Sunnah. There will be among
them men who will have the hearts of devils in the bodies of
humans)). I [i.e. Hudhayfa] said: “O Messenger of Allah, what
should I do if that time reaches me?” He replied: ((You should
listen and obey the leader; even if your back is flogged and your
wealth is taken, you should listen and obey)).
They say that this command is explicit in emphasizing that the believers are to listen
and obey the ruler even if he is a tyrant and violates the Sunnah.
We reply to our opponents by saying that their interpretation is not viable or
consistent when compared to other narrations. We say this because another narration
on the authority of Hudhayfa is narrated by Imam Muslim in his Šahīh, and the
complete report is as follows:
People used to ask the Messenger of Allah, peace and blessings be
upon him and his progeny, about the good, but I used to ask him
about the bad, fearing that it may reach me. I said: “O Messenger
of Allah, we were in the midst of ignorance and evil, and then
Allah brought us this good [i.e. Islam]. Is there any bad after this
good?” He said: ((Yes)). I asked: “Will there be any good again
after that bad?” He said: ((Yes, but therein will be a hidden evil)). I
asked: “What will be the evil hidden therein?” He said: ((The
people will adopt ways other than my Sunnah and seek guidance
other than my guidance. You will know the good of them and the
bad of them)). I asked: “Will there be a bad after this good?” He
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said: ((Yes. There will be people standing and inviting to the gates
of Hell. Whoever responds to their invitation, they will throw them
into the Fire)). I said: “O Messenger of Allah, describe them to
us.” He said: ((Yes. They will be a people with the same skin [i.e.
complexion] and language as ours)). I said: “O Messenger of
Allah, what should I do if that time reaches me?” He said: ((You
should adhere to the main body of the Muslims and their leader)). I
said: “What if there is no main body and no leader?” He said:
((Separate yourself from all these factions even if you may have to
eat the roots of trees until death reaches you while in this state)).
When one compares these two narrations, one can readily see what is meant
by the first noble hadīth. Let’s begin by looking at the similarities and differences
between both reports. First, both reports begin by mentioning that Hudhayfa asked
the Messenger of Allah, peace and blessings be upon him and his progeny, about the
good and bad that will befall the Muslims. Second, in the first report, we are told that
there will be “leaders (umarā`u)” who will not be led by the guidance of the
Messenger, peace and blessings be upon him and his progeny, and will reject his
Sunnah; however, in the second report, we are told that there will be “people
(qawm)” who will not be led by the guidance of the Messenger, peace and blessings
be upon him and his progeny, and will reject his Sunnah. Third, the second report
mentioned that they will invite to the Fire, while this is absent from the first report.
Fourth, the first report mentioned that these leaders would have the “hearts of devils
and the bodies of humans”; while this is absent in the second report. Fifth, the second
report mentioned that these people will have the same complexion and language;
however, this is absent in the first report. Sixth, in both reports, Hudhayfa asked: “O
Messenger of Allah, what should I do if that time reaches me?” Seventh, in the first
report, the Messenger of Allah, peace and blessings be upon him and his progeny,
responded by saying that in those perilous times, the Muslims should listen to their
leader; however, in the second report, we are commanded to stick to the main body
of Muslims and their leader. Eighth, the first report mentioned the importance of
adhering to the leader by presenting the possibility that he may flog backs and take
wealth; however, this is absent in the second report. Ninth, the second report
mentioned Hudhayfa asking about the possibility of there being no main body and
leader, and the Prophet, peace and blessings be upon him and his progeny, responded
by commanding him to separate himself in that case.
We comment by saying that it must first be understood that both of these
reports refer to the same event. It cannot be argued that these two reports refer to two
separate occasions. This is because Hudhayfa’s questions were the same in both
reports and the responses were generally similar; although there exists different
wording and details between them.
It must be noted that the term “leaders” was used in the first report and
“people” was used in the second report. This is noteworthy because it is this point
that will help us understand the import of this hadīth. We say that these “leaders”
among the people do not refer to the actual heads of the Muslim state; rather, they
refer to leaders of the various “factions” mentioned in the second hadīth. That is to
say that the leaders of these factions and sects will reject the guidance and Sunnah of
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the Messenger, peace and blessings be upon him and his progeny. They will allow
satanic caprice and desires to guide their hearts, although outwardly, they resemble
the Companions in complexion and speech.
Once this time has occurred, the Messenger of Allah, peace and blessings
be upon him and his progeny, advises Hudhayfa to adhere to the main body of
Muslims and their leader. This leader is not amongst the “leaders” referred to in the
first report. It would be a mistaken assumption to presuppose that the Prophet, peace
and blessings be upon him and his progeny, was advising Hudhayfa to adhere to a
leader who contravenes his Sunnah, diverts from his guidance, and leads his
followers to Hell! This is a contradiction of the very purpose of Prophethood! As we
previously said, the “leaders” referred to in the first report, refers to the heads of
deviant factions mentioned in the second report. However, the “leader” referred to in
the second report refers to the just head of the Muslim State.
If our opponents respond by saying: “Surely the reference to leader flogging
the backs and taking the wealth is a proof that he can be an unjust oppressor,” we
respond by saying that this doesn’t necessary imply that the flogging of backs and
taking of wealth is done unjustly. The word “unjustly” does not appear in any of the
narrations. Therefore, we assume that the Messenger of Allah, peace and blessings
be upon him and his progeny, was telling them that even if the leader was to
administer the Islamic penal code upon them, they are to obey him. This is because it
is within the right and responsibility of the Muslim ruler to issue the flogging of a
false-accuser and the forceful seizure of the obligatory alms of one who may refuse
to pay it.
The third hadīth that our opponents bring forward to prove that the Muslim
leader can be unjust is the report we cited earlier. The narration is reported in the two
Šahīhs as well as other books of hadīth on the authority of ‘Ubāda bin as-Sāmit:
The Prophet, peace and blessings be upon him and his progeny,
called us and we gave him the pledge of allegiance for Islam. One
of the conditions on which he took the oath from us was that we
were to listen and obey when we were energetic and tired, in
difficulty and in ease, although we may be affected. [We also
pledged] to not fight against him unless he manifests open disbelief
for which we would have an evidence with us from Allah.
They say that this narration proves that it is impermissible to fight against a corrupt
ruler unless he demonstrates acts of disbelief. They say that this is evident from the
wording “to not fight against him unless he manifests open disbelief.”
We reply by saying that this does not prove what our opponents surmise. In
the Fat-hul Bāri of Ibn Hajar, he reported Imam an-Nawawi as saying regarding this
hadīth:
What is meant by “disbelief” here is “acts of disobedience.” The
meaning of the hadīth is: “Do not attempt to remove a leader from
power or fight against him unless you see openly objectionable
actions that are against Islamic principles. If you see that from
them, object to them and call them to the truth wherever you may
be.”
As we can see, according to one of the principle imams of hadīth commentary
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amongst the Generality, the meaning of “disbelief” is disobedience and not literal
disbelief.
This can further be elucidated by the parallel narration we previously
narrated in the Šahīh of Ibn Hibbān on the authority of ‘Ubāda bin as-Sāmit that the
Prophet, peace and blessings be upon him and his progeny, said:
((Listen and obey; in ease and hardship, in what you hate and
what’s beneficial; even if he takes your money and strikes your
back—except if there manifests disobedience to Allah)).
In this authentic report, the word “disobedience” is used. That withstanding, because
of the commentary of Imam an-Nawawi and the similar narration of Ibn Hibbān, we
conclude that “disbelief” in the aforementioned hadīth means “acts of disobedience.”
The fourth proof presented by our opponents is a hadīth narrated in the two
Šahīhs on the authority of Ibn al-‘Abbās:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((One who sees in his leader something which he
dislikes should maintain his patience; for whoever separates from
the main body of the Muslims to the extent of a hand-span and
then died would die the death of one in the Pre-Islamic period)).
They say that this hadīth prohibits rebelling against a corrupt ruler because it uses
the term “sees in his ruler something he dislikes.” They say that such indicates the
committing of major sins openly. They also say that the command to be patient
implies that we should endure the hardship and disobedience of the ruler because
separating from the leader and main body of Muslims is tantamount to deviancy, as
evident in the clause ((…would die the death of one in the Pre-Islamic period)).
We reply by saying that the import of this hadīth only applies in a situation
where one is powerless to remove an oppressor or if the removal of such oppressor
would cause a greater harm to the community. This goes back to what we mentioned
earlier regarding the preconditions of commanding the good and prohibiting the bad.
If the preconditions of necessity and assurance are not ensured, commanding the
good and forbidding the bad would be impermissible.
As a proof of our answer, we cite the example of Amīr al-Muminīn, ‘Ali bin
Abi Ťālib, may Allah ennoble his face. He suffices as a proof because according to
the statements of the Prophet, peace and blessings be upon him and his progeny; ‘Ali
himself; as well as the consensus of the Companions and Ahl al-Bayt, ‘Ali knew the
Qur’ān and Sunnah better than anyone else. He endured some of the unjust policies
and practices of the rulers of his time.
For example, in Tārīkh at-Ťabari and the Ansāb of al-Balādhuri, ‘Ali said
that if he could, he would punish the second caliph’s son, ‘Ubaydullah bin ‘Umar,
for killing innocent people in retribution for the assassination of ‘Umar. ‘Ubaydullah
was pardoned by ‘Uthmān when the latter became caliph. In this situation, ‘Ali had
to patiently endure the violation of Islamic Law because of his perceived inability to
counter the ruling of the leader of his time. Perhaps Imam ‘Ali knew that if he would
have acted upon the punishment, it would have lead to a greater evil. In this way, we
see that patience was preferred over open rebellion.
The fifth proof that our opponents bring forth is a hadīth narrated in Kanz
al-Ummāl, Sunan Ibn Mājah, Al-Mu’jam al-Awsat, and as-Sunan al-Kubra on the
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authority of Jābir who said that the Prophet, peace and blessings be upon him and his
progeny, delivered the Friday sermon and said:
((Know that Allah, the Blessed and Exalted, made the Friday
prayer service obligatory upon you in my place, on this day, and in
this month until the Day of Judgment. Whoever leaves it during
my lifetime, makes light of it and its obligation after my death, and
refrains from it while there is a just or tyrannical imam—Allah
will not join with him and there will be no blessings in his affairs)).
They say that since the Messenger of Allah, peace and blessings be upon him and his
progeny, made the existence of a tyrannical imam a condition for the legitimacy of
the Friday prayer service, it proves that a tyrannical imam is permitted.
We reply by saying that according to many of the hadīth scholars from
amongst our opponents, this report is rejected because of its chain of narrators. In his
version of Fat hul-Bāri, Ibn Rajab al-Hanbali said regarding one of the sub-narrators,
‘Abdullah bin Muhammad al-‘Adawi:
Al-Bukhāri and Abu Hātim said: “He is objectionable in hadīths.”
Abu Hātim also said: “He is unknown.” Ad-Daraqutni said: “He is
rejected.”
Even if we say that this hadīth is authentic, this is not the import of the
hadīth. The hadīth simply declares that a precondition of the Friday prayer is the
existence of an imam. Regarding the portion “just or tyrannical,” we say that it is
similar to the hadīth we mentioned earlier that contains the clauses: ((…even if he is
a maimed slave)), ((…even if he is Black slave)), ((…even if he is a maimed Black
slave)) in that these conditions are stated as an emphasis of the ruling. That is to say
that the existence of an imam is stated as a condition of the validity of the Friday
prayer.
We also say that the imams of the Ahl al-Bayt, peace and blessings be upon
him and his progeny, explained the phrase “just or tyrannical.” In the book Uŝūl alAhkām al-Jāmi’ Li Adilla al-Halāl wal-Harām, Imam al-Mutawakkil ‘ala Allah
Ahmed bin Sulaymān, upon them be peace, said:
This report proves the existence of the imam for the soundness and
obligation of the Friday prayer service. It is the belief of the people
that it is obligatory even with the existence of tyrant, and they use
this report as a proof.
According to us, if the tyrant is one inwardly and outwardly, this
would not fulfill the condition of the Friday prayer service. If one
cannot rely upon him to fulfill the rights of the people in matters
like truthful testimony and exercising justice, how can they rely
upon him in matters like the Friday prayer service, and it is
amongst the greatest of the rights of Allah?
We interpret the statement of the Messenger of Allah, peace and
blessings be upon him and his progeny, ((…just or tyrannical
imam…)) to mean a ruler who is tyrannical inwardly but upright
outwardly. Once this is the case, the Friday prayer service is
binding and obligatory. Al-Mu’ayyad Billah, may Allah sanctify
his spirit, said: “It is not obligatory on us to consider whether the
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inward state of the imam is evil. He may be just or tyrannical
inwardly. However, for his imamate and the Friday prayer service
to be sound, he must be outwardly upright.”
It is narrated on the authority of Ibrāhīm bin ‘Abdullah bin alHassan, upon them be peace, that someone asked him if the Friday
prayer service was permissible under a tyrannical imam. He
replied: “Verily, ‘Ali bin al-Hussein, upon them be peace, was a
sayyid of the Ahl al-Bayt [i.e. during the rule of the Umayyad
tyrants] and he did not make it [i.e. the Friday prayer service]
binding upon them.”
As is evident from the above quotation, the opinion of the imams of the Ahl al-Bayt
is that the meaning of “tyrannical” is inward tyranny. That is to say, if an imam is
tyrannical outwardly, he would be disqualified.
Our opponents say that the existence of the word “tyrannical” as a condition
indicates that the tyranny must be outward because the inward state of a person
cannot be readily assessed to determine anything. They say that a ruling can only be
based upon outward preconditions. Therefore, it would not make sense that the
Messenger of Allah, peace and blessings be upon him and his progeny, meant inward
tyranny.
We reply to this with two statements: First, Imam az-Zamakhshari is
recorded to have said that the term “tyrannical” is an addition (hashwu) in this
hadīth. Second, the imams of the Purified Household of the Prophet, peace and
blessings be upon him and his progeny, explained that the intention of the statement
“just or tyrannical” is meant to indicate to the Muslims that it is not upon them to
judge whether the imam is just or tyrannical inwardly. He may be just outwardly but
tyrannical inwardly. Personal, sincere piety is not a condition for the imamate as long
as he is just outwardly.
Our opponents also say that the statements and actions of the Companions
prove that the rule of a tyrant is valid and it is impermissible to fight against such.
They say that many of the Companions lived during the times of the corrupt rulers,
yet they did not fight or call others to fight against them. For example, they say that
‘Abdullah bin ‘Umar not only refrained from fighting against the ruler, but he gave
the pledge of allegiance to the tyrants of his time.
We reply by saying that the reason why that may be the case is based upon
the decision of Ibn ‘Umar and his circumstances. The decision of a Companion does
not serve as a proof for the Muslim community because the Companions are not
devoid of mistaken rulings. For example, at-Ťabari in his Tārīkh, al-Balādhuri in his
Al-Ansāb, and Ibn Sa’d in his At-Tabaqāt al-Kubra, recorded that Ibn ‘Umar‘s own
father denounced him as a possible candidate for caliphate due to his son’s inability
to divorce his wife properly.
Furthermore, there is a possibility that Ibn ‘Umar feared the sword so he
acted upon his best judgment. He chose to remain in Medina as a teacher and
transmitter of the Sunnah. Similar is the case with the other Companions that
might‘ve done so. They either refrained from fighting against the corrupt rulers of
their time because of their own mistaken judgment or because they feared that by
commanding the good and prohibiting the bad, it would lead to a worse situation.
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If it was the case that the Companions prohibited themselves and others
from rebelling against who they considered tyrannical imams of their time, the books
of history would not have recorded numerous seditions led by the likes of the
prominent Companion, ‘Abdullah bin az-Zubayr, who led a failed rebellion against
the Umayyad rulers, Yazīd bin Mu’awiya and Abdul-Mālik bin Marwān.
Our opponents also say that the action or inaction of the imams of the Ahl
al-Bayt, upon them be peace, demonstrate complicity with the rule of Muslim
tyrants. They say that some of the imams of the Purified Household remained
quietists during the rule of the tyrannical Umayyads and Abbāsids. They mention the
likes of Imam Zayn al-‘Abidīn, ‘Ali bin al-Hussein; Imam Muhammad al-Bāqir;
Imam Ja’far as-Sādiq; and other imams, upon all of them be peace.
We reply by saying that the imams of the Prophetic Descendants, upon
them be peace, who did not come out against the rulers of their time did so because
they didn’t have as many loyal supporters or because they feared for the lives and
state of the Muslims, in general, and their followers, in particular. This is evident
from many of their statements. Their justification can be found in the Book of Allah
and the Sunnah of His Messenger, peace and blessings be upon him and his progeny.
Regarding the proofs from the Qur’ān, the Exalted states: {Surely those
whom the angels cause to die, while they are oppressing themselves—the angels will
say to them: “In what situation were you?” They will say: “We were oppressed in the
land.” [The Angels will reply:] “But was not Allah's land made wide enough so that
you might have emigrated in it?!” As for such, their destination shall be Hell—an
evil ending! The exception is those who are oppressed amongst the men, women, and
children who could not find a solution or a way out. They will be exempted by Allah
and He will pardon them. Verily Allah is the Pardoner, Oft-Forgiving} (Q. 4:97-98).
This verse indicates that those who are oppressed should do something to rectify
their situation. If they are not able to, they are exempted due to their weakened state
and straitened circumstances. In this way, many of the imams of the Prophetic
Household were unable to secure the means to relieve the oppression of the tyrant
kings. It should never be assumed that they did so out of complacency with the
tyrannical leaders of their day.
Regarding the proofs from the Sunnah, the Prophet, peace and blessings be
upon him and his progeny, said in an aforementioned hadīth: ((One who sees in his
leader something which he dislikes should maintain his patience…)). As we said
earlier, this refers to the one who is unable to counter the leader without excessive
loss or worse oppression.
Plus, there are many instances where the exceptional clause: “…in what you
are able” is used in the Qur‘ān and hadīth. This indicates that whether one acts upon
something or not depends upon ability. In this way, some of the imams of Ahl alBayt patiently endured the tyranny of their day.
We also say that just because some of the imams of the Prophetic Descent,
upon them be peace, were outwardly quietist against their oppressors, this does not
mean that they did not oppose their enemies in other ways. Regarding Imam Zayn al‘Abidīn, upon him be peace, he might not have actively fought against the oppressive
forces of Yazīd bin Mu’awiya; however, he did show pleasure at the retribution
against them by Mukhtar ath-Thaqafi. Regarding Imams Muhammad al-Bāqir and
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Ja’far as-Sādiq, upon them be peace, they might not have openly opposed the
oppressors of their day, but there is historical evidence that they enlisted their sons to
fight against the oppressors.
Our opponents reply by saying that some of the imams of Ahl al-Bayt, upon
them be peace, not only were quietist against the oppressors of their day, but they
also prayed behind them or those who the oppressors appointed. They say that this
demonstrates their endorsement of these tyrant leaders. They cite the example of
Imam al-Hussein, upon him be peace, placing Mu’awiya’s governor, Sa’id bin al‘Āš, forward to lead the funeral prayer over Imam al-Hassan, upon him be peace.
The imam is then recorded to have said: “If it wasn’t for the sunnah, I would not
have placed you forward to pray over him!” They say that such action demonstrates
that Imam al-Hussein, upon him be peace, held to the legitimacy of Mu’awiya’s rule.
We reply to this by citing Imam al-Mutawakkil ‘ala Allah Ahmed bin
Sulaymān, upon them be peace, in his Uŝūl al-Ahkām al-Jāmi’ Li Adilla al-Halāl
wal-Harām:
If the report is authentic, he did so to avoid controversy (fitna).
This is because al-Hassan, upon him be peace, bequeathed in his
will that after him, there would be no bloodshed because of him.
The intent of [al-Hussein‘s] statement is: “If it wasn’t for the
sunnah of carrying out a will to avoid controversy, I would not
have complied!”
It is narrated that al-Hussein, upon him be peace, used to curse
Sa’id bin al-‘Āš, and it wouldn’t have been permissible for him to
place forward an accursed person over himself except out of
necessity.
Therefore, praying behind an oppressor or their prayer leaders does not
indicate endorsement. Such actions could be a result of dissimulation (taqiyya). Also,
we already narrated the opinion of Imam Zayn al-‘Abidīn, upon him be peace, that
the Friday prayer was not valid under the reign of a tyrant. Such actions indicate
subversion and the Purified imams’ opinion regarding the illegitimacy of a tyrannical
imam.
[We are religiously obligated to fulfill rights.]—That is, we are religious obligated
to fulfill the rights of all that we are connected to. Since this is the case, we must
actively command the good and prohibit the bad. This is because everything has a
right upon us. Once we realize that, we should strive to ensure justice for everything
around us.
This is also the reason why Islam has always meshed its cosmology with
justice, as well as its existentialism with balance. If imbalance becomes apparent in
the outer, the inner reality of spirituality is also negatively affected. If there appears
injustice in the society, the esoteric aspect of the people suffers as well.
Many contemporary philosophies and theories seek to separate the spiritual
experience from the practical and material. They contrast the complexities of the
inner workings of those who seek closeness to a power outside of the material from
the very concrete realities that confront human existence and interaction.
Many of them base their perception of distinction upon the contradictions

225

and controversies that occurred when religious institutions challenged the findings of
the scientific community. They also said that the role of religion was to lead human
beings towards personal ideals and prevailing order was to lead them to public
ideals. This led to a separation between Church and State.
According to the Islamic worldview, one is prohibited from separating
religion from politics. Both are dependent upon each other because the same Source
produced both. That is to say that the One who is authorized to govern the pursuit of
spiritual perfection is the same One who is authorized to govern the political affairs
of humankind. That withstanding, the pursuit of justice, equilibrium, and balance in
creation is a religious duty and a means towards spiritual perfection. The Exalted
says: {O you who believe, stand up for justice, being witnesses to Allah—even if it
be against yourselves, your parents, and your kin. It may be against the rich or the
poor; however, Allah can protect both. Do not follow caprice, lest you deviate. If you
distort or decline to do justice, verily Allah is All Aware of what you do} (Q. 4:135)
and {Verily, Allah commands justice, goodness, and giving towards kin and forbids
immorality, evil, and oppression} (Q. 16:90).
It is regretful that some have rejected involvement in the establishment of
justice due to their perceived pursuit of the spiritual path. This perspective could not
be further from the truth because of the amalgamation of the Qur’ānic verses of
political import and spiritual import; the role of the Prophet, peace and blessings be
upon him and his progeny, as a statesman and spiritual teacher; and the qualification
of the Prophet’s successors being knowledge of the Divine law and indifference
towards material (zuhd). Hence, if one claims to have attained spiritual perfection but
does not commands the good and prohibits the bad, if all conditions are present, that
one is a charlatan and a fake.
[This is because if one was to avoid commanding the good, truth would perish.
If one was to avoid the prohibition of bad, falsehood would survive.]—The
maintenance of balance and equilibrium is the reason for the obligation to command
the good and forbid the evil. With the absence of such, truth would cease to exist,
falsehood would strive, and the universe would be in chaotic disarray. It is as the
Exalted states: {Disorder has appeared in land and sea because of the evil that man’s
hands have brought about} (Q. 30:41).
[It is for this reason that Allah obligates it upon His slave and makes the
obligations incumbent upon them; at least as much as what is possible.]—That is
to say that Allah obligates that the slave struggle to maintain order in that which s/he
is able. This is because {Allah does not burden a soul except what it can bear} (Q.
2:286) and {Allah does not burden a soul except by what He has given it} (Q. 65:7).
Likewise, Allah commands the people: {Fear Allah in what you are able} (Q. 64:16)
and {Pilgrimage to the House is an obligation the people owe to Allah—whoever is
able to find a way} (Q. 3:97).
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The Textual Proof Regarding the Obligation of Commanding the Good and
Prohibiting the Bad
[It is as the Lord of the Worlds says:]—in His Qur’ān, using unequivocal terms.
Here, the imam, upon him be peace, listed some of the textual proofs demonstrating
the obligation to command the good and prohibit the bad.
The first of his proofs is the verse:
{Cooperate in righteousness and piety, and do not cooperate in sin and enmity.
Be conscious of Allah; for verily, Allah is severe in punishment} (Q. 5:2).]—In
this verse, the Almighty commands the believers to work together with others in acts
of righteousness and good, as well as avoiding the evil. Such a command emphasizes
the communal obligation and mandate to command the good and prohibit the bad.
The second of his proofs is the verse:
[He also says: {However, if one of them oppresses the other, then fight against
the oppressive one until they return to the command of Allah} (Q. 49:9).]—We
previously mentioned this verse in discussing the sequence of commanding the good
and prohibiting the bad. The verse addresses the believers to fight against the
oppressive group of believers until they return to justice.
Such verse also emphasizes that the obligation to command the good and
prohibit the bad is obligatory even if other believers are on the receiving end of such
fighting. Many Muslims have historically fought against one another while citing
this verse as justification, as we previously mentioned. This proves that the pursuit of
justice even supersedes common religious identification. It is for this reason that
under just Islamic governance, even the non-Muslim minorities were afforded justice
when they were plaintiffs against Muslim defendants.
The third of his proofs is the verse:
[Further, He says: {The believing men and believing women are guardians of
one another. They command the good and prohibit the bad} (Q. 9:71).]—The
complete verse gives us a complete vision of what is meant by the Exalted. It is as
follows: {The believing men and believing women are guardians of one another.
They command the good and prohibit the bad, establish the prayer, render the
obligatory alms, and obey Allah and His Messenger. They are the ones whom Allah
will show mercy towards. Verily, Allah is the Mighty, the All-Wise}.
We see in this verse that Allah equates the obligation of commanding the
good and prohibiting the bad to the obligations of prayer, alms, and general
obedience to the Creator and His Prophet, peace and blessings be upon him and his
progeny. This shows us that the establishment of justice is just as an obligation as
personal acts of piety. One should not separate them, favoring one over the other.
This is unfortunately the sad plight of many Muslim “monks” who confine
themselves to mosques while attempting to avoid their public responsibility of
establishing and maintaining institutions of justice, as well as the plight of those
Muslim activists who confine themselves to seats of authority and protest while
shirking from their individual obligations. Both of these groups fall short of the
designation {believing men and believing women}.
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[There are many more verses that prove what we said and authenticate what we
explained.]—Imam al-Hādi, upon him be peace, only mentioned three verses in
support of the obligation of commanding the good and prohibiting the bad. There are
other textual proofs for this obligation, all of which can be found in the Qur’ān,
Prophetic Sunnah, and consensus of the Muslims.
Regarding some of the proofs from the Qur’ān, the first proof is the verse:
{Let there be from you a community inviting to the good; commanding the good and
prohibiting the bad. They are the successful ones} (Q. 3:104). In this verse, the
Exalted explicitly states that there should be a group amongst the Muslims who
command the good and prohibit the bad.
The second proof is the verse: {Those who disbelieved amongst the
Children of Israel were cursed by the tongues of David and Jesus, son of Mary,
because they disobeyed and persisted in sin. They did not refrain one another from
the wrongdoing that they did} (Q. 5:78-79). This verse shows the vehemence of
Allah and His Prophets, upon them be peace, towards those from the Children of
Israel who continued in sin, as well as those who did not attempt to dissuade others
from disobedience. The verse even proves the principle that those who allow
disobedience to be committed while having the means to prevent it share in the sin.
This is because the verse says that those who committed the acts of sin and
disobedience were those who did not prohibit others from doing so.
The third proof is the verse: {O my son, establish the prayer, command the
good, prohibit the bad, and be patient with what afflicts you} (Q. 31:17). In this
verse, Luqmān commands his son to command the good and prohibit the bad. This
verse proves that commanding the good and prohibiting the bad is an obligation not
limited to the scholars. This is because the command is from a sage to his son, not to
a group of scholars.
There are many other verses that prove the obligation of commanding the
good and prohibiting the bad; however, we limit it to the aforementioned verses to be
brief.
Regarding the hadīths that prove the obligation of commanding the good
and prohibiting the bad, there are too many to mention all of them. We already
mentioned some of them in the section dealing with the obligation of opposing a
tyrant or rebel group. This is because all of these narrations mandate commanding
the good and prohibiting the bad. An example is the narration in Šahīh Muslim that
we mentioned:
I heard the Messenger of Allah, peace and blessings be upon him
and his progeny, say: ((Whoever sees evil should change it with his
hand; if he cannot, then with his tongue; if he cannot, then with his
heart. That is the weakest of faith)).
Such a command emphasizes the importance of commanding the good and
prohibiting the bad—if not by the sword, then the tongue—if not the tongue, then the
heart.
Regarding the proof from the consensus, it is agreed upon by all Muslims
that commanding the good and prohibiting the bad is a collective obligation due to
the explicitness of the Qur’ān and Sunnah regarding it. Amīr Badr ad-Dīn bin al-
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Hussein said in his Yanābī’ an-Nasīha fil-Aqīdat as-Šahīha:
Regarding the consensus, it is apparent. There is no disagreement
amongst the Muslims concerning its obligation, given that all of
the conditions are met.
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The Imamate of Amīr al-Muminīn, ‘Ali bin Abi Ťālib
We are religiously obligated to believe that Amīr al-Muminīn, ‘Ali bin Abi Ťālib,
Allah’s blessings be upon him, was the best of the Community after the Prophet,
upon him be peace. He was obedient to his Lord, always willing to give his life,
and always immensely engrossed in his obedience to Allah and His Messenger,
upon him be peace. He was the closest in kinship to the Messenger of Mercy. He
was foremost in knowledge concerning what Allah revealed in the Qur’ān and
his asceticism in this world. The statements of the Messenger, peace and
blessings be upon him and his progeny, concerning him are famous and wellknown; among them the Day of the Pond (Ghadīr) of Khumm: ((Whomever I
have authority over, ‘Ali has authority over. O Allah, help those that help him
and oppose those that oppose him! Assist those that assist him, and abandon
those that abandon him!)); as well as his statement: ((‘Ali is to me as Aaron was
to Moses, except that there will be no prophet after me.)); and ((You are a jurist
(qāďi) of religion and the fulfiller of my trusts)).
The Messenger, upon him be peace, specified him knowing the happenstances
and controversies that would occur with his community. ‘Ali used to relate an
account that he would be killed by a Murādi; and also, he was informed about
the Transgressors (firqat al-Qāsiŧa), the Traitors (an-Nākitha), and the Rebels
(al-Māriqa). It is the consensus of our community that when given the choice,
they all chose him, with the exception of small splinter groups. In that, they
agreed that he is foremost of the forerunners (as-sābiqīn), foremost of the
scholars, foremost of the ascetics, and the foremost amongst those who were
willing to sacrifice themselves. There is no disagreement that he possessed these
traits more than others. His virtues were evident to all.
He was the cousin of Muhammad, upon him be peace; as well as the father of
the two Grandsons (as-Sibtayn): al-Hassan and al-Hussein. He was the husband
of Fātima, blessings be upon them all.
There is mutual agreement that ‘Ali, Allah’s blessings be upon him, was suited
for the Caliphate the day that Allah took His Prophet, upon him be peace. They
disagreed concerning other than him. That withstanding, truth is with what all
agree on. Falsehood is with what all disagree on.
[We are religiously obligated to believe that Amīr al-Muminīn, ‘Ali bin Abi
Ťālib, Allah’s blessings be upon him, was the best of the Community after the
Prophet, upon him be peace.]—By this statement, Imam al-Hādi, upon him be
peace, states that the belief that Imam ‘Ali was the best of the Muslim community
after the Prophet, peace and blessings be upon him and his progeny, is religiously
obligatory.
By this, he means that it is evident from the primary sources of Islam, as
well as the actions of those who elected him to the office of Caliphate, that Imam
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‘Ali, may Allah ennoble his face, was the best person to lead the global Muslim body
after the death of the Messenger of Allah, peace and blessings be upon him and his
progeny. The religious obligation is then connected to the irrefutable evidence in
these primary sources that cannot be objected to by even the enemies of ‘Ali. This
religious obligation does not entail that those who don’t ascribe to this belief are
doomed to eternal damnation; rather, it is an established principle based upon the
sources that every Muslim bases his/her beliefs upon.
Our opponents reply by saying that such a principle is invalid because
unique virtues are mentioned in connection to other Companions of the Prophet,
peace and blessings be upon him and his progeny. That is to say that the principle
sources of the Qur’ān and Sunnah mention praiseworthy traits of those other than
‘Ali, may Allah ennoble his face. Similarly, some Companions preferred some over
others. For example, ‘Umar preferred Abu Bakr, Abu ‘Ubayda bin al-Jarrāh
preferred ’Umar, etc. Therefore, they say, to differentiate ‘Ali from others is
permissible, but to make it an element of belief is impermissible and unfounded.
We reply by saying that although other virtues are mentioned in connection
to Companions other than ‘Ali, none of these virtues parallel those of ‘Ali, may
Allah ennoble his face, in number or in import. In Al-Mustadrak by Imam al-Hākim,
he narrated:
I heard Judge Abul-Hassan ‘Ali bin al-Hassan al-Jarāhi relate on
the authority of Abul-Hussein Muhammad bin al-Muzaffir alHāfiz: We heard Abu Hāmid Muhammad bin Hārūn al-Hadrami
say: I heard Muhammad bin Manšūr at-Ťusi say: I heard Ahmed
bin Hanbal say: “The virtues narrated regarding ‘Ali bin Abi Ťālib
has not been narrated about anyone amongst the Companions!”
Regarding “import,” we mean that the virtues mentioned of Imam ‘Ali that
set him apart from the rest of the Muhammadan community. We will mention some
of these virtues from the Book of Allah and the narrated statements of the Prophet,
peace and blessings be upon him and his progeny, as well as respond to some of the
claims of our opponents, insha-Allah. By doing such, we aim to prove that the
principle of preferring ‘Ali to others is one that cannot be countered or objected to.
The Distinct Virtues of Imam ‘Ali
We must first say that such undertaking—mentioning the distinct virtues of
Imam ‘Ali, may Allah ennoble his face—would take a tremendous amount of time to
enumerate all of these virtues. For the sake of brevity, we will mention only some of
those specific virtues that explicitly prove that he was the best person after the
Messenger of Allah, peace and blessings be upon him and his progeny. Therefore, it
would be impermissible to compare him to others or prefer others to him.
We will first mention his distinct virtues narrated in the Book of Allah.
Obviously, since Amīr al-Muminīn is not mentioned by name in the Qur’ān, we
would nevertheless have to consult the books of hadīth and Qur’ānic exegesis to
demonstrate the connection between the holy verses and Imam ‘Ali, may Allah
ennoble his face. For the sake of brevity, we will confine ourselves to five of them.
The first of these proofs is the verse: {And if anyone should argue with you
about this [truth] after all the knowledge that has come to you, say: “Come! Let us
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call our sons and your sons, and our women and your women, and ourselves and
yourselves; and then let us pray [together] humbly and ardently, and let us invoke
Allah’s curse upon the liars.”} (Q. 3:61). We say that this verse is a proof for the
superiority of ‘Ali from multiple perspectives. However, we must first demonstrate
the circumstances regarding the revelation of this verse.
Imam al-Wāhidi related in his Asbāb an-Nuzūl:
‘Abdur-Rahmān bin al-Hassan al-Hafiz related among that which
he gave us permission to narrate from him on the authority
of—Abu Hafs ‘Umar bin Ahmad al-Wa‘iz—’Abdullah bin
Sulayman bin al-‘Āšh‘ath—Yahya bin Hātim al-‘Āškari—Bishr
bin Mihran—Muhammad bin Dinār—Dawūd bin Abi Hind—ashSha‘bi—Jābir bin ‘Abdullah: “The delegation of the people of
Najrān came to see the Prophet, peace and blessings be upon him
and his progeny. The prelate and master spoke with the Prophet,
and he invited them to Islam. They said: ‘We have surrendered to
you’. He said: ((You lie! If you wish, I will inform you regarding
that which prevents you from embracing Islam)). They said:
‘Inform us!’ He said: ((It is the love of the cross and the
consumption of wine and pork)). Then he challenged them to call
the curse of Allah upon the liar amongst them. They vowed to
come and see him in the evening.
The Messenger of Allah, peace and blessings be upon him and his
progeny, went and brought Fātima, al-Hassan, and al-Hussein
whose hands he held, then he sent for the two men. But they
refused to come and see him and agreed to pay a levied tax. The
Prophet, peace and blessings be upon him and his progeny, said
then: ((By the One who has sent me with the truth, had they agreed
to call the curse of Allah on the liar, fire would have rained on the
valley!)) Then the following verse was revealed about them:
{“Come! Let us call our sons and your sons…}.
Al-Sha‘bi said: “{our sons} refer to al-Hassan and al-Hussein, {our
women} refers to Fātima, and {ourselves} refers to ‘Ali bin Abi
Ťālib, may Allah be well pleased with one and all”.
As evident from the verse and narration, ‘Ali is called the “self” of the
Prophet, peace and blessings be upon him and his progeny. Ibn Kathīr also related in
his exegesis of this verse:
Jābir said: “{ourselves and yourselves} means the Messenger of
God , peace and blessings be upon him and his progeny, and ‘Ali
bin Abi Ťālib. {Our sons} means al-Hassan and al-Hussein and
{our women} refers to Fātima.”
In the book Tanbīh al-Ghāfilīn‘an Faďā`il at-Ťālibiyīn, the author said the
following:
The Messenger of Allah, peace and blessings be upon him and his
progeny, made ‘Ali equal to himself as is implied in the verse:
{…and ourselves…}. This is because the intended meaning of the
verse refers to the Prophet, peace and blessings be upon him and
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his progeny, and ‘Ali. It cannot be said that His statement:
{…ourselves…} refers only to the Prophet because he is the
addressor, and it is necessary that there be an addressed other than
him due to the reoccurrence of the conveyance (tawātur an-naql).
It is ‘Ali, peace be upon him. There are other narrations that we
could mention.
Therefore, Imam ‘Ali, may Allah ennoble his face, is likened to the Prophet, peace
and blessings be upon him and his progeny. No other Companion is referred to as the
“self” of the Prophet, peace and blessings be upon him and his progeny. This is a
unique trait given to ‘Ali by Allah, the Exalted.
Imam Muslim in his Šahīh narrated that when Mu’awiya asked Sa’id bin
Abi Waqqās: ’Why don’t you curse Abu Turāb [i.e. ‘Ali]?!” The latter remarked:
It is because of three things which I remember the Messenger of
God, peace and blessings be upon him and his progeny, having
said about him that I would never abuse him! Even if I find one of
those three things for me, it would be dearer to me than a red
camel…[the third thing was] when the verse was revealed: {Let us
call our sons and your sons…}, the Messenger of God, peace and
blessings be upon him and his progeny, called ‘Ali, Fātima, alHassan and al-Hussein and said: ((O Allah, they are my Family!))
Apparently, Sa’d knew the virtue of Amīr al-Muminīn from this verse and envied it
for himself.
The second proof is the verse: {Verily, your only Guardian (waliyakum) is
Allah, His Messenger, and those who believe—those who establish the prayer and
render the alms while bowing (wa hum rāki’ūn)} (Q. 5:55). There is unanimity
amongst the Muslims that this verse was revealed about none but ‘Ali, may Allah
ennoble his face. In Ad-Durr al-Manthūr by Imam as-Suyūti, he reported the
following:
- Al-Khutayb related in al-Mutafaq on the authority of Ibn al‘Abbās: ‘Ali gave his ring as charity while bowing. The Prophet,
peace and blessings be upon him, then said to the beggar: ((Who
gave you this ring?)) He replied: “The one that’s bowing.” Then
the verse was revealed {Verily, your only Guardian is Allah, His
Messenger…}
- ‘Abdur-Razzāq, Abid bin Humayd, Ibn Jarīr, Abu Shaykh, and
Ibn Mardawayh narrated on the authority of Ibn al-‘Abbās
concerning the statement {Verily, your only Guardian is Allah, His
Messenger…}: It was revealed concerning ‘Ali bin Abi Ťālib.
- At-Tabarāni in al-Awsat and Ibn Mardawayh narrated on the
authority of Ammār bin Yāsir: A beggar came to ‘Ali for charity
while he was bowing in prayer. He removed his ring and the
beggar took it. The Messenger of Allah, peace and blessings be
upon him, came in and asked him [i.e. the beggar] about that. Then
the following verse was revealed to the Prophet, peace and
blessings be upon him: {Verily, your only Guardian is Allah, His
Messenger, and those who believe—those who establish the prayer
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and render the alms while bowing}. The Messenger of Allah,
peace and blessings be upon him, recited it to his Companions. He
then said: ((Whoever I am their guardian (mawla), ‘Ali is their
guardian. O Allah! Help those that help him and oppose those who
oppose him)).
- Abu Shaykh and Ibn Mardawayh related on the authority of ‘Ali
bin Abi Ťālib: This verse was revealed to the Messenger of Allah,
peace and blessings be upon him, concerning his House {Verily,
your only Guardian is Allah, His Messenger…} to the end of the
verse. The Messenger of Allah, peace and blessings be upon him,
came out to the mosque. Then a man came begging between the
bowing, prostration, and standing of the prayer. He [i.e. the
Prophet] said to the beggar: ((O beggar, did someone give you
anything?)) He replied, “No. Except that one bowing there (i.e.
‘Ali bin Abi Ťālib) who gave me his ring.”
- Ibn Abi Hātim, Abu Shaykh, and Ibn Asākir related on the
authority of Salma bin Kuhayl: ‘Ali gave his ring as charity while
bowing. Then the following verse was revealed: {Verily, your only
Guardian is Allah…}
- Ibn Jarīr related on the authority of Mujāhid concerning the verse
{Verily, your only Guardian is Allah, His Messenger…}: It was
revealed concerning ‘Ali bin Abi Ťālib who gave charity while
bowing.
- A similar report is related by Ibn Jarīr on the authority of as-Sadi
and Utbah bin Hakīm.
- Ibn Mardawayh related in At-Tarīq al-Kalbi on the authority of
Abi Sālih, on the authority of Ibn al-‘Abbās: ‘Abdullah bin Salām
and a priest came from the People of the Book, to the Prophet,
peace and blessings be upon him, during the afternoon. They said:
“O Messenger of Allah, our houses [i.e. former coreligionists] are
punishing us and we do not find anyone that will sit and
intermingle with us from this mosque. Our people will not consider
us because we acknowledge the truth of Allah and His Messenger.
We avoid them because of their religion and open hostility. As a
result, they do not intermingle with us and do not look after our
affairs. They doubt us.” We discussed it with them and they took
their complaint to the Messenger of Allah, peace and blessings be
upon him. The following verse was revealed to the Messenger,
peace and blessings be upon him: {Verily, your only Guardian is
Allah, His Messenger, and those who believe—those who establish
the prayer and render the alms while bowing}. The time for the
noon prayer came in. The Messenger of Allah, peace and blessings
be upon him, came out and said: ((Did someone give you
something?)) He replied, “Yes.” ((Who?)) “That man standing
over there.” ((What state was he in when he gave it to you?)) “He
was bowing.” “((That was ‘Ali bin Abi Ťālib)). Then the
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Messenger of Allah, peace and blessings be upon him, said
((Allahu Akbar!)) and recited: {Whoever allies themselves
(yatawalla) with Allah, His Messenger, and those that believe, they
are the party of Allah. They are the victorious!} (Q. 5:56).
- Ibn Mardawayh relates on the authority of Ibn al-‘Abbās: “Ali
stood in the prayer. Then a beggar came while he was bowing and
he gave him his ring. Then the verse was revealed: {Verily, your
only Guardian is Allah, His Messenger…}.” He then said:
“Concerning ‘those who believe’, it refers to ‘Ali because he is the
foremost of them [those that believe].”
- Abid bin Humayd, Ibn Jarīr, and Ibn Mundhir relates on the
authority of Abi Ja’far that he was asked concerning this verse:
“Who are ‘those who believe’?” He said: “Those that believe.” It
was said to him: “According to us, it was revealed concerning ‘Ali
bin Abi Ťālib.” He replied: “Ali is from ‘those who believe.’”
- Abu Nu’aym relates in his al-Hilaya on the authority of AbdulMalik bin Abi Sulayman: I asked Abu Ja’far Muhammad bin ‘Ali
concerning the verse {Verily, your only Guardian is Allah, His
Messenger, and those who believe—those who establish the prayer
and render the alms while bowing}. He said: “The Companions of
Muhammad, peace and blessings be upon him.” They said: “Ali?”
He replied: “Ali is among them.”
The majority of the narrations in this book narrate that the verse was
revealed about ‘Ali. There’s only one narration that states that this verse was
revealed about ‘Ubāda bin as-Sāmit. However, no hadīth is used to support this
view.
Some have also tried to link this verse to Abu Bakr, but there is no authentic
evidence to suggest that. This is because the only person to narrate this is ‘Ikrimah,
the mawla of Ibn al-‘Abbās, and his view is rejected due to his Kharijite tendencies.
We also reject this view because of the overwhelming narrations to the contrary that
connect the verse to Imam ‘Ali bin Abi Ťālib, may Allah ennoble his face.
We say that this verse is a proof for the distinct virtue of Imam ‘Ali, may
Allah ennoble his face, because he is referred to as the “guardian” (wali) of the
believers. Allah refers to Himself and His Prophet, peace and blessings be upon him
and his progeny, as “Guardian.” Neither Allah nor His Prophet, peace and blessings
be upon him and his progeny, refer to anyone else with this title except ‘Ali bin Abi
Ťālib. If any of the other Companions were a guardian over ‘Ali, the import of this
verse would be contradicted and Allah would be belied.
Our opponents reply by saying that this verse does not refer to ‘Ali, may
Allah ennoble his face, for six reasons. First, they say that authentic narrations
demonstrate that this verse was revealed in connection to ‘Abdullah bin Salām.
Second, they say that because the noun {those who believe} and the verbs
{establish}, {render}, and {bow} are in the plural, it cannot refer to a single
individual and must refer to the believers in general. Third, they say that the proper
rendering of the last phrase is {…render the alms and bow down} and not {…render
the alms while bowing} because the word wa is a conjunction and denotes “and.”
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Fourth, they say that when Imam ‘Ali gave his ring, this was voluntary charity
(sadaqa) and not the obligatory alms (az-zakāt). Since the verse uses the word
{alms}, it cannot apply to him because in all cases, when the Qur’ān uses the term
{render the alms}, the obligatory alms is meant. Fifth, they say that answering the
request of a beggar during the prayer indicates that Imam ‘Ali was not concentrating
in the prayer—which is contrary to his well-known attentiveness during his prayer.
Sixth, they say that giving a ring during the prayer involves excessive movement
which is forbidden in the prayer—such is incompatible for Amīr al-Muminīn.
We reply to the first objection by saying that the eighth narration cited in
the above quotation from as-Suyūti mentioned that the incident involving ‘Abdullah
bin Salām and company is connected to that of Imam ‘Ali, may Allah ennoble his
face. Many books of exegesis mention this incident to the exclusion of relating it to
‘Ali. However, this narration seemingly connects the two incidents by implying that
the identity of the beggar was either ‘Abdullah bin Salām or one of his companions.
Therefore, the problem is resolved and the claim of our opponents is void.
We reply to their second objection by saying that the use of the plural in this
verse does not mean that a single individual is not meant. There are many examples
in the Qur’ān where the plural is used to refer to a single individual. For example, in
the verse {There are those that say: “Do not spend on the one who is with the
Messenger of Allah…} (Q. 63:7), the plural is used; however, there is no
disagreement amongst the exegetes that this refers to one person—’Abdullah bin
Ubayy. This is because he made that statement and not the hypocrites collectively.
Therefore, it is permissible for the Qur’ān to refer to an individual using the plural
case. Additionally, Ibn al-‘Abbās is reported to have said that whenever the Qur’ān
uses the term {those who believe}, Imam ‘Ali is the foremost in its denotation.
We reply to their third objection by saying that the phrase {(wa hūm
rāki’ūn)} is an example of what the Arabic grammarians call the wa of state (al-hāl).
That is to say that when it is used in connection to a verb, it indicates the state of the
doer while he/she is doing something. For example, the Exalted says: {As if they will
be driven to Death while they are looking (wa hum yanžurūn)} (Q. 8:6). In this verse,
the wa is a particle of state and not a particle of conjunction. Therefore, from a
grammatical perspective, both phrases {…render the alms and bow down} and
{…render the alms while bowing} are permissible and valid.
Although both phrases are permissible, only one phrase agrees with the
majority of the reports that connect the verse to Imam ‘Ali, may Allah ennoble his
face. If the proper rendering was as our opponents said, there wouldn’t have been
numerous reports to the contrary. Consequently, our rendering {…render the alms
while bowing} is both grammatically and textually correct.
We also say that the rendering {…render the alms while bowing} is
preferred over {…render the alms and bow down} because it would be superfluous
to say {establish the prayer} first and then mention {and bow down}. This is because
bowing is a feature of the ritual prayer. If one is to establish prayer, one would
already be bowing down. Therefore, if the verse states that {those who believe} are
the ones that {establish the prayer}, it would only make sense that the giving of alms
would be connected to the action of bowing.
Our opponents reply by saying that another verse of the Qur’ān mentioned
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bowing outside of the prayer. The Exalted commands: {Establish the prayer, render
the alms, and bow with those that bow} (Q. 2:43). They say that because bowing is
mentioned outside of the prayer with the conjunctive “and” (wa) in that verse, it is
more proper for the verse to be rendered: {…those who establish the prayer, render
the alms, and bow down}.
We say that their comparison between {…render the alms, and bow down}
and {…render the alms, and bow with those that bow} is improper because the
former verse demonstrates characteristics to look for and the latter verse
demonstrates a command. If the Exalted wanted to convey the command while
indicating the particle of state, the verse would have been “Establish the prayer and
render the alms while you bow with those that bow.” The verb {bow} in {bow with
those that bow} would not have been rendered, grammatically, as a command. That
withstanding, the import of both verses are different and cannot be compared.
We reply to their fourth objection by saying that although Imam ‘Ali, may
Allah ennoble his face, gave the voluntary charity while bowing and not the
obligatory alms, the term {render the alms} is not restricted in its meaning. It can
also denote the giving of charity. For example, the same term is used in connection
to the Children of Israel: {And We made them imams, guiding by Our command. We
inspired them to do actions of goodness, establish the prayer, and render the alms}
(Q. 21:73). In this verse, the leaders amongst the Children of Israel were commanded
to {render the alms (az-zakāt)} although the obligatory alms was not yet legislated to
the Muslims.
Similarly, the same term was, prior to it being legislated in Medina, used to
refer to voluntary charity. For example, the Exalted says: {…Those who donate the
alms} (Q. 23:4). This is a Meccan verse, so it is evident that the term zakāt means
voluntary charity. All of that withstanding, we say that the word zakāt in the verse
{…render the alms while bowing} can refer to voluntary charity.
Our opponents reply by saying that after the verse of zakāt (Q. 9:103) was
revealed, all references to {render the alms} refer to the obligatory alms. Therefore,
since the verse {Verily, your only Guardian is Allah, His Messenger, and those who
believe—those who establish the prayer and render the alms while bowing} was
revealed afterwards, this can only refer to the obligatory alms—which precludes it
referring to Imam ‘Ali.
We reply by saying that our opponents’ interpretation fails for two reasons:
first, because of the overwhelming narrations that mentioned ‘Ali giving his ring as
charity and second, because the term {render the alms} can refer to both obligatory
and voluntary alms, just as {establish the prayer } can refer to both obligatory and
voluntary prayers. It is for both of these reasons that we connect the holy verse to
Amīr al-Muminīn, may Allah ennoble his face, giving his ring to the beggar as
charity.
We reply to their fifth objection by saying that paying heed to the requests
of a beggar during the prayer does not indicate a break in concentration. This is
because there was no one closer to Allah in his worship than the Messenger of Allah,
peace and blessings be upon him and his progeny. Each one of his prayers was a
mirāj, or spiritual ascension, to his Lord; yet, he was in touch with the needs of his
community during his prayer.
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Imam Muslim narrated the following reports in his Šahīh on the authority of
Anas regarding the prayer of the Messenger of Allah, peace and blessings be upon
him and his progeny:
- During the prayer, the Messenger of Allah, peace and blessings
be upon him and his progeny, would hear the crying of a child in
the company of his mother and would recite a short chapter [of the
Qur’ān] or a small one.
- The Messenger of Allah, peace and blessings be upon him and
his progeny, said: ((When I begin the prayer, I Intend to make it
long, but when I hear a child crying, I shorten it because of his
mother's feelings)).
This shows that seeing to the needs of those amongst the community does not break
the concentration in the prayer, but rather enhances one’s act of worship. Similar is
the case with Imam ‘Ali, may Allah ennoble his face.
We reply to their sixth objection by saying that the giving of a ring in the
prayer does not entail excessive movement in the prayer. It is possible that Amīr alMuminīn gave away his ring by slipping it off of his right hand while in the bowing
position. Slight actions are permissible during the prayer, as is evident from hadīths
such as: ((Do not brush away small pebbles except once…)). If brushing pebbles is
permissible, then slipping a ring off of one’s finger is permissible as well.
The third proof of Ali’s unparalleled virtues from the Qur’ān is the verse:
{Is he [to be counted equal with them] who relies on a clear proof from his Lord; and
a witness from him teaches it, and before it was the Book of Moses, an example and
a mercy?} (Q. 11:17). We say that this verse proves a distinct quality and virtue of
Amīr al-Muminīn, may Allah ennoble his face, because according to the exegetes, he
is the {witness} referred to in the verse. The following is narrated in Ad-Durr alManthūr:
- Ibn Abi Hātim, Ibn Mardawayh, and Ibn Abi Nu’aym in alMu’rfat related on the authority of ‘Ali bin Abi Ťālib, may Allah
be pleased with him, who said that there’s not one from the
Quraysh that a certain portion of the Qur’an was revealed about
except him. A person then said, “What was revealed concerning
you?” [Ali] answered by saying: “Concerning the verse of Sūra
Hud: {Is he [to be counted equal with them] who relies on a clear
proof from his Lord; and a witness from him teaches it…} The
Messenger of Allah, peace and blessings be upon him, is the one
{who relies on a clear proof from his Lord} and I am the {witness
from him}.”
- Ibn Mardawayh and Ibn Asākir related on the authority of ‘Ali,
may Allah be pleased with him, regarding the verse: “The
Messenger of Allah, peace and blessings be upon him, is the one
{who relies on a clear proof from his Lord} and I am the {witness
from him}.”
- Ibn Mardawayh relates in another place on the authority of ‘Ali,
may Allah be pleased with him, who said that The Messenger of
Allah, peace and blessings be upon him, said: ((I am the one {who
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relies on a clear proof from his Lord} and the one who is a
{witness from him [who] teaches it} is ‘Ali)).
Some of the narrations mention the Prophet, peace and blessings be upon
him and his progeny, as being the one {who relies on a clear proof from his Lord};
however, it does not mention the {witness from him [who] teaches it}. The only
people other than Imam ‘Ali that are mentioned as the “witness” is the Archangel,
Gabriel, upon him be peace, and the Prophet Muhammad, peace and blessings be
upon him and his progeny. No other person is mentioned as this {witness}. The fact
that ‘Ali and no other is likened to Gabriel, upon him be peace, and the Messenger of
Allah, peace and blessings be upon him and his progeny, demonstrates his unique
status amongst the Companions.
Even if one was to find weakness in the chain of narrators of these
exegeses, the import of these narrations are supported by authenticated statements of
the Prophet, peace and blessings be upon him and his progeny, such as: ((I am the
city of knowledge and ‘Ali is the gate)), ((Among you there is one [i.e. ‘Ali] who
will fight for the interpretation of the Qur’ān just as I fought for its revelation)),
((‘Ali is with the truth and the truth is with ‘Ali)), etc.
The fourth proof from the Qur’ān is the verse: {Do you make the providing
of water to the pilgrim and the maintenance of the Sacred Mosque equal to that of
the one who believes in Allah and the Last Day and struggles in the way of Allah?}
(Q. 9:19). Regarding the circumstances regarding the revelation of this verse, Imam
as-Suyūti narrated in Ad-Durr al-Manthūr:
- Ibn Mardawayh related on the authority of Ibn al-‘Abbās, may
Allah be pleased with them, that {Do you make the providing of
water to the pilgrim and the maintenance of the Sacred Mosque…}
was revealed regarding ‘Ali bin Abi Ťālib and al-Abbās, may
Allah be pleased with them.
- ‘Abdur-Razzāq, Ibn Abi Shaybah, Ibn Jarīr, Ibn Mundhir, Ibn
Abi Hātim, and Abu Shaykh related on the authority of ash-Sha’bi,
may Allah be pleased with him, that the verse: {Do you make the
providing of water to the pilgrim and the maintenance of the
Sacred Mosque…} was revealed concerning al-Abbās and ‘Ali,
may Allah be pleased with them, and their conversation.
- Ibn Mardawayh related on the authority of ash-Sha’bi, may Allah
be pleased with him, that there was a dispute between al-Abbās
and ‘Ali, may Allah be pleased with them. Al-Abbās said to ‘Ali,
may Allah be pleased with him: “I am the paternal uncle of the
Prophet, peace and blessings be upon him, and you are his cousin.
I give water to the pilgrims and maintain the Sacred House.” Then
the verse: {Do you make the providing of water to the pilgrim and
the maintenance of the Sacred Mosque…} was revealed.
- ‘Abdur-Razzāq related on the authority of al-Hassan that he said:
“This was revealed concerning ‘Ali, al-Abbās, and Shaybah bin
Uthmān and the conversation they had.”
- Ibn Abi Shaybah, Ibn Mardawayh, and Abu Shaykh related on
the authority of ‘Abdullah bin Ubaydah, may Allah be pleased
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with him, who said: ‘Ali, may Allah be pleased with him, said to
al-Abbās: “Why didn’t you emigrate to al-Medina?” He replied:
“Is not the giving of water to the pilgrims and maintenance of the
Sacred House better than emigration?” Then this verse was
revealed. The meaning of {This has a higher rank with Allah}
(verse 20) is that Allah made al-Medina a higher rank than Mecca.
- Ibn Jarīr related on the authority of Muhammad bin Ka’b alQarażi, may Allah be pleased with him, who said: Talha bin
Shaybah [i.e. Shaybah bin Uthmān bin Talha], al-Abbās, and ‘Ali
bin Abi Ťālib prided themselves. Talha [i.e. Shaybah] said: I am
the keeper of the [Sacred] House and I have the key.” Al-Abbās,
may Allah be pleased with him, said: “I am the one who provides
water and is in charge of that.” ‘Ali, may Allah be pleased with
him, said: “I am fully aware of what you all just said. However, I
prayed facing the qibla before the people, and I am a companion to
the jihād.” Then Allah revealed the verse: {Do you make the
providing of water to the pilgrim and the maintenance of the
Sacred Mosque equal to that of the one who believes in Allah and
the Last Day and struggles in the way of Allah?}
- Abu Nu’aym related in Faďā`il as-Sahāba, as well as Ibn Asākir
on the authority of Anas, may Allah be pleased with him, who
said: Al-Abbās and Shaybah were keepers of the [Sacred] House
and they disputed with each other. Al-Abbās, may Allah be pleased
with him, said to him: “I am nobler than you. I am the paternal
uncle of the Messenger of Allah, peace and blessings be upon him.
I am his father’s trustee. I am the one who provides water for the
pilgrims.” Shaybah said: “I am nobler than you. I am the one who
Allah entrusts with His House and its treasury. You are not
entrusted with what I am entrusted with!” Then ‘Ali, may Allah be
pleased with him, came to know about what they were discussing.
‘Ali, may Allah be pleased with him, said: “I am nobler than the
both of you. I am amongst the first to emigrate.” The three of them
took their dispute to the Prophet, peace and blessings be upon him.
He didn’t give them an answer. They departed and after a day, and
then revelation came to him [i.e. the Prophet]. He sent for them
and recited to them: {Do you make the providing of water to the
pilgrim and the maintenance of the Sacred Mosque equal to that of
the one who believes in Allah and the Last Day and struggles in
the way of Allah?}
This verse demonstrates a unique virtue of ‘Ali, may Allah ennoble his face, because
his firm belief and struggling in the way of Allah is deemed superior to {the
providing of water to the pilgrim and the maintenance of the Sacred Mosque}. No
other similar statement is made regarding any other Companion.
Various narrations exist concerning the reason for revelation of this verse.
Al-Abbās plays a prominent role in all of the narrations mentioned. He is the one
being addressed by the import of the verse. In some of the reports, he is censured by

240

‘Ali; in others, he is censured by the Prophet, peace and blessings be upon him and
his progeny. Yet in other reports, he is disputed by the Companions, in general.
Our opponents reply by saying that there are other narrations that mention
that the Companions, in general, are meant by the phrase {the one who believes in
Allah and the Last Day and struggles in the way of Allah}. They say that since both
al-‘Abbās and Talha were disbelievers, Allah is differentiating belief from disbelief
by the import of this verse.
We say that it is obvious that this verse is addressing a specific situation
because the Exalted mentioned explicitly {the providing of water to the pilgrim and
the maintenance of the Sacred Mosque}. It thereby follows that this verse was
revealed because some people were arguing regarding the superiority of these two
actions. Allah answered them by presenting ‘Ali in front of them as the best example
of one who {believes in Allah and the Last Day and struggles in the way of Allah}.
So, even if the Companions are referred to in this verse generally, ‘Ali, may Allah
ennoble his face, is referred to in the verse specifically. This is because, out of all of
the Companions, ‘Ali personified these traits mentioned in the verse. No other
Companion is individually identified in this verse.
The fifth proof is the verse: {And the unbelievers say: “Why is not a sign
sent down to him from his Lord?” But you are truly a warner, and to every people
[there’s] a guide} (Q. 13:7). Imam ‘Ali, may Allah ennoble his face, is said to be the
{guide} referred to in the verse.
In his exegesis, Kashf wa Bayān, Imam ath-Tha’labi narrated:
- A’tā bin Sā`ib narrated on the authority of Said bin Jubayr—Ibn
al-‘Abbās said: When this verse was revealed the Messenger of
Allah, peace and blessings be upon him, laid his hand on his chest
and said: ((I am the warner)). He then beckoned with his hand on
‘Ali’s, may Allah be pleased with him, shoulder and said: ((You
are the {guide}, O ‘Ali! You are the ultimate source of guidance
after me)).
- The evidence of this is what was narrated by Sufyān ath-Thawri
on the authority of Ibn Ishāq—Zayd—Rabi’—Hudhayfa: The
Messenger of Allah, peace and blessings be upon him, said, “Refer
to Abu Bakr for indifference (zuhd) towards this world for he
desires the afterlife and has a weak body [as a result]. Refer to
Umar for staunch trustworthiness for he does not take the word of
anyone over Allah’s. Refer to ‘Ali for guidance because he will
lead you to the straight path (tarīqul mustaqīm).”
This is a distinguishing quality related to Amīr al-Muminīn, may Allah
ennoble his face. All of the other narrations related that the only other possibilities
that are mentioned as the {guide} are Allah and the Prophet, peace and blessings be
upon him and his progeny. No Companion other than Imam ‘Ali, is mentioned.
Imam ath-Tha’labi even strengthens the import of this hadīth by quoting another
hadīth.
Our opponents say that Ibn Kathīr weakened the reports that refer to ‘Ali as
being the {guide}. In his Tafsīr al-Qur’an al-Karīm, Ibn Kathīr related the
following:
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- Abu Ja’far bin Jarīr said: Ahmad bin Yahya as-Sufi—al-Hassan
bin al-Hussein al-Anŝāri—Mu’ādh bin Muslim—al-Harawi—A’tā
bin Sā`ib—Sa’id bin Jubayr—Ibn al-‘Abbās, may Allah be pleased
with him, said regarding the revelation of {But you are truly a
warner, and to every people [there’s] a guide.}: The Messenger of
Allah, peace and blessings be upon him, laid his hand on his chest
and said: ((I am the warner and for every people there is a
{guide})). He then beckoned with his hand on ‘Ali’s shoulder and
said: ((You are the {guide}, O ‘Ali! You are the ultimate source of
guidance after me)).
This hadīth contains strong objections (nakāra shadīda) [i.e.
weaknesses].
We reply by saying that Ibn Kathīr only weakens one narration, not all of
them. He even related the following narration in the same text without weakening it:
Ibn Abi Hātim relates that ‘Ali bin al-Hussein—Uthmān bin Abi
Shayba—al-Muttalib bin Ziyād—as-Sudi—Abdu Khayr—’Ali said
regarding {to every people [there’s] a guide}: “The {guide} is a
man from the Bani Hāshim.” Al-Junayd said: “This is ‘Ali bin Abi
Ťālib, may Allah be pleased with him.” Ibn Abi Hātim said: This is
narrated by Ibn al-Abbās from different narrations as well as Abu
Ja’far Muhammad bin ‘Ali concerning that.
Furthermore, whether Ibn Kathīr weakened the report or not is immaterial. There is
the following narration in Ad-Durr al-Manthūr by Imam as-Suyūti:
- ‘Abdullah bin Ahmad [bin Hanbal] in Zawā`id al-Musnad, Ibn
Abi Hātim, at-Tabarāni in al-Awsat, al-Hākim—who authenticated
it, Ibn Mardawayh, and Ibn Asākir related on the authority of ‘Ali
bin Abi Ťālib, may Allah be pleased with him, said regarding His
statement {But you are truly a warner, and to every people
[there’s] a guide.}: The Messenger of Allah, peace and blessings
be upon him, is the {warner} and I am the {guide}.” It included the
wording: ((The guide (al-hādi) is a man of the Bani Hāshim));
meaning himself [i.e. meaning ‘Ali, who reported it].
In Al-Mustadrak, al-Hākim narrated the report in which ‘Ali, may Allah ennoble his
face, said that he was the guide. Regarding this, al-Hākim said: “The hadīth’s chain
of narrators is authentic, although [al-Bukhāri and Muslim] didn’t relate it.”
As is evident from these verses and their exegeses, Imam ‘Ali, may Allah
ennoble his face, is distinguished in the Book of Allah. He is labeled with titles and
designations that are unique to him and no other solitary individual. These titles and
designations also emphasize the role that Allah assigned him for. We will discuss
this in more detail later, insha-Allah.
Regarding the Prophetic hadīths that distinguish ‘Ali, they are so numerous
that if we were to list all of them, it would comprise of volumes and volumes.
Scholars, such as Imam an-Nisā’i, exhausted their pens narrating the unique virtues
of Amīr al-Muminīn, may Allah ennoble his face. He compiled authentic hadīths
concerning the unique virtues of ‘Ali called Khašā`iš Amīr al-Muminīn. Since so
much scholarly effort has been dedicated towards narrating the virtues of Imam ‘Ali,
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we will just confine ourselves to five of them.
The first proof from the Prophetic hadīths is the statement narrated in AlMustadrak with two chains of narrators on the authority of ‘Abdullah bin Mas’ūd.
He reported that the Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((Looking at the face of ‘Ali is worship)). In the book, Sharh
Madhāhib Ahl as-Sunnah of Ibn Shahīn, the author narrated this hadīth and said:
“This is a unique virtue of ‘Ali that no one shared with him.”
The second proof is a narration from Sunan at-Tirmidhi, Sunan Abu Dawūd,
Musnad Ahmed, As-Sunan al-Kubra of Imam an-Nisā’i, and others, on the authority
of Hubshiyyi bin Junāda that the Messenger of Allah, peace and blessings be upon
him and his progeny, said: ((‘Ali is of me and I am of him. No one can convey it [i.e.
Sūra at-Tawba] from me except myself or ‘Ali)).
This hadīth is reffering to an incident in which the Prophet, peace and
blessings be upon him and his progeny, sent Abu Bakr to convey Sūra at-Tawba to
the disbelievers of Mecca. However, when revelation came to him, peace and
blessings be upon him and his progeny, he called for Abu Bakr to return and Amīr alMuminīn, may Allah ennoble his face, was sent instead in Abu Bakr’s place. When
the Messenger, peace and blessings be upon him and his progeny, was asked
regarding his decision, he replied with the above hadīth.
This hadīth proves that there is no other person amongst the Companions
that equals ‘Ali, may Allah ennoble his face. If there was someone equal to him or
better, that person would have been sent to convey Sūra at-Tawba to the
disbelievers. Similarly, that person would have been mentioned in connection to the
Prophet with the words: “I am of so-n-so, and so-n-so is of me.” However, no such
statement exists regarding any of the other prominent Companions.
The third proof is a similar hadīth to our second proof. Šahīh Ibn Hibbān,
Musnad Ahmed, Al-Mu’jam al-Kabīr, As-Sunan al-Kubra of Imam an-Nisā’i, and
other books narrate the following hadīth on the authority of ‘Imrān bin al-Hussein
who said that when some people saw something in ‘Ali that they didn’t like, they
mentioned it to the Prophet, peace and blessings be upon him and his progeny.
Afterwards:
The Prophet, peace and blessings be upon him and his progeny,
became angry until it could be seen in his face. He said: ((What do
you want with ‘Ali?!)) three times. ((Verily, ‘Ali is of me and I am
of him. He is the guardian (wali) of every believer after me)).
In this narration, the Prophet, peace and blessings be upon him and his
progeny, reemphasized the status of ‘Ali in relation to him. He also stated the status
of Amīr al-Muminīn, may Allah ennoble his face, in relation to the rest of the
believers. No one else was referred to as “guardian” during the life of the Prophet,
peace and blessings be upon him and his progeny, or afterwards—even though the
Exalted states: {The believing men and believing women are guardians one to
another} (Q. 9:71). We will discuss the significance of this title in our section,
“Additional Proofs for the Imamate of ‘Ali bin Abi Ťālib,” insha-Allah.
The fourth proof is a hadīth narrated in the Al-Mustadrak on the authority of
Ibn ‘Umar:
The Messenger of Allah, peace and blessings be upon him and his
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progeny, established brotherhoods amongst his Companions. He
established brotherhoods between Abu Bakr and ‘Umar, Talha and
az-Zubayr, and ‘Uthmān bin ‘Affān and ‘Abdur-Rahmān bin ‘Awf.
‘Ali then said: “O Messenger of Allah, you have established
brotherhoods amongst your Companions, but who is my brother?”
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((Are you not pleased to have me as your brother?))
Ibn ‘Umar said: ‘Ali, may Allah be pleased with him, strengthened
his confidence and said: “Indeed, O Messenger of Allah.” The
Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((You are my brother in this world and the
Hereafter)).
No other Companion is referred to as the brother of the Messenger of Allah,
peace and blessings be upon him and his progeny. Furthermore, the Prophet, peace
and blessings be upon him and his progeny, paired other prominent Companions
together with each other. However, he paired Imam ‘Ali, may Allah ennoble his face,
with none but himself. Also, the Prophet, peace and blessings be upon him and his
progeny, makes it clear that this unique status of Amīr al-Muminīn is not just
reserved for this world but also the Hereafter.
Our opponents reply by quoting a hadīth in Šahīh Muslim on the authority
of ‘Abdullah bin Mas’ūd:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((If I was to take an intimate (khalīl), I would take
Abu Bakr as my intimate. However, he is my brother and
companion. Allah, the Mighty and Majestic, has taken your
companion as an intimate)).
Our opponents say that Abu Bakr is also referred to as the brother of the Prophet,
peace and blessings be upon him and his progeny. That withstanding, this is not a
unique virtue of Imam ‘Ali, may Allah ennoble his face.
We reply by saying that the brotherhood mentioned in this hadīth refers to
the general Muslim brotherhood. It is not the unique brotherhood mentioned
regarding Amīr al-Muminīn. The proof of that is the hadīth on the authority of Abu
Sa’īd al-Khudri narrated in Šahīh al-Bukhāri:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((If I was to take an intimate, I would take Abu Bakr
as my intimate. However, we have the brotherhood of Islam
(akhūwat al-Islām) and mutual affection)).
Another narration of the same hadīth on the authority of Ayyūb adds the
additional words: ((…the brotherhood of Islam is better)); that is, better than the
intimacy the Prophet, peace and blessings be upon him and his progeny, mentioned.
Consequently, the brotherhood between the Prophet, peace and blessings be
upon him and his progeny, and Amīr al-Muminīn was beyond the general
brotherhood of Islam, as evident from the proof we mentioned. This is because it was
to the exclusion of other brotherhoods amongst the Companions, and it is a
brotherhood in both this world and the next.
The fifth proof is a well-known hadīth narrated in Al-Mustadrak with
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multiple chains on the authorities of Ibn al-‘Abbās and Jābir bin ‘Abdullah:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((I am the city of knowledge and ‘Ali is its gate.
Whoever intends to enter the city should enter it by the gate)).
This hadīth emphasizes a unique attribute of Amīr al-Muminīn, may Allah ennoble
his face, that no one else shares. In it, he, peace and blessings be upon him and his
progeny, made it clear that no one can hope to enter the realm of Prophetic gnosis
except through Imam ‘Ali.
If our opponents say that this hadīth is weak because Ibn al-Jawzi said that
it was fabricated in his Al-Mūdū’āt, we reply by saying that the scholars of the
Generality disagreed with Ibn al-Jawzi in his classification. Imam Muhammad bin
Jarīr at-Ťabari said in his Tahdhīb al-Athār, in the chapter, Musnad ‘Ali: “According
to us, the chain of this hadīth is authentic.” Al-Khatīb said in his Tārikh al-Baghdādi
that when Yahya bin Mu’īn was asked about this hadīth on the authority of Ibn al‘Abbās, he said: “This hadīth is authentic.”
This disagreement has caused some scholars to diminish its grade. For
example, Ibn Hajar said:
This hadīth is narrated with many chains by al-Hākim in AlMustadrak…The correct view differs from that of al-Hākim who
said that it is authentic and from that of Ibn Jawzi who said that it
is fabricated. Rather, it is classified as “good” (al-hasan). One
cannot accept it as true and one cannot reject it as false.
However, other scholars challenged this assertion. For example, Imam as-Suyūti
said:
I was truly amazed at this reply! One is to combine the
authentication of the hadīth of ‘Ali by Ibn Jarīr, in his Tahdhīb alAthār, with that of al-Hākim’s report on the authority of Ibn al‘Abbās. I prayed to Allah with the prayer of guidance (istikhāra)
and I was given certainty that I should raise the hadīth from the
grade of “good” to the grade of “authentic.”
As we can see, numerous textual sources testify to the unparalleled virtues
of Amīr al-Muminīn, may Allah ennoble his face. We therefore say that once it is
established that Imam ‘Ali bin Abi Ťālib, may Allah ennoble his face, possessed
these virtues, it would be impermissible to compare him to anyone else or prefer
others over him. This is because the same sources of Islamic belief and law that
obligate belief and practice, also declare the unmatched virtues of Imam ‘Ali, may
Allah ennoble his face.
Our opponents say that they acknowledge the virtues of Imam ‘Ali;
however, virtues are mentioned regarding other Companions of the Prophet, peace
and blessings be upon him and his progeny. Many books of hadīth have chapters
dedicated to each of the more prominent Companions. They say that it is therefore
permissible to prefer others over Imam ‘Ali, may Allah ennoble his face. They use
the text of the Qur’ān, its exegesis, and Prophetic narrations that mention the virtues
of other Companions.
It would be beyond the scope of this treatise to examine each and every one
of these narrations. It should suffice for us what we mentioned by Imam Ahmed bin
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Hanbal. However, for the sake of brevity, we will only look at some of them and
examine them in relation to Imam ‘Ali, may Allah ennoble his face. We will begin
with some of the Qur’ānic references that are said to refer to Companions other than
‘Ali.
The first of these is the statement of the Exalted: {The second of the two,
when the two of them were in the cave, said to his companion: “Have no fear, Allah
is with us!”} (Q. 9:40). They say that in this verse, Allah referred to Abu Bakr as
{his companion}—meaning the companion of the Prophet, peace and blessings be
upon him and his progeny. They also say that because the Exalted says: {“…Allah is
with us!”}, this indicates a special virtue reserved only for Abu Bakr.
We reply by quoting from Al-Kāmil al-Munīr fi Ithbāt Wilāyat al-Amīr
which is attributed to Imam al-Qāsim ar-Rassi, upon him be peace:
This is not a proof for their argument. The plural case is only
ascribed to a man using the term “with.” It could be said: So-n-so
is the second of the two, the third of three, the fourth of four, the
fifth of five and other numbers. Verily, the Exalted says: {There is
no intimate conversation amongst three except that He is the fourth
of them. Nor are there five except that He is the sixth of them…}
(Q: 58:7). Therefore, Allah, the Blessed and Exalted, is with the
disbeliever and the believer. He doesn’t differentiate between
them.
Regarding the Prophet, peace and blessings be upon him and his
progeny, designating him with the word “companion,” this is not a
proof for their argument. This is because Companionship can be
between a believer and disbeliever. The proof of that is Allah’s
statement: {His companion said to him in the course of their
conversation: “Do you disbelieve in the One that created you from
dust…?!”} (Q. 18:37). A believer called a disbeliever
“companion.” He ascribed it to him.
Amongst the Companions of the Messenger of Allah, peace and
blessings be upon him and his progeny, were hypocrites. The
Messenger of Allah, peace and blessings be upon him and his
progeny, called them “Companions” nevertheless. Among them
was ‘Abdullah bin Ubayy bin Salūl, a deceptive companion. Some
of the Companions of the Messenger of Allah, peace and blessings
be upon him and his progeny, pointed that out and attempted to kill
him. However, he, peace and blessings be upon him and his
progeny, objected to that and said: ((I fear that the people would
say: “Muhammad kills his Companions”)).
Regarding His statement: {“Have no fear, Allah is with us!”}, if it
was the Prophet, peace and blessings be upon him and his progeny,
that was in fear, then it was Abu Bakr that prohibited him from
doing so. However, it cannot be that he prohibited the Prophet,
peace and blessings be upon him and his progeny, from fearing
anything. This is because he knew more than Abu Bakr regarding
his actions. It is therefore a command and prohibition to Abu Bakr.
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If it was Abu Bakr in fear, then what was it that he feared while he
was with the Prophet, peace and blessings be upon him and his
progeny, and wasn’t he made to know that Allah and the angels
were with them?!
The Messenger of Allah, peace and blessings be upon him and his
progeny, only prohibits one from that which is an act of
disobedience.
The author emphasized that this verse is not a virtue of Abu Bakr; rather, it is an
injunction to him. It is immaterial whether Abu Bakr is referred to as “companion”
or not. Likewise, his apparent trepidation in the cave of Hīra indicated that he feared
for their lives.
On the contrary, Imam ‘Ali, may Allah ennoble his face, was said to never
have feared anything. He courageously defended the Prophet, peace and blessings be
upon him and his progeny, as a youth. Also, during the trek of Abu Bakr and the
Prophet, peace and blessings be upon him and his progeny, to the cave, Amīr alMuminīn stayed in the vacant bed of the Prophet in his stead, while the latter’s
enemies attempted to kill him in his sleep!
The second proof from the Qur’ān that our opponents present is the verse:
{But if you support each other against him, truly Allah is his Protector, as well as
Gabriel, a righteous one amongst the believers, and the angels - will support him.}
(Q. 66:4). They say that according to the exegetes, the Prophet said that {a righteous
one amongst the believers} refers to Abu Bakr and ‘Umar. Some of the early
exegetes amongst the salaf also said that it refers to Abu Bakr alone, ‘Umar alone, or
Abu Bakr and ‘Umar collectively. They say that by Allah referring to each one of
them as {a righteous one}, they are distinguished from the other Companions.
We reply by saying that the hadīth in which the Prophet is reported to have
said that Abu Bakr and ‘Umar are referred to as {a righteous one amongst the
believers}, is weak. Imam Ibn Hajar al-Haythami said in his Majmu’ az-Zawā`id that
one of the sub-narrators of this narration—‘Abdur-Rahīm bin Zayd alA’miyyu—is rejected.
Regarding the opinions of the early salaf, we say that even if these reports
are authentic, they are contradicted by other reports on the authority of some of the
same salaf that this verse refers to Imam ‘Ali bin Abi Ťālib. For example, exegetes
such as Imams as-Suyūti, Ibn Asākir, Ibn Abi Hātim, and ath-Tha’labi narrated on
the authorities of Ibn al-‘Abbās, Mujāhid, and ‘Ali that the identity of {a righteous
one amongst the believers} is ‘Ali bin Abi Ťālib.
We say that this is an additional unique virtue of Amīr al-Muminīn, may
Allah ennoble his face. Imam al-Hākim narrated in Al-Mustadrak with a number of
chains on the authority of Asmā’u bint Umays:
I heard the Messenger of Allah, peace and blessings be upon him,
say concerning {a righteous one amongst the believers}: ((It is ‘Ali
bin Abi Ťālib)).
This is a firm proof because the Prophet, peace and blessings be upon him and his
progeny, himself identified Amīr al-Muminīn, may Allah ennoble his face, as the
{righteous one amongst the believers}.
Our opponents say that Imam al-Hākim also narrated on the authority of
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Mak-hūl who said:
I asked a man regarding the statement of Allah, the Mighty and
Majestic {…truly Allah is his Protector, as well as Gabriel, a
righteous one amongst the believers…}, and he said: “Abu Umāma
said something like: ‘{Allah is his Protector, as well as Gabriel, a
righteous one amongst the believers…} refers to Abu Bakr and
‘Umar.”
Imam al-Hākim said “The hadīth’s chain of narrators is authentic; although they
didn’t relate it.” Therefore, they say, it is equally authentic that {a righteous one
amongst the believers} refers to Abu Bakr and ‘Umar.
We reply by saying that even if this report is authentic, it is an opinion of a
Follower of a Companion. It is not the statement of the Prophet, peace and blessings
be upon him and his progeny, nor is it equal to an authenticated statement of the
Prophet, peace and blessings be upon him and his progeny. We therefore prefer the
hadīth on the authority of Asmā`u bint Umays over the narration on the authority of
Mak-hūl.
There also exist many other narrations that suggest that the Messenger of
Allah, peace and blessings be upon him and his progeny, mentioned specific unique
virtues of certain Companions. We could critically examine each one of these
narrations and respond; however, since that would be too lengthy to undergo, we will
instead confine ourselves to the aforementioned statement of Imam Ahmed bin
Hanbal: “The virtues narrated regarding ‘Ali bin Abi Ťālib have not been narrated
about anyone amongst the Companions!” This should be sufficient as a proof
because Imam Ahmed narrated many hadīths regarding the virtues of other
Companions. However, such an admission testifies to the fact that none of the virtues
of the other Companions equals that of Amīr al-Muminīn, may Allah ennoble his
face.
Our opponents may say: “Imam Ahmed’s statement could mean that no one
else amongst the Companions shares in the unique virtues of ‘Ali. However, this
does not mean that the other Companions do not possess traits that are unique to
them.”
We respond by saying that Imam Ahmed’s admission implies that the
virtues of Imam ‘Ali are unparalleled compared to those of the other Companions.
Consequently, if he wanted to imply that the other Companions possessed unique
attributes, he could have made the same statement regarding them. However,
because he refrained from mentioning any other Companion in this statement or
made a similar statement regarding them, we are inclined to say that he meant that no
other Companion matches Amīr al-Muminīn, may Allah ennoble his face, in his
virtues.
Furthermore, we say that any virtue mentioned regarding any one of the
other Companions, could easily apply to ‘Ali, may Allah ennoble his face. For
example, our opponents relate what is narrated in the two Šahīhs on the authorities of
Abu Hurayra and the Mother of the Believers, Ā’isha:
The Prophet, peace and blessings be upon him and his progeny,
said: ((In the communities before you, there were those who the
angels would converse with (muhaddathūn). If there was anyone in
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my community that would be a person who the angels would
converse with, it would be ‘Umar bin al-Khattāb)).
They say that this is an exclusive right of ‘Umar because the Prophet, peace and
blessings be upon him and his progeny, specified him as attaining a position akin to
Prophethood. The scholars of hadīth interpret muhaddath to mean: “a person who
receives inspiration (al-mulham).”
We say that if this hadīth is authentic, it is not comparable to the wellknown hadīth of the Prophet, peace and blessings be upon him and his progeny, in
Šahīh Muslim, where he said to Imam ‘Ali: ((You are to me as Aaron was to Moses,
except that there will be no prophet after me)). We say this because a person who
receives inspiration is not the same as a Prophet. Allah, the Exalted says concerning
the mother of Moses, upon him be peace: {We inspired your mother with that which
We inspire—saying: “Place him into the basket…”} (Q. 20:38-39); yet she was not a
Prophet. Also, an angel spoke to Mary although she was not a Prophet. If ‘Ali is
equated with a Prophet, this would be greatly superior over one who receives
inspiration or one to whom the angels speak. The superiority of the Prophets over
other than them is according to the consensus of the Muslims—with the exception of
the Twelver Shi‘ites, who say that their imams are superior to the Prophets and
Messengers, upon them be peace, except Prophet Muhammad, peace and blessings
be upon him and his progeny.
Therefore, we say that it is evident from the Book of Allah and the narrated
hadīths of the Prophet, peace and blessings be upon him and his progeny, that Amīr
al-Muminīn, ‘Ali bin Abi Ťālib, may Allah ennoble his face, was the best person
after the Messenger of Allah, peace and blessings be upon him and his progeny. This
truth is evident despite who took leadership of the Muslims after the death of the
Prophet, peace and blessings be upon him and his progeny.
The Unfailing Obedience of Imam ‘Ali
[He was obedient to his Lord…]—That is to say that Amīr al-Muminīn, may Allah
ennoble his face, never demonstrated any actions of disobedience to Allah or His
Prophet, peace and blessings be upon him and his progeny. He demonstrated this
obedience to the Exalted from his upbringing in the house of the Prophet, all the way
to his death, may Allah ennoble his face.
There were others amongst the Companions who were censured and
rebuked by Allah and His Prophet, peace and blessings be upon him and his progeny,
due to something that they did or refrained from doing. However, Imam ‘Ali is
unique in that he was obedient to his Lord in all states and situations, never
committing acts of disobedience inwardly or outwardly. In Nahj al-Balāgha, he even
testified: “All of the memorizers amongst the Companions know that I was never
disobedient to Allah or His Messenger at any moment.”
None of the historians or scholars of hadīth have mentioned any instance
where Amīr al-Muminīn, may Allah ennoble his face, is recorded to have questioned
or disobeyed the Prophet, peace and blessings be upon him and his progeny,
regarding any of his commands or prohibitions. This is in stark contrast to those
amongst the Companions who questioned or contradicted the Prophet, peace and
blessings be upon him and his progeny.
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For example, during the treaty of Hudaybiyya, when the Prophet, peace and
blessings be upon him and his progeny, agreed to sign the mutual pact of
nonaggression with the disbelievers, some of the Companions questioned his
wisdom. They said: “O Messenger of Allah, are we not Muslims?!” He replied:
((Indeed)). They said: “Are they not disbelievers?!” He said: ((Indeed)). They said:
“How can we give this world for our religion?!” He replied: ((Verily, I act upon what
I am commanded to do)). Some of them still showed defiance until finally submitting
reluctantly.
[…always willing to give his life…]—Imam ‘Ali, may Allah ennoble his face, spent
his youth and adulthood in the defense of the Prophet, peace and blessings be upon
him and his progeny, and Islam. Amīr al-Muminīn never hesitated to give his life
fighting for Islam. As a boy, he defended the Prophet, peace and blessings be upon
him and his progeny, from the designs of the Meccan polytheists. He challenged the
adult members of the opposition, before he attained adulthood. He participated in all
of the major battles of the Muslims while being on the front line in all of them.
The only battle that he was absent for was the Battle of Tabūk. Due to his
overwhelming zeal to fight in the way of Allah, he regretted and lamented the fact
that he wasn’t able to attend the battle. He was consoled by the Prophet, peace and
blessings be upon him and his progeny, who assured him of his virtue and told him:
((Regarding my approval of you, you are to me as Aaron was to Moses, except that
there will be no prophet after me)).
[…and always immensely engrossed in his obedience to Allah and His
Messenger, upon him be peace.]—Amīr al-Muminīn, may Allah ennoble his face,
lived his life and died while in complete obedience to Allah and His Messenger,
peace and blessings be upon him and his progeny. Ad-Daraqutni related in his AlIfrād, as well as al-Hākim in Al-Mustadrak, and al-Khatīb in his At-Tārīkh on the
authority of ‘Ali that the Messenger, peace and blessings be upon him and his
progeny, said to him:
((The community will betray you after me. You will live upon my
path and fight for my sunnah. Whoever loves you, loves me.
Whoever hates you, hates me. Verily, this [i.e. his beard] will be
dyed with blood from this [i.e. his head])).
[He was the closest in kinship to the Messenger of Mercy.]—Imam al-Hādi, upon
him be peace, emphasizes that the one closest to the Messenger of Allah, peace and
blessings be upon him and his progeny, was ‘Ali bin Abi Ťālib, may Allah ennoble
his face. This is in distinction to those amongst the Abbasids who claimed closer
kinship to the Prophet, peace and blessings be upon him and his progeny. They said
that because the uncle takes the place of the father in Islamic Law, he is closer than
the cousin. Therefore, they said that since al-Abbās was the Prophet’s uncle, he was
closer to him than Amīr al-Muminīn, who was his cousin.
We reply by saying that although the cousin is not as close as the uncle in
Islamic Law, Imam ‘Ali was also related to the Messenger of Allah, peace and
blessings be upon him and his progeny, through marriage to his daughter, Fātima,
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upon her be peace. His relationship as son-in-law precedes that of the uncle.
The Knowledge of Imam ‘Ali
[He was foremost in knowledge concerning what Allah revealed in the
Qur’ān.]—No one can argue that Amīr al-Muminīn, may Allah ennoble his face,
was ignorant of anything of the Book of Allah. Indeed, as we previously mentioned,
the exegetes connect the revelation of the verse {Is he [to be counted equal with
them] who relies on a clear proof from his Lord; and a witness from him teaches
it…} (Q. 11:17) to Imam ‘Ali, may Allah ennoble his face—emphasizing Amīr alMuminīn as {a witness from him teaches it}. Likewise, the Messenger of Allah,
peace and blessings be upon him and his progeny, mentioned him in connection to
knowledge of the Qur’ān with statements like: ((‘Ali is with the Qur‘ān and the
Qur‘ān is with ‘Ali)), ((I am the city of knowledge and ‘Ali is the gate)), ((Among
you there is one [i.e. ‘Ali] who will fight for the interpretation of the Qur’ān just as I
fought for its revelation)), etc.
In addition to the above proofs from the Qur’ān and Sunnah, we also have
statements from Amīr al-Muminīn, may Allah ennoble his face, and historical
examples where he corrected the Companions regarding the Qur’ān. It is narrated in
Al-Mustadrak on the authority of Abu Tufayl Āmir bin Wāthila:
I heard ‘Ali, may Allah be pleased with him, stand and say: “Ask
me before you lose me! You will not be able to ask anyone the like
after me!”
A similar narration exists in Tārīkh ad-Damishq on the authority of Abu at-Tufayl:
One day, he [i.e. Imam ‘Ali] rose on the pulpit and after praising
Allah and thanking Him said: “Ask me before you lose me! I swear
by Allah, since the revelation of the Book there has not been a
verse that I don’t know what it was revealed about, where it was
revealed, and who it was revealed about!”
In the condensed version of the same book, Abu Tufayl is recorded to have
related the same narration except with the following addition:
“…I swear by Allah, you will not meet anyone after me that could
claim the same thing, until you meet your Prophet, peace and
blessings be upon him and his progeny!”
According to the statement of Amīr al-Muminīn, may Allah ennoble his face, he is
unparalleled in his knowledge of the Qur’ān.
This fact was proven true by the many instances where the other prominent
Companions did not know the meaning of words in the Book of Allah. For example,
when Abu Bakr and ‘Umar were asked about the meaning of abba in the verse {…its
fruit, and pastures (abba)} (Q. 80:31), they admitted ignorance. Imam as-Suyūti
related in his Ad-Durr al-Manthūr:
- Abu Ubayd related in his Fađa’il, as well as Abid bin Humayd,
on the authority of Ibrāhīm at-Taymi: Abu Bakr as-Sadīq, may
Allah be pleased with him, was asked concerning the meaning of
{(wa abba)} and he said: “Which heaven will shade me and which
earth will cover me if I was to say something about the Book of
Allah that I don’t know?!”
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- Sa’id bin Manšūr, Ibn Jarīr, Ibn Sa’d, Abid bin Humayd, Ibn
Mundhir, Ibn Mardawayh, al-Bayhaqi in Sha’b al-Imān, al-Khatīb,
and al-Hākim—who authenticated it, related on the authority of
Anas: When he was on the pulpit, ‘Umar recited: {And We cause
the grain to grow from it: grapes, herbs, olives, date palms, lush
gardens, its fruits, and pastures. (verses 27-31)}. He said: “All of
these things we know, but what is abba?” He then raised his staff
and said: “This is to Umar what Allah has made difficult. What is
with you that you don’t know what abba means!? Follow what is
clear to you from the Book and act upon it! That which you don’t
know, confine it to the Lord!”
On the contrary, many narrations testify to the fact that people like
‘Abdullah bin al-‘Abbās knew the meaning of abba. We say that since Ibn al-‘Abbās
knew the meaning, Amīr al-Muminīn, may Allah ennoble his face, taught him the
meaning. This is because it is well known that Ibn al-‘Abbās was a student of Imam
‘Ali and that he took much of his exegesis from the Imam.
There are also instances where some people almost acted upon their
ignorance of the Qur’ān, until they were later corrected by Imam ‘Ali, may Allah
ennoble his face. For example, there is the well-known account in books such as
Tafsīr ar-Rāzi and Al-I’tisāb of Ibn Abdul-Barr, in which a woman was pregnant six
months after her marriage. The people brought her before the caliph ‘Umar, to be
stoned for supposed infidelity. They used as a proof that since six months was too
short of a period for a woman to be pregnant, the woman was accused of adultery.
When ‘Umar sentenced her to be stoned, Imam ‘Ali intervened and said: “She is
clearly pardoned by the Book of Allah!” When ‘Umar asked: “Where in the Book of
Allah?” Amīr al-Muminīn, may Allah ennoble his face, replied with the two verses:
{Mothers wean their babies for two complete years—for the one to complete the
weaning} (Q. 2:233) and {They carry and nurture it for thirty months} (Q. 46:15).
By comparing the import of the two verses, Imam ‘Ali derived the ruling
that carrying the baby for six months is the minimum. Therefore, it would be
incorrect to assume that the woman committed adultery. As a result of Imam ‘Ali’s
sagaciousness in this situation and others, the second caliph was forced to admit:
“Had it not been for ‘Ali, ‘Umar would have perished!”
Coincidently, we find nowhere in the books of hadīth and history, any
instance where Imam ‘Ali, may Allah ennoble his face, admitted ignorance of the
Book of Allah. Neither do we find an example where someone corrected ‘Ali using
the Qur’ān. All of this testifies to the superiority of Amīr al-Muminīn regarding
knowledge of the Qur’ān.
The Asceticism of Imam ‘Ali
[…and his asceticism in this world.]—By “asceticism (zuhd)” we mean
“indifference towards the material world.” This quality of Amīr al-Muminīn, may
Allah ennoble his face, is just as well known as his qualities of knowledge, bravery,
and the like. His indifference towards this world could readily be witnessed by his
sense of self-sacrifice when it came to courageously defending the Prophet, peace
and blessings be upon him and his progeny, and upholding the banner of Islam over
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that of disbelief.
He is also mentioned as having indifference towards this world when it
came to giving charity to the poor. We already mentioned the incident of the beggar
and the ring; however, it also bears mentioning the quality of his asceticism
highlighted by Allah in the verse: {For the love of Allah, they feed the poor, the
orphan, and the captive. [They said] “We feed you for the Face of Allah alone: no
reward do we desire from you, nor thanks.”} (Q. 76:8-9). Imam al-Baghawi reported
in his exegesis, Ma'alim at-Tanzīl:
Mujāhid and `Ata’ related on the authority of Ibn al-‘Abbās: “This
was revealed concerning ‘Ali bin Abi Ťālib, may Allah be pleased
with him. He used to work for a Jew and earn barley. When he
brought home the barley, three came to him for something to eat. A
poor person came to him. [Ali] gave him some of the barley and
the poor person left. There was only two-thirds of barley left. Then
an orphan came and [Ali] fed him. There was only one-third of the
barley left. Then a pagan prisoner came to him. He fed him. He fed
all of it to them.”
This was stated by al-Hassan and al-Qatādah.
Other narrations of this same report mentioned that Imam ‘Ali, may Allah
ennoble his face, fed these people with the food that he was to break his fast with!
This act demonstrates that Amīr al-Muminīn, may Allah ennoble his face, acted
against the call of his passions, seeking the Face of Allah alone. The aforementioned
incident is just one drop from the ocean of what is narrated regarding the asceticism
of Imam ‘Ali, may Allah ennoble his face!
It should suffice for the reader that every Sufi brotherhood claims that their
oral chain that connects master to disciple connects to the Prophet through Amīr alMuminīn! That withstanding, his aphorisms and advices could serve as a guidebook
for the seeker on the spiritual path.
There are many examples of Amīr al-Muminīn’s wise sayings that could
form the basis of one’s traveling the path to Allah. Below is just one of them, which
appears in Nahj al-Balāgha. Imam ‘Ali, may Allah ennoble his face, is recorded to
have said:
I swear by Allah, verily, it is reality not play, truth not falsehood.
What else is it but Death? Its caller is making himself heard and its
appointee is hurrying. Do not let the majority of the people fool
you. You have seen those who lived before you amass wealth, fear
poverty, and felt safe from its consequences, the longevity of
caprice, and the perceived distance from Death. [See] how Death
found them, turned them from their homelands and took them out
of their places of security! They were carried on biers, people were
busy about them one after another, carrying them on their
shoulders and manually supporting them.
Did you see those who engaged in long-reaching plans, built
fortresses, amassed much wealth but their houses turned to graves
and their collections turned into ruin? Their wealth devolved on the
heirs and spouses on to the people after them. They cannot increase
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their good deeds, nor can they seek mercy for their evil deeds.
Therefore, whoever makes God-consciousness envelop his heart
achieves a victory and his deeds will be successful. Prepare
yourself for it and do all that you can for Paradise. Certainly this
world has not been created as a place of permanence for you! But
it has been created as a pathway in order that you may take from it
the provisions of your good deeds for the permanent house (dār alQirār). Prepare for departure from here and keep close your riding
animals to leave.
These are not the words of a mountain-recluse whose impotence and fear
causes him to remain in solitude, nor are these the words of a hedonistic “Sufimaster” whose material sustenance depends upon the wealth of his adoring acolytes
and whose emotional sustenance depends upon their numbers! These are the words
of a man who was in the front lines of the battlefields, governed the masses, and
applied the Islamic penal code.
The Proofs for the Imamate of ‘Ali bin Abi Ťālib
Imam al-Hādi, upon him be peace, now shifts his discussion regarding the
unparalleled virtues of Amīr al-Muminīn, may Allah ennoble his face, to the proofs
of his Imamate. This is because according to the belief of Imam al-Hādi, as well as
his ancestors among the Ahl al-Bayt, being the most virtuous is a qualification for the
Imamate. They argue this principle using intellectual and textual proofs.
Regarding their intellectual proof, they say that it would be unbearable
(qabīh) to choose the lesser over the greater. It would be similar to an employer
overlooking the most qualified person for the job and choosing the least qualified.
Such action is not logical and, therefore, for the community to choose and elect a
person who is less virtuous than another—this reflects an oversight of the highest
order!
Regarding their textual proof, they rely upon a verse of the Qur’ān as well
as a Prophetic hadīth. The verse of the Qur’ān that they rely upon is the statement of
the Exalted: {Is the one who guides to the truth more worthy to be followed or the
one who cannot guide unless he is guided?! What is with you?! How do you
judge?!} (Q. 10:35). In this noble verse, Allah addresses the people by asking them a
rhetorical question. Such a question requires that the person use their reason to
conclude that the one who is guided by another is not more worthy than {the one
who guides}.
The proof from the Prophetic hadīth is a narration reported by Imam alBayhaqi in his As-Sunan al-Kubra on the authority of Ibn al-‘Abbās:
((Whoever appoints a person from amongst the Muslims while he
knows that there exist amongst them one who is more qualified
and the most knowledgeable regarding the Book of Allah and the
Sunnah of His Prophet—he has betrayed Allah, His Messenger,
and all of the Muslims)).
The narration of this hadīth in Al-Mu’jam al-Kabīr by Imam at-Tabarāni is even
more explicit. He reported:
((Whoever becomes ruler of the Muslims and appoints for them a
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man while knowing that there exists another person who is more
qualified and the most knowledgeable regarding the Book of Allah
and the Sunnah of His Prophet—he has betrayed Allah, His
Messenger, and all of the believers)).
This hadīth testifies to the fact that it is a betrayal of Allah, His Messenger, and the
Muslims to appoint a person less qualified over a person who is more qualified.
Consequently, it is proven from reason and revelation that the best and most virtuous
person is the best qualified for the Imamate and to knowingly choose the less
virtuous over the most virtuous is irrational and contrary to Divine revelation.
All of that withstanding, it is only logical that Imam ‘Ali, may Allah
ennoble his face, be the leader of the Muslims after the Prophet, peace and blessings
be upon him and his progeny. This is because no one amongst the Companions could
parallel his virtues as we previously proven.
[The statements of the Messenger, peace and blessings be upon him and his
progeny, concerning him are famous and well-known;]—As we previously
mentioned, innumerous hadīths testifying to the unparalleled virtues of Amīr alMuminīn exist. It is a miracle from Allah that despite the enemies of Imam ‘Ali
coming to power and maintaining authority for centuries, numerous reports in praise
of him still exist! Allah has truly preserved the integrity of Imam ‘Ali, may Allah
ennoble his face, just as He has preserved the integrity of His Noble Book!
[…among them the Day of the Pond (al-Ghadīr) of Khumm:]—Imam al-Hādi,
upon him be peace, mentions, in particular, what is known as the incident of alGhadīr. The pond of Khumm refers to the place close to Juhfa, between Mecca and
Medina. The Prophet, peace and blessings be upon him and his progeny, was
commanded to halt the Farewell Hajj expedition there on the 18th of Dhul-Hijja, 10
AH. Imam ath-Tha’labi narrated in his Kashf wa Bayān on the authority of al-Barā`a:
We went with the Messenger of Allah, peace and blessings be
upon him, on the Farewell Hajj. While we were at Ghadīr Khumm
there was the call to gather for the prayer. The Messenger of Allah,
peace and blessings be upon him, halted under a tree...
It was at this location that the collective of Muslims would hear a very important
hadīth of the Prophet, peace and blessings be upon him and his progeny:
[((Whomever I have authority over (mawla), ‘Ali has authority over. O Allah,
help those that help him and oppose those that oppose him! Assist those that
assist him, and abandon those that abandon him!))]
The Hadīth of the Pond: Its Authenticity
It would surprise many to know that this narration exists! The reason could
be that the hadīth posed a problem to those who opposed its apparent import. There
are those who sought to obfuscate the hadīth by questioning its authenticity and its
import.
Before we look at the import of this hadīth, let us examine its authenticity.
The author of Al-Jawāb ar-Rāqi related the following regarding Hadīth al-Ghadīr:
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Muhammad bin al-Jarīr at-Ťabari narrated it with 75 different
chains in his book entitled Kitāb al-Wilāyat. Muhammad bin
‘Uqdah narrated it with 105 chains. Al-Hussein bin al-Qāsim
narrated it Shahr al-Ghāliyat on the authority of 38 Companions,
all of which are from chains including the People of the House.
Muhammad bin Ibrāhīm al-Wazīr said: “The incident of the Pond
was narrated in 153 chains.” Adh-Dhahabi said: “I am amazed at a
narration with so many chains! As-Suyūti includes it amongst the
mass-transmitted (al-mutawātir) hadīths.” Al-Ghazzāli said:
“There is consensus from the majority concerning the sermon in
the Hadīth of the Pond. Ibn Hajar even admitted in Sawā’iqa that it
has been narrated by 30 Companions.” Al-Maqbili said: “It is
amongst those things that are so well-known that if it is not, then
what in the world is known?!”
It is narrated that the revelation of the verse, {O Messenger,
convey what has been revealed to you…} (Q. 5:67) commanded
the Messenger of Allah, peace and blessings be upon him and his
progeny, to convey the guardianship of Amīr al-Muminīn [i.e. ‘Ali]
at the pond of Khumm (al-Khumm al-Ghadīr). Among those [that
narrate this] include: Imam Zayd bin ‘Ali, his brother—al-Bāqir,
as-Sādiq, ‘Ali bin Musa ar-Ridha, al-Qāsim bin Ibrāhīm, al-Hādi,
al-Murshid Billah, Abul Fath ad-Daylami, al-Mutawikkil ala Allah
Ahmed bin Suleiman, al-Mansur Billah ‘Abdullah bin Hamza, alHassan bin Badr ad-Dīn, Abu al-Hussein Ahmed bin Musa atŤabari, Muhammad bin Suleiman al-Kufi, al-Hākim al-Jushmi in
his Tanbīh al-Ghāfilīn, al-Hākim al-Hasakāni, al-Wāhidi, athTha’labi, al-Batrīq in his ‘Umdat, at-Tusi in his Tafsīr, ar-Rāzi in
Mafātīh Ghayb, and others.
There are some that narrated the address with the wording ((Then,
whomever I have authority over, ‘Ali has authority over. O Allah,
help those that help him and oppose those that oppose him!)).
Some of them include the specialists of the community: Ahmed bin
Hanbal, Sa’id bin Manšūr on the authority of ‘Ali, Zayd bin
Arqam, 30 Companions, Abu Ayyub while gathering the
Companions, al-Hākim in Al-Mustadrak on the authority of ‘Ali,
upon him be peace, and Talha, Abu Nu’aym on the authority of
Sa’d bin Abi Waqqās, al-Khatīb on the authority of Anas, and atTabarāni on the authority of Umar bin Marah and Zayd bin
Arqam—who adds ((…Assist those that assist him, and abandon
those that abandon him!)) This conforms to the wording of these
narrations. This is narrated in the Lawama’ al-Anwār.
In Kitāb Fađa’il al-Khamsa, it says: “[It is narrated in] Šahīh atTirmidhi (V. 2; p. 298) on the authority of Zayd bin Arqam, ‘Ali
bin Sultan in his Marqāt (V. 5, p. 568) on the authority of atTirmidhi, an-Nisā’i, and ad-Ðiya on the authority of Zayd.” AnNisā’i narrated it in his Khasā`is (p. 25) on the authority of Sa’d,
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Ibn Mājah in his Šahīh (p. 12) on the authorities of al-Barā bin
Āzib and Sa’d bin Abi Waqqās, Ibn Hanbal in his Musnad (V. 4, p.
281) on the authority al-Barā, Kanz al-Ummāl (V. 1, p.48) and (V.
6, p.397) as related by Ibn Abi Shaybah, at-Ťabari in Riyāđ (V. 2,
p. 169) as related by as-Simān, al-Hākim in his Al-Mustadrak (V.
3, p. 109) on the authority of Zayd bin Arqam and (p. 533) on the
authority of Zayd Batriq, and at-Tabarāni in Kabir on the authority
of Zayd.
Al-Hākim relates it in his Al-Mustadrak (V. 3, p. 116) on the
authority of Sa’d bin Mālik, (p. 371) on the authority of Rifā’i bin
Ilyās ad-Ðabi on the authority of his father on the authority of his
grandfather, and (p. 110) related by Burayda. [Al-Hakim] says:
“These are authentic according to the conditions of [al-Bukhāri and
Muslim].” Ahmed narrated the hadīth of Burayda (V. 5, p. 347).
Al-Muttaqi [al-Hindi] in Kanz al-Ummāl (V. 6, p. 154) relates that
it is narrated by Ahmed bin Hanbal, Ibn Hibban, Samawiyya, alHākim, and Sa’id bin Manšūr on the authorities of Ibn al-‘Abbās
and Burayda. An-Nisā’i narrated it in his Khasā`is (pp. 8 and 22)
and Ibn Hajar mentioned it in his Sawā’iqa (p. 26). Afterwards, he
[i.e. Ibn Hajar] says: “Adh-Dhahabi authenticated it.”
‘Ali bin Sultan related in his Marqāt (V. 5, p. 568) that adhDhahabi narrated it on the authority of Burayda and authenticated
it. Al-Muttaqi al-Hindi, in Kanz al-Ummāl (V. 6, p. 152), said that
it is related by Ahmed [bin Hanbal] on the authority of Burayda;
an-Nisā’i on the authority of al-Barā; and an-Nisā’i, at-Tirmidhi,
and ad-Ðiya on the authority of Zayd bin Arqam. This is also
mentioned by al-Munāwi in Fayđ al-Qadīr (V.6, p. 218).
Al-Muhib at-Ťabari narrated this in Riyāđ (V. 2, p. 172) on the
authority of Burayda. [At-Ťabari] said: “Abu Hātim related this.
Ahmed also related this in his Musnad (V. 1, p.152) on the
authority of ‘Ali.” [At-Ťabari] also narrated this in Riyāđ (V. 2, p.
203) and Dhakhā`ir (p. 86) and said: “Ahmed related it, as well as
Abul-Qasim ad-Damishqi in al-Mawāfaqāt.” Al-Haythami
mentioned this in his Majmu’ (V. 9, p.107) and said: “Ahmed
related it and his narrators are all reliable. He narrated it in his
Musnad (V. 1, p. 330) on the authority of Ibn al-‘Abbās.” He also
mentioned it in his Majmu’ (V. 9, p.119) and said: “Ahmed relates
it, as well as at-Tabarāni in al-Kabīr and al-Awsat in brief.”
Despite the overwhelming proof of the authenticity of this hadīth, there are
those who have attempted to weaken it. Among them is one who is labeled by some
as “Shaykh al-Islam,” Ibn Taymiyya.
We reply by saying that since the erudite scholars before him and after him
authenticated this hadīth, his lone opinion is immaterial. Furthermore, even the
“salafi” hadīth scholar, Nasr ad-Dīn al-Albāni authenticated it in his As-Silsila asŠahīha. After relating the various chains that we mentioned above, he said:
The conclusion is that the aforementioned hadīth is
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authentic—both parts. But, only the first part [i.e. ((Whomever I
have authority over…))] is mass-transmitted on his authority,
peace and blessings be upon him. This should be clear to the one
who follows its narrators and chains of transmission. What I
mentioned should be enough…The reason why I mentioned this
and clarified that the hadīth is authentic is that I saw that Shaykh
al-Islam, Ibn Taymiyya weakened the first part of the hadīth and
claimed that the second part [i.e. ((O Allah, help those that help
him…))] is a lie. In my estimation, this is the product of his
hastiness in exaggerating to weaken hadīths before collecting all of
the chains of narration and thoroughly examining them.
We therefore reaffirm that the aforementioned hadīth is not only authentic,
but also mass-transmitted—which is the highest level of authenticity. With such a
grade of authenticity, we can be certain, without a shadow of a doubt, that this
statement was uttered by the Messenger of Allah, peace and blessings be upon him
and his progeny.
The Hadīth of the Pond: Its Import
There has been differing opinions regarding the meaning of this hadīth.
Some have said that the Prophet, peace and blessings be upon him and his progeny,
meant to clear Imam ‘Ali of supposed misconduct and to indicate that Amīr alMuminīn was to be loved. Some have said that by this statement, the Prophet was
indicating to the community of Muslims that Imam ‘Ali was to take his place as
leader of the Muslims. Still others have suggested that the Prophet, peace and
blessings be upon him and his progeny, was telling people that Imam ‘Ali was to be
regarded as the spiritual head of the Muslim body. As far as we know, these are the
three different views concerning the import of Hadīth al-Ghadīr. Before we
approach the subject of determining its import and meaning, we must first view the
context in which it was uttered.
As we mentioned, the time and place of the hadīth was at the completion of
the Farewell Hajj at the junction between Mecca and Medina near Juhfa. At this
time, the body of Muslims had just completed the Hajj with the Prophet, peace and
blessings be upon him and his progeny, and many of them were starting to return to
their own regions from Mecca. All of the caravans stopped at a pond 160 km from
Mecca.
Before the crowds dispersed, the Prophet, peace and blessings be upon him
and his progeny, addressed them reminding them of their obligations. In AlMustadrak, Imam al-Hākim recorded the incident on the authority of Zayd bin
Arqam:
We left out with the Messenger of Allah, peace and blessings be
upon him and his progeny, until we stopped at a pond in Khumm,
and we were commanded to clear a path. We swept a clearing
while there never occurred to us a day that was as extremely hot as
that day! He then praised Allah, thanked Him, and said: ((O
people, there has never been a Prophet sent to a people except that
he did not live half of the time that the one before him lived. It
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seems as if I am about to answer the call [of death]. Verily, I leave
with you something by which you will never go astray afterwards:
the Book of Allah, the Mighty and Majestic)). He then stood up,
took ‘Ali’s hand, and said: ((O people, who has more authority
over you than you have over yourselves?)) They replied: “Allah
and His Messenger know best!” He then said: ((Do I not have more
authority over you than you have over yourselves?)) They replied:
“Indeed!” He then said: ((Whomever I have authority over, ‘Ali
has authority over)).
Imam al-Hākim said regarding this narration: “This hadīth has an authentic chain of
narrators, although [al-Bukhāri and Muslim] didn't narrate it.”
As evident by the narration above, the hadīth was declared after the Hajj
expedition at the heat of the day. For the Messenger of Allah, peace and blessings be
upon him and his progeny, to halt the people at such an intense part of the day, it
means that what he had to tell them could not wait.
It is well known in the Qur’ān and the Sunnah that the Prophet, peace and
blessings be upon him and his progeny, did not desire unnecessary hardship on the
believers. Allah says regarding him, peace and blessings be upon him and his
progeny: {There has come to you a Messenger from amongst yourselves. It is
difficult on him to see you suffer. He is to the believers merciful and compassionate}
(Q. 9:128). Regarding the Sunnah, it is in well-known narrations that he, peace and
blessings be upon him and his progeny, would tell the Muslims to delay their noon
prayer until the heat of the day subsided and that he, peace and blessings be upon
him and his progeny, legislated that two ritual prayers be joined in certain situations
so that “there be no hardship on his community,” according to Ibn al-‘Abbās. We,
therefore, conclude that because the people were commanded to stop on such a hot
day, the announcement that he, peace and blessings be upon him and his progeny,
was about to make a very important announcement.
The Prophet, peace and blessings be upon him and his progeny, reminded
the people of his own mortality by saying that all of the previous prophets were
subject to death. He, peace and blessings be upon him and his progeny, also
informed them that he was to soon die. It was therefore incumbent upon him to leave
his community with a lasting “will and testament;” insomuch that there was a high
possibility that most of them were to never see him again after that day.
He, peace and blessings be upon him and his progeny, reminded them of the
obligation of holding to the Qur’ān. Of course, this did not mean that they were to
just memorize it; rather, they are commanded to hold to its teachings and apply it to
their lives. It is as the Exalted says: {This is a Book in which there is no doubt,
guidance for the God-conscious} (Q. 2:2). However, it is not plausible that the
Messenger of Allah, peace and blessings be upon him and his progeny, instructed the
believers to follow only the Book of Allah. This is because the Qur’ān could be
subject to deviant interpretations and misapplication. It is as the Exalted says:
{…But those in who have deviation in their hearts follow the figurative verses,
seeking controversy, and searching for its hidden interpretations, but no one knows
its hidden interpretations except Allah and those who are firmly grounded in
knowledge} (Q. 3:7). It is, therefore, incumbent that there be another entity left by
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the Prophet, peace and blessings be upon him and his progeny, to ensure that the
interpretation and spirit of the Blessed Book is preserved. We will discuss this in our
discussion: “The Hadīth of the Two Weighty Things,” insha-Allah.
He, peace and blessings be upon him and his progeny, then grabbed Imam
‘Ali’s hand and asked the believers who had more authority over them. After
admitting their ignorance of the answer, the Prophet, peace and blessings be upon
him and his progeny, then told them that he had more authority (awla) over
them—no doubt referring to the verse of Qur’ān: {The Prophet has more authority
(awla) over the believers than they have over themselves and his wives are their
mothers} (Q. 33:6). After replying that he, as their Prophet, had more authority over
them, he said that Amīr al-Muminīn, may Allah ennoble his face, has the same
authority. Although there are various other details that we did not mention, this is the
basic gist of what occurred on that day at Khumm.
The above is the context in which the Prophet, peace and blessings be upon
him and his progeny, made the statement: ((Whomever I have authority over, ‘Ali
has authority over)). By examining the factors of the above context, we will
scrutinize the claims of all of those holding various views regarding the meaning of
the hadīth.
One argument is that the hadīth was revealed regarding an incident in which
Imam ‘Ali, may Allah ennoble his face, and a group of Companions were sent to
Yemen for an expedition. This is the view of the Generality amongst the Muslims, as
well as that of the Kharijites.
One of the defenders of this position is Imam al-Alūsi in his Ruh al-Ma’āni.
In his exegesis of the verse {O Messenger, deliver what has been revealed to you
from your Lord. If you do not, you would not have delivered the message. Allah will
protect you from the people} (Q. 5:67), he said:
We say that the Prophet, peace and blessings be upon him,
delivered a sermon at a place between Mecca and Medina, near
Juhfa—after returning from the Farewell Hajj. This place is called
Ghadīr Khumm. There, he made clear a virtue of ‘Ali, may Allah
ennoble his face, and freed him of the erroneous charges against
him due to the statements by some of the people that accompanied
him to Yemen. This is because something had transpired between
him and them in which they took his [i.e. ‘Ali’s] justice to be
unjust and disproportioned. However, the right was with ‘Ali, may
Allah ennoble his face, concerning that.
On Sunday, during the 18th of Dhul-Hijja, under a
tree…Muhammad bin Ishaq narrated on the authority of Yahya bin
‘Abdullah—Yazīd bin Talha—’Ali, may Allah ennoble his face,
left Yemen to meet the Messenger of Allah, peace and blessings be
upon him, at Mecca to clarify the disagreement regarding what
happened while a man amongst his Companions accompanied
him…
He quotes other narrations in support of his view, one of which is a report on the
authority of Burayda who said:
I went with ‘Ali on an expedition to Yemen, and I saw something
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from him that I didn’t like. I came to the Messenger of Allah,
peace and blessings be upon him and his progeny, and mentioned
‘Ali, may Allah ennoble his face, to him. I saw the face of the
Messenger of Allah, peace and blessings be upon him and his
progeny, change. He said: ((O Burayda, do I not have more
authority over you than you have over yourself?!)) I replied:
“Indeed, O Messenger of Allah.” He said: ((Whomever I have
authority over, ‘Ali has authority over)).
Similar is narrated by an-Nisā’i with a strong chain of
narrators—all of whom are reliable.
In this quotation, similar wording is used; therefore, scholars like Imam al-Alūsi
connected the incident of Yemen with that of the sermon of al-Ghadīr.
They say that upon returning from Yemen to meet the Prophet, peace and
blessings be upon him and his progeny, for Hajj, the group of people that were
complaining about Amīr al-Muminīn had a chance to spread their grievances against
him. It was therefore at the pond of Khumm that the Prophet, peace and blessings be
upon him and his progeny, quieted the protests against his cousin by equating ‘Ali’s
uprightness and authority to that of the Prophet himself. This is the meaning of the
statement: ((Whomever I have authority over, ‘Ali has authority over)).
Also, according to the first argument, the word, mawla indicates “one who
is foremost (awla) in deserving love.” That is to say that the holders of this view say
that the connection between awla and mawla is linguistically related to love. Imam
al-Alūsi said regarding this connection:
Second, We uphold that if the meaning of the term mawla denotes
“foremost,” one cannot derive that this refers to the appointing of
leadership. However, the intended meaning of mawla would be
“the foremost in deserving love”, “the foremost in greatness”, and
so forth.
There are examples in speech that “foremost (awla)” does not
denote “foremost in authority“; like the statement of the Exalted:
{The people who are closest (awla) to Abraham are those that
follow him, this Prophet, and those who believe…} (Q. 3:68).
It is based upon two contexts that the intended meaning of
closeness (al-walāya)—derived from awla or mawla—is love.
The first of which is related by Muhammad bin Ishaq concerning
the complaints of those who accompanied the Amīr [‘Ali], may
Allah ennoble his face, to Yemen. This included Burayda al‘Āšlami, Khālid bin al-Walīd, and others. However, he, peace and
blessings be upon him and his progeny, did not rebuke the
complainers because of their exaggeration in desiring his
leadership for themselves or their amicability in the claim towards
it—as was the similar case in most affairs of his, peace and
blessings be upon him and his progeny. This mentioned
amicability was present in the beginning of the question of the
Messenger of Allah, peace and blessings be upon him and his
progeny: ((Do I not have more authority over you than you have
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over yourselves?!))
Second of which, his, peace and blessings be upon him and his
progeny, statement in some of the narrations says: ((…O Allah,
help [or “love”] (wāl) those that help [or “love”] him (man wālā)
and oppose those that oppose him!)) If the intended meaning of
mawla was “appointed ruler of affairs” or “foremost in authority”
then he, peace and blessings be upon him and his progeny, would
have said: “O Allah, help the those whom he is appointed over and
oppose those who…”
However, he mentioned love and opposition in order to specify
that love should be for [‘Ali], may Allah ennoble his face, and
there shouldn’t be opposition and hatred of him, may Allah
ennoble his face. Authority and absence of such are not indicated.
If caliphate was meant, he, peace and blessings be upon him and
his progeny, would have mentioned it more explicitly.
He goes on to state that the meaning of the Prophet’s rhetorical question:
((Do I not have more authority over you than you have over yourselves?)) means
“Am I not the one who is foremost in deserving your love?” That withstanding,
according to this first argument, it cannot be plausible that the Prophet, peace and
blessings be upon him and his progeny, was indicating that Imam ‘Ali, may Allah
ennoble his face, has attained authority over the Muslims.
The second argument regarding the meaning of this hadīth is that the
Prophet, peace and blessings be upon him and his progeny, appointed Amīr alMuminīn, may Allah ennoble his face, as his successor and head of the Muslim body.
This is the view of the imams of the Ahl al-Bayt, upon them be peace, and their
followers. They say that their evidence consists of four proofs.
The first of their proofs is the meaning of the word mawla. In his Kitāb arRisālat an-Nāfi‘a, Imam al-Manšūr Billah ‘Abdullah bin Hamza, upon them be
peace, after mentioning the narrations of Hadīth al-Ghadīr and their authenticity,
said:
Now, we will discuss the meaning of mawla according to the
Arabic language. Know that the word mawla is said to have many
meanings but we will apply ten of them.
The root of the word is al-awla, and the remaining derivations are
only parts of this word. Then, know that the Arabic linguists and
lexicographers have explicitly stated that the word mawla is
derived from the word al-awla. They have clarified that using the
Book of Allah, the Exalted, as well as Arabic poetry.
Regarding [their proof from] the Book of the Almighty, Abu
Ubayda Mu’ammar bin al-Muthanna—who is the most eminent in
the Arabic language, apart from whom no one can parallel in its
knowledge—said in his book Tafsīr Gharīb al-Qur’ān regarding
the meaning of mawla in the verse {On that Day no compensation
will be taken from you, nor from the disbelievers. Your place will
be the Fire! It is your guardian (mawla) and a wretched
destination!} (Q. 57:15): “It has right over you (awla bikum).”
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We can also witness that from the poetry of Labīd:
“She came with relaxation dually measured.
And a dreaded mawla came behind and in front
of her.”
The meaning of this is “one who has the right to be dreaded.”
Similarly, al-Akhtal said regarding ‘Abdul-Mālik bin Marwān:
Then, I did not find in it a Qurayshi to command it,
More virtuous, trustworthy, or praiseworthy than
your father!
If there was anyone other than him placed in his position,
The disagreements of the people would render
poverty and barrenness.
Then, you became its mawla from amongst everyone,
A Qurayshi more worthy of dignity and praise!
He used the word mawla to denote “a caliph in whom obedience is
due.” That is the specific meaning that is applied to it…
While referring to the exegesis of the same verse, al-Farā`u said in
his book Kitāb Ma’āni al-Qur’ān: “In the Arabic language, wali
and mawla are the same.” Similarly, Abu Bakr Muhammad bin alQāsim al-Anbari said in his well-known book Al-Mishkal alQur’ān: “Mawla is the same as wali. Mawla is someone who has
authority over something (awla bi shay`in).” This can be seen in
the aforementioned verse and poem of Labīd we mentioned…
It is narrated that Ibn Mas’ūd would recite: “Verily, your only
Mawla is Allah, His Messenger” instead of {Verily, your only
Guardian (Wali) is Allah, His Messenger}. Also, the hadīth says:
((If a woman marries someone without her mawla’s permission,
her marriage is void)). It is well-known that this refers to her
guardian (wali). He is the one that has more authority over her than
any other person.
Imam al-Manšūr Billah, upon him be peace, continued by giving the other meanings
of mawla:
- The second meaning of mawla is “the owner of a slave.” Allah,
the Exalted, says: {Allah presents as an example; a dumb man who
cannot do anything of his own accord. He is a burden on his master
(mawla)—to do whatever task that he is told to do but he does no
good. Can he be considered equaled to the one who commands
justice and follows the straight path?} (Q. 16:76) The intended
meaning is “his owner.” This matter is clear to those who witness
the evidence.
- The third meaning is “one who frees a slave.”
- The fourth meaning is “a freed slave.”
- The fifth meaning is “cousin.” Allah, the Exalted says: {“Verily,
I fear that the relatives (al-mawāli) after I‘m gone…”} (Q. 19:5).
By this, he means his cousins. This also appears in the statement of
the poet:
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“Take it easy, O our cousins! Take it easy, O our mawāli!
Do not excavate between us that which we
buried!”
- The sixth meaning is “a helper.” Allah, the Exalted, says: {But if
you support each other against him, truly Allah is his Protector
(Mawla), as well as Gabriel, a righteous one amongst the
believers…} (Q. 66:4). The intended meaning is “his Helper.” The
Exalted also says: {This is because Allah is the Protector (Mawla)
of the believers, and the disbelievers have no protector (mawla)}
(Q. 47:11). The intended meaning is “they have no helper.”
- The seventh meaning is “a guardian responsible for a maiden or
bequeathing inheritance.”
- The eighth meaning is “an ally.” It is as the poet said: “Mawāli is
alliance. Mawāli is not kinship.”
- The ninth meaning is “a neighbour.” It is as the poet said: “The
mawla of the right, the neighbouring mawla and relations.
- The tenth meaning is “a leader, master, and obeyed person.”
He then argues that out of all of the meanings, only the first and tenth
meanings would apply to the hadīth of al-Ghadīr. This is because the Messenger of
Allah, peace and blessings be upon him and his progeny, used the term mawla to
refer to himself first. He then used the same term to refer to Imam ‘Ali, may Allah
ennoble his face. That withstanding, the only role that applies to the Messenger of
Allah, peace and blessings be upon him and his progeny, in relation to his
community—and subsequently, Amīr al-Muminīn—is the tenth meaning.
Afterwards, Imam al-Manšūr Billah, upon him be peace, proves through the
process of elimination that all of the other definitions of mawla cannot apply to
Imam ‘Ali, may Allah ennoble his face. The second and third meanings cannot apply
to ‘Ali because he did not attain a slave that belonged to the Messenger of Allah,
peace and blessings be upon him and his progeny. This is because the Prophet, peace
and blessings be upon him and his progeny, did not own slaves at that point. The
fourth meaning cannot apply because the Messenger of Allah, peace and blessings be
upon him and his progeny, was never a slave that was freed; therefore, Amīr alMuminīn could not have been a freed slave. The fifth meaning cannot apply because
it would be nonsensical to assume that the Messenger of Allah gathered all of his
Companions in the hottest part of the day to declare that Imam ‘Ali was his
cousin—this was something that was well-known! The sixth meaning cannot apply
because although the Prophet, peace and blessings be upon him and his progeny,
helped certain individuals, he was not indicating that ‘Ali will help them now. This is
because it was a general address to a group of people and indicating a specific
relationship would be inappropriate. The seventh, eighth, and ninth meanings cannot
apply for the same reason as the sixth. Consequently, the only meanings that can
apply to the Prophet, peace and blessings be upon him and his progeny, and Imam
‘Ali, may Allah ennoble his face, are the first and tenth.
The second proof that they bring forward is the apparent connection
between the verse {The Prophet has more authority (awla) over the believers than
they have over themselves} (Q. 33:6); the Prophet’s question: ((Do I not have more
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authority (awla) over you than you have over yourselves?)); and his statement
((Whomever I have authority over (mawla), ‘Ali has authority over)). By the
Prophet, peace and blessings be upon him and his progeny, confirming his role as the
one who has authority over the believers, he was referring to the aforementioned
verse.
In some of the narrations of hadīth al-Ghadīr, the Prophet, peace and
blessings be upon him and his progeny, is recorded to have said: ((Do I not have
more right over the believers than they have over themselves and my wives are their
mothers?!)) The phrase ((and my wives are their mothers)) appears in hadīth
collections, such as Majmu’ az-Zawā`id, Musnad Ahmed, and Musnad al-Jāmi’. In
the Majmu’ az-Zawā`id, Imam Ibn Hajar al-Haythami authenticated this narration by
declaring all of its narrators as reliable. This added phrase further emphasizes the
connection between the Qur’ānic verse and the hadīth.
Regarding the exegesis of the verse, the phrase {has more authority over
(awla)} is said to refer to temporal authority and governance. In his exegesis, Imam
at-Ťabari said:
{The Prophet} That is, Muhammad. {has more authority over the
believers} he has more right over them. {than they have over
themselves} That is to say, he can rule them by any judgment that
he wills and permit whatever for them.
- It is as Yunus related on the authority of Ibn Wahb—Ibn Zayd
said regarding {The Prophet has more authority over the believers
than they have over themselves}: “It is similar to you having
authority over your slave. You can delegate for him anything that
is permissible. Just as everything that you delegate is obligatory for
your slave.”
- Muhammad bin ‘Amr related on the authority of Abu
‘Asim—‘Isa—al-Hārith—al-Hassan—Waraqā—Ibn
Abi
Najīh—Mujāhid said regarding {The Prophet has more authority
over the believers than they have over themselves}: “He is like a
father to them.”
Imam al-Qurtubi said in his exegesis of the verse:
The Exalted says: {The Prophet has more authority over the
believers than they have over themselves}. This means that his
judgments have more authority (nafūdh) over them than they have
over each other. Obedience to him is obligatory.
Ibn al-‘Abbās and ‘Atā said: “If the Prophet, peace and blessings
be upon him and his progeny, was to call them towards something
and someone else called them to something else, obedience to the
Prophet has more authority over them than their obedience to each
other.”
Ibn Zayd said: “{The Prophet has more authority over the believers
than they have over themselves} in what he delegates for them. It
is similar to you having authority over your slave in what you can
delegate for him.”
Ibn al-Jawzi said in his exegesis of the verse:
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{The Prophet has more authority over the believers than they have
over themselves}: He has more right. He can delegate to them
anything he wills.
Ibn al-‘Abbās said: “If the Prophet, peace and blessings be upon
him and his progeny, was to call them towards something and
someone else called them to something else, obedience to the
Prophet has more authority over them than their obedience to each
other.” This is correct (šahīh) because they can only call each other
to that which will destroy them, while the Messenger calls them to
that which will save them.
As is evident from these exegeses, the meaning of the verse is related to the
Prophet’s authority and right over the believers. He is their mawla, therefore,
obedience to him is obligatory. Also, by emphasizing that the wives of the Prophet,
peace and blessings be upon him and his progeny, are our mothers, it would logically
follow that he, peace and blessings be upon him and his progeny, is like our father.
If it is established that the Messenger of Allah, peace and blessings be upon
him and his progeny, held this authority, it logically follows that he handed this same
authority to Amīr al-Muminīn, may Allah ennoble his face. This is evident because in
many of the authentic narrations, after the Prophet, peace and blessings be upon him
and his progeny, referred to the verse, he said: ((…Then (fa), whomever I have
authority over…)). The fa is a sequential particle (natīja) that connects that which is
before it to that which is after it. So, the whole statement is as follows: ((Do I not
have more authority over the believers than they have over themselves…Then,
whomever I have authority over, ‘Ali has authority over)).
The third of the proofs that the proponents of the second argument present
is the immediate context of the hadīth. They say that because the Prophet, peace and
blessings be upon him and his progeny, stated this hadīth after reminding his
Companions of his impending death, after final exhortations, at the end of his
sermon, on the Farewell Pilgrimage, and before the pilgrims returned to their
homelands, it would only make sense that he, peace and blessings be upon him and
his progeny, was making this statement to appoint Imam ‘Ali, may Allah ennoble his
face, as his successor.
The fourth proof is that they say that in some authentic narrations, the
Prophet, peace and blessings be upon him and his progeny, is reported to have stated
the hadīth of Ghadīr after stating the Hadīth of the Two Weighty Things:
((Verily, I leave you Two Weighty Things by which if you hold on
to them, you will never go astray after me: the Book of Allah and
my Descendants, the People of my House. Verily, the Subtle and
Aware will not separate them until they meet me at the Basin)).
This is because the Hadīth of the Two Weighty Things was the Prophet’s
instructions to the Muslims to be carried out after his death. Therefore, by stating
((Whomever I have authority over, ‘Ali has authority over)) in connection to that
hadīth, the Prophet, peace and blessings be upon him and his progeny, was endorsing
Amīr al-Muminīn, may Allah ennoble his face, as his successor.
The fifth proof is the statements and reactions of some of the Companions
after hearing the hadīth of Ghadīr. Imam ath-Tha’labi, in his Kashf wa Bayān,
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related:
Abul-Qāsim Ya’qūb bin Ahmad as-Suri, Abu Bakr bin
Muhammad bin ‘Abdullah bin Muhammad, Ibrāhīm bin ‘Abdullah
al-Ka’bi, and Hajjaj bin Munhāl, Hammād related on the authority
of ‘Ali bin Zayd—al-A’di bin Thābit—al-Barā`a said: We went
with the Messenger of Allah, peace and blessings be upon him, on
the Farewell Hajj. While we were at Ghadīr Khumm there was the
call to gather for the prayer. The Messenger of Allah, peace and
blessings be upon him, halted under a tree. He took the hand of
‘Ali and said: ((Do I not have greater authority over the believers
than they have over themselves?)) They said “Indeed, O
Messenger of Allah!” ((Do I not have greater authority over all of
the believers than they have on themselves?)) “Indeed, O
Messenger of Allah!” ((This authority of mine is now his
authority! O Allah, help those that help him and oppose those that
oppose him!)) Then ‘Umar said, “Congratulations to you, O son of
Abi Ťālib! You have become the master of all of the believing men
and women!”
According to this report narrated by Imam ath-Tha’labi, ‘Umar bin alKhattāb congratulated Amīr al-Muminīn for attaining guardianship of the Muslims.
Although many scholars consider one of the sub-narrators, ‘Ali bin Zayd as weak,
at-Tirmidhi said: “He is extremely truthful (saddūq)” and ad-Daraqutni said:
“According to me, there’s still good in him.”
This congratulatory statement is also recorded in Musnad Ahmed, AlMuqaddima of Ibn Khaldūn, Tārīkh al-Baghdād, Al-Bidāya wan-Nihāya of Ibn
Kathīr, Tadhkira Khawwās of Sibt Ibn al-Jawzi, and Mafātīh Ghayb of ar-Rāzi. The
proponents of the second argument say that ‘Umar’s statement indicates the apparent
import of the hadīth because it implies that Imam ‘Ali has attained something on that
day that he didn’t have before, and it serves as an affirmation of the Imam’s status as
leader of the Muslims.
Another example of a Companion acknowledging the meaning of the hadīth
as pertaining to leadership of the Muslims, is that of Hasān bin Thābit. He is narrated
to have recited a poem upon hearing the statement of the Prophet, peace and
blessings be upon him and his progeny, concerning Imam ‘Ali, may Allah ennoble
his face. Imam as-Suyūti recorded this poem in his book Al-Izdihār, and it is as
follows:
On the day of al-Ghadīr, their Prophet calls to them,
At Khumm, so listen to the Messenger while he calls.
He says: “Who is your mawla and guardian (wali)?”
And they said, without displaying blindness there:
“Your God is our Mawla and you are our guardian,
And you will not find anyone among us, disobedient to
guardianship.”
He said to him: “Rise, O `Ali, for
I am pleased with you as imam and guide after me;
Whomever I am his mawla, then this is his guardian;

267

To him, be helpers of truth, protectors.”
There he supplicated: “O Allah befriend his friend,
And to him who opposes `Ali, be at enmity with him."
In this poem of Hasān bin Thābit, he explicitly said, quoting the Messenger of Allah:
“I am pleased with you as imam and guide after me.” There is no other expression
that can be as explicit in denoting the meaning of hadīth al-Ghadīr!
The third argument that some of the Muslims bring forward regarding the
meaning of this hadīth is that the Prophet, peace and blessings be upon him and his
progeny, appointed Imam ‘Ali, may Allah ennoble his face, as his spiritual
successor. This view is upheld by a group of Sufis amongst the Generality. They say
that their proof is the fact that the Prophet, peace and blessings be upon him and his
progeny, made such an explicit statement regarding Imam ‘Ali, may Allah ennoble
his face, but yet the community of Muslims elected Abu Bakr as their caliph. The
line of this argument is that if temporal authority was meant by the hadīth, the
Muslims would have followed suit with the command.
One of the articulators of this view was the Indian Sufi scholar, Shah Wali
Allah ad-Dehlawi. He said:
Thus, we can deny neither the caliphate [political leadership] nor
the guardianship [spiritual leadership]. The direct caliphate of Abu
Bakr as-Siddīq, may Allah be pleased with him, was established
with the consensus of the people and is categorically proved by the
evidence of history. The direct spiritual leadership of ‘Ali alMurtadā, upon him be peace, was announced by the Prophet, peace
and blessings be upon him and his progeny, himself and is
categorically proved by the evidence of unbroken chain of
traditions. The proof of the caliphate is the consensus of the
Companions, may Allah be pleased with them, and the proof of
spiritual guardianship is the declaration of the Prophet, peace and
blessings be upon him and his progeny. One who denies the
caliphate in fact denies history and consensus, and one who denies
the spiritual guardianship denies the Prophet’s declaration.
Therefore, both the caliphate and the spiritual leadership are
inescapable realities. What is urgently needed is a clear
understanding of the reality of the two institutions in order to
present them to the people as unity, and not as division.
According to this view, the Prophet, peace and blessings be upon him and
his progeny, occupied three levels of leadership while he was alive: political,
intellectual, and spiritual. In his absence, these three vacuums were to be filled. Since
Abu Bakr was elected, he served the political role. Since, the Companions
demonstrated rational ability in deriving rulings, they were to collectively fill the
void of the intellectual legacy of the Prophet, peace and blessings be upon him and
his progeny.
Since no one could accurately assess one’s spiritual state, it was the
function of the Prophet, peace and blessings be upon him and his progeny, to choose
his spiritual successor. Therefore, the declaration at Ghadīr Khumm served as the
Prophetic endorsement of the new “Sufi shaykh” that was to be consulted in affairs
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of spirituality. Consequently, the caliphate of Abu Bakr and those after him was an
apparent caliphate, while the spiritual caliphate of Imam ‘Ali was a hidden caliphate.
All of the above serves as a glimpse of the three major views concerning the
import of hadīth al-Ghadīr. There are seemingly clear overlaps between them but
there are contradictions between them as well. We will not dwell upon these overlaps
and contradictions; rather, we will critically scrutinize each one of the positions to
determine which one demonstrates the most logical import.
Regarding the weaknesses of the first argument, we say that even if we were
to connect the incident of Yemen to the hadīth of Ghadīr, it does not alter the import
of the Prophetic hadīth. The Prophet, peace and blessings be upon him and his
progeny, is recorded to have individually addressed those who were complaining
against Imam ‘Ali, may Allah ennoble his face. This is evident from narrations such
as one reported by Imam Ahmed bin Hanbal in his Musnad on the authority of
Burayda:
Verily I was in a gathering while things were being distributed by
‘Ali, and then he stopped. I had something against ‘Ali.; so did
Khālid bin al-Walīd. Similarly, the Messenger of Allah, peace and
blessings be upon him and his progeny, sent us on an expedition
with ‘Ali heading it. ‘Ali took for himself a maidservant from the
fifth of the spoils. Khālid bin al-Walīd said: “Did you write down
what happened?” I said: “Not yet, but we will present it to the
Prophet, peace and blessings be upon him and his progeny.”
I went to speak with him and said: “Verily, ‘Ali took for himself a
maidservant from the fifth of the spoils!” I had bowed over but
when I raised my head, I saw that the face of the Messenger of
Allah, peace and blessings be upon him and his progeny, had
changed [out of anger] and he said: ((Whomever I am a guardian
over, ‘Ali is a guardian over)).
It is possible that the Prophet, peace and blessings be upon him and his
progeny, was simply informing Burayda and the others that the reason why they
should not complain against ‘Ali is because he was their authority by Prophetic
appointment. However, in Ghadīr Khumm, he addressed all of the Muslims—the
majority of whom were not on the Yemeni expedition. Those Muslims who were not
with Burayda, Khālid bin al-Walīd, and others did not know what happened in
Yemen. Therefore, if the Prophet was simply implying that Imam ‘Ali, may Allah
ennoble his face, was innocent of the charges of those on the Yemeni expedition,
those absent from the expedition would’ve been confused! Furthermore, even if we
were to assume that the Prophet did not intend to indicate Amīr al-Muminīn as his
successor, simply by saying ((Whomever I have authority over, ‘Ali has authority
over)), those absent from the Yemeni expedition could have easily surmised that the
Prophet, peace and blessings be upon him and his progeny, was appointing him as
his successor!
Our interpretation is supported by another authentic narration of the Yemen
incident. Imam at-Tirmidhi narrated in his Sunan on the authority of ‘Imrān bin
Husayn:
The Messenger of Allah, peace and blessings be upon him and his
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progeny, sent us on a military expedition with ‘Ali bin Abi Ťālib
heading it. He acquired a maidservant but there were some who
objected to that—four of whom were amongst the Companions of
the Messenger of Allah, peace and blessings be upon him and his
progeny. They said: “Once we meet the Messenger of Allah, we
will tell him what ‘Ali did.” There were some Muslims who
returned from their journey. They came out to meet the Prophet,
peace and blessings be upon him and his progeny. They greeted
him and went out to take a rest. The members of the expedition
came out to meet the Prophet, peace and blessings be upon him
and his progeny. They greeted him and one of the four said: “Did
you not see ‘Ali bin Abi Ťālib do such-and-such?!” The Messenger
of Allah, turned away from him. Then, the second one came and
said the same thing. Likewise, [the Prophet] turned away from
him. Then, the third one came and said the same thing. Likewise,
[the Prophet] turned away from him. Then, the fourth one came
and said the same thing. Likewise, [the Prophet] turned away from
him. The Messenger of Allah, peace and blessings be upon him
and his progeny, turned around and anger could be seen on his
face. He said: ((What do you want from ‘Ali?! ‘Ali is from me and
I am from him! Verily, ‘Ali is the guardian of every believer after
me)).
This narration was graded “authentic” according to Nasr ad-Dīn al-Albāni in his
Šahīh wa Ða’īf Sunan at-Tirmidhi.
In this narration of the Yemen incident, we see that in addition to narrating
what transpired between Imam ‘Ali and the complainers, ‘Imrān bin Husayn also
mentioned that the Prophet, peace and blessings be upon him and his progeny, said
to them ((Verily, ‘Ali is the guardian of every believer after me)).” This last
statement emphasizes what we said above, and that is the Messenger of Allah, peace
and blessings be upon him and his progeny, was not only clearing Amīr al-Muslimīn
of the charges of injustice, but he was appointing ‘Ali, may Allah ennoble his face,
as his successor. This can be seen from his, peace and blessings be upon him and his
progeny, statement “after me.” Even if there was no hadīth al-Ghadīr, this narration
would serve as a proof that the Messenger of Allah, appointed Imam ‘Ali as his
successor!
As for the statement of Imam al-Alūsi and others that the supplication of the
Prophet, peace and blessings be upon him and his progeny, proves that love is
intended by the word mawla, we reply by saying that the supplication is not just
asking Allah to love or befriend those who love or befriend ‘Ali, may Allah ennoble
his face. The supplication of the Prophet, peace and blessings be upon him and his
progeny, is for Allah to aid and assist those who aid or assist ‘Ali.
We say that this is the case because if the Prophet, peace and blessings be
upon him and his progeny, wanted to ask Allah to love those who love Imam ‘Ali, he
would have explicitly said such. He would have made the prayer for Amīr alMuminīn that he made for his son, Imam al-Hassan, upon him be peace, which is
reported in the two Šahīhs on the authority of Abu Hurayra: ((O Allah, verily, I love
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him! So, love him and love (ahibba) the one who loves him!))
The Messenger of Allah, peace and blessings be upon him and his progeny,
could’ve used the word “love” for ‘Ali if he intended love. Instead, we say that the
Prophet, peace and blessings be upon him and his progeny, prayed for Allah to
protect and help Imam ‘Ali, may Allah ennoble his face, as well as have enmity
against those who oppose him. Such a supplication could only be for one in whom
the Prophet, peace and blessings be upon him and his progeny, placed temporal
authority.
Regarding the weaknesses of the third argument, we say that its basis lacks
any decisive proof or evidence from the primary sources of the religion. Nowhere in
the Book of Allah or the authentic hadīths of His Messenger, peace and blessings be
upon him and his progeny, are we told that the three roles of the Prophet are to be
distributed amongst his Companions after his death. Likewise, we are not informed
that one person cannot fit all three roles.
If we are told that the only person who can fulfill the roles of the political,
spiritual, and intellectual head of the believers is a prophet, we say that Imam ‘Ali is
the most suited for this position. We say this, not because we view him, may Allah
ennoble his face, as a prophet; rather, we view him in the way that the Messenger of
Allah, peace and blessings be upon him and his progeny, viewed him when he
declared: ((‘Ali is to me as Aaron was to Moses, except that there will be no prophet
after me)). Such a statement emphasizes that Amīr al-Muminīn is to assume the role
of a prophet after the death of the Messenger of Allah, peace and blessings be upon
him and his progeny. This also entails that Imam ‘Ali is not a prophet, in that he
possesses revelation.
We will discuss this hadīth in detail shortly, insha-Allah. However, it
suffices to mention it as a proof that just as Aaron, upon him be peace, assumed the
role as political, spiritual, and intellectual head of the Children of Israel during
Moses’ absence, Imam ‘Ali, may Allah ennoble his face, was to serve as the
political, spiritual, and intellectual head of the Muslims in the absence of the
Messenger of Allah, peace and blessings be upon him and his progeny.
Regarding the claim of the proponents of the third argument—that Abu
Bakr was elected by the consensus of the Muslims—this is contrary to the annals of
history. We will discuss this in more detail in the section “The Incident at Saqīfa,”
insha-Allah. However, the invalidity of this claim can be seen by the various
incidents that transpired upon Abu Bakr assuming the role of the caliph. For
example, many of the Muslim, Arab tribes refused to pay the obligatory alms to
him—not recognizing him as their caliph. Consequently, they were brutally
massacred on the orders of the caliph. The election of Abu Bakr as caliph can not be
seen as a democratic election by consensus; rather, he was elected by ‘Umar, and his
caliphal authority was forced upon the masses by threat of force.
There have been attempts by some to invalidate the claims of the second
argument (i.e. the hadīth of Ghadīr is a proof that Imam ‘Ali was elected by the
Prophet as his successor). Insha-Allah, we will look at some of their claims and
respond to them.
First, they say that words mawla and awla (“more entitled”) are not related.
Imam al-Alūsi said in his exegesis:
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It should be sufficient that the first error in this “proof” is that they
make al-mawla the same as al-awla. The Arabic linguists reject
that, without exception. They say: “One cannot make mafa’l the
same as afa’l.” No one permits that except Abu Zayd, the linguist,
relying upon the statement of Abu Ubayda’s exegesis of the verse:
{It is your guardian (mawla)} (Q. 57:15): “It has right over you
(awla bikum).”
We respond to that by saying that if it is proper to say “So-n-so is
more mawla than so-n-so,” then one could say “So-n-so is more
entitled (awla) than so-n-so.” Such requirement is invalid
according to consensus.
The exegesis of Abu Ubayda is abbreviated in meaning. The
[verse] means: “The Fire is your place, your destination, or the
appropriate place for you.” There is no explicit proof to suggest
that the word mawla is the same as awla.
Imam Fakhr ad-Dīn ar-Rāzi agreed with al-Alūsi in that the word mawla is not the
same as awla linguistically. He also said that the exegesis of Abu Ubayda was an
exegesis of meaning and not an exegesis of the words. Therefore, they say that it is
impermissible to make mawla mean “one entitled to” rule.
We reply by saying that Abu Ubayda is not the only scholar who said that
the verse: {It is your guardian (mawla)} means: “It has right over you (awla bikum).”
The same opinion is recorded by the following exegetes: at-Ťabari, Ibn Kathīr, ashShawkāni, az-Zamakhshari, and others.
Also, the proof that mawla means awla can be seen in the hadīth reported
by Imam at-Tabarāni in his Al-Mu’jam al-Kabīr on the authority of Hudhayfa bin
Usayd. He narrated that the Prophet, peace and blessings be upon him and his
progeny, said:
((O people, Allah is my Mawla. I am the mawla of the believers. I
have more right over them (awla bihim) than they have over
themselves…))
This hadīth is a proof that the word mawla and awla are synonymous and related
because the Messenger of Allah, peace and blessings be upon him and his progeny,
used both terms to describe his relationship with the believers. Although some
traditionalists declared this narration as “weak” because the chain of narrators
contains Zayd bin al-Hassan al-Anmāta, Ibn Hajar al-Haythami said: “Ibn Hibbān
said that he [i.e. Zayd] was reliable, and the rest of the narrators in the chain are
reliable.”
Second, the opponents of the second argument say that if the Prophet’s
statement ((Whomever I have authority over, ‘Ali has authority over)) meant the
election of Imam ‘Ali as his successor, why didn’t Amīr al-Muminīn bring forward
this claim during the election of Abu Bakr? Furthermore, they ask, why did Imam
‘Ali pledge allegiance to Abu Bakr?! They say that since Imam ‘Ali, may Allah
ennoble his face, did not bring forward this claim and gave the pledge of allegiance
to Abu Bakr, the meaning of the hadīth does not entail that Imam ‘Ali was the
successor of the Messenger of Allah, peace and blessings be upon him and his
progeny, according to Imam ‘Ali, may Allah ennoble his face.
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We reply by saying that Amīr al-Muminīn, may Allah ennoble his face, did
not bring up the hadīth of Ghadīr at that time because it was evident that the people
who were enforcing the pledge of allegiance to Abu Bakr were not interested in
hearing any hadīths at that point. Historical sources such as Tārikh at-Ťabari related
that when ‘Umar and the tribes of Banu Aslam and Abdul-Ashshal filled the streets
of Medina, they surrounded the house of Fātima, the daughter of the Prophet, and
threatened that those who were gathered inside [this included Imam ‘Ali, az-Zubayr,
and other prominent Companions] had better come out and render their pledge of
allegiance to the new caliph.
‘Umar backed up his threats by warning them that if they did not exit the
house, he would burn it down. When Imam ‘Ali, may Allah ennoble his face,
responded that Fātima and the grandsons of the Prophet, peace and blessings be upon
him and his progeny, were in the house, ‘Umar declared his indifference and said
that he would burn it nonetheless. This is despite the fact that Allah says regarding
them: {Say: “I ask you for no reward but only affection toward the kin”} (Q. 42:23)
and the Prophet, peace and blessings be upon him and his progeny, said regarding
them: ((I am at war with whomever you are at war with and I am at peace with
whoever you are at peace with)). Therefore, we say that it would not have mattered if
Amīr al-Muminīn was to mention hadīth al-Ghadīr to secure his right because his
opponents demonstrated that they were not keen to listen or take heed.
However, that is not to say that Imam ‘Ali, may Allah ennoble his face, did
not remind the Companions of the hadīth on different occasions. There are numerous
examples in history where Amīr al-Muminīn, may Allah ennoble his face, mentioned
the hadīth to the Companions to highlight his distinct virtue. For example, when he
secured the caliphate for himself, he went to a mosque courtyard in Kūfa and
demanded that the Companions who heard hadīth al-Ghadīr stand up and publicly
testify. Although the numbers of Companions who did so differ according to the
historical reports, the general idea is that about twelve Companions who fought in
the battle of Badr, stood up and publicly swore in the Name of Allah that they heard
this hadīth.
The author of Al-Jawāb ar-Rāqi gathered some of these sources from the
books of hadīth. He related regarding the public adjuration (al-munāshada):
Ahmed narrated in his Musnad (V. 5, p. 366) on the authority of
Sa’id bin Wahab who said: “‘Ali, upon him be peace, adjured 5 or
6 Companions of the Messenger of Allah, peace and blessings be
upon him and his progeny, to stand and bear witness. They all
stood and bore witness that the Messenger of Allah, peace and
blessings be upon him and his progeny, said: ((Whomever I have
authority over, ‘Ali has authority over.)) He also narrated ‘Ali’s
adjuration in the courtyard (V. 1, p. 84) on the authority of Zadhān
bin Umar that 12-13 Companions of Badr stood up, (p.88) on the
authority of Ziyād bin Abi Ziyād that 12 Companions of Badr
stood up, (p.118) on the authorities of Sa’id bin Wahab and Zayd
bin Yathi’. He narrated that six Companions stood up and bore
witness. He also narrated ‘Ali’s adjuration in the courtyard (p. 119)
on the authority of ‘Abdur-Rahman bin Abi Layla that 12
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Companions of Badr stood up. [Ahmed also narrated in] (V. 5, p.
307) on the authority of Zayd bin Arqam that when ‘Ali adjured,
16 men stood up and testified. In (V. 4, p. 270) it is narrated on the
authority of Abu Tufayl that 30 people stood up to testify. Abu
Nu’aym said: “Many people stood up and testified.” In (V. 5, p.
419) it is narrated on the authority of Riyāh bin al-Hārith who said:
“A group came to ‘Ali in the courtyard and said: ‘We heard the
Messenger of Allah, peace and blessings be upon him and his
progeny, say…’” This is also narrated on (p. 350) on the authority
of Burayda.
Al-Fakhr ar-Rāzi narrated in his Qur’anic exegesis of the verse: {O
Messenger, convey what has been revealed to you…} (Q. 5:67)
that Abu Nu’aym in his Al-Hilaya (V. 5, p. 26) related ‘Umairah
bin Sa’d recounting the adjuration of ‘Ali. “Eleven Companions
stood up and testified on the pulpit (al-minbar).” Also, there’s a
narration of ‘Umar bin ‘Abdul-Azīz who said: “I heard several
people say that they heard the Messenger of Allah, peace and
blessings be upon him and his progeny, relate that hadīth.”
It is narrated by al-Khatīb al-Baghdādi in Tārikh (V. 7, p. 377) on
the authority of Anas, (V. 8, p. 290) on the authority of Abu
Hurayrah, and (V. 12, p. 343) on the authority of Ibn ‘Abbās.
An-Nisā’i narrated it in his Khasā`is (p. 21) on the authority of
Zayd bin Arqam, (p. 22) on the authorities of Sa’d and ‘Amr bin
Sa’d (who relates that six Companions stood up and testified in the
courtyard of ‘Ali), (p. 23) on the authority of Zayd bin Yathi’ who
relates ‘Ali’s adjuration on the pulpit of Kūfa and six people stood
up to testify, (p. 25) on the authority of Sa’d in two chains of
authority, and (p. 26) on the authority of ‘Amr bin Sa’d who said
that the people stood up and testified.
Al-Muhib at-Ťabari narrated this in Riyāđ (V. 2, p.169) on the
authorities of Abu Ayyub al-Ansari and Umar. Ibn Hajar narrated
in Sawā’iqa (p. 25) and says: “According to at-Tabarāni and
others, the chain of authorities of the sermon of Ghadīr is authentic
(Šahīh).”
Al-Muttaqi al-Hindi narrated it in Kanz al-Ummāl (V. 1, p. 48) and
includes different narrations. He also narrated it in (V. 6, p. 153);
on (p. 154) with 3 different narrations; (p. 390) on the authority of
Zayd bin Arqam and Ðiha on the authority of Zayd; (p. 397) on the
authorities of ‘Abdur-Rahman bin Abi Layla and ‘Ali, upon him be
peace; (p. 398) on the authorities of Jābir bin Samura and Jābir bin
‘Abdullah; (p. 399) on the authorities of Jarīr al-Bajli and ‘Ali,
upon him be peace; (p. 403) on the authorities of ‘Amr bin Sa’d
(who witnessed 18 people standing up and testifying at the
courtyard), Zayd bin Arqam (who witnessed 12 people standing up
and testifying to the adjuration of ‘Ali, upon him be peace,), Sa’id
bin Wahab, Zayd bin Yathi’ (who witnessed 13 people standing up
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and testifying to the adjuration of ‘Ali, upon him be peace,); (p.
405) on the authority of Sa’d (who narrated the Hadīths of the Flag
(ar-Rāyat), Position (al-Manzila), and the Pond); and (p. 406) on
the authority of ‘Ali, upon him be peace.
Ibn Hajar narrated it in his Al-Isābah (V.1, p. 319) on the authority
of Zar bin Habaysh (who witnessed 12 people standing up and
testifying to the adjuration of ‘Ali, upon him be peace,); (V. 2, p.
57) on the authority of Habah bin Jawayn; (V. 3, p. 29) reports that
ten people stood up in the courtyard of Kūfa and testified to the
adjuration of ‘Ali, upon him be peace; (V. 4, p. 16) reports that 17
people stood up in the courtyard of Kūfa and testified to the
adjuration of ‘Ali, upon him be peace, among them including ‘Amr
bin Layla al-Ghaffāri; (p. 143) on the authority of Ja’far bin
Muhammad on the authority of his father; (p. 169) on the authority
of al-‘Āšbagh bin Nabāta who reports that 10 people stood up in
the courtyard of Kūfa and testified to the adjuration of ‘Ali, upon
him be peace,; (p. 182) on the authority of Abu Ishāq who said: “I
could not count the number of those who stood up and testified to
the adjuration of ‘Ali, upon him be peace,”; and (V. 7, p. 156) on
the authority of Abu Tufayl who reports 17 people standing up and
testifying to the adjuration of ‘Ali, upon him be peace,.
Ibn al-Athīr narrated it in Usd al-Ghābah (V. 1, p. 308) on the
authority of Junada’ bin ‘Amru bin Mazān; (V. 2, p. 307) on the
authority of al-‘Āšbagh bin Nabāta who said: “‘Ali, upon him be
peace, adjured us in the courtyard regarding the testimony of those
who heard the Prophet, peace and blessings be upon him and his
progeny, say what he said on the day of Ghadīr Khumm. Ten men
stood up. Among them were: Abu Ayyub al-Anŝāri, Abu ‘Amr bin
Muhsin, Abu Zaynab, Sahl bin Hanīf, Khuzaimah bin Thābit,
‘Abdullah bin Thābit al-Anŝāri, Habashi bin Junāda as-Salūli,
Ubayd bin ‘Āzib al-Anŝāri, Nu’mān bin ‘Ajlān al-Anŝāri, Thābit
bin Wadi‘ah al-Anŝāri, Abu Fađalah al-Anŝāri, and ‘AbdurRahman bin ‘Abdu Rabb. All of them said: “We testify that we
heard the Messenger of Allah, peace and blessings be upon him
and his progeny, said: ((Verily Allah, the Powerful and Majestic is
my Guardian (Wali). I am the guardian (wali) of the believers.
Then, whomever I have authority over, ‘Ali has authority over. O
Allah, help those that help him and oppose those that oppose him!
Assist those that assist him, and abandon those that abandon
him!))”
Abu Qutayba narrated it in his Imāma wa Siyāsa (p. 93). AtTahāwi narrated it in Mishkil Athār (V. 2, p. 307) on the authority
of ‘Ali, upon him be peace. Al-Munāwi narrated it in Fayđ alQadīr (V.6, p. 218) in a commentary.
Al-Haythami narrated it in his Majmu’ az-Zawā`id (V. 7, p.17) on
the authority of ‘Ammār bin Yāsir and (V. 9, p. 105) on the
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authorities of Zayd bin Arqam and Abu Hurayra. [Al-Haythami]
says: “It is narrated by Abu Ya’la, al-Bazzār, and at-Tabarāni in
his al-Awsat.” It is also narrated on (p. 106) on the authority of
Mālik bin al-Huwairith, (p. 107) on the authority of Humayd bin
Amāra on the authority of his father, and (p. 108) on the authorities
of Ibn al-‘Abbās and Abu Sa’id.
What is noteworthy about the reports in which Imam ‘Ali, may Allah
ennoble his face, adjured the Companions to admit hadīth al-Ghadīr is that if the
hadīth meant friendship, protection, spiritual authority, or the like, why would he
gather so many of them to testify that they heard it?! That is to say, if the hadīth just
referred to a general friendship amongst believers, having the Companions admit it
in public would have been superfluous!
Furthermore, one of the narrators of this incident was the Companion, Abu
Tufayl. In the Majmu az-Zawā`id, he related the adjuration in Kūfa and said:
I departed from it with something bothering my soul (fi nafsi
shay`an). I met Zayd bin Arqam and said to him: “I just heard ‘Ali
say such-and-such.” He said to me: “Why do you deny this?! I
heard the Messenger of Allah, peace and blessings be upon him
and his progeny, say that!”
Ibn Hajar al-Haythami said regarding this report: “Ahmed narrated it and
his chain of narrators—other than Fitr bin Khalīfa—is authentic. However, he is
reliable.” As evident from the report, Abu Tufayl initially denied the authenticity of
the hadīth; however, after receiving confirmation from Zayd bin Arqam, he accepted
it. We, therefore, ask our opponents: “If Imam ‘Ali was just reminding the
Companions that he was their friend or protector, why would Abu Tufayl be
bothered by that?!”
We say that Abu Tufayl was bothered because in spite of this hadīth and its
clear import, others succeeded the Prophet, peace and blessings be upon him and his
progeny, claiming authority as leader, and these same prominent Companions
sanctioned it. So, when he heard this hadīth, he was probably confused as to how
could so many prominent Companions have heard this hadīth during the lifetime of
the Prophet, peace and blessings be upon him and his progeny, but denied its import
after his death?! He decided to do what so many misguided Muslims have done
today and denied the authenticity of this report. However, after hearing it from Zayd
bin Arqam, he accepted the authenticity of the hadīth.
Abu Tufayl also accepted the import of the hadīth, as is evident from his
biography in Tahdhīb at-Tahdhīb:
Abu Tufayl is reliable in hadīths and he became a Shi’ite…The
Kharijites used to accuse him because of his connection to ‘Ali. He
would speak of his virtues and the virtues of Ahl al-Bayt. There is
no problem with his narrations.
All of that withstanding, we say that Amīr al-Muminīn, may Allah ennoble his face,
did not hesitate to state his claim of authority and leadership from hadīth al-Ghadīr;
however, in keeping with the aforementioned conditions of “commanding the good
and prohibiting the bad,” he sought to mention it only when it was befitting to do so.
Regarding Amīr al-Muminīn’s pledge of allegiance to Abu Bakr, the general
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view is that he gave the pledge of allegiance after six months. This supposedly took
place after the death of his wife, Fātima, upon her be peace. We therefore ask our
opponents: “Why did Amīr al-Muminīn, may Allah ennoble his face, refrain from
giving the pledge of allegiance to the first caliph during the life of his blessed wife
and later gave the pledge after her death?!” There seems to be a correlation between
the pledge of allegiance to Abu Bakr and the death of Fātima az-Zahra, upon her be
peace.
In the book Al-Imāma wa as-Siyāsa, an incident is recorded that may shed
some light on that. The chapter is entitled: “The Manner in Which ‘Ali Gave the
Pledge of Allegiance”:
Abu Bakr said to his freed slave, Qanfadha: “Go and bring ‘Ali to
me.” He went to ‘Ali and the latter said: “What is it that you
need?” [Qanfadha] replied: “The successor to the Messenger of
Allah calls you.” ‘Ali replied: “Are you already quick to lie upon
the Messenger of Allah?!” [Qanfadha] returned and conveyed the
message. Abu Bakr then started to cry for a long time.
‘Umar said to him a second time: “You should not be leisurely in
obtaining the pledge from this dissident!” Abu Bakr, may Allah be
pleased with him, then said to Qanfadha: “Return to him and say
that the successor of the Messenger of Allah calls for you to pledge
allegiance!” Qanfadha went and did that, and ‘Ali replied in a loud
voice: “Glory be to Allah! How is it that he claims that which
doesn’t belong to him?!” [Qanfadha] returned and conveyed the
message. Abu Bakr then started to cry for a long time.
‘Umar then stood up and walked with a group until they reached
the door of Fātima.
The book described more details regarding what took place and then said:
They [i.e. the soldiers] forced ‘Ali out and carried him to Abu
Bakr. They said to him: “Pledge allegiance!” He replied: “And
what if I don’t?” They said: “By Allah, the One in Whom there is
no God but He, we will cut your neck!” He replied: “If you were to
do so, you would be killing a slave of Allah and the brother of the
Messenger!” ‘Umar said: “The slave of Allah, yes. The brother of
His Messenger, no!” Abu Bakr was silent and he didn’t say
anything.
‘Umar then said to [Abu Bakr]: “Will you not give me the
command?” He replied: “No, I would hate to do anything to him
while Fātima is by his side.”
This recorded incident serves as a possible reason why Imam ‘Ali, may
Allah ennoble his face, refused to give the oath until after the death of Fātima, upon
her be peace. He knew that the caliph would not dare do anything to him while the
daughter of the Messenger, peace and blessings be upon him and his progeny, was
still alive. This could have had major repercussions upon the fledging caliphate; so,
Abu Bakr bought some time. Similarly, maybe Amīr al-Muminīn, may Allah ennoble
his face, decided to give the pledge of allegiance after the death of Fātima az-Zahra,
upon her be peace, because he knew that if he was killed on the orders of the caliph,
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the members of the Banu Hāshim would have retaliated and needless Muslim blood
would have been shed.
Consequently, we say that Imam ‘Ali’s pledge of allegiance to Abu Bakr
was done out of force and compulsion. That being the case, we know that Islamic
Law states that any oath under compulsion is not binding. That withstanding, Amīr
al-Muminīn’s oath was not binding and therefore invalid. Otherwise, our opponents
would have to come up with a more satisfactory reason regarding the correlation
between the death of Fātima az-Zahra, upon her be peace, and ‘Ali’s pledge of
allegiance.
Our opponents respond by saying that this narration in Al-Imāma wa asSiyāsa is weak and cannot be relied upon because Imam adh-Dhahabi, in his Sīra
`A’alam an-Nubalā, said that this book was not authored by Ibn Qutayba. He also
said that it was a concoction by the Shi’ites. Furthermore, they say, such action by
‘Ali demonstrates cowardice, and he is a person who was known for his bravery. If
something like this were to happen to him, he would not have hesitated to fight.
Consequently, the details of this report cannot be relied upon.
Regarding the authenticity of the report, we say that even if the book AlImāma was-Siyāsa is a forgery, it nonetheless records some accurate information that
can be corroborated by other books of history. For example, texts such as Tārīkh atŤabari, Al-Ansāb, and others record the incident where ‘Umar threatened to burn the
house of Fātima, upon her be peace. The Waqa’at as-Šiffin of al-Minqari also records
that ‘Ali was brought by force before Abu Bakr to pledge the allegiance. Regardless
if some details may be false, the general account is what is important.
From what we know of the general account, we know that a mob of
Muslims went to the house of Fātima, upon her be peace, demanding the pledge from
the inhabitants. ‘Umar bin al-Khattāb threatened to burn the house and its inhabitants
if they did not. Imam ‘Ali, may Allah ennoble his face, was dragged to the court of
Abu Bakr. Although his life was threatened, he was not killed. He did not pledge the
allegiance for six months until his wife, upon her be peace, died. Once we assemble
the pieces of the puzzle, Imam ‘Ali’s delay and later motivation to take the pledge of
allegiance is clear.
Regarding the bravery of ‘Ali, may Allah ennoble his face, we say that his
decision to not fight against those who broke into his home and forced him to pledge
allegiance, was based upon lack of support and voluntary patience. There are some
historical reports in which Imam ‘Ali, may Allah ennoble his face, was said to have
declared that if there were 40 reliable men to help him, he would have fought for his
claim.
The best person to defend his actions is Imam ‘Ali himself. He said, as
recorded in Nahj al-Balāgha:
By Allah, Ibn Abi Qahāfa [i.e. Abu Bakr] placed upon himself a
shirt while he knew that my position to it was as the axis pole to a
hand mill! The floodwater flows down from me and the bird
cannot fly higher than me! So, I allowed a cloth to hang between it
and detached myself from it. I thought about and surmised whether
I should fight with a broken hand or be patient with the blinding
darkness of the challenges that were to occur?
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…I chose patience because it seemed to be the most intelligent
choice. So I remained patient even though it was like a pain in my
eye and stiffness in my throat!
We see from the words of Amīr al-Muminīn, may Allah ennoble his face, that he
chose patience over war and fighting. We also see that he saw his lack of support as
“a broken hand” that would have severely impeded him.
Third, our opponents say that since none of the Companions protested or
fought Abu Bakr based upon hadīth al-Ghadīr, they didn’t understand its import to
mean that Imam ‘Ali was to be the successor to the Messenger of Allah, peace and
blessings be upon him and his progeny. They ask: “If the Companions, who
numbered to more than one hundred thousand, heard hadīth al-Ghadīr and
understood it to be an endorsement for the imamate of Amīr al-Muminīn, why didn’t
they fight for his leadership?!” Furthermore, why did they pledge the pledge of
allegiance to Abu Bakr?!
We reply by saying that there are numerous examples of Companions who
did not intend to pledge allegiance to Abu Bakr and sought to pledge their loyalty to
Imam ‘Ali, may Allah ennoble his face. The first example is in Tārīkh at-Ťabari, in
which Imam at-Ťabari narrated on the authority of az-Zuhri—whose support of the
Umayyads was well-known—that the Anŝār refused to pledge allegiance to Abu
Bakr and said: “We will pledge our allegiance to none but ‘Ali!” The Anŝār’s
support for Amīr al-Muminīn, may Allah ennoble his face, is well-known and they
are said to have not pledged until ‘Ali did.
The second example is that Abu Sufyān is recorded to have pledged loyalty
to Imam ‘Ali, vowing that he would fill the streets of Medina with warriors to fight
for his claim. Although Imam ‘Ali, may Allah ennoble his face, rejected his offer, it
nevertheless testifies to the fact that Abu Sufyān recognized that Imam ‘Ali, may
Allah ennoble his face, had more right to rule than Abu Bakr. This is evident from a
letter written by Amīr al-Muminīn to Mu’awiya bin Abi Sufyān questioning the
latter’s insistence in not recognizing his caliphal authority.
Imam al-Balādhūri recorded the contents of this letter in his Al-Ansāb, as
well as al-Minqari in his Waq’at Šiffin, as follows:
Your father approached me when the people placed Abu Bakr
forward as their leader, and he said: “You are more entitled to this
affair after Muhammad! I will support you against anyone who
opposes you! Give me your hand so that I may pledge allegiance to
you!” However, I did not do this.
You know that your father said this and intended it; however, I
declined knowing that the people were still close to disbelief. I
feared division amongst the people of Islam.
Therefore, your father was more ready to accept my right than you!
If you recognize my right as your father did, you would have acted
correctly.
We also say that Abu Sufyān’s offer proves the truth of hadīth al-Ghadīr
because it is well-known that Abu Sufyān favored his kinsmen amongst the
Umayyads. It, therefore, would have been unreasonable to assume that he would
have fought for ‘Ali over one of his fellow tribesman, unless he heard the Prophet,
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peace and blessings be upon him and his progeny, mention ((Whomever I have
authority over, ‘Ali has authority over)) and understood from that the immediate
leadership of Imam ‘Ali, may Allah ennoble his face.
Although Abu Sufyān had closer family relations to Imam ‘Ali than Abu
Bakr, there were other Companions who were closer to him than ‘Ali. For example,
‘Uthmān bin ‘Affān was still alive, and he was an Umayyad. It would have been
more reasonable for Abu Sufyān to have offered to support someone like ‘Uthmān if
his concern was tribal relations. Yet, he offered to support Imam ‘Ali, who would’ve
otherwise been an unlikely choice for him due to the latter’s age and reputation for
killing many of the Umayyad enemies of Islam in the recent past.
The third example is Khālid bin Sa’īd bin al-‘Āš, who initially refused to
pledge the pledge of allegiance to Abu Bakr and preferred to give the pledge to
Imam ‘Ali, may Allah ennoble his face. In Tārīkh al-Ya’qūbi, the early Companion
is recorded to have told Imam ‘Ali: “Come on! I will give the pledge to you! For
there is no one worthy of taking the place of Muhammad but you!” Such a show of
solidarity indicates that Khālid was convinced that Amīr al-Muminīn, may Allah
ennoble his face, was more suited for the position of leadership of the Muslims.
Although some accounts related that Imam ‘Ali, may Allah ennoble his face,
attempted to persuade Khālid to pledge the oath to Abu Bakr, this is dismissed as
spurious due to the fact that this supposedly took place during the six months that
‘Ali himself refused to pledge the oath.
The fourth example of those who did not initially pledge to Abu Bakr is that
of the Banu Hāshim. They recognized the rule of Imam ‘Ali instead. One of the poets
of the time amongst the Banu Hāshim recited the following verses of poetry, as is
recorded in the Ansāb of al-Balādhuri:
I did not imagine that this matter would have turned away
from Hāshim and then from them, Abul-Hassan [i.e. ‘Ali]!
Was he not the first one to pray towards your qibla and
the most knowledgeable regarding the Qur’ān and Sunnah?!
They are said to have only pledged the allegiance after ‘Ali, may Allah ennoble his
face, supposedly pledged. This is also possibly due to the threat of force against them
if they hadn‘t complied.
In conclusion to the discussion regarding the hadīth of Ghadīr Khumm, we
say that the Prophet, peace and blessings be upon him and his progeny, selected
Imam ‘Ali, may Allah ennoble his face, as his successor. This is due to the wording
used, the context, and the responses of some of the Muslims after the death of the
Prophet, peace and blessings be upon him and his progeny. The fact that the Muslims
did not elect him after the demise of the Prophet, peace and blessings be upon him
and his progeny, should not be considered a proof against it and could be the result
of many circumstances. We will discuss some of these circumstances in our
discussion on “The Incident at Saqīfa,” insha-Allah.
[…as well as his statement:]—Next, Imam al-Hādi, upon him be peace, mentions
another Prophetic hadīth which proves that Imam ‘Ali was the immediate successor
of the Messenger of Allah, peace and blessings be upon him and his progeny. The
hadīth, which is known as Hadīth al-Manzila (“Hadīth of Position“), is as follows:
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[((‘Ali is to me as Aaron was to Moses, except that there will be no prophet after
me.));]
The Hadīth of Position: Its Authenticity
This narration has been reported in many books of exegeses and hadīths.
The author of Al-Jawāb ar-Rāqi said regarding the report:
In Kitāb Fađa’il al-Khamsa, it says: “Al-Bukhāri relates it in his
Šahīh in the book on the beginning of creation, on the authority of
Ibrāhīm bin Sa’d bin Abi Waqqās—his father; Muslim [narrated it]
in the chapter on the virtues of ‘Ali, upon him be peace; Ibn Mājah
in his Šahīh (p. 20); Ahmed bin Hanbal in his Musnad (V. 1, p.
174); Abu Dawūd at-Tayālisi in his Musnad (V. 1, pp.28-29; 182);
Abu Nu’aym in his Al-Hilaya (V. 7, p. 194 -196); and An-Nisā’i in
his Khasā`is with two channels of transmission (pp. 15-16). AlBukhāri and Muslim (in the chapter on the virtues of ‘Ali) also
narrate it on the authorities of Mus‘ab bin Sa’d and his father in the
chapter on the Battle of Tabūk. At-Tahāwi narrated it in Mishkil
Athār (V. 2, p. 309); al-Khatīb in Tarikh (V. 11, p. 432) with two
channels of transmission; and at-Tirmidhi in his Šahīh (V.2, p.
301). [Ibn Hajar] Al-Asqalāni narrated it in Fat-hul Bāri (V. 8,
p.76). He said: ‘It is narrated on the authorities of the Prophet,
peace and blessings be upon him and his progeny; Sa’d which is
different from the hadīth on the authority of ‘Umar; ‘Ali, upon him
be peace, himself; Abu Hurayra; Ibn al-‘Abbās; Jābir bin
‘Abdullah; Al-Barā; Zayd bin Arqam; Abu Sa’id; Anas; Jābir bin
Samura; Habashi bin Junāda; Mu‘awiya; Asma bint ‘Umays; and
others.’ He also said: Ibn ‘Asākir gathered all of the channels of
authorities regarding the interpretation of ‘Ali.’”
Abu Nu’aym narrated it in his Al-Hilaya (V. 7, p. 195 -196) with
five channels of transmission. Al-Hākim narrated it in his AlMustadrak (V. 2, p.337) on the authority of al-Hassan bin Sa’d, the
freed slave of ‘Ali, upon him be peace. [Al-Hākim] said: “The
chain is authentic.”
As-Suyūti mentioned it in his Qur’ānic exegesis of {It was not
fitting for the people of Medina and the Bedouin Arabs of the
neighbourhood…} (Q. 9:120). He said: “Ibn Mardawayh related it
on the authority of ‘Ali, upon him be peace.” [He also mentioned it
in the exegesis of] {They prefer to be with the women, who remain
behind…} (Q. 9:87) and said: “Ibn Mardawayh related it on the
authority of Sa’d.”
Ahmed narrated it (V. 1, p. 170) on the authority of Ā’isha bint
Sa’d on the authority of her father, (p. 173, 175, 177, and 184) on
the authority of Sa’d bin Mālik, and (p. 230) on the authority of
Ibn al-‘Abbās. Al-Muhib at-Ťabari narrated this in Riyāđ (V. 2,
p.203). Al-Haythami narrated it in his Majmu’ az-Zawā`id (V. 9,
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p.119). He said: “Ahmed narrated it, as well as at-Tabarāni in his
al-Awsat and al-Kabīr…”
Various chains of this hadīth were also declared “authentic” by Shaykh
Nasr ad-Dīn al-Albāni in his books. Imam al-Hākim even said in Al-Mustadrak that
the hadīth “reaches the limit to be considered mass-transmitted (mutawātir).” Given
the above quotations, there can be no doubt that this hadīth is authentic and masstransmitted.
The Hadīth of Position: Its Import
Regarding the meaning of the hadīth, there are two interpretations of its
import. One interpretation of this hadīth is that the Messenger of Allah, peace and
blessings be upon him and his progeny, simply stated this to secure Imam ‘Ali’s
position as his governor. This interpretation is based upon several factors.
The
other interpretation is that the Prophet, peace and blessings be upon him and his
progeny, appointed Imam ‘Ali, may Allah ennoble his face, as his successor. This
interpretation also has its support. We will look at both interpretations in detail but
we must first place this hadīth in its context to determine its most probable import.
It is said that the circumstance surrounding this hadīth was the onset of the
Battle of Tabūk. As the Muslims were preparing to leave, the Messenger of Allah,
peace and blessings be upon him and his progeny, commanded Imam ‘Ali to remain
behind. Some of the hypocrites amongst the Companions began deriding ‘Ali, may
Allah ennoble his face, about being left behind. ‘Ali then went to the Messenger of
Allah, peace and blessings be upon him and his progeny, to inquire about his
decision. Imam Muslim narrated in his Šahīh on the authority of Sa’d bin Abi
Waqqās:
The Messenger of Allah, peace and blessings be upon him and his
progeny, left ‘Ali bin Abi Ťālib behind during the Battle of Tabūk.
[‘Ali] said: “O Messenger of Allah, will you leave me behind with
the women and children?” He responded: ((Are you not pleased
that you are to me what Aaron was to Moses except that there will
be no prophet after me?))
As is evident from the above narration, the circumstance regarding this
Prophetic hadīth is that Amīr al-Muminīn, may Allah ennoble his face, was
displeased about being left behind during one of the battles. The Prophet, peace and
blessings be upon him and his progeny, assured his cousin that his position to the
Messenger of Allah was that of Aaron to Moses, upon them be peace.
We know that according to the Qur’ānic account, Aaron, upon him be
peace, acted on Moses’ behalf, upon him be peace, during the latter’s absence. The
Exalted quotes Moses as saying: {“Take my place (akhlufni) amongst my
people…”} (Q. 6:143). Aaron was to fill in for Moses, upon them be peace, while
the latter ascended Mount Sinai to receive the Torah. He was to act as the leader of
the community during his brother’s absence.
The proponents of the first interpretation take all of the above in mind and
conclude that this statement of the Prophet, peace and blessings be upon him and his
progeny, was simply to reassure Amīr al-Muminīn, may Allah ennoble his face, that
he was to temporarily become his governor in Medina. They say that just as Aaron,
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upon him be peace, served as Moses’, upon him be peace, representative in the
latter’s absence, Imam ‘Ali was to serve as the representative of the Messenger of
Allah, peace and blessings be upon him and his progeny, in the latter’s absence.
They say that the import of the hadīth is restricted to the incident of Tabūk
because Moses, upon him be peace, left his brother behind while he was still alive.
That is to say that Aaron took Moses’ position while Moses was alive. After
descending the mountain, Moses, upon him be peace, regained his position as the
head of the Children of Israel. Similarly, the Prophet, peace and blessings be upon
him and his progeny, regained his position as leader of the Muslims once he returned
from Tabūk. All of that withstanding, the import of the hadīth is said to be restricted
to that incident only and not an indication of succeeding the Prophet, peace and
blessings be upon him and his progeny, after his death.
The proponents of the second interpretation say that the import of the hadīth
is that the Prophet, peace and blessings be upon him and his progeny, was appointing
Imam ‘Ali, may Allah ennoble his face, as his successor. Although they admit that he
said it at Tabūk, they say that the hadīth is not restricted to Tabūk and has a general
connotation.
First, they say that there is no decisive proof that this statement was
restricted to Tabūk. The Prophet, peace and blessings be upon him and his progeny,
did not restrict the import of the statement in the hadīth itself. He did not specify that
this relationship with Imam ‘Ali, may Allah ennoble his face, was restricted to
Tabūk. Rather, by using the phrase ((…there will be no prophet after me)), this
indicates that this relationship was to last after Tabūk and after the life of the
Prophet, peace and blessings be upon him and his progeny.
Second, they say that by the Prophet, peace and blessings be upon him and
his progeny, leaving Imam ‘Ali, may Allah ennoble his face, in charge of Medina,
this was a sign that he intended Amīr al-Muminīn to succeed him. Medina was the
capital of Muslim activity and the “City of the Prophet.” It was also the seat of
central Muslim polity. All political, economic, and religious development took place
in Medina. Therefore, for the Prophet, peace and blessings be upon him and his
progeny, to have Imam ‘Ali, may Allah ennoble his face, miss the only battle he
never participated in and remain in Medina, this was very significant.
Third, they say that the Prophet, peace and blessings be upon him and his
progeny, never said that or anything similar to any of his other governors he left in
charge of cities. He never said that to anyone else…ever! It is known that the
Prophet, left different people in charge and had some people remain behind from a
war expedition, but he never likened anyone to Aaron, upon him be peace, while
likening himself to Moses except in the case of Imam ‘Ali, may Allah ennoble his
face. Imam al-Hākim reported the hadīth on the authority of Ibn al-‘Abbās in which
the Prophet said to ‘Ali:
((Are you not pleased that you are to me what Aaron was to Moses
except that there will be no prophet after me? I should not leave
unless you are my successor (khalīfati))).
Fourth, not only did the Messenger of Allah declare this hadīth on the onset
of the Battle of Tabūk, he also stated it on other separate occasions. One example is
in Tārīkh ad-Dimashq. It is related on the authority of ‘Abdullah bin Ja’far that the
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daughter of Hamza came to Medina and Ja’far bin Abi Ťālib, Zayd bin Hāritha, and
Imam ‘Ali, may Allah ennoble his face, were debating as to who should take care of
the child. They took their dispute to the Messenger of Allah, peace and blessings be
upon him and his progeny, who said:
((Regarding you, O Zayd, you are my freed slave and I am your
mawla. Regarding you, O Ja’far, you resemble me in my form and
character. Regarding you, O ‘Ali, you are to me what Aaron was to
Moses except for prophethood)).
Another example is mentioned by at-Tabarāni in Al-Mu’jam al-Kabīr on the
authority of Ibn al-‘Abbās. He narrated the incident we mentioned earlier where the
Prophet, peace and blessings be upon him and his progeny, appointed the Anŝār to be
the brothers of the Muhājirūn. When there were none left but he and Imam ‘Ali, the
latter inquired as to who would be his brother. The Prophet, peace and blessings be
upon him and his progeny, replied:
((Are you upset that I formed fraternal relations between the Anŝār
and Muhājirūn, but did not form a brotherhood between you and
any of them? Are you not pleased that you are to me what Aaron
was to Moses except that there will be no prophet after me?))
In both of these examples, the Prophet, peace and blessings be upon him and his
progeny, stated hadīth al-Manzila outside of the context of Tabūk. It is therefore,
incorrect to restrict this hadīth to the incident of Tabūk.
The weaknesses of the first interpretation are evident from the strengths of
the second interpretation. However, the opponents of the second interpretation say
that the latter’s argument have some flaws.
First, they say that this hadīth does not indicate the succession of Imam
‘Ali, may Allah ennoble his face, because it is known that Aaron, upon him be peace,
predeceased Moses, upon him be peace. So if the former was to be the successor of
the latter, this would be contradictory.
Furthermore, it is known that Joshua bin Nūn, upon him be peace,
succeeded Moses, upon him be peace. So, they say, if the Prophet, peace and
blessings be upon him and his progeny, meant that Imam ‘Ali, may Allah ennoble
his face, was to be his successor, the Messenger, peace and blessings be upon him
and his progeny, should have compared him to Joshua, not Aaron, upon him be
peace.
We reply by saying that although Aaron died before Moses, upon them be
peace, by the Prophet, peace and blessings be upon him and his progeny,
emphasizing that there would be no prophet after him, he was stating that this
relationship would remain even after his own death.
Furthermore, he, peace and blessings be upon him and his progeny, did not
intend that Imam ‘Ali, may Allah ennoble his face, was as Aaron, upon him be
peace, in all respects. This is because Aaron, upon him be peace, was older than
Moses, but ‘Ali was younger than the Prophet, peace and blessings be upon him and
his progeny. Aaron was more eloquent than Moses, upon them be peace, but ‘Ali
was not more eloquent than the Prophet, peace and blessings be upon him and his
progeny. Similarly, Aaron died before Moses, upon them be peace, but Imam ‘Ali
did not die before the Prophet, peace and blessings be upon him and his progeny.

284

Consequently, such absolute comparisons are not what is meant; rather, what is
emphasized by the Prophet’s statement is that Amīr al-Muminīn is to succeed the
Prophet, peace and blessings be upon him and his progeny, in all respects that a
prophet would succeed another, except that Imam ‘Ali, may Allah ennoble his face,
was not a prophet.
Regarding the question as to why the Prophet, peace and blessings be upon
him and his progeny, did not compare Imam ‘Ali, may Allah ennoble his face, to
Joshua, upon him be peace, we say that the comparison to Aaron, upon him be peace,
would have been more appropriate. This is because, just as Aaron was the brother to
Moses, upon them be peace, Imam ‘Ali was the brother of the Prophet, peace and
blessings be upon him and his progeny—as evident to the aforementioned hadīths
regarding the fraternal alliance between them. Similarly, just as Aaron was the vizier
(wazīr) of Moses, upon them be peace—as evident from the verse: {“And make for
me a vizier from my family, Aaron…”} (Q. 20:29-30), Imam ‘Ali was the vizier of
the Prophet, peace and blessings be upon him and his progeny—as evident from the
incident when the Messenger of Allah, peace and blessings be upon him and his
progeny, asked his relatives: ((Who will be my vizier in this affair?)) and ‘Ali said:
“I will.” Thereupon, the Prophet, peace and blessings be upon him and his progeny,
responded: ((You)). Just as Aaron, upon him be peace, was a means by which Allah
increased the strength of Moses, upon him be peace—as evident from the verse:
{“Increase my strength through him, and allow him to share my task.”} (Q. 20:3132), ‘Ali was a means by which Allah strengthened the Prophet, peace and blessings
be upon him and his progeny—as is evident from the narration by Imam as-Suyūti in
which the Prophet prayed: ((O Allah, increase my strength through my brother,
‘Ali!)) All of these comparisons cannot apply to Joshua, upon him be peace;
therefore, the comparison between Imam ‘Ali and Aaron, upon them be peace, was
more proper.
As is evident from the proofs above, it is established that the Hadīth of
Position is a proof of the succession of Amīr al-Muminīn, may Allah ennoble his
face. This is evident by the Prophet, peace and blessings be upon him and his
progeny, likening himself to Moses, upon him be peace, and Imam ‘Ali to Aaron,
upon them be peace. Although some differences exist between Imam ‘Ali and Aaron,
upon them be peace, this hadīth nevertheless testifies to the fact that Amīr alMuminīn was to take the place of the Prophet, peace and blessings be upon him and
his progeny, in his absence. It is also not to be restricted to the incident of Tabūk
because of the numerous times that the statement was made outside of that context.
We end this section with a narration that should conclude our argument. It
is narrated by Shaykh Nasr ad-Dīn al-Albāni in his Žilal al-Janna on the authority of
Ibn al-‘Abbās. Although al-Albāni considered the chain of transmission to be “good”
(hasan), he nevertheless says that the narrators are all reliable and relied upon by alBukhāri and Muslim, with the exception of Yahya bin Salīm bin Balaj—who was
considered “extremely truthful” by Ibn Hajar. All of that withstanding, the wording
is still very instructive. He reported:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said to ‘Ali: ((You are to me what Aaron was to Moses
except that you are not a prophet. I should not leave unless you are
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my successor (khalīfati) of all of the believers after me)).
[and…]—Imam al-Hādi, upon him be peace, quotes another hadīth that proves the
Imamate of Amīr al-Muminīn, may Allah ennoble his face.
It is interesting to note that Imam al-Hādi’s mention of these three hadīths
mirrors a text written by his grandfather, Imam al-Qāsim bin Ibrāhīm ar-Rassi, upon
them be peace, called Tathbīt al-Imāma. All three hadīths were quoted word-forword and in the same order.
The third hadīth is as follows:
[((You are a jurist (qāďi) of my religion and the fulfiller of my trusts)).]
The Hadīth of the Jurist: Its Authenticity
After searching for this hadīth, we were able to find a similar narration in
some of the hadīth and history texts. One of which appears in Tārīkh ad-Dimashq in
which the Prophet, peace and blessings be upon him and his progeny, is said to have
addressed his relatives with the following words:
((O Bani Abdul-Muttalib, there has not been a Prophet sent
amongst his people except that there was made from his family a
brother, vizier, inheritor, appointee, fulfiller of his trusts, and a
jurist of his religion. So, who from amongst you will pledge
allegiance to me to be my brother, vizier, appointee, fulfiller of my
trusts, and the jurist of my religion?))
It is reported that Imam ‘Ali stood up, although he was just a child. The
Messenger, peace and blessings be upon him and his progeny, told him to sit down.
The Prophet, then repeated his question two more times and Imam ‘Ali, may Allah
ennoble his face, stood up each time. Finally, after the third time, the Prophet, peace
and blessings be upon him and his progeny, accepted the pledge from Amīr alMuminīn, may Allah ennoble his face.
Another narration with similar wording appears in Fađa’il as-Sahāba by
Imam Ahmed bin Hanbal. The only difference being that at the end of the narration,
the Prophet, peace and blessings be upon him and his progeny, is narrated to have
said: ((‘Ali is the jurist of my religion and the fulfiller of my trusts)).
Even though the hadīth quoted by Imam al-Hādi, upon him be peace, was
not narrated word-for-word by any other hadīth scholar, the import of this hadīth is
implied by the account reported in Tārīkh ad-Dimashq as well as other narrations of
the same hadīth. One of these narrations appears in Musnad Ahmed on the authority
of Hubsha bin Junāda, and in it the Prophet is recorded to have said: ((…There is no
jurist in the religion except me or ‘Ali)).
Also, Ibn Hajar al-Haythami narrated and authenticated a similar narration
in which the Prophet, peace and blessings be upon him and his progeny, asked his
kin: ((Will you be the jurists of my religion?)) After Imam ‘Ali replied in the
affirmative, the Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((You, O ‘Ali! You, O ‘Ali!))
Regarding the first portion of the hadīth “You are the jurist of my
religion…”, a similar narration exists in Sunan Ibn Mājah in which the Prophet,
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peace and blessings be upon him and his progeny, said: ((…the one that is the most
expert in judgments is ‘Ali bin Abi Ťālib…)). Al-Albāni declared this hadīth
“authentic” in his Šahīh wa Ða’if Ibn Mājah. The authentic report supports the
notion that Imam ‘Ali, may Allah ennoble his face, was the most knowledgeable
regarding jurisprudence. Therefore, the first portion of Imam al-Hādi’s narration is
authentic in meaning.
Regarding the second portion of the hadīth “…and the fulfiller of my
trusts,” it is well known that the Prophet, peace and blessings be upon him and his
progeny, appointed Imam ‘Ali to fulfill his promises when the Muslims entered
Medina.
Now that it is established that the meaning of hadīth al-Qaďa is authentic,
we will now dwell upon the import of this hadīth.
The Hadīth of the Jurist: Its Import
We say that this hadīth indicates the Imamate of Amīr al-Muminīn, may
Allah ennoble his face, because the role of the imam of the community is to render
judgments and carry out the prescribed aspects of the Law. Many modern nations
have recognized this role and that is why the chief function of the president or prime
minister is to apply the executive orders of the State. Similarly, in the absence of the
Messenger as lawgiver, the imam of the community is to administer the law revealed
to the Messenger, peace and blessings be upon him and his progeny.
If a person is knowledgeable regarding the application of Divine Law, that
person would qualify as a candidate for the imamate of that community. If one
person is more knowledgeable than the other, that person would be more suited for
the role as imam. However, the person who is the most knowledgeable is the person
who is the most qualified. His authority would not be able to be challenged because
he would be the final authority on the executing the Law. That withstanding, since
Imam ‘Ali, may Allah ennoble his face, was declared the jurist of the community and
“the most expert in judgments,” it thereby follows that he is the most qualified for
the position of the imamate. If he is the most qualified, then to elect anyone other
than him would be faulty.
This argument is articulated best in the book Al-Kāmil al-Munīr fi Ithbāt
Wilāyat al-Amīr. In the text, the author mentioned that the Kharijites said that
because the hadīth of the Prophet, peace and blessings be upon him and his progeny,
says: ((The most merciful to my community is Abu Bakr, the most firm of my
community is ‘Umar, the most expert in judgments is ‘Ali, the most knowledgeable
in obligations is Zayd, the most knowledgeable in the permissible and prohibited is
Mu’ādh bin Jabal, the one who I love to hear recite the Qur’ān because of his
freshness is Ibn Umm ‘Abd)), Imam ‘Ali does not precede other Companions in
virtues and qualification for the Caliphate. The author said in response to their
claims:
We refute you in that ‘Ali bin Abi Ťālib should precede the others
in the Caliphate. You already confirm that the Prophet, peace and
blessings be upon him and his progeny, said: ((Your expert in
judgments is ‘Ali)). There is no disagreement amongst the
community that the judge cannot be a judge unless he is
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knowledgeable in the permissible and prohibited. When there
occurs an ambiguous disagreement concerning the permissible and
prohibited, he must judge between them in that ruling.
One cannot be a judge unless he has memorized the Book of Allah.
If there occurs an ambiguous disagreement concerning something
in the Book of Allah, he must judge between them in that. If he is
not knowledgeable in all of that, how can he be a judge?!
Once we see the organization of these things, he can share with
them [the virtues mentioned about them] but they cannot share the
virtue of judgment with him. This is because the judge is the ruler
(al-hākim).
Allah has commanded creation that they should refer matters to the
ruler, who embodies these things. The Blessed and Exalted says:
{No! By your Lord, they do not believe until they make you judge
the disputes between them, do not dispute within themselves your
judgment, and are satisfied} (Q. 4:65); {…and judge between them
by that which Allah revealed} (Q. 5:48); {Verily We have revealed
to you the Book in Truth so that you may judge the people by what
Allah has shown you} (Q. 4:105); {Is the one who guides to the
truth more worthy to be followed or the one who cannot guide
unless he is guided?! What is with you?! How do you judge?!} (Q.
10:35). Allah, the Blessed and Exalted, informs them that they do
not believe until they make the Messenger judge the disputes
between them.
Then He says: {O you who believe, obey Allah, obey the
Messenger and those who hold authority among you} ( Q. 4:59).
He then informs them that obedience to the holder of authority
among them is obedience to His Messenger and obedience to His
Messenger is obedience to Allah. The ruler is Allah, His
Messenger, and the holder of authority. Allah, the Mighty and
Majestic, says: {O you who believe, obey Allah, obey the
Messenger and those who hold authority among you} ( Q. 4:59).
The author, therefore, demonstrated that because Imam ‘Ali, may Allah ennoble his
face, was declared the “most expert in judgments,” this encompasses all of the
virtues of the others and it makes him the most entitled to rule.
Additional Proofs for the Imamate of ‘Ali bin Abi Ťālib
The proofs mentioned by Imam al-Hādi, upon him be peace, should suffice
as evidence of the Imamate of ‘Ali and his immediate succession to the Prophet,
peace and blessings be upon him and his progeny. In addition to the aforementioned
proofs regarding the Imamate of Amīr al-Muminīn, we also have other textual proofs.
Regarding the first evidence, the Exalted says: {Verily, your only Guardian
is Allah, His Messenger, and those who believe—those who establish the prayer and
render the alms while bowing} (Q. 5:55). Although we’ve previously proven that this
verse was revealed regarding Imam ‘Ali, may Allah ennoble his face, we also say
that this verse is a proof of his Imamate. This is because the term {Guardian (wali)}
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is singular and denotes “one who has authority.” The author of Al-‘Iqdu Ath-Thamīn
fi Ma’rifat Rabbil-‘Alamīn said regarding the import of the verse:
It is restricted in its denotation of Imamate because “guardian”
means “one who has authority to govern affairs.” It is like if
someone said: “This is the woman’s guardian”, or “This is the
orphan’s guardian”; that is, he has the authority to govern their
affairs.
The word wali can have other meanings as well. Some exegetes even
suggested that the word used in the verse denotes “protector” or “friend.” They say
that this verse is reiterating what was said in the verse: {The believing men and
believing women are guardians one to another} (Q. 9:71). They say that this verse is
general and simply denotes that the believers have Allah, His Messenger, and each
other as guardians, protectors, and friends.
However, we reply by saying that the verse uses the singular form {your
Guardian (waliyukum)} and not the plural form “your guardians” (awliyā`ukum). So,
a different meaning is conveyed in this verse than in the verse {The believing men
and believing women are guardians (awliyā) one to another}. The use of the singular
noun in the verse indicates that each person mentioned in conjunction to the other
plays a part in the role of Guardianship. A similar idea is conveyed by the verse:
{…truly Allah is his Protector (Mawla), as well as Gabriel, a righteous one amongst
the believers, and the angels - will support him.} (Q. 66:4). Although the word
Mawla is singular, it nevertheless applies to each one of the other personalities
mentioned in conjunction to Allah, the Exalted.
That withstanding, in the verse {Verily, your only Guardian is Allah, His
Messenger, and those who believe}, Allah is the Guardian of the believers in the
absolute sense. The Prophet, peace and blessings be upon him and his progeny, is the
guardian of the believers in the sense that as long as he is alive, he serves as their
leader and holder of authority. Finally, {those who believe}—that is Imam ‘Ali bin
Abi Ťālib—serves the same function of guardian (wali) as the Prophet after the
demise of the latter, peace and blessings be upon him and his progeny. It is as the
Messenger, peace and blessings be upon him and his progeny, said: ((Verily, ‘Ali is
the guardian (wali) of every believer after me)).
It is also noteworthy that according to the reports in Musnad Ahmed,
Khasā`is Amīr al-Muminīn of an-Nisā`i, As-Sunan al-Kubra of an-Nisā`i, and
Fađa’il as-Sahāba by Imam Ahmed bin Hanbal on the authority of Burayda, the
Prophet, peace and blessings be upon him and his progeny, is also narrated to have
said ((He is your guardian (waliyukum) after me)). It was as if he was giving a
Prophetic exegesis on the verse {Verily, your only Guardian (waliyukum) is Allah,
His Messenger, and those who believe} because the same wording is used!
The second evidence that proves the Imamate of Amīr al-Muminīn, may
Allah ennoble his face, is the verse {And warn thy nearest of kin.} (Q. 26:214).
Although the verse itself does not convey the meaning of Imamate, the
circumstances regarding its revelation demonstrate the succession of Imam ‘Ali, may
Allah ennoble his face. These circumstances are narrated by many exegetes;
however, we narrate the report by Imam al-Baghawi in his Ma'alim at-Tanzīl:
Muhammad bin Ishaq narrated on the authority of Abdul-Ghafār
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bin al-Qasim—Minhāl bin ‘Amru—Abdullah bin al-Hārith bin
Nawfal bin Hārith bin Abdul Mutālib—Abdullah bin ‘Abbās—’Ali
bin Abi Ťālib said: When the verse {And warn thy nearest of kin}
was revealed to the Messenger of Allah, peace and blessings be
upon him, he called me and said: ((O ‘Ali, Allah commands me to
warn my kin and relatives. I know that whatever I invite them to
concerning this matter, they will dislike it)). He was then silent
until Gabriel came to him and said, “O Muhammad, you are not
doing what you were commanded to! Your Lord will punish you
concerning it!” I then prepared a meal. Lamb was prepared for the
men and we also drank some milk. Then the Bani Abdul Mutālib
all gathered and began to talk, wondering what they had been
called for. I wanted to make them hear what I was commanded
earlier and they were invited to it. There were 40 men on that day;
more or less. Among them were his uncles: Abu Ťālib, Hamza,
Abbās, and Abu Lahab.
When they all gathered, he invited me to eat the food I made for
them. So, I went to him. At that point, the Prophet, peace and
blessings be upon him, addressed them and cut off a piece of meat
and then bit into it. Afterwards, he divided it [i.e. the meat] into
pieces, distributed it amongst them, and said: ((Eat in the Name of
Allah)). The people ate until you saw their fingers [i.e. they ate all
of the food]. I swear by Allah that there was not one man who did
not eat his fill! He then said: ((Serve the people drinks, O ‘Ali)). I
then came with a drinking vessel and they drank from it until all of
them were satiated. I swear by Allah that the people drank [to their
fill]. The Prophet, peace and blessings be upon him, desired to
speak to them but Abu Lahab interrupted and said, “Verily your
companion has bewitched you!” The people then murmured and
the Prophet, peace and blessings be upon him, did not speak to
them.
That next day, he [i.e. the Prophet] said: ((O ‘Ali, that man [i.e.
Abu Lahab] sought to outstrip me regarding what I wanted the
people to hear. Then the people murmured amongst themselves
before I could speak! Prepare the food and drink as you did
yesterday and gather them together for me)). I did that and
gathered the people together. I invited them to eat and they came.
They did as they did yesterday regarding eating and drinking until
satiation. Then the Prophet, peace and blessings be upon him, said
to them: ((O Bani ‘Abdul Mutālib, I have come to you with the
best of this world and the Hereafter. Allah has ordered me to call
you unto Him. Who will be my vizier in this affair? Who will be
my brother, appointee, and successor amongst you (khalīfati fi
kum)?)) The people fell silent. I said: “Verily sublimity has arrived
to them! I, O Prophet of Allah, will be your vizier!” He then took
me by my neck and said ((Verily, this is my brother, appointee,
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and successor amongst you! Therefore, listen to him and obey
him!)) The people laughed and said to Abi Ťālib: “Your son has
become your leader (amīr)! So you have to listen to ‘Ali and obey
him!”
In this narration, we see that after the Messenger of Allah, peace and
blessings be upon him and his progeny, received the Prophetic Mission, he was told
to invite his kin to Islam first. This is because similar to the previous Prophets, upon
them be peace, the families and kin of the Prophets were to play a role in forwarding
their Message and supporting them in that.
For example, the Exalted quotes the statements of the enemies of Prophet
Shu’ayb, upon him be peace, when they said: {“Verily, we see you as weak amongst
us! Had it not been for your clan, we would have stoned you!”} (Q. 11:91). The
Exalted also says regarding the other role of the Prophetic families: {And We have
given the family of Abraham the Book and Wisdom. And We granted them a mighty
kingdom} (Q. 4:54). Thus, the families of the Prophets, upon them be peace, were to
play the role of protecting them and transmitting the Divine Knowledge from them.
The Seal of the Prophets, peace and blessings be upon him and his progeny,
similarly called his kin to assist him in his mission. Whoever accepted was to be his
vizier, brother, appointee, and successor. Imam ‘Ali, may Allah ennoble his face,
was the only one to accept this task. As a result, those who believed amongst us
family were commanded to follow him as their amīr. Even Abu Lahab understood
from the use of these titles and the Prophet’s command that obedience was meant!
There have been attempts by some to distort and obfuscate the import of
this incident! This is evident in the narration of this incident by Imam at-Ťabari in his
exegesis. He narrated the same exact occurrence except he reported that the Prophet,
peace and blessings be upon him and his progeny, said: ((Who will be vizier in this
affair? Who will be my brother—and so forth and so forth—(wa kadha wa kadha)?))
One could readily see that, after comparing the two reports, there was a deliberate
attempt to distort the terms “appointee” and “successor”! This is very curious
because in at-Ťabari’s history book, he narrated the same account. However, instead
of writing “and so forth and so forth”, he actually narrated the following: “my
brother, appointee, and successor”!
What is also noteworthy is that Imam al-Baghawi narrated this incident
using the exact same chain of narrators that Imam at-Ťabari used. However, Imam
al-Baghawi included the last two honorific titles of Imam ‘Ali, may Allah ennoble
his face, while Imam at-Ťabari omitted them. This demonstrates that the latter
purposely sought to cover the import that these last two titles for ‘Ali implied—and
that is, that Imam ‘Ali was the appointee of the Messenger’s, peace and blessings be
upon him and his progeny, affairs and his successor!
Our opponents reply by saying that this narration was weakened by the
imams of hadīth. Ibn Kathīr narrated in his exegesis:
The only one to narrate with this context is ‘Abdul-Ghafār bin alQāsim, Abu Maryam. He is rejected, an excessive liar, and a
Shi’ite. ‘Ali bin al-Madīni and others charged him with fabrication
of hadīths. The imams weakened him, may Allah have mercy on
all of them.
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They say that since he is the only one who narrated this incident, his weakness
weakens the narration.
We reply by saying that although it is true that many of the imams of hadīth
weakened ‘Abdul-Ghafār bin al-Qāsim, he was not the only one who narrated this
account. In his exegesis, Imam ath-Tha’labi narrated it with the following chain:
Al-Hussein bin Muhammad bin al-Hussein related on the authority
of Musa bin Muhammad bin ‘Ali bin ‘Abdullah—al-Hassan bin
‘Ali bin Shabīb al-Ma’mur—Abbād bin Ya’qub—Ali bin Hāshim
on the authority of Sibāh bin Yahya al-Mazni—Zakariyya bin
Maysira—Abi Ishāq—Barā’…
Imam Ahmed bin Hanbal narrated it in his Musnad with the following chain of
narrators:
Aswād bin Aamir narrated on the authority of Sharīk—Al‘Amash—Al-Minhāl—‘Abbād bin ‘Abdullah al-‘Āšadi—Ali, may
Allah be pleased with him…
He also narrated it in his Fađa’il as-Sahāba with the following chains:
- Yahya bin ‘Abdul-Hamīd al-Hamāni related to us on the
authority of Sharīk—Al-‘Amash—Al-Minhāl bin ‘Amr—‘Abbād
bin ‘Abdullah al-‘Āšadi—Ali…
- Abu Khaythama related to us on the authority of Aswād bin
Aamir—Sharīk—Al-‘Amash—Al-Minhāl bin ‘Amr—‘Abbād bin
‘Abdullah al-‘Āšadi—Ali…
- Aswād bin Aamir narrated on the authority of Sharīk—Al‘Amash—Al-Minhāl—‘Abbād bin ‘Abdullah al-‘Āšadi—Ali…
Ibn Abi Hātim also narrated in his exegesis with the following chain:
Al-Hussein bin ‘Isa bin Maysira al-Hārithi narrated on the
authority
of
‘Abdullah
bin
‘Abdul-Quddūs—Al‘Amash—‘Amr—’Abdullah bin al-Hārith—’Ali…
All of the above narrations do not contain ‘Abdul-Ghafār bin al-Qāsim, but they all
narrate the incident we mentioned above. Imam Ibn Hajar al-Haythami also narrated
this incident in detail in his Majmu’ az-Zawā`id and said:
Al-Bazzār narrated it, and his wording, as well as that of Ahmed, is
condensed. Imam at-Tabarāni narrated it in his Al-Aswat with
condensed wording also. The narrators in Ahmed and al-Bazzār are
authentic, with the exception of Sharīk. However, he is reliable.
Our opponents reply by saying that the import of this hadīth does not mean
that Imam ‘Ali was to be the successor of the Prophet, peace and blessings be upon
him and his progeny, in the general sense. They say that Amīr al-Muminīn, may
Allah ennoble his face, was to simply serve as the successor and appointee in the
sense of one who takes care of the family affairs of the Prophet, peace and blessings
be upon him and his progeny, in his absence. They say that this is indicated from the
wording used “my successor concerning my family” (khalīfati fi ahli) in other
narrations.
We reply by saying that the meaning of these terms “appointee” and
“successor” was not only connected to the affairs of the Prophet’s family, but also to
the general Muslims. This is because it would be illogical for Amīr al-Muminīn, may
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Allah ennoble his face, to be appointed as the leader of the Prophet’s family only.
One has to keep in mind that the message of Islam had not extended to
those people outside of the Prophet’s, peace and blessings be upon him and his
progeny, family. Therefore, for Imam ‘Ali to be appointed as the “appointee” and
“successor” of the Prophet, peace and blessings be upon him and his progeny, at
such an early stage, this indicates that the appointment was general and not specific
for the family of the Prophet, peace and blessings be upon him and his progeny. This
is coupled by the fact that the Messenger of Allah, peace and blessings be upon him
and his progeny, made a general statement regarding Amīr al-Muminīn, may Allah
ennoble his face: ((…I should not leave unless you are my successor of all of the
believers after me)).
We could cite more examples and proofs; however, that which we
mentioned should be sufficient for those who earnestly seek the truth. Once one
looks upon the narrated unique virtues of Imam ‘Ali, may Allah ennoble his face, as
well as the explicit Prophetic designation, one cannot but conclude that Amīr alMuminīn was to be the leader of the Muslims after the Messenger of Allah, peace
and blessings be upon him and his progeny.
[The Messenger, upon him be peace, specified him knowing the happenstances
and controversies that would occur with his community.]—Imam al-Hādi, upon
him be peace, emphasizes that the Prophet, peace and blessings be upon him and his
progeny, predicted the things that were to take place after his departure. The Prophet,
peace and blessings be upon him and his progeny, did not hesitate to inform his
Companions some of the things regarding that which was to take place with the
Muslims in the future. This is the reason why there are whole sections in the books
of hadīth and narrations dedicated to the prophecies of the Messenger of Allah,
peace and blessings be upon him and his progeny, regarding that which was to befall
his community. We will look at some examples of these prophecies in the sections
below, insha-Allah.
[‘Ali used to relate an account that he would be killed by a Murādi;]—The imam,
upon him be peace, relates that Amīr al-Muminīn, may Allah ennoble his face, used
to state that he would be murdered by a Murādi, which is a Yemeni tribe. The
“Murādi” that he is referring to is ‘Abdur-Rahmān bin Muljam, who killed Imam
‘Ali by stabbing him with a poison dagger.
Imam ‘Ali and Knowledge of the Unseen
Regarding this prophecy of Imam ‘Ali, The author of Al-Kāmil al-Munīr fī
Ithbāt Wilāyat Amīr said:
When he [i.e. Imam Ali] saw ‘Abdur-Rahmān bin Muljam in his
army, he said [in prose]:
“I desire that he lives, but he desires to kill me!
The responsibility will be upon your friend from
Murād.
By Allah, this will stain this!” He then placed his hand on his bald
head and then under his beard.
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This account is also mentioned in the books of history, some of which include: AlWāfi bil-Wafiyāt, At-Tabaqāt al-Kubra of Ibn Sa’d, Tārīkh ad-Dimashq, and Maqātil
at-Ťālibiyīn. All books contain the poem and indicated that Imam Ali, may Allah
ennoble his face, said it regarding Ibn Muljam.
The aforementioned author continued and stated that after Imam Ali, may
Allah ennoble his face, was stabbed by Ibn Muljam, he said to him: “Are you
‘Abdur-Rahmān bin Muljam?” When Ibn Muljam replied in the affirmative, Amīr alMuminīn said: “Allah is the Greatest (Allāhu Akbar)! Allah is the Greatest! By Allah,
I didn’t lie, and he didn’t lie!”
From this, we know that this prophecy was related to Imam ‘Ali, upon him
be peace, by the Prophet, upon him be peace. We previously mentioned an authentic
hadīth in which the Prophet, peace and blessings be upon him and his progeny, told
Amīr al-Muminīn, may Allah ennoble his face: ((Verily, this [i.e. his beard] will be
dyed with blood from this [i.e. his head])). However, there is apparently no hadīth in
which the Prophet, peace and blessings be upon him and his progeny, told the imam
that a Murādi would kill him. This does not mean that the Prophet, peace and
blessings be upon him and his progeny, did not relate this; it’s just that there are no
recorded hadīths in which these details were mentioned.
There is also the possibility that this knowledge of the unseen was given to
Imam ‘Ali, upon him be peace, directly from the Lord of the Worlds. There are other
examples of Imam ‘Ali, may Allah ennoble his face, demonstrating knowledge of the
unseen. We will relate a couple of them, insha-Allah.
The first of these prophecies is that Imam ‘Ali, upon him be peace,
predicted the great flood of Bašra. In one of his addresses to the Bašrans, Imam ‘Ali,
upon him be peace, said:
Allah will drown your city until it will be as though I am looking at
its mosques [i.e. the mosques of Bašra] as the masts (ju` ju`) of a
ship and the chest of an ostrich.”
In another narration: “…like the chest (ju` ju`) of a bird swimming
in the ocean”.
This prediction is attributed to ‘Ali and recorded in detail in the book Rabi’
al-Abrār. This prediction is also mentioned in the following books of language under
the definition of “ju` ju`”: Tāj al-‘Arūs, Lisān al-‘Arab, and An-Nihāya fī Gharīb alAthar. All three books say that this prophecy is “a statement (hadīth) of ‘Ali.”
Consequently, there is no doubt that this was a prophecy by Amīr alMuminīn, may Allah ennoble his face, and that it came to pass when Bašra was
flooded twice: Once, during the reign of the Abbasid ruler, Qadir Billah and again,
during the reign of his son, Qa’im bi ‘Amrullah. Both of which took place almost
three centuries after it was prophesied!
The second of these prophecies is that Imam ‘Ali, may Allah ennoble his
face, predicted the slaughter of his son, al-Hussein, upon him be peace, on the plains
of Karbala. Abu Nu’aym al-Isfahāni narrated a report in his Dalā`il an-Nubūwa on
the authority of ‘Āšbagh bin Nabāta regarding Imam ‘Ali, upon him be peace:
When we came to the place where the tomb of al-Hussein, may
Allah be pleased with him, is now, [‘Ali] said: “Here will be the
halting place of their riding beasts and the laying of their saddles.
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Here will be the place where the blood of a young man from the
Progeny of Muhammad, peace and blessings be upon him and his
progeny, will be spilled. He will be killed in this yard and the
heavens and earth will cry for him.”
A similar report exists in the Al-Mutālib al-'Āliya of Ibn Hajar al-Haythami
and Dhakhā`ir al-‘Aqba of Muhibb at-Ťabari. In Ibn Hajar’s report, he explicitly
mentioned that they were in Karbala when Imam ‘Ali made that statement.
This prophecy of Amīr al-Muminīn, upon him be peace, was fulfilled in
61AH when Imam al-Hussein, upon him be peace, and his family were slaughtered
on the plains of Karbala. This occurred more than twenty years after Imam ‘Ali, may
Allah ennoble his face, predicted it!
We previously mentioned a hadīth in the last chapter that bears repeating.
Imam al-Hākim narrated in his Al-Mustadrak on the authority of Abu Ayyūb alAnŝāri:
“The Messenger of Allah, peace and blessings be upon him and his
progeny, commanded ‘Ali bin Abi Ťālib to fight against the
Traitors (an-Nākithīn), the Transgressors (al-Qāsiŧīn), and the
Rebels (al-Māriqīn).”
This hadīth is example of one of the prophecies of Prophet Muhammad,
peace and blessings be upon him and his progeny, and it will form the backdrop of
the following discussions. We will only utilize the following books of history
considered standard by our opponents to narrate these events: Al-Ansāb of alBalādhūri, At-Tārīkh at-Ťabari, and At-Tabaqat al-Kubra of Ibn Sa’d.
[…and also, he was informed about the Transgressors (firqat al-Qāsiŧa),]—As
we mentioned earlier, this group refers to those who transgressed against the leader
of the Muslims. This group consisted of Mu’awiya bin Abi Sufyān, ‘Amr bin al-‘Āš,
and the forces of Syrians. They engaged in a rebellion against Amīr al-Muminīn, may
Allah ennoble his face. This battle became known as the Battle of Šiffin.
The Battle of Šiffin: The Background
We introduce the details of this battle by presenting the backdrop of the
incident. During the reign of the second caliph, ‘Umar bin al-Khattāb, he installed
Mu’awiya as his deputy governor of Syria.
We are not sure what prompted ‘Umar to appoint Mu’awiya as his
governor. It is well known that ’Umar favored those Companions with seniority
(musābaqa) over those who entered the religion at a later date. Maybe it was the son
of Abu Sufyān’s reputation and rapport amongst the Syrians that caused the second
caliph to appoint him. Whatever the case, Mu’awiya was able to maintain this
position throughout the caliphates of ‘Umar and Mu’awiya’s cousin, ‘Uthmān. This
means that Mu’awiya governed Syria for almost 20 years!
It must be kept in mind that governance meant more than just collecting the
funds of the Muslims. It also entailed appointing preachers and imams, as well as
funding scholars, endowments, etc. Consequently, when Mu’awiya was able to
maintain his position as governor for such a long time, he was able to hold sway the
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minds of the Syrians for two decades before the caliphate of Imam ‘Ali, may Allah
ennoble his face.
Following the demise of the third caliph, the Muslims went to Imam ‘Ali,
may Allah ennoble his face, to secure the position as caliph. Once he became caliph
and received the pledge of allegiance from the general body of Companions, he
made it his primary policy to remove the governors that he deemed unsuitable for
their positions. These governors were appointed in the previous regime, and the point
of contention between ‘Uthmān and many of the Companions was his insistence in
appointing his kin to leadership positions. Imam ‘Ali, may Allah ennoble his face,
saw fit to remove the Umayyad governors from their positions. Even when his
advisor and cousin, ‘Abdullah bin al-‘Abbās tried to advise him to keep the
governors for a short while before deposing them, Amīr al-Muminīn replied that he
“will not let another day pass” with the likes of these people in power.
Among those governors were Mu’awiya, al-Mughīra bin Shu’ba, and
‘Abdullah bin Amīr. Consequently, we ask those who seek to exonerate the son of
Abu Sufyān: If there was any virtue in him, why would Amīr al-Muminīn seek to
dethrone him as soon as he attained the Caliphate?!
Mu’awiya knew that his position was in jeopardy. This is probably due to
Imam ‘Ali’s open protests against Mu’awiya policies during his governorship in the
caliphate of ‘Uthmān. One of which, was concerning the misappropriation of public
funds. The senior Companion, Abu Dharr al-Ghaffāri protested against Mua’wiya’s
extravagant spending of the Muslim public funds. Mu’awiya then wrote ‘Uthmān
protesting Abu Dharr’s conduct. Abu Dharr was then exiled by the third caliph at the
behest of Mu’awiya. Imam ‘Ali, may Allah ennoble his face, defied caliphal orders
and went to visit his friend, Abu Dharr, while the latter was in a desert wasteland. No
doubt, Mu’awiya assumed that Imam ‘Ali remembered this incident and therefore,
sought to remove him from power after ‘Ali became caliph.
The son of Abu Sufyān knew that he had to do whatever it took to remain in
power. He knew that the integrity of Imam ‘Ali, may Allah ennoble his face, could
not be bought with money. He knew that he did not have the seniority and merits of
Imam ‘Ali, may Allah ennoble his face; he therefore sought to “equal the playing
ground” between the two of them by demoting the status of ‘Ali and raising his own.
He also knew that to topple the fledgling rule of such a person of high standing, he
had to employ a person who was just as cunning and ambitious as himself—‘Amr
bin al-‘Āš.
‘Amr was a person whose years of negotiations and political connections
made him capable of almost any political feat. He had, like Mu’awiya and Abu
Sufyān, embraced Islam at a later date. He had also had a taste of power when the
second caliph appointed him as governor of Egypt, which was probably due to
‘Amr’s successful military campaign there as well as his rapport with the Egyptians.
He maintained his position for the first part of Uthmān’s caliphate; however,
‘Uthmān dismissed ‘Amr from his post and replaced him with an Umayyad relative,
‘Abdullah bin Sa‘d bin Abi Sarh.
‘Amr and his Egyptian loyalists did not react kindly towards the third
caliph’s dismissal of him. ‘Amr became a very vocal critic of ‘Uthmān and incited
rebellion against him—accusing the caliph of reprehensible innovations. This
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historical fact is evidenced by the various recorded statements of ‘Amr against the
caliph.
There is also proof to suggest that he was one of the instigators that
prompted Uthmān to be murdered. The Egyptian contingent that participated in
placing Uthmān’s house under siege cited many of these innovations and criticisms
of the third caliph. It is also evident from the well-known vendetta that ‘Uthmān’s
brother, al-Walīd bin 'Uqba had against ‘Amr. It was only Mu’awiya who could
persuade al-Walīd to spare ‘Amr’s life of so that the three of them could focus their
collective energies against Imam ‘Ali.
Mu’awiya proposed to ‘Amr that he assist him in maintaining Syria. ‘Amr
stated that his condition of assisting the son of Abu Sufyān was that he wanted
Egypt. ‘Amr enjoyed the life as a provincial governor and sought to return to his post
in Egypt. He was similar to Mu’awiya in that he was willing to do anything it took to
regain Egypt. All of this was foretold and forewarned by the Prophet, peace and
blessings be upon him and his progeny, when he warned his Companions saying that
he did not fear poverty for his community, rather, he feared affluence!
Imam ‘Ali, may Allah ennoble his face, sent the Companion, Jarīr bin
‘Abdullah to secure Mu’awiya’s pledge. Prior to Jarīr arriving to Damascus, the son
of Abu Sufyān had already propagated the view that his cousin, ‘Uthmān bin ‘Affān,
was unjustly slain and that it was incumbent for him (as his next of kin) to exact
revenge from his murderers. Mu’awiya cited the verse of Qur’ān to justify his claim:
{If anyone is killed unjustly, We grant his next-of-kin (wali) authority…} (Q.
17:33).
The media machine of Mu’awiya not only portrayed Imam ‘Ali, may Allah
ennoble his face, as a passive person indifferent towards exacting revenge for the
death of the previous caliph, but they also portrayed him as an accessory to the
murder itself! Mu’awiya used all means available to him to appeal to the emotions of
the crowd. He is even recorded to have used the blood-stained shirt of Uthmān to
incite the Syrians towards rebellion. All of that withstanding, Jarīr bin ‘Abdullah
arrived to Damascus with the Syrians fomenting hatred and a bloodlust towards the
new caliph and his administration.
Needless to say, Mu’awiya did not accept the demand of ‘Ali that the
former pledge allegiance to the latter. Nor did Imam ‘Ali, may Allah ennoble his
face, accept Mu’awiya’s proposition that the former give the latter Syria and Egypt
in exchange for his pledge and loyalty. Such proposition would have damaged the
legitimacy of Mu’awiya’s pretext of retaliation, so Jarīr was told to keep it secret.
However, the testimony of history bares the fact that Mu’awiya indeed sought Syria
and Egypt and not the murderers of his cousin because once he attained the rule of
the Muslims, there is no recorded instance in which he was said to investigate the
murder or kill the murderers of ‘Uthmān!
Once Imam ‘Ali, may Allah ennoble his face, was aware of Mu’awiya’s
refusal to submit as well as his claim of close kinship to Uthmān, he wrote him a
letter stating that just as the authority of the previous caliphs were recognized by the
general body of Muslims, his caliphal authority was similarly acknowledged and
recognized by the Muslims.
Furthermore, he wrote to Mu’awiya saying that the son of Abu Sufyān was
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merely a cousin of the slain, and the sons of the slain are more entitled to claim
retaliation than he. He also mentioned to him that since it was unclear who actually
killed ‘Uthmān, persecuting anyone for the murder would be a bloody controversy
outside of the realms of law and justice.
In their exchanges, Amīr al-Muminīn, may Allah ennoble his face, also
reminded Mu’awiya of his inferior status to him and to the rest of the Companions.
Indeed, Mu’awiya, his father, and the other Meccan aristocracy had attained the
status as tulaqā`. A tāliq was a person who was defeated in war and their status as a
slave to their conquerors was waived. He could not have been considered a Muhājir
or Anŝār; therefore, the matter of rule was not to be confined to a person of such
low-standing. Imam ‘Ali thus, emphasized to Mu’awiya that he should not seek that
which he is not qualified to have.
After a series of letters between the two of them, it was evident that each
side would not budge; so, the two of them prepared for war. Due to the continued
pleas of Amīr al-Muminīn, may Allah ennoble his face, it was obvious that he did not
want war. There are even letters by him calling for peace up until the actual fighting
took place. He saw the contingent in Syria as being one hopelessly misled by the
aspirations of Mu’awiya, ‘Amr, and al-Walīd. He therefore, knew that he had to meet
this transgressing faction as the Prophet, peace and blessings be upon him and his
progeny, had predicted.
The Battle of Šiffin: The War
Imam ‘Ali, may Allah ennoble his face, sent his cavalrymen towards Šiffin
under the charge of Mālik al-Ashtar with the explicit command to not initiate attacks
against the Syrians. Abu al-Awar and the Syrian forces occupied a watering hole at
the Euphrates. When Imam ‘Ali arrived with his detachment to the place, The Syrian
forces prevented the forces of Amīr al-Muminīn, may Allah ennoble his face, from
accessing the water. Imam ‘Ali then sent Sa’sa’ bin Suhān to Mu’awiya’s forces to
appeal for access to water. After Mu’awiya consulted his advisors who were divided
on the issue, he decided in favour of al-Walīd and maintained the position of
preventing water from ‘Ali’s forces.
As a result of a day and a half of being deprived of water, Imam ‘Ali, may
Allah ennoble his face, allowed his forces to fight against the Syrian forces to gain
access to the watering hole. After a brief skirmish, the forces of Amīr al-Muminīn
defeated the Syrian forces who were withholding the water. They in turn gained
control of the watering hole. However, instead of depriving the Syrians of access to
water as the Syrians had done to him, Imam ‘Ali allowed free access to both sides.
Although some of the pages of Muslim history are darkened by feuds and
wars between themselves, there are nevertheless glimmers of light and hope that
shine through! One of these examples is the mercy, compassion, and justice
displayed by Amīr al-Muminīn against his enemies. Although they showed him
hatred and injustice by denying him and his forces of their God-given right to water,
he nonetheless demonstrated to them why he was the successor to the one called {a
mercy to the worlds}, peace and blessings be upon him and his progeny!
Small skirmishes between the two forces continued until Muharram. Imam
‘Ali, recognizing the sanctity of the month, initiated a truce between the two
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sides—at least until the holy month ended. During this truce, he still attempted to
plead to the forces of Mu’awiya to give up their murderous pursuit and submit to the
Book of Allah.
They, in turn, called Amīr al-Muminīn, may Allah ennoble his face, to
testify that ‘Uthmān was killed unjustly. He, may Allah ennoble his face, replied by
saying that he would neither testify that he was killed unjustly nor would he say that
he was killed justly. Imam ‘Ali made it clear to them and everyone else that although
he disapproved of the way that ‘Uthmān was treated, he nevertheless, distanced
himself from the third caliph when it became evident that he would no longer heed
the advice of Imam ‘Ali and those other Companions who sought rectification. As
far as Imam ‘Ali was concerned, when ‘Uthmān continued to ignore the grievances
of the Muslims against the corruption of his governors, the third caliph brought his
own undoing upon himself.
‘Ali knew that the bloodthirsty mob from Syria did not care to listen to
reason so he quoted the verse from the Qur’ān: {You will not make the dead hear,
nor will you guide the blind from error. You will only make hear those who believe
in Our signs; they are the Muslims} (Q. 27:80-81).
The major fighting began on the eighth of Safar. The battle itself was said to
have lasted for three to four days. Throughout the battle, Imam ‘Ali, may Allah
ennoble his face, suggested that he and Mu’awiya fight one-on-one to determine the
victor and to end the slaughter on both sides. Mu’awiya declined each time knowing
that he would not fare well against the Lion of Allah, may Allah ennoble his face. It
is even recorded that when ‘Amr suggested to Mu’awiya that he meet ‘Ali in one-toone combat, Mu’awiya responded by saying that ‘Amr was only suggesting that so
that if the former was killed, the latter would remain uncontested for leadership of
Syria and Egypt. Such exchange between these two further highlights that their
alliance was not based upon sincerity but rather the two chess-masters were vying for
the prospect of power!
One of the incidents that occurred during this time was the death of ‘Ammār
bin Yāsir. The aged Companion of the Prophet, peace and blessings be upon him and
his progeny, was 99 years old when he participated in this battle! However, when he
was killed by the forces of Mu’awiya, a prophecy of the Messenger of Allah, peace
and blessings be upon him and his progeny, came to pass.
Imams al-Bukhāri, Muslim, and others amongst the narrators of hadīth
narrated this prophecy. Imam al-Bukhāri narrated on the authority of Abu Sa’īd alKhudri that the Messenger of Allah, peace and blessings be upon him and his
progeny, said:
((Woe be to ‘Ammār! He will be killed by the oppressive group!
He will call them to Paradise and they will call him to the Fire!))
There is no doubt that this “oppressive group” refers to the forces of
Mu’awiya. Even ‘Abdullah bin ‘Umar is narrated to have said: “The only thing I
regret was that I didn’t fight the oppressive group with ‘Ali!” This statement by the
son of ‘Umar was narrated by Ibn Hajar al-Haythami in Majmu’ az-Zawā`id, and Ibn
Hajar declared the chain to be authentic.
Despite the import of this prophecy, Mu’awiya did not take heed to it. It is
even recorded that when Shabath bin Ribi’ attempted to counsel him by saying:
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“Would it please you to gain power over ‘Ammār so that you could kill him?!”,
Mu’awiya replied: “What would stop me from doing that?! If I was to gain power
over the son of Sumayya [i.e. ‘Ammār], I would not kill him for ‘Uthmān, I would
kill him for the Nātil, the freed slave of ‘Uthmān!” By this statement, Mu’awiya
implied that he could care less about the aforementioned prophecy! This should
serve as a sufficient refutation against those who seek to defend the son of Abu
Sufyān by saying that he himself did not kill ‘Ammār.
In this time, the two sides fought to a stalemate until the end of the fighting
when the forces of ‘Ali were about to attain victory. They had pushed the forces of
Mu’awiya back and just before the coup de grâce, the forces of Mu’awiya held up
the copies of Qur’ān upon their spears and called for arbitration.
This
strategy was suggested by ‘Amr in hopes that the symbolic appeal for the combatants
to allow the Book of Allah to arbitrate between them, would confuse the forces of
Imam ‘Ali. Maybe ‘Amr knew that the forces of Imam ‘Ali consisted of the
following types of people: those who were pious followers of the Imam, the Qur’ānreciters (al-qurrā`), those Kūfans who had a grudge against the Syrians, those who
were war-worn from the previous Battle of al-Jamal, and those who could be easily
swayed by superficial appeals to the Qur’ān.
Regardless, the desired outcome occurred, and the forces of Imam ‘Ali, may
Allah ennoble his face, were divided on the issue. Imam ‘Ali was not confused on
the issue. He knew that the forces of Mu’awiya were doing this as a form of deceit
and fraud. Had he not previously called them to return to the Book of Allah on
numerous occasions?! Until this moment, Mu’awiya and the Syrians had replied by
saying: “The only thing that remains between us is the sword!” However, when the
victory of Imam ‘Ali was at hand, they wanted arbitration?!
Imam ‘Ali and those loyal to him saw this as a trick and commanded his
armies to continue fighting. However, those Qur’ān-reciters and the majority of
‘Ali’s forces decided in favour of arbitration. Some of them, who later became the
Kharijites, told Imam ‘Ali that he had better submit to the arbitration or they would
do to him what they did to ‘Uthmān! Such treachery and mutiny amongst his army
forced Amīr al-Muminīn to reluctantly submit to arbitration. We will dwell upon the
details of arbitration in the section dealing with the Battle of Nahrawān, insha-Allah.
In conclusion, we say that the Prophetic command for ‘Ali to fight against
the Transgressors was actualized in the Battle of Šiffin. Such a command indicated
that Amīr al-Muminīn, may Allah ennoble his face, was acting on behalf of the Book
of Allah and the Sunnah of His Messenger, peace and blessings be upon him and his
progeny.
We have no qualms in claiming that Imam ‘Ali was in the right, and his
opponents were in the wrong. This is due to the fact that it is a necessity in our
beliefs that the Prophet, peace and blessings be upon him and his progeny, does not
command that which is prohibited or wrong. Furthermore, there is no other prophecy
or command in which Mu’awiya, ‘Amr, or any of the others on the side of the
“oppressive group” were told to fight against ‘Ali!
Replies to the Objections of Our Opponents Regarding Šiffin
Our opponents say that Mu’awiya and ‘Amr acted based upon their own
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scholarly effort (ijtihād); therefore, they cannot be faulted about what happened.
They say that scholarly effort was encouraged by the Messenger of Allah, peace and
blessings be upon him and his progeny. Since Mu’awiya and ‘Amr exercised
scholarly effort, they are rewarded twice for a correct ruling and rewarded once for
an incorrect ruling.
We reply by saying that scholarly effort is employed in the case of a
scholar. Neither Mu’awiya nor ‘Amr demonstrated scholarly effort during the
Prophet’s lifetime nor were they recognized or distinguished as scholars. One may
find some narrations reported on their authorities; however, the narration of hadīth
does not qualify one as a scholar.
There are many examples of Companions making faulty rulings. We cited
some of these examples earlier. Consequently, the rulings of a scholar must be based
upon explicit verses of the Qu’rān and authentic narrations of the Prophet, peace and
blessings be upon him and his progeny.
Although Mu’awiya quoted the verse {If anyone is killed unjustly, We grant
his next-of-kin authority…} (Q. 17:33) to justify his rebellion against Imam ‘Ali, the
import of this verse did not apply to Mu’awiya because he was a cousin of the
murdered ‘Uthmān, as Imam ‘Ali pointed out to him.
Furthermore, the rest of the verse said: {…and do not be extravagant in
your killing}. This principle was violated by the killing of thousands of people at the
hands of Mu’awiya. He can not be said to have been rewarded for a mistake in his
decisions because his faulty opinion led to multitudes of Muslims being killed. Clear
violations of the primary sources of Divine law cannot be termed “scholarly effort.”
[…the Traitors (an-Nākitha),]—As we mentioned earlier, this group refers to
rebellious forces led by Ā’isha, Talha, and az-Zubayr. The term nakatha means “to
cancel” or “violate the terms of an agreement.” The reason why this group were
referred to as traitors (nākithīn) was that Talha and az-Zubayr were said to have
acted against their pledge of allegiance to Imam ‘Ali and rebelled.
The historians are divided into three positions regarding Talha’s and azZubayr’s pledge to Imam ‘Ali, may Allah ennoble his face. The first view is that
Talha and az-Zubayr did not pledge allegiance to ‘Ali; the second view is that they
pledged allegiance to him under threat of the sword; and the third view is that they
pledged allegiance willingly. All three views have their support amongst the
narrators of history.
The view that they did not pledge allegiance is refuted by the existence of
so many reports to the contrary. The view that they pledged allegiance under duress
is questionable due to the fact that other Companions were said to have refused the
pledge without ‘Ali threatening them.
Although some reports narrated that Mālik al-Ashtar, one of ‘Ali’s generals,
went around Medina forcing people to pledge, this is dismissed by the fact that Mālik
was unquestionably loyal to ‘Ali and would not have acted contrary to ‘Ali’s
commands or actions. We therefore, conclude that the pledges of Talha and azZubayr were voluntary.
This third view is further proven by a letter that Mu’awiya wrote to ‘Ali in
which he stated:
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“By my life, your argument against me is not like your argument
against Talha and az-Zubayr! They pledged allegiance to you, I
didn’t!”
If they pledged allegiance under duress, Mu’awiya could not have used this
argument.
The fact that the Messenger of Allah, peace and blessings be upon him and
his progeny, referred to this rebellious group as “Traitors” should further testify to
the truthfulness of the third view. No one could be called nākitha unless they
violated the terms of an agreement. They cannot be called such if they never entered
an agreement, nor could they be referred to as such if they were forced to enter an
agreement. That withstanding, Talha, az-Zubayr, and the Mother of the Believers,
Ā’isha, led a group of Muslims against the righteous caliph in a war called “the
Battle of al-Jamal.”
The Battle of al-Jamal: The Background
We cannot do justice to this battle unless we first preface the circumstances
surrounding its cause. One of the key incidents that contributed to this battle was the
murder of the third caliph, ‘Uthmān bin ‘Affān. Although we briefly mentioned it in
the last section, we will dwell upon it in a little more detail.
There are various narratives concerning the circumstances of ‘Uthmān’s
murder. The “official” view presents ‘Uthmān as a hapless victim of an Egyptian
rebel group. The other view presents him as being killed by a combined effort of the
Egyptians and opposition from Medina, Kūfa, and Bašra. The first view posits that
the third caliph fell victim to a group of anonymous riff-raffs that sought to dethrone
him for no legitimate reason. The second view posits that the Egyptians were spurred
on by prominent Companions in Medina to overthrow ‘Uthmān due to his violations
of Islamic Law.
Although the first view may allow many to sleep well at night, we opt for
the authenticity of the second view. The books of history are replete with examples
of Companions harshly criticizing the reign of ‘Uthmān. Abu Dharr, ‘Ammār, Ibn
Mas’ūd, and ‘Abdur-Rahmān bin ‘Awf are the names of just a few of the prominent
Muhājirūn that accused ‘Uthmān of innovations and favoring his kin over more
qualified Companions. ‘Abdur-Rahmān bin ‘Awf even expressed regret that he
participated in the choosing of ‘Uthmān as caliph after the death of ‘Umar! The
Anŝār, as a whole, opposed his rule for many of the same reasons as the Muhājirūn.
There were also those Companions, such as Talha, az-Zubayr, and Ā’isha, who
rejected the concessions granted to the Umayyads during the reign of ‘Uthmān.
This opposition even presented itself as explicit statements supporting the
killing of ‘Uthmān! It is well-known that the Mother of the Believers desired that
‘Uthmān be killed and Talha become the caliph. She was also a very vocal antagonist
towards ‘Uthmān. She attempted to call him back to the normative practice of the
Sunnah by holding up the sandals, hair, and belongings of the Prophet, peace and
blessings be upon him and his progeny, while stating that these relics of the
Messenger of Allah had not yet decayed before the caliph violated the principles of
Islam! Indeed, when she was asked concerning the innovations of ‘Uthmān, she
uttered her famous statement: “Kill Na’thal for he has greatly transgressed (faqad
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kafara)!”
We also say that another proof of the second view is that if the Companions
of Medina were opposed to the dethroning of ‘Uthmān, how could a rebel group
from Egypt travel all the way to Medina and hold the caliph under siege for almost a
month?! The Egyptian opposition was very vocal about their dissatisfaction with
‘Uthmān as they trekked to Medina. For them to be able to reach the caliph’s
quarters without armed opposition from those in Medina or those provinces between
Egypt and Medina—this indicated that the Companions in Medina were either
supporting the Egyptians or indifferent towards the plight of ‘Uthmān.
Nevertheless, the third caliph’s house was placed under siege and he was
eventually killed. The historical narratives differ as to who actually struck the blow
that killed him; however, what concerns us is the seemingly tacit approval of those
Companions concerning his death. As we said, the statements of the Mother of
Believers, Ā’isha concerning her desire for ‘Uthmān to be killed are too well-known
to be denied. There are also narrated statements from eyewitnesses that saw Talha
among those who placed ‘Uthmān’s house under siege and prevented the aged caliph
from getting water.
When the Mother of Believers, Ā’isha returned from Mecca, on her way she
was met by a messenger and asked him what has transpired in Medina. He informed
her that ‘Uthmān was killed. She did not respond until she was told that the people
selected Imam ‘Ali as the new caliph. She then declared that ‘Uthmān was killed
unjustly and his blood must be avenged! Her interlucor then responded by reminding
her that only days earlier, she expressed her desire for the third caliph to be killed.
She then replied by saying that she changed her mind. We wonder if Talha was
chosen as caliph, would she have changed her mind?!
She then led the charge of pursuing the killers of ‘Uthmān from Mecca. Due
to her status as one of the wives of the Prophet, she was able to muster up a
significant following for her cause. Among those who supported her were Talha and
az-Zubayr. The two of them had previously been in Medina at the side of ‘Ali, may
Allah ennoble his face, hoping for governor positions. When he did not grant them
these positions, they asked Amīr al-Muminīn if they could go to Mecca for the minor
pilgrimage. Imam ‘Ali suspected rebellion on their part, so he said to them: “You
two do not wish to make Umra; rather you two desire betrayal (ghudra)!” He asked
them to swear by Allah that they were going to make the minor pilgrimage. They
swore by Allah that they would do so but then headed to Mecca to join the
opposition with Ā’isha.
Mecca was chosen as the centre of agitation due to the prescence of some of
the Qurayshi “old guard” that harbored malice towards Amīr al-Muminīn, may Allah
ennoble his face, since their humiliating defeat during the time of the Prophet, peace
and blessings be upon him and his progeny. It was also a key place to appeal to those
pilgrims from other places to back the “Mother of the Believers” and “the Two
Disciples” of the Prophet against his cousin. Coincidently, Mecca was one of the
places that rejected Imam ‘Ali’s leadership and his appointment of governor.
The three leaders of the opposition movement were supported financially
and literarily by the Qurayshi “old guard.” Regarding financial support, people like
‘Abdullah bin ‘Amīr and Ya’la bin Munya amply funded the rebellion. Poets such as
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Safwān bin Umayya and even Marwān bin al-Hakam stated in verse that Imam ‘Ali
and his constituants were responsible for the murder of ‘Uthmān. With the
prominence of Talha, az-Zubayr, and Ā’ish,a coupled with the financial and
ideological backing of the Quraysh, Mecca became an anti-’Ali hotbed.
Simultaneously, an opposition movement headed by Mu’awiya was
developing in Syria. The son of Abu Sufyān attempted to appeal to the opposition
movement of Talha, az-Zubayr, and Ā’isha; however, they did not find it beneficial
to join his movement. This of course, begs the question: “If their true intentions were
to avenge the blood of ‘Uthmān, why didn’t they join the movement led by his kin
exacting the same thing?!” We say that the reason was that they probably knew that
the designs of Mu’awiya were to seize leadership. Since their intention was the same
thing, it would have contradicted the true aims of their movement.
The Mother of the Believers, Ā’isha sought support from some of the other
wives of the Prophet, peace and blessings be upon him and his progeny, in her quest
to dethrone ‘Ali. She attempted to persuade the Mother of Believers, Hafsa bint
‘Umar to join her campaign, but Hafsa’s brother ‘Abdullah quickly dissuaded his
sister from participating in any capacity. When Ā’isha tried to persuade the Mother
of the Believers, Umm Salama, the “Wisest of the Wives” told Ā’isha that the Book
of Allah has explicitly prohibited her from doing what she was doing. The Mother of
Believers, Umm Salama then quoted the verse: {Remain in your houses…} (Q.
33:33}. Unable to persuade the other Mothers of the Believers, Ā’isha returned to
her base.
The statement of the Mother of the Believers, Umm Salama was very
significant. Her solidarity with ‘Ali was cemented by the fact that she sent her son,
‘Umar bin Abi Salama to aid Imam ‘Ali, may Allah ennoble his face. Umm Salama
informed Imam ‘Ali, may Allah ennoble his face, of Ā’isha’s abortive efforts and
hostility towards him. She also said that had Allah not prohibited the Wives of the
Prophet from leaving their homes, she would have fought on the side of Amīr alMuminīn against Ā’isha and the rebels!
The Battle of al-Jamal: The War
The Meccan forces set out towards Bašra and met a contingent of troops led
by Marwān. Upon making the call to prayer, Marwān asked Talha and az-Zubayr
which one of them should lead the prayer. Muhammad bin Talha voted that his father
be imam and ‘Abdullah bin az-Zubayr voted in favour of his father. Sensing that
Marwān was attempting to subvert her movement, Ā’isha selected ‘Abdullah bin azZubayr to lead the prayers. This incident stands as a proof that some saw the efforts
of Talha and az-Zubayr as the desire to attain leadership and not to avenge the blood
of ‘Uthmān.
There is an incident recorded by the historians in which the Mother of the
Believers, Ā’isha, noticed that some dogs were barking at her from her camel litter.
She then inquired as to the name of the town that they were in. When she was told
that the place was called al-Haw`ab, she screamed and insisted that she be returned
back to Mecca. When she was asked why, she recalled a hadīth of the Prophet, peace
and blessings be upon him and his progeny, where he said to his wives that one of
them would be barked at by dogs at al-Haw`ab. He, peace and blessings be upon him
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and his progeny, then looked at her and said: ((Let it not be you, O Humayra)). She
continued to demand that she leave until ‘Abdullah bin az-Zubayr made the people
collectively swear that they were not in al-Haw`ab. She then decided to continue to
Bašra.
As the Meccan forces approached Bašra, Imam ‘Ali’s governor and aged
Companion of the Prophet, ‘Uthmān bin Hunayf, sent an errand to interogate them as
to what their intentions were. Ā’isha served as the spokesperson for the group and
replied that they were there to avenge Uthmān’s death and set up a consultation to
select the caliph. Such statement indicated that she was more desirous of replacing
the existing caliph than she was avenging the one she called Na’thal. This is because
there was no apparent connection between the people’s choice of caliph and the
murder of ‘Uthmān!
The forces decided to form a truce until Imam ‘Ali arrived to Bašra.
Unwilling to wait on the arrival of Amīr al-Muminīn, Talha and az-Zubayr violated
the truce and attacked ‘Uthmān bin Hunayf while he was leading the evening
prayers. They beat him up; plucked the hair from his head, beard, eyebrows, and
eyelashes; flogged him; and threw him in prison.
‘Abdullah bin az-Zubayr and his forces then attacked the Muslim soldiers
that were guarding the treasury (bayt al-māl). They slaughtered every one of them to
the last man and even killed their general, Abu Salama az-Zutti, who was narrated to
have been a righteous man. Ibn az-Zubayr’s soldiers then began distributing the grain
amongst himself and his soldiers. The Bašrans loyal to Imam ‘Ali demanded that Ibn
az-Zubayr and his soldiers release ‘Uthmān bin Hunayf and distribute the grain
amongst the people. ‘Abdullah bin az-Zubayr then commanded that their opponents
be killed.
During all of this, Imam ‘Ali, may Allah ennoble his face, attempted to slip
up forces in Kūfa; but his governor, Abu Musa al-‘Āsha’ri told the Kūfans to remain
neutral during the conflict. Amīr al-Muminīn needed the support of the Kūfans so he
sent Mālik al-Ashtar and Imam al-Hassan, upon him be peace, to encourage the
Kūfans to join him. Mālik al-Ashtar removed Abu Musa from his post, and Imam alHassan gave a speech that caused six to seven thousand people to join the forces of
Imam ‘Ali, may Allah ennoble his face.
Imam ‘Ali and his forces—now increased due to the Kūfans—arrived to
Bašra. After some minor skirmishes for three days, he attempted to make overtures
to the Meccan and Bašran forces, calling them to obedience. Amīr al-Muminīn, may
Allah ennoble his face, sent Sa’Sa bin Suhān and ‘Abdullah bin al-‘Abbās to reason
with the heads of the rebellion. When he returned to ‘Ali, he reported that Talha and
Ā’isha were the most stubborn and az-Zubayr was the most lenient of the three.
Imam ‘Ali, may Allah ennoble his face, sought to meet the rebel leaders and
talk to them himself. He wanted to meet with Talha. Imam al-Hākim recorded the
incident in his Al-Mustadrak on the authority of the grandfather of Rifa’ bin Iyās as
follows:
We were with `Ali on the day of al-Jamal when he sent a letter to
Talha bin ‘Ubaydallah saying: “Come meet me!” Talha came to
him and [‘Ali] said: “I adjure you by Allah, did you hear the
Messenger of Allah say: ((Whomever I have authority over, ‘Ali
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has authority over. O Allah, help those that help him and oppose
those that oppose him!))?” [Talha] replied: “Yes.” He said: “Then
why do you fight me?” He said: “I do not remember.” Then Talha
departed.
In this report, Imam ‘Ali, may Allah ennoble his face, reminded Talha of the
authority vested in him by the Messenger of Allah by recalling the hadīth of alGhadīr.
This report also serves as an additional proof for the view that we postulated
regarding the meaning of hadīth al-Ghadīr. This is because if it only related to an
incident that happened in Yemen, why would Amīr al-Muminīn, may Allah ennoble
his face, remind Talha of it more than twenty years later?! Also, if the hadīth only
referred to spiritual authority, why would Imam ‘Ali reference it when referring to
his temporal authority?!
‘Ali, may Allah ennoble his face, then attempted to appeal to his cousin, azZubayr, personally. He reminded him of an incident where the Prophet, peace and
blessings be upon him and his progeny, told az-Zubayr that he would fight against
‘Ali and the former would be wrong. Afterwards, az-Zubayr recalled this hadīth and
swore by Allah that he would not fight against Imam ‘Ali. When he returned to his
camp, he related that he swore to ‘Ali that he would not fight him. His son ‘Abdullah
called him a coward and told him that he could violate his oath by freeing a slave.
Before the battle started, Imam ‘Ali sent a young man to raise a copy of the
Qur’ān between them to call them to negotiations. The forces of Ā’isha, Talha, and
az-Zubayr killed this young man. The battle then started and lasted from noon to
sunset.
Az-Zubayr was said to have deserted the fighting at the beginning. He was
then killed as he attempted to flee. The historians differ as to who his murderer was.
Some reports said that one of the soldiers of Imam ‘Ali killed him. Another report
said that one of the Meccan/Bašran opposition killed him due to az-Zubayr desertion
and the subsequent killing of their relatives because of his instigation.
Talha was killed at an early stage of the battle from an arrow wound in his
back. The historical reports are ambiguous regarding his killer; however, there is
evidence that suggests that Marwān bin al-Hakam killed Talha. Afterwards, Marwān
was narrated to have told Abān, the son of ‘Uthmān: “We have taken care of one of
your father’s killers for you.” Also, upon his deathbed, Talha was recorded as stating
that he hoped that he had been expiated by ‘Uthmān. We therefore ask: “If Talha did
not see himself as responsible for the murder of Uthmān, why did he need ‘Uthmān
to expiate him?!”
The Mother of the Believers, Ā’isha continued to command the forces of
the Traitors from her camel litter. Realizing that the soldiers of Ā’isha would not
stop fighting while the camel stood, Imam ‘Ali commanded that the camel be
hamstrung. Once the camel was brought down, the fighting stopped. Imam ‘Ali, may
Allah ennoble his face, ordered the brother of Ā’isha, Muhammad bin Abi Bakr to
see to her needs.
The Battle of al-Jamal: The Aftermath
Respecting her status as the widow of the Prophet, peace and blessings be
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upon him and his progeny, Imam ‘Ali sought to speak to her. He respectfully
reproached her for her actions. She asked for pardon and to be returned back to
Medina. Even ‘Abdullah bin al-‘Abbās counseled the Mother of Believers regarding
her actions and she was reported to have wept bitterly.
The numbers of dead amongst both sides differ but generally held to be in
the thousands. Only four to five hundred are said to have been on the side of ‘Ali. He
ordered that the prisoners of war and wounded not be enslaved. He also ordered that
the only thing that his soldiers could take as booty was the dropped weapons and
riding animals left behind. The heirs of the slain warriors on both sides were to
inherit any property left by them.
Imam ‘Ali, may Allah ennoble his face, freed those prisoners of war that
pledged allegiance to him. Even when the sons of ‘Uthmān bin Affān were brought
before him, he freed them on the condition that they pledge allegiance to him. They
complied and they left for the Hijāz. Musa, the son of Talha was also captured and
given the opportunity to pledge allegiance to Imam ‘Ali, may Allah ennoble his face.
He decided to pledge allegiance and was granted his father’s large estate.
The historical accounts present Amīr al-Muminīn, may Allah ennoble his
face, as pardoning his enemies for their misdirection and rebellion. He allowed them
to freely pledge their allegiance to him or refrain from doing so without fear of
punishment. He acted in accord with all of the laws of Islam, and his position
towards the Traitors of al-Jamal was later adopted by Muslim jurists as the standard
treatment of Muslim rebels in an Islamic state.
Replies to the Objections of Our Opponents Regarding al-Jamal
If some of our opponents say that narration about the dogs of al-Haw`ab is
weak and unreliable, we reply by saying that it was narrated in Musnad Ahmed,
Musannaf of Ibn Abi Shayba, Al-Mustadrak of al-Hākim, Al-Mu’jam al-Awsat of atTabarāni, Ad-Dalā`il an-Nubuwwa of al-Bayhaqi, Musnad of Abu Ya’la, Šahīh of
Ibn Hibbān, Kanz al-Ummāl of al-Mutaqqi al-Hindi, and Majmu’ az-Zawā`id of Ibn
Hajar al-Haythami. It is also included in Ash-Shifā of Qadi Iyād in the chapter
dealing with the prophecies of the Messenger of Allah, peace and blessings be upon
him and his progeny.
Ibn Hajar narrated the report multiple times and said: “Ahmed, Abu Ya’la,
and al-Bazzār narrated it. Ahmed’s narrators are all authentic.” He also said
regarding another narration of the same report: “Al-Bazzār narrated it and his
narrators are all reliable.” Al-Albāni included the report in his As-Silsila as-Šahīha
and graded it “very authentic” (šahīh jiddan). All of that withstanding, the report of
the dogs of al-Haw`ab is authentic.
The opponents also claim that according to some historical sources the
agitator who was said to have encouraged rebellion against ‘Uthmān was a man
named ‘Abdullah bin Sabā. He was said to have been born of an African mother and
a Yemeni Jewish father. Ibn as-Sawdā (“Son of a Black woman”), as he was called,
allegedly became Muslim during the caliphate of Uthmān bin ‘Affān and was able to
affect the minds of prominent Companions such as Ā’isha and Abu Dharr to incite
rebellion against the third caliph.He was also said to have invented Shi’ism,
attributing divine qualities to Imam ‘Ali, may Allah ennoble his face.
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We reply by saying that there is evidence to suggest that this person did not
exist. Instead, he was concocted by historians to forward the view that the
Companions did not have legitimate antagonism towards each other. In order to
mask the very real aggression that they had towards one another after the death of the
Prophet, peace and blessings be upon him and his progeny, these historians saw fit to
create a “boogey-man” scapegoat to blame it on. Nevertheless, we can disprove the
existence of ‘Abdullah bin Sabā from three perspectives.
First, the only man to report the existence and subsequent sedition of
‘Abdullah bin Sabā, is a man named Sayf bin ‘Umar. Imam at-Ťabari relied upon
Sayf in his accounts of history. However, Sayf was not considered reliable by all of
the narrators of history and hadīth. The following is related about him in Mīzān alI’tidāl:
Al-Abbās said on the authority of Yahya: “He is weak.” Matīn
narrated on the authority of Yahya: “There is no good from him.”
Abu Dawūd said: “He is nothing.” Abu Hātim said: “He is
rejected.” Ibn Hibbān said: “He is ascribed with atheism
(zandaqa).” Ibn ‘Uday said: “His narrations are generally
objectionable.”
Consequently, we cannot accept his narrations, especially those centered around
‘Abdullah bin Sabā.
Second, ‘Abdullah bin Sabā appears in the history book of Imam at-Ťabari;
however, he does not appear in two of the other major books of history: At-Tabaqāt
of Ibn Sa’d and Al-Ansāb of al-Balādhuri. Both of these books narrated Muslim
history in detail; yet, neither one of them mentioned ‘Abdullah bin Sabā!
Third, the likelihood that a person who converted at such a late date could
effectively persuade prominent Companions is nil. It is amazing that our opponents
say that he was able to prompt Abu Dharr to foment hostility and rebellion against
‘Uthmān! Abu Dharr was a senior Companion of the Prophet, peace and blessings be
upon him and his progeny, that converted to Islam very early. To assume that a
troublemaker who only converted to Islam in the time of ‘Uthmān, would have been
able to influence someone like Abu Dharr would be a false assumption. This is
because of Abu Dharr’s seniority and knowledge.
We relate an incident that would shed light on the possibility of such. When
Abu Dharr was sent to Medina from Syria by the third caliph, he went to ‘Uthmān to
complain about the accummulation of wealth by his governor, Mu’awiya. With
‘Uthmān was Ka’b al-Ahbār, who was a convert to Islam from Judaism during the
time of ‘Umar. Abu Dharr complained to ‘Uthmān about the affairs of Syria and
reminded him about the responsibility of paying the obligatory alms. Ka’b chimed in
and sought to contradict Abu Dharr. Abu Dharr responded by saying: “O son of a
Jewish woman, what’s with you to think that you can speak to me on this issue?! Are
you trying to teach me my religion?!” If Ka’b al-Ahbār, who converted during the
time of ‘Umar, was not able to persuade Abu Dharr, how could an upstart like
‘Abdullah bin Sabā, who purportedly converted in the time of ‘Uthmān, be able to do
so?! Such would be impossible! We, therefore, state that ‘Abdullah bin Sabā is a
fictional personality.
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[…and the Rebels (al-Māriqa).]—This designation used by the Prophet, peace and
blessings be upon him and his progeny, refers to those Kharijites who rebelled
against Amīr al-Muminīn, may Allah ennoble his face, due to the arbitration.
It is significant that the Messenger of Allah, peace and blessings be upon
him and his progeny, used the term Māriqa to refer to the Kharijites because the root
of the word maraqa means “to pierce or penetrate.” This is significant because in an
authentic, well-known hadīth of the Prophet, peace and blessings be upon him and
his progeny, he said regarding the Kharijites: ((They will pierce through (yumriqūn)
the religion just as an arrow pierces (yumriq) through prey)). Since Prophet
Muhammad, peace and blessings be upon him and his progeny, used the derivative
of maraqa when referring to the Kharijites, there can be no doubt that the term
Māriqūn can refer to none other than the Kharijites! Regardless, these Kharijities led
a force against Imam ‘Ali, may Allah ennoble his face, in a war known as “the Battle
of Nahrawān.”
The Battle of an-Nahrawān: The Background
In our discussion concerning the Battle of Šiffin, we mentioned the
circumstances regarding the arbitration that took place between the forces of
Mu’awiya and Imam ‘Ali, may Allah ennoble his face. This arbitration could be said
to have been the match that ignited the fires of the Battle of an-Nahrawān.
As we previously mentioned, some rebellious elements in the army of Imam
‘Ali forced him to agree to the arbitration. Probably realizing his lack of reliance
upon those who claimed to have fought for him, Imam ‘Ali had to concede to the
wishes of this rebellious element. He cannot be said to have feared for his own life in
fighting them; however, it was becoming more and more evident to him that his
forces were acting on their own behest. He more than likely decided that due to their
lack of loyalty and his desire for the safety of the Prophetic Household, he had to
submit to their wishes.
Among his forces were those who opposed the arbitration and saw it as a
defeatist admission to the claims of Mu’awiya. That is to say that if Imam ‘Ali, may
Allah ennoble his face, agreed to sit at the negotiating table with the likes of
Mu’awiya and ‘Amr, that would imply that he acknowledged that they were on par
with him in terms of leadership and representation. To this faction, the arbitration
undermined everything that Imam ‘Ali, may Allah ennoble his face, claimed and
fought for. The numbers of soldiers that had already died in al-Jamal and as-Šiffin
would have died in vain! Consequently, anger and resentment were able to take root
in the hearts of those opposed to arbitration and they began breaking file from ‘Ali’s
army.
Amīr al-Muminīn, may Allah ennoble his face, sent Ibn al-‘Abbās to reason
with the breakaway faction. Ibn al-‘Abbās was recorded to have engaged them in
debate, justifying the arbitration using verses from the Qur‘ān. The Kharijites were
said to have refuted the proofs of ‘Abdullah bin al-‘Abbās; however, other historical
reports narrated that Ibn al-‘Abbās was able to overcome them in argument and won
over thousands of them.
When Imam ‘Ali, may Allah ennoble his face, arrived, he scheduled a
meeting with one of the leaders of the Kharijites, Yazīd bin Qays, and eventually
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convinced him to rejoin his forces. Amīr al-Muminīn was also reported to have
appealed to them stating that the choice of arbitration was due to his desire for peace.
They called him to repent for the arbitration decision but he stated that the arbitration
was a choice of the Muslims; he could not, therefore, recant something that was not
his idea to begin with.
Imam ‘Ali, may Allah ennoble his face, nevertheless, sought to resume his
position as leader and in the Friday services, spoke to the people from the pulpit. As
he was speaking, some of the Kharijites would interrupt his sermon by yelling:
“There’s no judgment except Allah’s!” Imam ‘Ali remarked that what they said is
true but how they use it is false. It is apparent, however, that Imam ‘Ali respected the
religiosity of the Kharijites because he commanded those loyal to him to not fight
them unless they initiate, to allow them in the mosques, and to assign to them their
portion of the revenue.
The Kharijites then decided to meet and discuss their plan of rebellion.
They assigned ‘Abdullah bin Wahb ar-Rāsibi as their imam and proceeded to send
correspondences to neighboring Bašra in order to secure support for their cause.
They were able to gain adherents amongst the Bašrans. ‘Abdullah bin Wahb, then led
a group of the Kūfan Kharijites to an-Nahrawān, which is east of the Tigris River,
and decided to wait on the Bašran Kharijites to arrive.
After the ineffectual arbitration, Imam ‘Ali, may Allah ennoble his face,
decided to go to Syria and resume fighting the forces of Mu’awiya. He called upon
the Kharijites in an-Nahrawān to side with him due to their opposition to the
arbitration. They instead demanded that Imam ‘Ali, may Allah ennoble his face,
publicly declare his disbelief for his apparent lapse in judgment. Such a demand was
seen as being unreasonable, so Amīr al-Muminīn decided that he would have to go to
Syria without the aid of the Kharijites.
Although Imam ‘Ali saw that warring against the Syrians took precedence
over dealing with the Kharijite problem, his hand was forced due to the actions of
some of the Kharijites in an-Nahrawān. Previously, a group of them shed the
innocent blood of some of ‘Ali’s followers. Imam ‘Ali demanded that they hand over
the murderers and the rest of them would be granted safe passage. The Kharijites
were not willing to do that, so Amīr al-Muminīn, may Allah ennoble his face, was
forced to confront them at an-Nahrawān.
The Battle of an-Nahrawān: The War
Before the fighting began, some of the Kharijites decided to desert their
cause. Some decided to defect to Imam ‘Ali’s side and others just decided to go
home. Out of the four thousand Kharijites that initially assembled at an-Nahrawān,
only one thousand and five hundred remained. They were greatly outnumbered by
Imam ‘Ali’s army that was said to have been about fourteen thousand troops.
Amīr al-Muminīn ordered that his troops not strike first and that the other
laws of engagement be applied since they were fighting against Muslims. With such
a disproportioned number of soldiers, the war that began as a battle became a onesided slaughter. Imam ‘Ali’s forces quickly decimated the forces of the Kharijites
leaving about four hundred of them alive and wounded. The rest of their forces died
amongst them their imam, ‘Abdullah bin Wahb ar-Rāsibi. The highest number of
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casualties recorded on the side of Amīr al-Muminīn was about thirteen. After the
battle, Imam ‘Ali ordered that the wounded be allowed to return to their homes to be
attended to by their tribes.
The Battle of an-Nahrawān: The Aftermath
This battle became a public relations nightmare for Imam ‘Ali, may Allah
ennoble his face. According to him, it was a necessary action; however, according to
others, it was seen as being the most problematic of all three major wars. This is
because, unlike the other two battles, an-Nahrawān was perceived by all to not be a
power struggle or an attempt at usurpation. It was perceived as being a principled
stance of upholding the rule of the Qur’ān. Also, the fact that the Kharijites were
greatly outnumbered but attempted to fight for what they believed in became a
wound for Imam ‘Ali that would never heal! The Kharijites were, after all, sincere
Muslims known for their piety and uncompromising stand for what they believed
was correct.
As a result of an-Nahrawān, Imam ‘Ali lost the support of many of his men.
He wanted to continue to Syria to finish off Mu’awiya, but his troops began
complaining that the weapons have become dull and broken—no doubt referring to
their general war-weariness. He reluctantly allowed them to return to their homes in
order to recuperate, but only a few returned to his army. Consequently, Amīr alMuminīn, may Allah ennoble his face, was forced to abandon his campaign to Syria
and subsequently returned to Kūfa.
Due to the inaction of his troops at such a crucial stage, Imam ‘Ali could do
nothing, as his authority became completely undermined by an emboldened
Mu’awiya. The son of Abu Sufyān continued towards Iraq, slaughtering those who
seemingly expressed approval and support of ‘Ali. The forces of Mu’awiya were
able to make it to the Hijāz with his terror campaign, slaughtering Hashemites and
supporters of ‘Ali along the way.
Finally, on the 19th of Ramadan, a Kharijite assassin named ‘AbdurRahmān bin Muljam came behind Imam ‘Ali, may Allah ennoble his face, while he
was praying, and stabbed him with a poison dagger. He claimed to have done so in
revenge for the slaughter at an-Nahrawān. Thus, Imam ‘Ali’s strike against the
Kharijites at an-Nahrawān proved fatal for him. He died two days later, may Allah
ennoble his face.
The Election of Abu Bakr
[It is the consensus of our community that when given the choice, they all chose
him;]—Imam al-Hādi, upon him be peace, emphasized that out of all of the caliphs
that existed, only Imam ‘Ali, may Allah ennoble his face, was chosen based upon the
voluntary decision of the people. This is not the statement of a prejudiced extremist;
rather, it is affirmed by the testimony of history.
Our opponents suggest that the first caliph, Abu Bakr bin Abi Qahāfa, was
selected by the general body of Muslims as the successor to the Prophet, peace and
blessings be upon him and his progeny. They narrate that due to his seniority, age,
and companionship with the Prophet, peace and blessings be upon him and his
progeny, the people unanimously recognized him as the most qualified to lead the
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Muslim body after the Messenger of Allah, peace and blessings be upon him and his
progeny. Even modern day Muslims laud the election of Abu Bakr as a
demonstration of democracy in Islam.
We reply by saying that if one was to investigate the circumstances of what
transpired after the death of the Prophet, peace and blessings be upon him and his
progeny, he/she could not accurately conclude the statement of our opponents.
Rather, one would readily see that what transpired after the death of the Prophet,
peace and blessings be upon him and his progeny, was something that was
unprecedented and unexpected.
We preface our discussion on the matter by quoting the words of one of
those who was responsible for the selection of Abu Bakr, ‘Umar bin al-Khattāb.
Imam al-Bukhāri narrated in his Šahīh on the authority of Ibn al-‘Abbās the
following report:
I used to teach some men from the Muhājirūn recitation of the
Qur’ān. ‘Abdur-Rahmān bin ‘Awf was among them. We were at a
campsite in Mina near the end of the Hajj and he was with ‘Umar
bin al-Khattāb. When ‘Abdur-Rahmān bin ‘Awf returned to me, he
said: “I saw a man approach Amīr al-Muminīn [i.e. ‘Umar] and say
to him: ‘O Amīr al-Muminīn, what will you do with a man who
says: “If ‘Umar was to die, I will pledge allegiance to so-n-so. I
swear by Allah that the pledge of allegiance to Abu Bakr was
nothing but a slip (falta) that was carried out”!?’ ‘Umar became
enraged and said: ‘Insha-Allah, I will stand before the people
tonight and warn them regarding the designs of these (ha`ulā`i)
who want to usurp the rule from the people!’…”
The report goes on to say that ‘Abdur-Rahmān successfully persuaded ‘Umar to
delay until he returned to Medina before announcing his statement due to the
“troublemakers” that were at Hajj.
The same report in Šahīh al-Bukhāri continues by saying that when ‘Umar
returned to Medina, he ascended the pulpit on Friday and began sermonizing. After
praising Allah, mentioning the blessings of Islam through the Prophet, as well as
other matters, ‘Umar said:
“It has reached me that a claimant amongst you has said: ‘If ‘Umar
was to die, I will pledge allegiance to so-n-so.’ Let no one be
deceived in saying that the pledge of allegiance to Abu Bakr was
only a slip that was carried out. This was the case (kānat ka
dhālik), but Allah saved us from its evil (sharraha). There was no
one amongst you whose necks were stretched out except for Abu
Bakr! Whoever pledges allegiance to a man without consultation
from the Muslims, there would be no pledge to him or the one who
pledged allegiance to him! The both of them should be killed!”
The report continued with the second caliph going into detail concerning the affair of
Saqīfa. We previously mentioned this in a general sense; however, we will dwell
upon it in more detail, insha-Allah.
Before we touch upon that, it is incumbent upon us to address the details
mentioned in the report of Ibn al-‘Abbās and how it relates to the idea that Abu Bakr
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was selected by consensus. In this account, ‘Umar was asked about a person who
wanted to elect another as caliph after he dies. We are not told in the report who
made this statement, nor are we told the identity of the person who they wished to
elect. According to some of the historical reports, the candidate to whom the
anonymous person was said to desired to elect was ‘Ali bin Abi Ťālib.
Ibn Hajar, in his Fat hul-Bāri, mentioned that the person referred to as the
potential candidate was Talha bin ‘Ubaydullah. He narrated a report by al-Bazzār
that mentioned Talha in this regard. This is highly improbable due to the fact that
Talha was not backed by his clan, nor were the Banu Taym attempting to deprive
anyone of their right to rule—as was mentioned by ‘Umar. Indeed, Abu Bakr was
from the Banu Taym! However, it would make more sense that Imam ‘Ali was
referred to because of the high probability that either the Anŝār, in general, or the
Banu Hāshim, in particular, were “these” that ‘Umar was claiming to have wanted to
“usurp the rule of the people.”
After hearing this account, ‘Umar became angry at such a proposition and
declared that he would not let the desires of “these” come to fruition and deprive the
“people” of their collective right to election. This report in Šahīh al-Bukhāri failed to
mentioned some key words that would shed some light on who was intended in his
address; but, in the same account narrated by Imam Ahmed bin Hanbal in his
Musnad, he narrated that ‘Umar said:
“Insha-Allah, I will stand before the people tonight and warn them
regarding the designs of this clan (ha`ulā`i ar-rahta) who want to
usurp the rule from the people!”
Imam Ahmed’s account parallels Imam al-Bukhāri’s except that the word
“clan” is used in Imam Ahmed’s report. It must be noted that Imam al-Bukhāri does
narrate a condensed version of the same report with the phrase “this clan.”
Nevertheless, there can be no doubt that the “clan” referred to was the Anŝār or the
Banu Hāshim.
It was ‘Umar’s contention that “this clan” would claim exclusive right to
the caliphate. He attempted to curb their influence on various occasions. He decreed
that after him, the caliphate was to take place by means of “consultation with the
Muslims.” It is obvious that by this he meant that the election of a caliph should only
take place with the inclusion of the prominent Muhājirūn. He was therefore letting
the Anŝār and Banu Hāshim know that they could not assemble and select a
successor by themselves without the threat of death.
He knew that he used this very same method that he was condemning to
elect Abu Bakr! This was the reason why he admitted that the election of Abu Bakr
was a slip. He hadn’t consulted any of the Anŝār or most of the Muhājirūn for that
matter, when he chose Abu Bakr. It was a “spur of the moment” reaction that
established the caliphate after the death of the Messenger of Allah, peace and
blessings be upon him and his progeny.
‘Umar claimed that although the election of Abu Bakr was a slip to never be
repeated or implemented, Allah nevertheless removed “its evil” from the Muslims.
The second caliph could claim such based upon his opinion; however, the effect of
this slip resulted in much confusion and bloodshed. We therefore say that “its evil”
was not averted from the Muslims! One can only fully realize this when one

313

critically examines its impetus in Saqīfa Banu Sā’ida.
The Incident at Saqīfa
This incident is recalled in various books of hadīth and history. It refers to
what transpired between the groups of the Muhājirūn and Anŝār after the death of the
Prophet, peace and blessings be upon him and his progeny. In ‘Umar’s
aforementioned sermon, he continued by describing the details of what happened.
His report of the events is recorded here:
Verily, after Allah brought about the death of His Prophet, peace
and blessings be upon him and his progeny, we were informed that
the Anŝār disagreed with us and they gathered in the covered
shelter (saqīfa) of Banu Sāi’da. ‘Ali, az-Zubayr, and those with
them, disagreed with us, while the Muhājirūn gathered with Abu
Bakr. I said to Abu Bakr: “O Abu Bakr, let's go to these Anŝāri
brothers of ours.” So we set out to go to them.
As we approached them, two righteous men from them met us and
informed us of the final decision of the Anŝār. He said: “O group
of Muhājirūn , where do you intend to go?” We replied: “We are
going to these Ansāri brothers of ours.” They said to us: “You
don’t have to go near them! Go ahead and execute what we have
already decided!” I said: “I swear by Allah, we will go to them!”
So, we proceeded until we reached them at the covered shelter of
Banu Sāi’da. Alas! There was a man amongst them wrapped in a
mantle. I asked: “Who is this?” They said: “He is Sa’d bin
‘Ubāda.” I asked: “What is wrong with him?” They said: “He is
ill.” After we sat for a little, their [the Anŝār's] speaker declared the
testimony of faith and praised Allah as He deserved to be praised.
He then said: “As to what follows, we are the Anŝār of Allah and
the legion of the army, and you are the Muhājirūn, a clan. There
are some among you who came with the intention of preventing us
from fulfilling this matter [i.e. caliphate] and depriving us of it!”
When the speaker had finished, I intended to speak because I had
prepared a speech which I liked and I wanted to deliver it in the
presence of Abu Bakr. I used to avoid provoking him. However,
when I intended to speak, Abu Bakr said: “Hold on!” I hated to
make him angry.
So Abu Bakr himself started to speak, and he was wiser and more
forbearing than I. By Allah, he never missed a sentence that I liked
in my own prepared speech, but he said the like of it or better!
After a pause he said, 'O Anŝār, concerning that which you
mentioned, you deserve all good! However, this matter [i.e.
caliphate] is only for the Quraysh as they are the best of the Arabs
in descent and place! I am pleased to suggest that you choose
either of these two men, so pledge allegiance to whichever one you
want.” And then he took my hand and the hand of Abu ‘Ubayda
bin al-Jarrāh who was sitting amongst us. I hated nothing of what
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he had said except that! By Allah, I would rather have my neck
severed as expiator for a sin than to become the ruler of a nation
with Abu Bakr among them! This is unless at the time of my death,
my own soul suggests something I don't feel now!
And then one of the Anŝār said: “I am the pillar on which the
diseased camel rubs itself to satisfy the itching, and I am as a noble
palm tree! O Quraysh, Let there be one ruler from us and one from
you!” Then there was a huge cry among the gathering and voices
rose so much that I was afraid there might be great disagreement.
So, I said: “O Abu Bakr, stretch out your hand!” He held his hand
out, and I pledged allegiance to him.
Then Muhājirūn gave the pledge of allegiance and then, the Anŝār.
And so we jumped upon (nazawnā ‘ala) Sa’d bin ‘Ubāda. One of
the Anŝār said: “You have killed Sa’d bin ‘Ubāda.” I replied:
“Allah has killed Sa’d bin ‘Ubāda!”
‘Umar said: “By Allah, apart from the great tragedy that had
happened to us, there was nothing greater than the allegiance
pledged to Abu Bakr! We were afraid that if we left the people,
they might have given the pledge of allegiance after us to a man
from amongst them! Their pledge of allegiance would have been
something against our desires. Furthermore, we would have
opposed them and it would have caused great trouble. That
withstanding, if any person gives the pledge of allegiance to
someone without consulting the other Muslims, then the one he has
elected should not be granted allegiance and both of them should
be killed.”
‘Umar’s long narration of the events culminating at the covered shelter of
Banu Sā’ida deserves our attention. From it, we will demonstrate the nature of the
events that followed the demise of the Prophet, peace and blessings be upon him and
his progeny, as well as the establishment of the vicegerency of the Muslims.
He first began his account stating that he and the other “Muhājirūn” were
informed regarding the plans of the Anŝār. It is noteworthy that in ‘Umar’s account,
he speaks of the Muhājirūn in general. However, history testifies that the only
Muhājirūn that were there was Abu Bakr, ‘Umar, and Abu ‘Ubayda bin al-Jarrāh. No
other prominent name appears in any of the reports regarding this incident. Also, if
the Muhājirūn were present at the election of Abu Bakr, there would have been no
need for ‘Umar to have censured it as a “slip” not to be repeated years later.
He mentioned that Imam ‘Ali, az-Zubayr, “and those with them” had a
difference of opinion with him and the rest of “the Muhājirūn.” This, no doubt, refers
to the issue of leadership after the Prophet, peace and blessings be upon him and his
progeny. It cannot refer to anything else.
This disagreement cannot be said to be the same disagreement that occurred
at the house of Fātima, upon her be peace, because, according to this account, this
disagreement took place before Abu Bakr was even elected. Whereas in the accounts
concerning the struggle that took place at Fātima’s house, it was said to have
transpired after Abu Bakr attained the caliphate. We therefore, conclude that the
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issue of determining the successor to the Prophet, peace and blessings be upon him
and his progeny, was an issue that was alive before the sudden election of Abu Bakr.
Also, Imam ‘Ali, az-Zubayr, and some of the prominent Companions had met at
Fātima’s house to discuss it.
Probably sensing that the Anŝār were well on their way to install a caliph,
‘Umar went on to say that he suggested to Abu Bakr that they go visit the Anŝār.
Upon reaching the proceedings of the Anŝār, they met “two righteous men from
among them.” Ibn Hajar, in his Fat hul-Bāri identified these two men as ‘Uwaym bin
Sā’ida and Ma’n bin ‘Adi. These two men were said to have informed “the
Muhājirūn” about the plans of the Anŝār.
‘Umar and company then entered the meeting at as-Saqīfa and inquired
concerning the sick man in the mantle. After finding out that it was Sa’d bin ‘Ubāda,
they then sat to listen to the speech of one of the Anŝār. In the speech, the speaker
mentioned the virtues of the Anŝār, citing their qualifications of bravery and the like.
Seeing Abu Bakr, Umar, Abu Ubayda, and those with them, the speaker concluded
that “the Muhājirūn” were there to deprive the Anŝār of their right to rule.
‘Umar then said that he wanted to speak from a prepared speech that he
wrote. The preparation of his speech shows that there was some premeditation
regarding the issue of caliphate. That is to say that ‘Umar had already preplanned his
argument and justification regarding the issue of leadership after the Prophet, peace
and blessings be upon him and his progeny.
Afterwards, he mentioned that Abu Bakr spoke instead and stated that “this
matter” was for the Quraysh. In Islamic classical literature, “the matter” (al-amr)
was a term used to denote leadership and caliphate. Therefore, there is no doubt that
Abu Bakr was stating that the issue of caliphate belonged with the Quraysh.
Although ‘Umar’s account does not explicitly state who the Anŝār were
intending to bring forward, there is evidence to suggest that they meant Imam ‘Ali
bin Abi Ťālib. This is because of the historical narrations in which they said: “We
will not pledge to anyone but ‘Ali!” In addition to that, although Amīr al-Muminīn
was not from amongst the Anŝār, they saw him as one of them. This is because Imam
‘Ali’s great grandmother was Salma bint ‘Amr, who was from the Khazraj, the main
clan of the Anŝār. Therefore, the Anŝār had a special link with the Banu Hāshim, and
they saw themselves as bound to protect and defend them.
Abu Bakr then suggested that they pledge to either ‘Umar or Abu ‘Ubayda.
One cannot help but assume that he knew that his to comrades would defer to him.
This is due to Abu Bakr’s age and seniority. This also demonstrates the proof of the
principle that a candidate for the caliphate cannot nominate himself.
One of the Anŝār, identified in the commentaries as al-Hubāb bin alMundhir, is said to have suggested that the Muhājirūn select their own caliph and the
Anŝār select their own. Such a compromise would have satisfied the desires of both
parties but the caliphate of the Muslims was something that couldn’t be divided
between two parties. It was a unified position that demanded obedience to only one
person.
Al-Hubāb’s proposition was rejected and the voices of those present was
said to have escalated to the point that ‘Umar said that he feared sedition. He then
rashly acted upon impulse and grabbed the hand of Abu Bakr, pledging his
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allegiance to him as caliph. Although later tradition presents ‘Umar as lauding Abu
Bakr as suitable because the latter led the prayers and such, according to ‘Umar’s
own account, he did not decide to pledge allegiance to Abu Bakr until controversy
presented itself and the situation demanded action. Furthermore, such “slip,” as he
mentioned, could not have been based on merit. Either his choice was a “slip” or a
calculated choice based on merit!
‘Umar’s next statement demands the most attention because he stated that
the “Muhājirūn” pledged their allegiance and “the Anŝār” followed suit. Ibn Hajar
stated in his Fat hul-Bāri that the use of the word “Muhājirūn” by ‘Umar indicated
that the Muhājirūn, as a whole, pledged their allegiance. As we mentioned, however,
there are no records to suggest that any other Muhājirūn other than Abu Bakr,
‘Umar, and Abu ‘Ubayda were there!
Similarly, ‘Umar’s statement that the Anŝār pledged allegiance cannot be
taken to mean that all of them did so. This is because he went on to say that he and
others attacked Sa’d bin ‘Ubāda. It is highly unlikely that the Anŝār would have
collectively pledged allegiance while their leader Sa’d remained defiantly opposed to
the pledge! Furthermore, other historical reports mentioned that the Anŝār did not
pledge allegiance until ‘Ali did six months after the death of his wife, upon her be
peace. We can therefore surmise that only a few Anŝār pledged allegiance at Saqīfa
while the rest of them sided with their Khazraj chief, Sa’d bin ‘Ubāda, and objected.
Nevertheless, after ‘Umar and those with him attacked the sick and elderly
Sa’d, one of the Anŝār appealed to them telling them that they killed him. ‘Umar’s
response “Allah has killed Sa’d bin ‘Ubāda!” demonstrated that the perceived
murder was perpetrated by Allah, the Exalted! This is not the place to discuss the
theological implications of ‘Umar’s statement; however, it should suffice for us that
when Sa’d did die a couple of years later, his murder was then attributed to the jinn!
Apparently, the world of the unseen wanted Sa’d bin ‘Ubāda dead!
Umar’s last statements were not only attempts to justify what took place but
also to emphasize to the Muslims that such action was not to be repeated. That is to
say that although he pledged allegiance to Abu Bakr without consultation, such an
action was now punishable by death!
The Selection of the Following Caliphs
As we previously mentioned, the election of Abu Bakr was not a matter of a
consensual agreement. He was elected by ‘Umar and Abu ‘Ubayda, and his rule was
enforced by the Banu Aslam and Abdul-Ashshal. Likewise, the election of ‘Umar
bin al-Khattāb and ‘Uthmān bin ‘Affān was not by general agreement.
Regarding the election of ‘Umar, it is well-known that Abu Bakr chose him
as his successor. The first caliph was on his deathbed and felt obliged to select his
successor. This is evident from a narrated statement attributed to ‘Umar at the time
of his own death:
“If I were to appoint a successor, someone better than me [i.e. Abu
Bakr] appointed a successor. If I were to leave it for them [to
choose], someone better than me [i.e. the Prophet] left it for them
[to choose].”
Although, there are those that say that Abu Bakr consulted Uthmān and

317

‘Abdur-Rahmān bin ‘Awf before he chose ‘Umar, this is not supported by any
authentic source in history or hadīth. On the contrary, Abu Bakr only confidentially
consulted them after he chose him and asked them their opinions afterwards. ‘AbdurRahmān complained to Abu Bakr that ‘Umar was not a good choice because of “his
rudeness” (fī hi ghilža). Also, Talha bin ‘Ubaydullah was reported to have
complained to Abu Bakr that ‘Umar was too harsh with the people. However, Abu
Bakr justified his choice by saying that he was the best of people.
Regarding the election of ‘Uthmān, his caliphate cannot be said to have
been according to the general consensus of the people. The second caliph selected a
committee of six Companions that included: ‘Uthmān, Talha, az-Zubayr, Sa’id bin
Abi Waqqās, ‘Ali, and ‘Abdur-Rahmān bin ‘Awf. He gave all of them strict
instructions regarding the selection of the next caliph. They were given three days to
decide on the caliphate amongst them. He commanded them with the following
instructions: if there is a unanimous decision on one person, that person becomes the
caliph, and if the decision is split between four and two people, the decision of the
four people, which must include ‘Abdur-Rahmān, stands and the two people who
object are to be killed.
After they all cast their votes, the decision was split between Imam ‘Ali and
‘Uthmān. When Imam ‘Ali, may Allah ennoble his face, was asked by ‘AbdurRahmān whether he would adhere to the Book of Allah, the Sunnah of His Prophet,
and the practices of the previous two caliphs, he said that he would adhere to the
Book and the Sunnah, but would adhere to his own opinion instead of that of the
previous two caliphs. On the contrary, when ‘Uthmān was asked the same thing, he
agreed to the conditions of the committee and was elected as caliph.
The only case where the general body of Muslims selected a caliph was the
selection of Imam ‘Ali, may Allah ennoble his face. After the death of ‘Uthmān,
Imam ‘Ali and his son Muhammad bin al-Hanafiyya heard the news of his death at
the mosque. When they departed to go home, they were surrounded and pressed by
the people in the streets to elect Imam ‘Ali, may Allah ennoble his face, as their
caliph. Amīr al-Muminīn then went to the mosque to secure the pledges from the
Companions and others.
In the book Al-`Ifāda fī Tārīkh al-A`immat as-Sāda, it said regarding the
pledge of allegiance given to ‘Ali:
The pledge of allegiance was given to him, peace be upon him, for
the Caliphate on Friday, after the afternoon prayer (al-‘Aŝr), in
Medina in the Mosque of the Messenger of Allah, peace and
blessings be upon him and his progeny, on the 18th of Dhul-Hijja,
in the year 35 AH—as is established by the reports. It was the day
that ‘Uthmān was killed. Another pledge of allegiance was given
to him on Saturday morning. The pledge of allegiance took place
over the span of three days. It began at the wall of Bani Māzin. He
had fled to there seeking to escape from those looking to give him
the pledge of allegiance. Then they all went to the Mosque and
gave him the general pledge of allegiance there.
Amongst the first to pledge allegiance to him were: Talha, azZubayr, then those who arrived from amongst the Muhajirūn and
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the Anŝār, the Arabs, and non-Arabs. Those that took the pledge on
his behalf were ‘Ammār bin Yāsir and Abul-Haytham bin atTayyihān.
It is noteworthy that the first pledge to Imam ‘Ali took place on the 18th of DhulHijja! The same date that the Prophet declared hadīth al-Ghadīr was the date that the
Muslims elected him as their caliph!
[…with the exception of small splinter groups.]—There were some Companions
who were said to not have pledged allegiance to Imam ‘Ali, may Allah ennoble his
face. Among those reported to have refrained from the pledge was: ‘Abdullah bin
‘Umar, Ā’isha, Hassān and Zayd bin Thābit, Maslama bin Mukhallad, Abu Sa’īd alKhudri, Nu’man bin Bashīr, Rāfi’ bin Khadīj, and Mu’awiya bin Abi Sufyān, to
name a few.
The Anŝār, as a whole, were said to have pledged allegiance to Amīr alMuminīn, may Allah ennoble his face. This is not unlikely due to their support of
him at Saqīfa.
[In that, they agreed that he is foremost of the forerunners (assābiqīn)…]—That is to say that by the collective body of Muslims selecting Imam
‘Ali as their caliph, they recognized his virtue of being amongst the first Muslims.
The previous caliphates justified their existence based upon their status as original
Companions of the Prophet, peace and blessings be upon him and his progeny.
Indeed, the concept of early merit (sābiqa) formed the basis of ‘Umar’s argument
supporting Abu Bakr as well as his own caliphate.
The basis of this argument could be found in the Book of Allah: {The
forerunners [in faith] are the forerunners. They are the ones brought close [to Allah]
in Gardens of Paradise} (Q. 56:10-12). In this verse the reward of those that
proceeded the others is said to be closeness to Allah and Gardens of Paradise.
Allah, the Exalted, also reminds the Muslims that all of them are not equal
with his statement: {Those among you who spent and fought before the Opening [of
Mecca] are not the same as [those who did so later]. They are higher in degrees than
those who spent and fought afterwards} (Q. 57:10).
The Book of Allah testifies to the fact that not all of the Companions were
the same. Although some of them attempted to equate themselves with others by
virtue of their shared companionship with the Prophet, peace and blessings be upon
him and his progeny, the Exalted states that they are not equal in this world.
However, He assures them that both will be rewarded.
All of that withstanding, Imam ‘Ali, may Allah ennoble his face, was
known to be the first of the forerunners. We already narrated the incident regarding
his declaration of loyalty to the Prophet, peace and blessings be upon him and his
progeny, at the earliest stage of Islam. The book Al-`Ifāda fī Tārīkh al-A`immat asSāda mentioned regarding Imam ‘Ali’s early merit:
He [i.e. ‘Ali] preceded all men in entering Islam because he was
the second to respond to the call of the Prophet, peace and
blessings be upon him and his progeny, on Tuesday. He was
twelve years old; while some say he was thirteen. There is no
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disagreement concerning this except some insignificant statements
amongst the obstinate enemies of the Ahl al-Bayt (an-nawāŝib).
Consequently, no man can claim to have preceded Imam ‘Ali, may Allah ennoble his
face, in accepting Islam.
[…foremost of the scholars,]—As we previously demonstrated, his knowledge was
unparalleled after that of the Prophet, peace and blessings be upon him and his
progeny. Numerous proofs from the Book of Allah and the hadīth of the prophet,
peace and blessings be upon him and his progeny, testifies to the treasure of
knowledge in Imam ‘Ali. Indeed, Amīr al-Muminīn, may Allah ennoble his face, was
the only one who could claim to be the door to the “city of knowledge.” In this way,
no one could claim to teach him or correct him; otherwise, they could be considered
the door.
[…foremost of the ascetics, and the foremost amongst those who were willing to
sacrifice themselves.]—We previously proved these virtues as well. Imam ‘Ali, may
Allah ennoble his face, was unparalleled and unrivaled in these virtues. This is
testified to by the Book of Allah as well as the Sunnah of His Messenger, peace and
blessings be upon him and his progeny, and the testimony of those around him.
[There is no disagreement that he possessed these traits more than others. His
virtues were evident to all.]—Imam al-Hādi, upon him be peace, repeated the
import of what he stated earlier, and that is that Imam ‘Ali, may Allah ennoble his
face, could not be compared to others in his virtues. As a proof of this, we cite the
admission of ‘Ali’s enemy, Mu’awiya, to Muhammad bin Abi Bakr found in books
such as the Ansāb, Waq’at Šiffin, and the Murūj adh-Dhahab of al-Mas’ūdi:
You mentioned the right of Ibn Abi Ťālib, his foremost virtues, his
relation to the Prophet of Allah, his support of him, and his
consolation of him in situations of fear and danger. Your argument
against me is regarding another’s virtues, not yours! I praise Allah
Who assigned these virtues to another and diverted it from you!
We, as well as your father, used to consider the right of Ibn Abu
Ťālib obligatory on us during the lifetime of the Prophet. We saw
that his virtues surpassed over ours!
Even Mu’awiya was forced to admit the excellence and unparalleled virtues of Amīr
al-Muminīn, may Allah ennoble his face!
With such incontrovertible evidence, one cannot argue to the contrary. Such
argument would be fruitless and vain. This demonstrates the obligation of the
admission of Imam ‘Ali’s distinct virtues. Otherwise, one would be contravening the
clear verses of the Qur’ān and Prophetic Sunnah.
[He was the cousin of Muhammad, upon him be peace;]—Such statement needs
no proof due to the consensus of the Community of Muslims regarding the lineage of
both the Prophet, peace and blessings be upon him and his progeny, and ‘Ali, may
Allah ennoble his face.
Concerning his lineage, we cite Imam al-Nātiq bil-Haqq, Abi Ťālib Yahya
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bin al-Hussein bin Harūn in his Al-`Ifāda fī Tārīkh al-A`immat as-Sāda:
He is Abul-Hassan ‘Ali bin Abi Ťālib Abdu Manāf (it is said that
his name was al-Mughīra) bin Abdul-Muttalib Shayba al-Hamd (it
is said that his name was Āmr bin Hāshim Abi Nażala ‘Amr al‘Alā`i) bin Abdu Manāf (al-Mughīra) bin Qusay (Zayd) bin Kilāb
bin Marra bin Ka’b bin Lu`ay bin ‘Alib bin Fihr bin Mālik bin anNađar bin Kināna bin Khuzayma bin Mudrika bin Ilyās bin Mađar
bin Nizār bin Ma’d bin ‘Adnān.
His mother was Fātima bint Asad bin Hāshim. He is related to the
Messenger of Allah, peace and blessings be upon him and his
progeny, on the paternal side by Abdul-Muttalib and his maternal
side by Hāshim. He is the first Hāshimi to be Hāshimi on both
sides.
That is to say that Imam ‘Ali was related to the Messenger of Allah, peace
and blessings be upon him and his progeny, in more than one branch. His father, Abu
Ťālib and the Prophet’s father, ‘Abdullah, were brothers. ‘Ali’s mother, Fātima was
the granddaughter of Hāshim who was also the grandfather of the Prophet’s father,
‘Abdullah.
[…as well as the father of the two Grandsons (as-Sibtayn): al-Hassan and alHussein.]—It is also by consensus that Imam ‘Ali, may Allah ennoble his face, was
the father of the two grandsons of the Prophet, peace and blessings be upon him and
his progeny.
Regarding Imam al-Hassan, upon him be peace, he was born in Medina in
the middle of Ramadan, the 3rd year of the Hijra. It is said that Amīr al-Muminīn,
may Allah ennoble his face, desired to name him Harb. However, the Messenger of
Allah, peace and blessings be upon him and his progeny, named him al-Hassan. He
was also said to resemble the Messenger of Allah, peace and blessings be upon him
and his progeny, from his head to his chest.
Regarding Imam al-Hussein, upon him be peace, he was born in the month
of Sha’bān, the 4th year of Hijra. He was also said to resemble the Messenger of
Allah, peace and blessings be upon him and his progeny, from his chest to his feet.
[He was the husband of Fātima, blessings be upon them all.]—Imam ‘Ali, may
Allah ennoble his face, was also the husband of the daughter of the Messenger of
Allah, peace and blessings be upon him and his progeny, as is established in the
authentic sources of Islam. This marriage was said to be specifically ordained by
Allah.
It is unfortunate that the virtues of Fātima az-Zahra, upon her be peace,
have been disregarded by many or dwarfed by the virtues of other prominent women
in Islam! There are those that limit the virtue of az-Zahra to being the daughter of the
Messenger of Allah, peace and blessings be upon him and his progeny, only. That is
to say that they do not recognize her virtue outside of her filial relationship with the
Prophet, peace and blessings be upon him and his progeny. They do this by ignoring
her knowledge, statements, and actions as “a young woman’s fancy.” We will
therefore briefly mention some of the unique virtues of Fātima az-Zahra, upon her be
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peace, mentioned by the Exalted in the Qur’ān and the Prophetic traditions. We do so
seeking the pleasure of Allah by honoring His chief handmaiden, upon her be peace.
The Unique Virtues of Fātima az-Zahra
We begin by mentioning what Allah says regarding Fātima, upon her be
peace. In the aforementioned verse of Purity, Allah says: {Verily Allah only wills to
remove from you impurity, O People of the House, and purify you thoroughly} (Q.
33:33). As we previously proved, this verse refers to the People of the Prophetic
Household: ‘Ali, Fātima, al-Hassan, and al-Hussein, upon them be peace. Since we
previously cited the sources in which this verse was connected to the Holy Family,
we will refrain from repeating it. However, we nevertheless, are obliged to list at
least one narration that connects this verse to the daughter of the Prophet, peace and
blessings be upon him and his progeny.
Imam at-Tirmidhi narrated in his Sunan on the authority of Anas bin Mālik:
The Messenger of Allah, peace and blessings be upon him and his
progeny, used to pass by the door of Fātima for six months.
Whenever he would leave to pray the dawn prayer, he would say:
((The prayer, O People of the House! {Verily Allah only wills to
remove from you impurity, O People of the House, and purify you
thoroughly})).
This report was also narrated by Imams Ahmed and al-Hākim. Imam al-Hākim said
after reporting this hadīth in Al-Mustadrak: “This hadīth is authentic according to the
conditions of Muslim although he didn’t relate it.”
The second mention of Our Lady Fātima, upon her be peace, in the Qur’ān
is the verse: {For the love of Allah, they feed the poor, the orphan, and the captive.
[They said] “We feed you for the Face of Allah alone: no reward do we desire from
you, nor thanks.”} (Q. 76:8-9). In the books of exegesis she is mentioned amongst
those who fed the three people in need. One of the books that mentioned this was the
Mafātīh Ghayb: at-Tafsīr al-Kabīr by Imam Fakhruddīn ar-Rāzi. He reported:
It is narrated on the authority of Ibn al-‘Abbās, may Allah be
pleased with them, that al-Hassan and al-Hussein, peace be upon
them, were sick and the Messenger of Allah, peace and blessings
be upon him, visited them while people were with him. They said,
“O Abul Hassan, make a vow regarding your sons.” Ali, Fātima,
and their maidservant, Fiđa made a vow that if Allah healed the
two of them, they would fast for three days. Then the two of them
were healed. However, there was nothing to eat. ‘Ali then took a
loan with a Jew, Sham‘ūn al-Khaybari for three ŝā’s of barley.
Fātima began grinding a ŝā’ of it and made five pieces of bread.
She divvied up the bread amongst everyone and placed it in front
of them to later break the fast with.
Suddenly, a beggar came to them and said: “Peace be upon you, O
People of Muhammad’s House! I am a poor man amongst the
Muslims. Please feed me and Allah will feed you from the bounties
of Paradise!” They gave him some bread and did not have anything
except water—and they spent the day fasting! They did not touch
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their food before an orphan came to them asking, and they gave
some to him. A captive also stopped by and they did what they
previously did with the others and gave him the last third.
‘Ali took the hands of al-Hassan and al-Hussein and, they entered
upon the Messenger, peace and blessings be upon him and his
progeny. When he saw them, they were trembling like young
hatchlings due to their extreme hunger. He said: ((How great does
it afflict me to see you like this!)). He then stood and left with
them. He saw Fātima in her corner (mihrāb) with her stomach
clinging to her back, and her eyes were sunken in.
Gabriel, upon him be peace, descended and said: “O Muhammad,
Allah is delighted in the People of your House!)) He then recited
the Sūra.
In this narration, it is stated that the identity of those who are said to have
sacrifice their food for the sake of Allah was the Ahl al-Bayt, upon them be peace.
Fātima, upon her be peace, is said to have played a prominent role in this in that she
ground the barley and prepared the bread. She did all of this while she spent the day
fasting!
The verse continues by saying that these people mentioned in the verse say:
{“We fear from our Lord, a day of distress and judgment!”} (verse 10). The passage
then says: {Allah will protect them from the evil of that Day. He will give them
radiance and happiness. He will reward them for that which they were patient, with
Paradise and silk} (verses 11-12).
The third mention of Fātima, upon her be peace, in the Book of Allah is
another verse we previously quoted: {And if anyone should argue with thee about
this [truth] after all the knowledge that has come to you, say: “Come! Let us call our
sons and your sons, and our women and your women, and ourselves and yourselves;
and then let us pray [together] humbly and ardently, and let us invoke Allah’s curse
upon the liars.”} (Q. 3:61). We say that this verse is a proof for the superiority of
Fātima over all other women in the Muhammadan community. This is because
according to the testimony of the exegetes, historians, and scholars of hadīth, no
other woman was brought forward as {our women} but Fātima az-Zahra, upon her
be peace.
We previously quoted some sources that confirm this but we will mention it
again to clarify our point. In the incident of the delegation of Najrān, the Christians
of Najrān sought to challenge the Prophet, peace and blessings be upon him and his
progeny. This incident is recorded in many of the books of history, hadīth, and
exegesis; however, we narrate the incident as it appears in the book Tanbīh alGhāfilīn‘an Faďā`il at-Ťālibiyīn:
They came to the Prophet, peace and blessings be upon him and
his progeny, and kneeled down in front of him. The bishop came in
front of him and said: “O Abul-Qāsim, who was Moses’ father?”
He replied: ((‘Imrān)). He then asked: “Who was Joseph’s father?”
He replied: ((Jacob)). He then asked: “Who is your father?” He
replied: ((‘Abdullah bin ‘Abdul-Muŧŧalib)). He then asked: “So,
who was Jesus’ father?”
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The Prophet, peace and blessings be upon him and his progeny,
became silent and waited upon the divine inspiration. Then
Gabriel descended and revealed this verse: {Verily, the likeness of
Jesus to Allah is like that of Adam. He created him from clay and
said to him: “Be!” And he was. This is the truth from your Lord so
do not be amongst the doubters} (Q. 3:60). He recited it to them.
The bishop became agitated and looked down. He lifted his head
and said: “You claim that Allah has inspired you to say that Jesus
was created from dust. You may find that in what was inspired to
you but we do not find that in what was inspired to us. Neither do
these Jews find that in what was inspired to them.” Then Gabriel
descended and revealed this verse: {And if anyone should argue
with you about this [truth] after all the knowledge that has come to
you, say: “Come! Let us summon our sons and your sons, our
women and your women, and ourselves and yourselves; and then
let us pray [together] humbly and ardently, and let us invoke
Allah’s curse upon the liars.”}
He replied: “Fine, Abul-Qāsim. When do you want to have the
mutual cursing?” He replied: ((Tomorrow, if Allah wills)). Then
they departed. The head of the Jews said to his companions:
“Watch this man! If he departs tomorrow with some of his
companions to do the mutual cursing, he is indeed a liar! However,
if he comes out with his Ahl al-Bayt, do not do the mutual cursing
with him because he is a prophet! If you were to do so, you will be
destroyed!”
The Christians responded by saying: “If we were to come to know
that he was the prophet that we are waiting for and we engage in a
mutual cursing with him, we will be destroyed! We will not resort
to our family and hopes.” They asked: “How should we proceed?”
The bishop, Abul-Hārith said: “We think that he is a generous
man; we will ask him to pardon us and let us go.”
The Christians and Jews arranged a meeting. The Prophet, peace
and blessings be upon him and his progeny, sent to the people of
Medina, and around him were high ranking people. There was no
morning or display of the sun except that the people gathered
waiting for the Prophet, peace and blessings be upon him and his
progeny, to come out. Then, the Prophet, peace and blessings be
upon him and his progeny, came out with ‘Ali in front of him, alHassan holding his right hand, al-Hussein in his left arm, and
Fātima behind him. He said: ((These are our sons (referring to alHassan and al-Hussein), these are ourselves (referring to himself
and ‘Ali), and these are our women (referring to Fātima))). Then,
they began covering themselves due to such high ranking people.
Some of them even hid themselves out of fear that curses will fall
upon them there.
Then, they kneeled down in front of him and said: “Ask Allah to
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pardon us, O Abul-Qāsim!” He replied: ((I will pardon you if you
accept one of the three conditions)). They said: “Go ahead.” He
said: ((I invite you to Islam. You will then be our brothers. What
belongs to us will belong to you and what belongs to you will
belong to us)). They replied: “There is no way.” He then said:
((You will pay the jizya once a year and will be subjugated to us)).
They replied: “There is no way. State the third condition.” He
replied: ((War)). They said: “We will not be able to bear that!” So
they agreed to pay him one thousand [dinārs] then, one thousand in
Rajab, and one thousand in Safar. They also gave him thirty
shields, thirty spears, and thirty horses. When he was in Yemen,
the Messenger of Allah, peace and blessings be upon him and his
progeny, guaranteed to protect them, and they could freely practice
their religion.
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((I swear by the One in whose Hand is my soul, if
they were to engage in the mutual cursing with me, not one of
them would have remained on the face of the earth! The birds and
sparrows had already gathered in the trees to curse them!)).
As evident from the verse and narration, Fātima is referred to as the {women} of the
Prophet, peace and blessings be upon him and his progeny. We re-quote Ibn Kathīr
in his exegesis of this verse:
Jābir said: “{ourselves and yourselves} means the Messenger of
God, peace and blessings be upon him and his progeny, and ‘Ali
bin Abi Ťālib. {Our sons} means al-Hassan and al-Hussein and
{our women} refers to Fātima.”
This is significant in affirming her status as the best of the women of the
Prophet, peace and blessings be upon him and his progeny, because he did not bring
his wives to do the mutual cursing; rather, he brought his daughter, upon her be
peace. It is evident from the context and meaning of the phrase {our women and your
women} that “wives” is implied. This incident occurred after he was married to all of
his wives; however, he did not bring even one of them to do the mutual cursing!
Also, it is noteworthy that the verse mentions {our women and your
women} using the plural form of the word “woman.” However, he only brought one
woman. This indicates that the status of Our Lady Fātima, upon her be peace, is
greater than any other woman. The plural form of the noun indicates that in this case.
As for the fourth verse that mentions the virtues of Fātima, upon her be
peace, is the statement of the Exalted: {The angels said: “O Mary, Allah has verily
chosen you and purified you! He has chosen you above all other women in the
world!”} (Q. 3:42). On the outset of this verse, it is not evident that this is a virtue of
Fātima; rather, it seemingly implies that Mary, upon her be peace, is declared the
greatest woman in the world! However, when we look at the statement of the
Prophet, peace and blessings be upon him and his progeny, concerning this verse, we
will see that it is a virtue of Our Lady Fātima!
In many of the books of Qur’ānic exegesis regarding this verse, the Prophet,
peace and blessings be upon him and his progeny, mentioned four women as Allah’s
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chosen maidservants. Their names include: Mary bint ‘Imrān [i.e. the mother of
Jesus], Assiya bint Mazāhim [i.e. the wife of Pharaoh], Khadīja bint Khuwaylid [i.e.
the first wife of the Prophet], and Fātima bint Muhammad, peace and blessings be
upon him and his progeny.
They are declared the greatest women in the world. However, in a narration
reported by Ibn ‘Asākir, he narrated on the authority of Ibn al-‘Abbās:
The Prophet, peace and blessings be upon him and his progeny,
said: ((Four women are the mistresses of the world: Mary bint
‘Imrān, Assiya bint Mazāhim, Khadīja bint Khuwaylid, and Fātima
bint Muhammad, peace and blessings be upon him and his
progeny. The best of all of them is Fātima)).
In this statement, the Messenger of Allah, peace and blessings be upon him and his
progeny, mentioned the four great women of the worlds; however; despite the great
status of these believing women, the greatest of them is declared to be Fātima azZahra, upon her be peace.
This is not a contradiction of the portion of the verse that says {“…He has
chosen you above all other women in the world!”}, because it is understood to mean
that Mary, upon her be peace, was the greatest woman of her time. Similar is the case
regarding the other women mentioned. On the contrary, Fātima, upon her be peace,
is declared to be even greater than them! Imam al-Alūsi narrated in his exegesis of
this verse:
It is said that the intended meaning [of the verse] is women in the
world of her time. The intended meaning is not that she is better
than Fātima, may Allah be pleased with her. This meaning is
narrated by Ibn Asākir on the authority of Muqātil—AdĎahhāk—Ibn al-Abbās—the Prophet, peace and blessings be upon
him and his progeny, said: ((Four women are the mistresses of the
world: Mary bint ‘Imrān, Assiya bint Mazāhim, Khadīja bint
Khuwaylid, and Fātima bint Muhammad, peace and blessings be
upon him and his progeny. The best of all of them is Fātima)).
It is also narrated by al-Harith bin Usāma in his Musnad with an
authentic chain—though it is broken (mursal)—((Mary was the
best woman of her time)).
It is the doctrine of Abu Ja’far [Muhammad al-Bāqir], may Allah
be pleased with him, and the well-known position on the authority
of the imams of the Ahl al-Bayt that Fātima, the Pure (al-Batūl), is
the best of women before her and after her because she is a part of
the Messenger of Allah, peace and blessings be upon him and his
progeny.
These are just some verses from the Book of Allah that mention the unique virtues of
the daughter of the Messenger of Allah, peace and blessings be upon him and his
progeny.
In addition to the virtues of Our Lady Fātima, upon her be peace, mentioned
by Allah in His Book, there are also virtues mentioned by the Prophet, peace and
blessings be upon him and his progeny, regarding her. We will mention a couple of
these narrated statements, insha-Allah.
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The first of these hadīths is a report narrated by Imam Muslim in his Šahīh
on the authority of al-Miswar bin Makhrama:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((Fātima is a part of me. Whoever hurts her, hurts
me)).
This hadīth indicates that Fātima az-Zahra is a part of the Prophet, peace and
blessings be upon him and his progeny. This is a great virtue that is afforded to no
one other than the members of the Prophetic Progeny, upon them be peace.
Similarly, hurting her is akin to hurting the Messenger of Allah, peace and blessings
be upon him and his progeny. Regarding those that hurt the Prophet, peace and
blessings be upon him and his progeny, the Exalted says: {Those who hurt Allah and
His Messenger—the curse of Allah is upon them both in this world and the
Hereafter. And he has prepared for them a humiliating punishment} (Q. 33:57).
A similar hadīth is narrated in Šahīh al-Bukhāri on the authority of alMiswar:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((Fātima is a part of me. Whoever angers her, angers
me)).
It is noteworthy that in this narration, her anger is said to be likened to that
of the Prophet, peace and blessings be upon him and his progeny. We know that the
Messenger of Allah, peace and blessings be upon him and his progeny, only got
angry for the sake of Allah.
In the two Šahīhs, the Companions collectively related that the Prophet,
peace and blessings be upon him and his progeny, did not get angry unless a right of
Allah was violated. He did not get angry for any reason other than for Allah’s sake
because of his infallibility and protection from acting upon his own caprice. That
withstanding, it can also be said that Fātima, upon her be peace, did not get angry
except for the sake of Allah. If it is shown that she got angry for anything other than
the sake of Allah, then this opens the possibility that the Prophet, peace and blessings
be upon him and his progeny, can get angry for other than Allah’s sake. This would
contradict the import of the hadīth.
Our opponents say that this hadīth was narrated in regards to an incident
that occurred with Imam ‘Ali, upon him be peace, and Fātima az-Zahra. They say
that Amīr al-Muminīn, may Allah ennoble his face, was the one who upset Fātima.
Different versions of these reports appear in the two Šahīhs, and we will narrate only
a couple of them. The first of them is a report in Šahīh al-Bukhāri on the authority of
al-Miswar:
‘Ali contracted a marriage with the daughter of Abu Jahl. When
Fātima heard about that, she went to the Messenger of Allah, peace
and blessings be upon him and his progeny, and said: “One of your
people has claimed that you get angry for your daughters. This ‘Ali
has contracted a marriage with the daughter of Abu Jahl!” The
Messenger of Allah, peace and blessings be upon him and his
progeny, stood up, and I heard him say after the testimony of faith:
((As to what follows, I married [a daughter] to Abul-‘As bin arRabī’. He told me the truth and fulfilled his promise to me. Fātima
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is a part of me. I hate that she is afflicted. The daughter of the
Messenger of Allah shall not be joined with the daughter of the
enemy of Allah for one man!)) ‘Ali avoided contracting the
marriage.
The second of them is from Šahīh Muslim on the authority of al-Miswar:
I heard the Messenger of Allah, peace and blessings be upon him
and his progeny, say while he was on the pulpit: ((The Bani
Hishām bin al-Mughīra has sought my permission for one of their
daughters to marry ‘Ali bin Abi Ťālib. I don’t permit it! I don’t
permit it! I don’t permit it! If the son of Abu Ťālib wants to marry
their daughter, then he is to divorce my daughter; for she is a part
of me! What worries her worries me. What hurts her hurts me)).
We reply to their statement and these hadīths by saying that we reject the
import of these narrations because they violate the principles of the Qur’ān and
Prophetic Sunnah. First of all, it is not evident in any of the primary Islamic sources
that Imam Ali, upon him be peace, violated any Islamic Law by supposedly
contracting a marriage with another woman! On the contrary, the Exalted says:
{Marry from the women whom you please—two, three, or four} (Q. 4:3), and the
Messenger of Allah, peace and blessings be upon him and his progeny, said:
((Marry, for I will have the largest community [compared to that of the previous
Prophets])).
Second, the Prophet, peace and blessings be upon him and his progeny, is
said to have ascended the pulpit and declared that he disapproved of the marriage
between ‘Ali and the daughter of Abu Jahl. We ask: Was this not something that the
Prophet, peace and blessings be upon him and his progeny, could have addressed
amongst the people involved and not broadcast it on the pulpit to the public?! Such
action shows a lack of character and the Prophet, peace and blessings be upon him
and his progeny, said in the holy verse: {Indeed, you are above vast character} (Q.
68:4) and the well-known hadīth that he came to perfect character!
Third, it is not probable that the Prophet, peace and blessings be upon him
and his progeny, instructed that ‘Ali divorce his daughter if he married the daughter
of Abu Jahl, because it is known that divorce is something considered hateful to
Allah. Would the Messenger of Allah, peace and blessings be upon him and his
progeny, tell Amīr al-Muminīn, may Allah ennoble his face, to divorce Our Lady
Fātima, upon her be peace, for an invalid reason?! Such would contradict the
statement of the Prophet, peace and blessings be upon him and his progeny: ((A
woman who asks for a divorce from her husband unnecessarily will not smell the
fragrance of Paradise though its fragrance can be smelt at a distance of forty years)).
Fourth, we ask: How could the Prophet forbid ‘Ali from marrying the
daughter of Abu Jahl supposedly claiming: ((…the daughter of the Messenger of
Allah shall not be joined with the daughter of the enemy of Allah…)) while he
himself married the daughter of Abu Sufyān?! Abu Sufyān was among the chief
enemies of Allah and Islam, when the Prophet, peace and blessings be upon him and
his progeny, married his daughter, Mother of the Believers, Umm Habība. The
Exalted says: {O you who believe, do not say that which you do not do} (Q. 61:2).
Fifth, another narration of the report in Šahīh Muslim alleges that the
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Prophet, peace and blessings be upon him and his progeny, said: ((I am not going to
declare prohibited what is lawful and make lawful what is prohibited; however, I
swear by Allah, the daughter of the Messenger of Allah shall not be joined with the
daughter of the enemy of Allah in one place)). This is a clear example of making the
lawful prohibited! The Messenger of Allah, peace and blessings be upon him and his
progeny, was previously warned by Allah with the verse: {O Prophet, do not make
prohibited what Allah made lawful in order that you should please your wives!} (Q.
66:1). Are we to assume that the Prophet, peace and blessings be upon him and his
progeny, violated this Qur’ānic ruling by making prohibited what Allah has made
lawful to please his daughter?! This is impossible!
For all of these reasons and more, we reject the apparent context of these
narrations. We say that the apparent import of these hadīths contradicts the primary
sources of the religion. Such a violation can only point to the fact that this report was
fabricated and spuriously attributed to the Messenger of Allah, peace and blessings
be upon him and his progeny.
The second hadīth that emphasizes the distinct virtues of Fātima az-Zahra,
upon her be peace, is a narration reported in Al-Mustadrak of al-Hākim on the
authority of Imam ‘Ali, may Allah ennoble his face:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said to Fātima: ((Verily Allah hates what you hate and is
pleased with what you are pleased with)).
Imam al-Hākim said regarding this report: “This hadīth’s chain of narrators is
authentic; although they [al-Bukhāri and Muslim] didn’t relate it.” This report was
also related by Imam at-Tabarāni in his Al-Mu’jam al-Kabīr and Ibn Hajr in Majmu’
az-Zawā`id. Ibn Hajar declared that at-Tabarāni’s chain of narrators was “good.”
We say that not only is this hadīth a proof of an exclusive virtue of Our
Lady Fātima, but we also say that it is a proof of her infallibility. This is because if
Allah’s Righteous Anger and Pleasure are not things subject to the whims and
desires of an individual, this person’s anger and pleasure must be in line with His. In
other words, it is not permissible for this person’s desires to be contrary to the
desires of Allah. Otherwise, he/she could be angry or pleased with something
contrary to the Anger or Pleasure of Allah. However, since Our Lady Fātima’s anger
and pleasure is linked to that of Allah, it would thereby follow that she was protected
from base desires and acting contrary to the will of Allah. That being the case, she
was infallible.
[There is mutual agreement that ‘Ali, Allah’s blessings be upon him, was suited
for the Caliphate the day that Allah took His Prophet, upon him be
peace.]—Imam al-Hādi, upon him be peace, mentioned that the right of Imam ‘Ali,
may Allah ennoble his face, to the Caliphate was by “mutual agreement.” By this, he
could be referring to the consensus of the Ahl al-Bayt.
Regarding the proof from the consensus of the Imams of the Prophetic
Household, the author of Anwār al-Yaqīn said:
This explanation clarifies what is known. Imam ‘Ali, upon him be
peace, used to say, make apparent, and make known that he was
the most deserving to take the place of the Messenger of Allah,
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peace and blessings be upon him and his progeny. Similarly,
Fātima az-Zahra, upon her be peace, held to that and believed it, as
well as al-Hassan and al-Hussein, upon them be peace. This
statement is also that of al-Hassan bin al-Hassan, ‘Ali bin alHussein [Zayn al-‘Abidīn], Zayd bin ‘Ali, Muhammad bin ‘Ali alBāqir, Yahya bin Zayd, Ja’far bin Muhammad as-Sādiq, the imams
of guidance, and the Ahl al-Bayt, upon them be peace, up until this
day! This is presented as a matter necessary to the religion. It is
held to be a belief in the religion just as the Prophethood of the
Messenger of Allah, peace and blessings be upon him and his
progeny. This decisive proof should suffice.
Similarly, the consensus of the Ahl al-Bayt, upon them be peace,
believes the following: It is religious obligatory for every morally
responsible person to believe in the Imamate of Amīr al-Muminīn,
‘Ali bin Abi Ťālib. It is obligatory upon everyone who can see.
The view of the imams of the Prophetic Household, upon them be peace, is wellknown, even from those that differed with them in this issue.
More than likely, Imam al-Hādi, upon him be peace, is referring to the
mutual agreement of the Muslims. That is to say that the Companions recognized
that Imam ‘Ali, may Allah ennoble his face, was suited for the Caliphate. The fact
that the Anŝār, the Banu Hāshim, as well as some of the prominent Muhājirūn agreed
upon electing Imam ‘Ali, may Allah ennoble his face, as the successor of the
Prophet, should suffice as a proof of this.
[They disagreed concerning other than him.]—That is to say that the election of
the first caliph was rife with disagreements and problems. As we previously
mentioned, the Muslims that opposed the selection of Abu Bakr were brutally
opposed. Similarly, the Muslims did not have a choice in regards to the second and
third caliphs.
Although Imam ‘Ali’s caliphate was also riddled with civil wars, these were
not based upon the legitimacy or illegitimacy of his rule.
[That withstanding, truth is with what all agree on. Falsehood is with what all
disagree on.]—That is to say that the agreement of the Muslims serves as a proof of
truth and the disagreement of the Muslims cannot be used as a proof. This principle
is based upon the Book of Allah and the Sunnah of the Prophet, peace and blessings
be upon him and his progeny.
Regarding the proof from the Book of Allah, the Exalted says: {Whoever
opposes the Messenger after the guidance has been made clear unto him and then
follows other than the way of the believers, We shall assign him to that which he
himself has turned, and expose him to Hell—an evil destination} (Q. 4:115).
Regarding the proof from the Sunnah of the Messenger, peace and blessings
be upon him and his progeny, he is recorded to have said: ((My community will not
agree on an error. Hold to the majority. For whoever separates himself from the
community even the length of a hand span, he has removed the noose of Islam from
his neck)).
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Disagreement Amongst the Community Concerning the Imamate
According to us, the People of Prayer are divided into five categories: the
Shi'ites, the Mu’tazilites, the Kharijites, the Murji`ites, and the Generality (al‘Āmma).
The Mu’tazilites and Kharijites say: The Imamate is permissible for anyone and
all; as long as they are upright, knowledgeable of the Book of Allah, their Lord
and the Sunnah of their Prophet, upon him be peace.
The Murji`ites and Generality say: The Imamate is permissible for the Quraysh
and prohibited for other than them.
The Shi'ites say: The Imamate is permissible for the Progeny of Muhammad
and prohibited for other than them.
If that is the case, then the consensus of all of the sects is that it is for the
Progeny of Muhammad. That withstanding, the ones who permit it only for the
Quraysh, also permits it for the Progeny of Muhammad, since they were the
best of the Quraysh and the foremost of them.
Regarding the Mu’tazilites and Kharijites, their testimony falls if they claim it
for themselves. In the Sunnah, it is not permissible to testify on behalf of oneself.
All of these groups acknowledge what the Shi'ites say; which is that this matter
is permissible for the Progeny of Muhammad. The Shi'ites object to the other’s
claims of the permissibility. Truth is with what all agree on. Falsehood is with
what all disagree on.
The community agrees that the Messenger of Allah, peace and blessings be upon
him and his progeny, said: ((Al-Hassan and al-Hussein are the masters of the
youths of Paradise, and their father is greater than them)). He also said
concerning the both of them: ((They are both imams; whether standing or
sitting)).
They also agree that the Messenger of Allah, peace and blessings be upon him
and his progeny, said: ((Verily, I leave you Two Weighty Things (ath-thaqalayn)
by which if you hold on to them, you will never go astray after me: the Book of
Allah and my Descendants, the People of my House. Verily, the Subtle and
Aware will not separate them until they meet me at the Basin (al-Hawd))). Just
as it is not permissible to avoid holding on to the Book, it is not permissible to
avoid holding on to the Descendants. This is because the Book is the proof for
the Descendants, and the Descendants are a proof for the Book. One of the two
cannot rectify anything except by means of its companion.
He, upon him be peace, also said: ((The People of my House are like the ark of
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Noah. Whoever embarks upon them will be saved and whoever doesn’t, will be
drowned)). How much has been related concerning them and their offspring in
mass-transmitted (tawātir) reports! May the prayers, mercy and blessings of
Allah be upon them!
[According to us,]—The imam, upon him be peace, begins this section by stating
the concept of imamate according to the various schools of Islamic thought.
[…the People of the Prayer…]—By this, Imam al-Hādi, upon him be peace, is
referring to the Muslims, as a whole. It is interesting that he does not deny the Islam
of any of these sects although he may not agree with their teachings.
[…are divided into five categories:]—He then enumerated the five different groups
of Muslims. Although many more sects of Islam exist, the other sub-sects can be said
to be originated from these five. Imam al-Hādi, upon him be peace, made this
concept clear in his book Kitāb Al-Manzila Bayna al-Manzilatayn:
According to us, the People of the Prayer are divided into five
categories: the Shi'ites, the Murji`ites, the Kharijites, the
Mu’tazilites, and the Generality. It is evident to us that all of these
sects originally bore witness to what we said. Then some of them
invalidated that.
In other words, the imam was saying that at some point all of the sects were
unified in belief and central concepts of dogma, but they later began to divide. We
will briefly look at some of the central doctrines of these groups before examining
their position in relation to the imamate, insha-Allah.
[the Shi'ites,]—The term “Shi’ite” is a word that denotes the adherence to a party or
faction. Originally, it was a word that referred to any group or party amongst the
Muslims. However, the word later became associated with those who held to the
rightful successorship of Imam ‘Ali and his descendants from Fātima‘s line. The
basic doctrine of the Shi’ites is the primacy of the Prophet’s Family in the leadership
of the Muslims.
The Shi’ites are divided into the Twelvers, also called Ja’faris; the
Ismā’ilites; and the Zaydites. The Twelvers are called such because of their belief in
twelve Fātimi imams. They are also called Ja’faris after Imam Ja’far bin Muhammad
as-Sādiq, upon them be peace. Ismā’ilites are named after the son of Imam as-Sādiq,
Ismā’il bin Ja’far—who they say succeeded his father as imam. The Zaydites are
named after Imam Zayd bin ‘Ali, upon them be peace. There are other sub-sects of
these groups but it would be beyond the scope of this text to mention them.
Regardless of their differing beliefs concerning the imams, the Shi’ites
agree in their claim to follow the direct line of imams from the progeny of the
Prophet, peace and blessings be upon him and his progeny. They trace their dogma,
doctrines, and practices to the imams, upon them be peace, from the Prophetic line of
descent.
The Shi’ites ascribe to the Divine Oneness and Transcendence of Allah,
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while denying the Vision of Allah in this world and the Hereafter. They believe that
the Absolute Justice of Allah is an Essential Attribute. They believe in the creation of
the Qur’ān while denying its eternality. They believe that the major sinner, openly
disobedient person, or hypocrite is still a Muslim who enjoys the rights of others (for
example, burial in a Muslim cemetery); however, certain rights are prevented from
them (for example, leading the prayer). The Twelvers and Ismā’ilites believe in the
temporary punishment of the major sinner in the Hellfire, with the possible exception
of the enemies of the Ahl al-Bayt, who they say will burn forever. The Zaydites,
however, believe in the eternal punishment of all unrepentant major sinners in the
Hellfire.
[the Mu’tazilites,]—They are named such because of the fact that one of their
founders, Abu Hudhayfa Wāsil bin ‘Atā was said to have departed (i’tizāl) from the
study sessions of al-Hasan al-Bašri due to doctrinal differences concerning the nature
of the Muslim who is openly disobedient. Wāsil argued that such person should not
be labeled a believer or disbeliever; rather a state between these two designations.
When al-Hasan disagreed, Wāsil left the study sessions of his teacher. They have
historically referred to themselves as the “People of Divine Oneness and Divine
Justice” (Ahl at-Tawhīd wa al-‘Adl).
It is generally held that the Mu’tazilites preferred the proofs of rationalist
argumentation over that of explicit text. That is to say that they would reject a
Qur’ānic exegesis or Prophetic hadīth if it does not conform to their rationalist
positions. However, there are also examples of Mu’tazilites who utilized the explicit
text of the Qur’ān and Sunnah to justify their doctrines.
The Mu’tazilites differed from the doctrines of the Generality, holding to
the denial of the Vision in the Hereafter; the belief in the essentialness of Allah’s
Absolute Justice; the creation of the Qur’ān; the Islam of a major sinner, openly
disobedient person, and hypocrite; and the eternal punishment of unrepentant major
sinners in the Hellfire.
Although they proved to be a formidable force against the Generality during
the early stages of Islam, they are said to be completely nonexistent in these times.
There have been attempts by Muslim intellectuals to revive the Mu’tazilite legacy
and school, but it is still principally unacknowledged and void.
[the Kharijites,]—They are said to be named such because they preached for the
departing (khurūj) from the main body of Muslims. It is also said that they were
named such because they departed from the armies of Imam ‘Ali, may Allah ennoble
his face, after the arbitration with Mu‘awiya. Regardless of why they were labeled as
such, they referred to themselves with various names including: “the Muhākimūn,”
“The People of the Truth” (Ahl al-Haqq), and “The People of Justice and
Uprightness” (Ahl al-‘Adl wal-Istiqāma).
Similar to the Mu’tazilites and the Shi’ites, the Kharijites believe in the
absolute Transcendence of Allah and reject the belief in the Vision of Allah; the
creation of the Qur’ān; and the eternal punishment of a major sinner—who they
deem as a disbeliever (kāfir). The hallmark belief of the Kharijites that differentiate
them from all of the other sects is their designating the Muslim major sinners and
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openly disobedient people as disbelievers.
As a whole, the Kharijites have become extinct; however, some vestiges of
their doctrines still exist in the form of the Ibāđite school. The Ibāđites who primarily
occupy Oman, parts of North Africa, and Zanzibar, typically deny any linkage
between themselves and the Kharijites. They differentiate themselves from the
Kharijites because the Ibāđites are more tolerant and have never designated the
major sinner as a kāfir in the sense of “disbeliever” and out of the fold of Islam.
Rather, they say that the major sinner is ungrateful (kāfir an-ni’ma).
[the Murji`ites,]—As we previously mentioned regarding this sect, they are known
with the name Murji`ites because of their belief that all Muslims, righteous or
disobedient will not enter Hellfire. Not much is known regarding their beliefs, except
that they are identical to the Generality.
They were said to be a response to the Kharijites in that the former held to
the belief of the absolute belief of the Muslim—whether obedient or disobedient.
They did not believe that the Muslim would be subjected to the torture of the
Hellfire, temporarily or permanently. They held that the Muslim was not subjected to
external laws of righteousness or waywardness by others, rather internal faith and
superficial adherence to the religion of Islam guaranteed one salvation in the
Hereafter.
They are another extinct sect, and no attempt has been made to resurrect
their beliefs and school.
[and the Generality]—The Generality (Al-‘Amma) are called such because they
constitute the majority of the Muslims. They are also known as “The People of the
Sunnah and Community” (Ahl as-Sunnah wal-Jamā’) and Sunnites. They are
distinguished from the Mu’tazilites, who are also Sunni, in that they follow the
theology of Abul-Hasan al-Asha’ri. That withstanding, the Generality are labled as
Asha’rites or Maturidis—named after another one of their imams of theology, Abu
Manšūr al-Maturidi.
Regarding their beliefs, they believe in the Vision of Allah in the Hereafter;
the eternality of the Qur’ān; that Divine Justice is not an Essential Attribute; the
temporary stay of the Muslim major sinner in the Hellfire; and that the major sinner
is not differentiated from the righteous in terms of aspects of Islamic Law (for
example, the openly disobedient person could lead the prayer).
All of these sects of Islam seemingly share in some aspects of belief and
practice. There is also overlap when it comes to their views regarding the Imamate.
Imam al-Hādi, upon him be peace, pointed this out in his subsequent statements.
However, before we dwell upon that, it is incumbent that we establish the obligation
of the Imamate, as well as the general qualifications agreed upon by the Muslims.
The Imamate: Its Obligation
The obligation of the Imamate is a concept shared by all sects of Islam. By
“the Imamate,” we mean the leadership of the Muslims after the Prophet, peace and
blessings be upon him and his progeny. It is an absolute leadership that is not
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checked by any other person. It is not like a judge who is appointed because the
authority will lie with the person who appointed the judge. Similarly, this does not
refer to a governor appointed by a ruler because the governor’s authority depends
upon that of the ruler that appointed him.
All of that withstanding, all of the Muslims are in consensus regarding its
obligation. The only exception to this is a group among the Hashwiyya sect who say
that the Imamate is not an obligation at all times and situations. They argued that if
the principles of Islam can be upheld without the presence of an imam, the imamate
is void and unnecessary. However, their opponents have refuted them in this by
stating that the Imamate is a principle of Islam and it is not distinct from any of the
other principles. The view of the Hashwiyya is also contradicted by the fact that
during the lifetime of the Prophet, peace and blessings be upon him and his progeny,
he served as leader of the community and after his absence, the Companions knew
that this void had to be filled.
Although all Muslims have agreed upon the necessity and obligation of the
Imamate, they have differed regarding whether its obligation is intellectually
established (aqli) or textually established (naqli). In other words, the theologians
have debated whether the obligation of the imamate is determined using rational
proofs or proofs from the Qur’ān and Sunnah.
Those that say that the Imamate can be established intellectually use various
arguments to prove their point. One argument they use is one that we mentioned in
the author’s introduction. There we said that the proof of the obligation of the
Imamate is the fact that a religious obligation can only be carried out by that which is
obligatory in itself. For example, the prayer can only be carried out by one who is
ritually pure. Therefore, ritual purity is a condition for the soundness of the ritual
prayer. Similarly, the existence of the Islamic Laws and obligations are only fulfilled
in the presence of one who can uphold them, the imam. If the imam is absent, the
governance of the other religious obligations will fall short.
The second argument of those who posit that the Imamate is established
intellectually is the fact that human nature demands that there be leaders and
followers. There will always exist a person who is better, stronger, or smarter than
others. In situations where this specialty is called upon, those who are the best at this
will be those selected as the leader. For example, if there is a group that intends to
trek through a dangerous, wily jungle, it is only logical that they will elect the person
who is most suited to lead them through this jungle who would minimize the chances
of death or difficulty.
We reply to the first argument by saying that the conditions of the
obligations are not derived through intellect; they are derived from revelation. For
example, one could not accurately develop the laws of ritual purity or ritual prayer
through reason. The conditions and rules of such are rather derived from the Qu’rān
and Sunnah. Therefore, equating the obligation of imamate to the obligation of the
ritual practices of Islam is void.
We reply to the second argument by saying that although human nature
demands leaders and followers, the fact that different people specialize in different
things demands that the leadership between people would obviously change
depending upon the situation and specificity. For example, a person who is selected
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to lead others through a jungle might be chosen to do so; however, s/he might not be
chosen to lead people through a metropolitan city because of his/her lack of expertise
in that area. Someone who was lead through the jungle might then become the leader
of an expedition through a city because of his/her knowledge of that environ.
Consequently, the changing of specificities and areas of expertise may demand that
the leader change. However, those arguing for the Imamate of the Muslims promote
the idea of one single imam over the whole community, not a series of imams
replacing each other in tasks and duties.
We therefore say that the strongest proofs for the obligation of an imam are
the proofs found in the Qur’ān and Sunnah. These proofs are explicit, decisive, and
prohibit arguments to the contrary.
Regarding the proofs from the Qur’ān, there are many. The first of them is
the statement of the Exalted: {Let there be from you a community (ummatun)
inviting to the good; commanding the good and prohibiting the bad. They are the
successful ones} (Q. 3:104). In this holy verse, the Exalted mentioned that there
should be an ummatun that calls others to obedience and prohibits them from
disobedience. This implies two separate entities, one who calls and one who is
called. We say that this verse proves the Imamate because the imam is the person
who is to call others to the good and prohibit them from evil.
Our opponents argue that this verse does not prove the obligation of the
Imamate because the term {community (ummatun)} is used. This verse, therefore,
promotes the collective obligation of a group and not the individual obligation of a
single leader. Also, they say that the rest of the verse says: {They are the successful
ones} which indicates a group and not an individual.
We reply to this from two perspectives. First, we say that it is not
uncommon in the Arabic language to refer to a single individual using the word
ummatun. The Lisān al-‘Arab says that one of the meanings of al-ummatu is: “an
individual upon a religion” and “a person in whom all good is collected.” The
Exalted says: {Verily, Abraham was an ummatan} (Q. 16:120). Also, the Messenger
of Allah, peace and blessings be upon him and his progeny, is recorded to have said
regarding Zayd bin ‘Amr bin Nufayl: ((On the Day of Judgment, he will be raised as
an ummatan)). All of the above prove that it is possible for a single individual to be
referred to as an ummatun. Regarding their statement that {They are the successful
ones} proves that the verse refers to a group, we say that this verse could be referring
to the series of imams that succeed each other.
The second proof from the Qur’ān that establishes the Imamate is the
statement of the Exalted: {And We made from them imams guiding by Our
command because of their patience and they were certain of Our signs} (Q. 32:24).
This verse refers to the leaders that were appointed by Allah to guide the Children of
Israel. This making of imams amongst the earlier communities similarly applies to
the Muslim community as well because the sunnah of Allah does not change.
The third proof from the Qur’ān regarding the obligation of the Imamate is
the verse: {O you who believe, obey Allah, obey the Messenger and the holders of
authority among you} (Q. 4:59). Such verse indicates that not only is Allah and His
Messenger the authorities to be followed but also {holders of authority} amongst the
Muslims. Such command to obey this third entity would not exist if the Imamate was
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not obligatory.
The fourth proof from the Qur’ān is the verse: {Charity [i.e. zakāt] is only
for the poor, destitute, the ones charged with collecting it…} (Q. 9:60). This verse
is clear in its statement that one of the recipients qualified to receive the alms is the
one assigned to take it. This verse is a proof for the necessity of the Imamate because
it is the imam that appoints people to collect the alms.
Regarding the proofs from the Prophetic Sunnah that the Imamate is
obligatory, there are many but we will confine ourselves to the following. First, the
Messenger of Allah, peace and blessings be upon him and his progeny, said:
((Whoever dies without knowing the Imam of his time dies the death of pre-Islamic
ignorance (jāhiliya))). Second, a similar hadīth states: ((Whoever dies without the
pledge of allegiance on his neck dies the death of pre-Islamic ignorance)). Third,
another hadīth states: ((Whoever dies without an imam of a community (imām
jamā’a) dies the death of pre-Islamic ignorance)). Fourth, the Messenger of Allah,
peace and blessings be upon him and his progeny, also said: ((This affair [i.e. rule]
will remain with the Quraysh, even if there are only two people left)). All of these
verses and authentic hadīths emphasize the obligation of an imam.
The Imamate: Its Qualifications
As with any other obligation, the Imamate also contains certain
qualifications. The general body of Muslims all agree to these qualification to a
certain extent. The only disagreement exists concerning whether the attribute of
justice is a qualification or not. We discussed this in the section: “Just Imam or Just
an Imam.”
These qualifications are enumerated in the book Al-‘Iqdu Ath-Thamīn fi
Ma’rifat Rabbil-‘Alamīn. The author said:
All of the following are the traits of Imamate: expansive
knowledge, evident virtue, courage, generosity, excellence in
opinionated thought without dissimulation, ability to carry out
commands, and manifest religious scrupulousness.
He then mentioned an explanation regarding each one of these virtues:
- Regarding knowledge: It is necessary for him to be
knowledgeable of the Divine Oneness of Allah and worship of
Him; as well as what comes subsequent to that. He has to be
knowledgeable of the sources of Islamic Law, as well as its proofs.
These [i.e. the sources] are four: the Book, the Sunnah, Consensus,
and Analogical Reasoning (al-Qiyās). What is meant by that is that
one has a thorough understanding of the commands and
prohibitions of the Qur’ān and Sunnah; as well as their
generalities, specificities, applications, expositions, what
abrogates, and what is abrogated. He has to also be knowledgeable
concerning the conciliatory subjects and the different channels of
disagreements in fiqh; so as to not form an independent judgment
contrary to consensus. Then, he has to be able to investigate with
analogical reasoning and form an independent judgment. He has to
be able to refer an action back to the legal source.
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- Regarding virtue: He has to be the most eminent of the people of
his time; constantly increasing in such over other than him in this
trait of Imamate. If not, he has to, at least, be similar to them in
eminence.
- Regarding courage: He has to be wiling to meet the enemies of
Allah and not be accused of cowardice. He has to be composed in
times of anxiety. He must not feign fighting or the battlefield.
- Regarding generosity: He must be generous in the distribution of
rights to its owners.
- Regarding opinionated thought: He must be in a state of mind to
manage affairs and not be deficient in his intellect. He must not
have any type of disease in his body [i.e. one that inhibits his
functions] or weakness so that he can accurately oversee the affairs
of the religion and rectify the affairs of the Muslims.
- Regarding religious scrupulousness: It is enough that he turns
away from obscenities and establishes the obligations.
We also say that these traits have support from the Book of Allah.
Regarding the necessity of the knowledge of the imam, we cite three verses. In the
first of these verses, the Exalted states: {Allah has chosen him over you [i.e. as ruler]
and has increased him in knowledge and build. Allah gives dominion to whomever
He wills} (Q. 2:247). This verse was addressing the appointment of Saul as king of
the Children of Israel. The Exalted states that He increased Saul {in knowledge} to
carry out his duties as king. This obviously serves as a proof for any ruler appointed
to govern the people.
The second of these verses used to prove the condition of knowledge for the
ruler is the Exalted’s statement: {Judge between them by what Allah has revealed
and do not follow their whims} (Q. 5:49). In this holy verse, a ruler is commanded
by Allah to judge the people based upon the revelation. It is therefore incumbent that
the ruler have an expansive knowledge of the Book and Sunnah in order to be able to
judge by it.
The third of these verses used to prove the necessity of knowledge is the
Exalted’s statement: {And We made them imams guiding by Our command…} (Q.
21:73). The argument from this verse is that the imams are said to guide others by
the command of Allah. How could this guidance take place except by means of
knowledge?
The necessity of the imam having virtue could also be textually proven
using the Qur’ān. The first of these verses is: {We wanted to grant favour upon those
who were oppressed in the land and make them imams and inheritors. We
established them in the land and by means of them, to show Pharaoh, Haman, and
the soldiers what they feared} (Q. 28:5-6). In this holy verse, the Exalted states that
the virtuous were made imams and established in the land, much to the chagrin of
those that oppressed them.
The second verse proving the necessity of virtue of the imam is statement of
the Exalted: {Obey Allah, obey His Messenger and the holders of authority amongst
you} (Q. 4:59). According to the dictate of this verse, the believers are told to obey
the rulers placed in authority over them. Those placed in authority, should therefore
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possess the trait of virtue that enables them to be obeyed and not opposed by the
people.
The third verse proving the necessity of an imam’s virtue is: {Fear Allah
and be with the truthful} (Q. 9:119). Those believers are told to {be with}, or assist,
those who are deemed with the attribute of truthfulness and sincerity. Even if the
import of this verse is general, it is not restricted to exclude the leaders amongst the
Muslims.
Regarding the necessity of courage for the imam, we cite three verses. The
first of which is the statement of the Exalted: {It is only Satan that frightens his
supporters (awliyā`a). Fear them not, rather fear Me; if you are indeed believers} (Q.
3:175). In this holy verse, we are told that fear and trepidation are the characteristics
of those who assist Satan. Furthermore, the believers are told to not fear Satan or his
supporters. This verse testifies to the principle that courage is necessary in
confronting the forces of Satan. Even if the import of this verse is general, it is not
restricted to exclude the leaders amongst the Muslims.
The second verse proving the necessity of courage is: {And when
something comes to them about safety or fear, they spread it. If they had referred it
back to the Messenger or the holders of authority amongst them , those who can
draw correct conclusions would have known about it} (Q. 4:83). In this holy verse,
the disobedient are censured for spreading fear. They are instead commanded to refer
their fears back to {the Messenger or the holders of authority amongst them}, which
further emphasizes that those who hold authority must be amongst the fearless when
confronting the enemies of Allah.
The third verse used to prove the necessity of courage on the part of the
imam is the statement of the Exalted: {How many prophets were killed along with
many religious authorities and they never lost conviction by what afflicted them in
the way of Allah?} (Q. 3:146). In this holy verse, Allah praises those who did not
lose heart when afflicted. Not only does Allah praise the Prophets, upon them be
peace, but also the {religious authorities (rabbiyūn)} who fearlessly upheld the
prinicples of faith in the face of affliction. Such conjunction indicates that
fearlessness is a quality to not only be found in the Prophets, upon them be peace,
but also those authorities that assist them.
Regarding the necessity of the imam’s generosity, we cite three verses. The
first of these verses is: {Do not consume each other’s wealth unjustly and send it to
the rulers to consume a portion of the people’s wealth in sin} (Q. 2:188). In this
verse, believers are told to not send the wealth of people to the rulers who consume
other’s wealth unjustly. It, therefore, follows that the rulers and the people must be
just in collecting and distributing the wealth of others.
The second verse that proves the necessity of an imam’s generosity is the
statement of the Almighty: {Give the full amount and weight in justice} (Q 6:152).
This is a command for the imam to be just and fair in distributing wealth to others.
The third verse is the command regarding the distribution of the alms:
{Charity [i.e. zakāt] is only for the poor, destitute, the ones charged with collecting
it, reconciling the hearts, manumission of slaves, freeing those in debt, in the way of
Allah, and the traveler} (Q. 9:60). In this verse, the authorities are ordered to
distribute the obligatory alms to those designated in the verse. The imam cannot be
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stingy in this regards.
Regarding the necessity of the imam to have opinionated thought, we cite
three verses as a proof. The first verse is: {Do not approach that in which you have
no knowledge} (Q. 17:36). This verse serves as a proof that the imam must be of
sound mind. He is to not engage in matters in which he is ignorant. Even if the
import of this verse is general, it is not restricted to exclude the leaders amongst the
Muslims.
The second verse that is used to prove the necessity of the opinionated
thought is: {Say: “This is my path. I invite to Allah with insight; I and those who
follow me”} (Q. 12:108). This verse is clear in its denotation that the one who calls
to the path of Allah must do so with reason. If the imam who is to call towards
obedience, is deficient in reason, how could he do so?
The third verse proving the necessity of opinionated thought on the part of
the imam is the Exalted’s statement: {Verily, assumption does not avail against the
truth in anything} (Q. 53:28). This verse is a proof that the Muslim is to avoid
uncertainty and act upon that which s/he is sure. How could one do such if they are
mentally-deficient? Even if the import of this verse is general, it is not restricted to
exclude the leaders amongst the Muslims.
Regarding the necessity for the imam to be religiously scrupulous, we cite
three verses. The first of which is the verse: {[Allah] said: “Verily, I will make you a
leader (imām) for the people.” Abraham asked: “And from my offspring?” He said:
“My covenant will not reach the unjust”} (Q. 2:124). Although we previously
touched upon the import of this verse, it bears repeating that Allah restricts the
imamate to those who are just and scrupulous towards the Laws of Allah.
The second verse used to prove the necessity of scrupulousness on the part
of the imam is: {And do not obey every despicable perjurer, backbiter that goes
around gossiping, preventer of good, transgressor persistent in sin, and an extremely
crude person who’s villainous} (Q. 68:10-13). In this verse, the believers are
commanded to not obey those with the traits of disobedience. It therefore follows
that the imam of the people must be a person of religious scruples, since the people
are commanded to follow him.
The third verse that proves the necessity of the imam’s scrupulousness is
the verse: {Do you call people to righteous but forget yourselves…} (Q. 2:44). That
is to say that the leader who calls upon people to act by the dictates of Allah is not to
be negligent in those things himself. Otherwise, this would be hypocrisy.
All of the above serve as textual proof of the qualifications of the imam.
The Imamate According to the Five Sects
[The Mu’tazilites and Kharijites say: The Imamate is permissible for anyone
and all; as long as they are upright, knowledgeable of the Book of Allah, their
Lord, and the Sunnah of their Prophet, upon him be peace.]—These two sects
are in agreement regarding the qualifications of the Imamate. According to both of
these groups, there are no restrictions that hamper a person’s chances in attaining the
Imamate as long as the person adheres to the Book and Sunnah. Indeed, the
Kharijites were known to even permit the imamate of a woman, as long as she was
qualified based upon the aforementioned conditions.
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They based their opinion upon various proofs. First they said that the
Prophet, peace and blessings be upon him and his progeny, did not stipulate
conditions and qualifications for the Imamate. They say that since he didn’t specify
any conditions other than righteousness, it would be improper for anyone else to
specify conditions. Second, they also say that hadīths such as: ((Obey the authority
(sultān), even if he be a Black slave…)) emphasize that other specific qualifications
are not required.
We reply to their assertion by stating that since the Kharijites and
Mu’tazilites hold to the imamate of Abu Bakr and ‘Umar, the basis of the two sects’
claim is null and void. This is because when seeking to attain the Caliphate, both
Abu Bakr and ‘Umar argued that their imamate was based upon their lineage from
the Quraysh. Abu Bakr said to the Anŝār quoting the hadīth of the Prophet: ((The
Imams are from the Quraysh)). If their Qurayshi descent was used by them as a
determining factor and proof of their preference for leadership, the concept that “the
Imamate is permissible for one and all” is a moot point.
Regarding their first proof that the Prophet did not stipulate conditions and
qualifications for the Imamate, we counter this by stating that if the Messenger of
Allah, peace and blessings be upon him and his progeny, mentioned something so
serious and grave as the Caliphate of the Muslims after him, he should have also
mentioned specific details concerning the Imamate. We ask: When had the Prophet,
peace and blessings be upon him and his progeny, mentioned an aspect of the
religion without mentioning its condition and details?!
For example, when the prayer was mentioned, the Prophet, peace and
blessings be upon him and his progeny, also specified the conditions, details, and
such for the soundness and performance of the prayer. Although the Muslims
differed amongst each other concerning these details, there nevertheless are
narrations from the Prophet that each sect uses to justify their position. This shows
that when it comes to something that is considered the pillar of the religion—the
prayer—the Prophet, peace and blessings be upon him and his progeny, was not
silent regarding its specificities. All of that withstanding, is it reasonable to assume
that something so integral and important to the faith as the Imamate should be
neglected by the Prophet, peace and blessings be upon him and his progeny?!
In addition to the above argument, we have numerous narrations in which
the Messenger of Allah, peace and blessings be upon him and his progeny,
mentioned specific details regarding the Imamate. We will dwell upon these later;
however, it should suffice as a proof that the Prophet, peace and blessings be upon
him and his progeny, was recorded to have said: ((This affair [i.e. rule] will remain
with the Quraysh, even if there are only two people left)).
Regarding their second proof that the Messenger of Allah, peace and
blessings be upon him and his progeny, negated any specific qualities for the
Imamate with his statement: ((Obey the authority, even if he be a Black slave…)),
we previously addressed the import of this hadīth in the section “Just Imam or Just
an Imam.” Please refer back to this section for an explanation of this report.
They may reply by saying that it is established that ‘Umar desired to
appoint Sālim, the freed slave of Abu Hudhayfa, as his successor had he been alive.
Sālim was Persian and not Qurayshi. Therefore, they say, it is perfectly permissible
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to appoint a non-Arab and non-Qurayshi as a caliph.
We reply by saying that if ‘Umar did indeed desire to appoint Sālim as his
successor, he would have completely contradicted the statement of the Prophet,
peace and blessings be upon him and his progeny, as well as the apparent basis of his
own Caliphate! The fact that remains clear is that upon his death, ‘Umar appointed a
six person council to decide between them who shall be the caliph after him, and all
of them were Qurayshis. So, what he purportedly said regarding Sālim and what he
apparently did are two different things.
[The Murji`ites and Generality say: The Imamate is permissible for the
Quraysh and prohibited for other than them.]—The position of the Ahl asSunnah wal-Jamā’ is that the Imamate is established only for the Quraysh. This
position is based upon the aforementioned hadīth of the Prophet, peace and blessings
be upon him and his progeny, as well as other well-known narrations. One example
of this is the statement of the Prophet, peace and blessings be upon him and his
progeny, recorded in Majmu‘ az-Zawā`id on the authority of Bukayr bin Wahb who
said:
Anas said to me: “I will relate to you a hadīth that the Prophet,
peace and blessings be upon him and his progeny, said to everyone
present. He, peace and blessings be upon him and his progeny,
stood up at the door of the house while we were with him and said:
((The Imams are from the Quraysh. I have a right over you and
they have a right over you similar to that. They are to show mercy,
fulfill rights, and rule with justice. Whoever does not do that, may
the curse (la’nat) of Allah, the angels, and all of the people be
upon them!))
After relating this report, Imam Ibn Hajar declared that Imam Ahmed, Abu Ya’la,
and at-Tabarāni related this and “Ahmed’s narrators are all reliable.”
There is another hadīth narrated in the Jāmi’ as-Šahīh by Imam as-Suyūti in
which the Prophet, peace and blessings be upon him and his progeny, is recorded to
have said: ((Place the Quraysh foremost to you and do not precede them)).
Despite the fact that the bulk of the narrations concerning the
imamate/caliphate belonging to the Quraysh are all declared authentic by Sunnite
hadīth scholars of the past and contemporary era, the existence of non-Qurayshi
caliphs in the Sunnite world testifies to the inconsistency of the Sunnite concept of
caliphal legitimacy. Indeed, the existence of these hadīths has been problematic for
those who exacted rule of the Muslims but were not of Qurayshi heritage. For
example, the Ottoman Empire formed the longest running and last vestige of
centralized Sunnite authority. Yet, the Ottomans were not of Qurayshi descent; they
were Turks!
Scholars of hadīth and Muslim political activists seeking to resurrect the
Caliphate are confronting this problem of a seeming contradiction. The hadīth
scholars are certain of the authenticity and import of the hadīths concerning the
imamate of the Quraysh, yet they have similarly justified the existence of the rule of
other than the Quraysh. Likewise, those political-minded Muslims seeking to revive
the legacy of the Caliphate have not emphasized the lineage of the caliph to be
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Qurayshi. They may state Qurayshi descent to be preferable but they do not hold it to
be a qualification. This is because if they were to do so, they would be forced to
invalidate the Caliphate of the Turkish Ottomans, Berber dynasties, as well as that of
the Kurdish Ayyubis founded by Salāhuddīn after the Crusades.
[The Shi'ites say: The Imamate is permissible for the Progeny of Muhammad
and prohibited for other than them.]—According to those who follow the Purified
Household of the Prophet, peace and blessings be upon him and his progeny, the
leadership of the Muslims only applies to the Family of Prophet Muhammad, peace
and blessings be upon him and his progeny. The Shi’ites do not hold to the Imamate
of those other than them.
That being the case, this term was originally applied to the Abbasids as well
as the ‘Alids. This is because the Abbasids claimed familial relationship with the
Prophet, peace and blessings be upon him and his progeny, due to his relationship to
his uncle, al-‘Abbās bin ‘Abdul-Muttalib. They posited that they had more right to
the Prophet, peace and blessings be upon him and his progeny, than any other family
or clan. Therefore, at a very early stage, the Abbasids were “Shi’ites.”
Among the different Shi’ite groups, their concept of the specificities of the
Imamate differs although they all agree upon the leadership of the Prophet’s Family.
The Twelvers hold that there are only twelve imams from the Prophet’s Household;
the Twelvers and the Ismā’ilites believe that the imams must be infallible; the
Twelvers believe that each imam was explicitly designated by the Prophet, peace and
blessings be upon him and his progeny; the Twelvers and Ismā’ilites believe that
each imam has knowledge of the unseen (‘ilm al-ghayb); and the Twelvers and some
Ismā’ili groups believe that their last imam is in occultation to appear at the end of
time. The Zaydites deny all of the above.
Objections to the Claims of the Twelvers and Ismā’ilites
Regarding the belief of the Twelvers that the imams are just twelve in
number, they rely upon narrations both in their hadīth books as well as those of the
Generality. An example of these narrations is a well-known hadīth narrated in Šahīh
al-Bukhāri on the authority of Jābir bin Samūra:
I heard the Prophet, peace and blessings be upon him and his
progeny, say: ((There shall be twelve leaders (amīran))). He then
said something that I wasn’t able to hear. My father then said: “He
said: ((…all of them will be of the Quraysh)).”
Similarly, in Šahīh Muslim, a similar account exists on the authority of Jābir in
which he said:
The Prophet, peace and blessings be upon him and his progeny,
said: ((This affair [i.e. the Caliphate] will not end until there has
been twelve caliphs)). He then said something that I did not catch.
So, I asked my father: “What did he say?” My father responded:
“((All of them will be of the Quraysh)).”
There are numerous other hadīths in the literature of the Twelvers and Sunnites that
mention that the imams or caliphs are twelve in number. They differ in details;
however, the general idea is the same.
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In the polemics between the Twelver Shi’ites and the Ahl as-Sunnah walJamā’, the former refutes the latter by stating that although this tradition exists in
abundance in their traditions, the Sunni Caliphate has amounted to more than twelve.
Various explanations by the Generality exist to explain the identity of these twelve,
yet their selections are all arbitrary and lack definitive proof to justify who they
chose as these twelve imams and why. The Twelvers on the other hand, are in
agreement concerning the identity of the twelve imams.
We reply to the claim of the Twelvers that the imams are twelve from
various perspectives. First, we say that such hadīth cannot be taken as a proof
because it is singularly narrated. Something that is so important to the religion
should be narrated in mass-transmitted reports (like the hadīth of Ghadīr, for
example) not singularly narrated by a handful of people.
Second, we say that such reports, although narrated by the Twelvers on the
authority of the imams, do not exist in the reports of the Ismā’ilites and Zaydites.
Both Ismā’ilites and Zaydites are said to have narrated hadīths on the authorities of
the imams of the Ahl al-Bayt, yet the hadīth of twelve imams does not exist in their
literature! There are overlaps in which the Twelvers, Zaydites, and Ismā’ilites narrate
the same reports. For example, all three Shi’ite groups narrate that the call to prayer
includes the phrase: “Come to the best of deeds” (hayya ala khayr al-‘amal).
However, the hadīth of twelve imams is curiously absent from the literature of the
Zaydites and Ismā’ilites!
Third, we say that one of the qualifications of an imam from the Prophetic
Household is that he must issue a call to the Muslims and make his imamate known.
This is because if it is obligatory for the Muslims to follow the imam, the imam must
make himself known as such. Otherwise, how could the people follow him?! We
therefore state that since some of these twelve imams were said to have gone in
hiding and concealed their imamate from the people, they are disqualified from the
office of Imamate. Consequently, there were no twelve imams as such.
Fourth, we say that since the Messenger of Allah, peace and blessings be
upon him and his progeny, did not limit the number of the Ahl al-Bayt when he
mentioned them, it would be incorrect for us to do so. In the hadīths where the
Prophet referred to his Ahl al-Bayt, he mentioned them in a general sense without
restricting them. For example, all Shi’ite groups narrate the hadīth: ((The People of
my House are like the stars to my community. Whenever a star falls, another rises)).
There is no limit mentioned in this hadīth, and the fact that the people of the
Prophetic House are equated to stars, indicates that there are a lot more than twelve!
Regarding the belief of the Twelvers and Ismā’ilites that their imams are
infallible, they rely upon intellectual and textual proofs. Their intellectual proof is
that since the imams are said to be the protectors of the Prophetic legacy, it is
incumbent that they too be infallible. That is to say that if the imams were subject to
errors and sin, they could easily misrepresent the vicegerency of the Prophet, peace
and blessings be upon him and his progeny. If there is no infallible entity to protect
Islam from distortion, the religion would be subjected to whims and caprices.
We reply by saying that it is not necessary that the imam be infallible to
fulfill his role. This is because Allah has used fallible people to uphold the standards
of His religion. For example, the Qur’ān mentioned King Saul as an exemplar ruler
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whom Allah chose to rule over the Children of Israel. Nevertheless, he was not said
to be infallible. The Exalted says concerning him: {Allah has chosen him over you
[i.e. as ruler] and has increased him in knowledge and build. Allah gives dominion to
whomever He wills} (Q. 2:247).
We also say that if it was understood that the imam was to be infallible,
why would Allah and His Prophet, peace and blessings be upon him and his progeny,
make their justice and scrupulousness a condition for them to be obeyed and
followed?! We listed examples of this in the section “Just Imam or Just an Imam?”
Nevertheless, we cite the words of the Messenger of Allah, peace and blessings be
upon him and his progeny: ((There is no obedience to the one who disobeys Allah)).
If the Messenger of Allah, peace and blessings be upon him and his progeny,
stipulated obedience as a precondition for the Muslims to follow a leader after him, it
is apparent that he did not imagine that these leaders would be infallible.
Those that hold to the infallibility of the imams also cite numerous textual
proofs to justify their position. The first of these is a verse from the Book of Allah
that says: {[Allah] said: “Verily, I will make you a leader (imām) for the people.”
Abraham asked: “And from my offspring?” He said: “My covenant will not reach the
unjust”} (Q. 2:124). They argue that since the Exalted mentioned that the covenant
of Imamate {will not reach the unjust}, this indicates that the imams will be sinless.
This is because, they say, a sinner is {unjust}, as many verses of the Qur’ān testify.
Therefore, this imamate was to apply to only those leaders who were infallible.
We reply to this by quoting from the book Ma’a al-Imamāmiyya fī alImāmat wal-’Isma by Sayyid ‘Abdullah ad-Daylami:
There’s no proof for infallibility in this verse because if a person
makes a mistake, errs, or forgets, he is not called “unjust”
according to the language or Islamic Law. Only if there is a sense
of moral responsibility does the term apply. The absence of
injustice does not prove infallibility, as in the case of a mistake or
forgetfulness.
As Sayyid ‘Abdullah pointed out, the term {unjust} is general and does not only
entail sin.
For example, when Allah says regarding our father Adam, upon him be
peace: {Do not come near this tree or you will be amongst the unjust} (Q. 2:35), was
Allah telling Adam, upon him be peace, that he will be considered a sinner?! We, the
Twelvers, and the Ismā’ilites do not consider what Adam did a sin or him a sinner.
Indeed, if we were to take the import of the verses literally and presuppose that
Allah’s covenant of Imamate {will not reach the unjust}, would we include our
father Adam, upon him be peace, in the import of this verse, imply that he sinned,
and therefore disqualify him from the covenant of Imamate?! Certainly not!
Instead, we say that the meaning of {the unjust} in this verse is “those who
violate the laws of Allah” as well as “those who fail to apply the laws and dictates of
Allah.” Such person is considered unjust because of their lack of justice, not lack of
infallibility.
As their second proof of the infallibility of the imams, they cite the verse:
{Obey Allah, obey His Messenger and the holders of authority amongst you} (Q.
4:59). They say that such verse demonstrates the infallibility of the imams because
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Allah commands the believers to obey them unconditionally. Allah conjoins the
same command for obedience to the Messenger, peace and blessings be upon him
and his progeny. Therefore, since Allah will not command one to obey a sinner, it
logically follows that the one who we are ordered to obey must be sinless.
We reply by saying that one should look at the entire verse: {Obey Allah,
obey His Messenger and the holders of authority amongst you. If you differ about
anything, refer it back to Allah and His Messenger, if you believe in Allah and the
Last Day}. The believers are told to refer back to Allah and His Messenger, peace
and blessings be upon him and his progeny, if they have disagreements.
We know that “referring back to Allah” means to refer back to the infallible
Qur’ān and “referring back to the Messenger” means to refer to his infallible Sunnah.
The believers are not told to “refer back to the holders of authority.” If the {holders
of authority} were said to be the infallible imams of the Ahl al-Bayt, then we would
have been told to refer back to them as well. Although we say that the {holders of
authority} refer to the imams of the Prophetic Household, upon them be peace,
infallibility cannot be implied by this verse.
As their third textual proof of the infallibility of the imams, they quote the
verse: {Verily Allah only wills to remove from you impurity, O People of the House,
and purify you thoroughly} (Q. 33:33). They say that since the term {impurity (arrijs)} is used to refer to sin, this is an explicit proof that Allah makes the imams of
the Prophetic Household infallible.
We reply by saying that this verse does serve as a proof that the
Companions of the Cloak—’Ali, Fātima, al-Hassan, and al-Hussein—are protected
from sin. This is because the import of this verse is to be coupled with some of the
other statements of the Prophet, peace and blessings be upon him and his progeny,
regarding them. Regarding ‘Ali, may Allah ennoble his face, the Messenger, peace
and blessings be upon him and his progeny, said: ((‘Ali is with the truth and the truth
is with ‘Ali)). Regarding Fātima, upon her be peace, the Messenger, peace and
blessings be upon him and his progeny, said: ((Fātima is a part of me…)). Regarding
al-Hassan and al-Hussein, upon them be peace, the Messenger, peace and blessings
be upon him and his progeny, said: ((Al-Hassan and al-Hussein are the masters of the
youths of Paradise)). Regarding all of them collectively, the Messenger, peace and
blessings be upon him and his progeny, said: ((I am at war with whomever you are at
war with and I am at peace with whoever you are at peace with)). All such
statements are unique to the Companions of the Cloak, upon them be peace, and are
not made regarding anyone else. However, to extend the import of infallibility from
the verse to include those other than them, would require decisive proof. In the
absence of such proof, we apply infallibility to only the Companions of the Cloak,
upon them be peace.
As their third proof for the infallibility of the imams, they cite the hadīth of
the Prophet, peace and blessings be upon him and his progeny:
((Verily, I leave you Two Weighty Things by which if you hold on
to them, you will never go astray after me: the Book of Allah and
my Descendants, the People of my House. Verily, the Subtle and
Aware will not separate them until they meet me at the Basin)).
They say that this hadīth proves the infallibility of the imams of the Prophetic
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Household from multiple perspectives: first, both things are called “weighty” which
implies something of utmost importance to the religion, and something so
fundamental must be infallible; second, the Descendants are likened to the Qur’ān,
and such likeness cannot occur unless both things are equally infallible; third, the
believers are commanded to “hold on to” the Descendants just as they are to “hold on
to” the infallible Qur’ān, and by doing such they will not go astray—such dual
command implies the infallibility of the Descendants; and fourth, the two of them are
said to not separate from each other, which implies that one is dependent upon the
other—something infallible cannot be dependant upon something fallible.
We reply by saying that we agree that the command of this hadīth is for the
Muslims to follow and adhere to the dictates of the Qur’ān and the imams of the
Prophetic Household, upon them be peace. However, we disagree that the hadīth
implies infallibility on the part of the imams, upon them be peace, individually.
Rather, we say that the collective consensus of the imams of the Purified Household
of the Prophet, upon them be peace, serves as an infallible source of law. This is
because it is stated that the Book of Allah and the Descendants will not be separated
from each other until the Day of Judgment. This implies that the imams’ rulings that
are in complete agreement with each other from the time of Imam Ali, may Allah
ennoble his face, until the last imam of the Ahl al-Bayt, serves as a proof in this
religion. They need not be infallible individually.
Regarding the details of their proof, we say that their perspectives are faulty
as well. Concerning the first two of their perspectives, we say that simply because
the Qur’ān and the Descendants are called “weighty” and seemingly likened to each
other, this does not mean that the Descendants are infallible. Allah says in His Book:
{We will tend to you, O two weighty things (ath-thaqalān)…O you groups of jinn
and humans…} (Q. 55:31-33). In this verse, the Exalted refers to jinn and human
beings as {two weighty things}, yet both are not infallible and equal to each other!
Concerning their third perspective, we say that the command to hold to them does
not imply infallibility of the Descendants for the reasons mentioned in the previous
paragraph. Regarding their fourth perspective, we say that the fact that the two would
not be separated from each other does not imply what our opponents are insinuating.
This is because the Qur’ān itself is not said to be dependent upon the Descendants,
rather its right interpretation is according to the collective opinion of the Prophetic
Descendants, upon them be peace.
Regarding the belief of the Twelvers that each of their 12 imams was
explicitly designated by the Prophet, peace and blessings be upon him and his
progeny, they rely upon reports from their books in which each imam is explicitly
named by the Prophet, peace and blessings be upon him and his progeny.
We reply by saying that such “proof” is inadmissible to those who do not
accept the authenticity of such narration. It can similarly be said that the Ismā’ilites
have their own reports that designate those who they view as imams. Would such
report be considered authentic by the Twelvers?! Verily, the Twelvers and
Ismā’ilites differed as to who was to succeed Imam Ja’far as-Sādiq, upon him be
peace. One party parted company from the other, {each side rejoicing in that which
is with it} (Q. 23:53). Therefore, the Twelver’s proof in the form of this purported
tradition is not considered a proof by other than them.
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The Twelvers then respond by citing a narration that appears in the book
Yanābi’ al-Muwwaddah by Sunni scholar, al-Qundūzi. In this book, there is a report
in which the Prophet, peace and blessings be upon him and his progeny, was asked
regarding his successor and he purportedly said:
((My appointee is ‘Ali bin Abi Ťālib and after him my two
grandsons, Al-Hassan and al-Hussein. After them, nine imams
from al-Hussein’s offspring will come successively)). [The
inquirer] said: “Tell me their names, O Muhammad.” The Prophet,
peace and blessings be upon him and his progeny, stated: ((After
al-Hussein will come his son, ‘Ali; after Ali, his son Muhammad;
after Muhammad, his son Ja’far; after Ja’far, his son Musa; after
Musa, his son ‘Ali; after ‘Ali, his son Muhammad; after
Muhammad, his son ‘Ali; after ‘Ali, his son al-Hassan; and after
al-Hassan, his son al-Hujja, Muhammad Mahdi. Thus, they are
twelve in number)).
They say that since this proof appears in non-Twelver sources, it is definitive.
We reply by saying that such report can only testify to the possibility that
the author, al-Qundūzi was a Twelver Shi’ite practicing dissimulation (at-taqiyya). It
was not uncommon for some “Sunni” scholars to actually be Twelver Shi’ites in
disguise. The Twelver Shi’ite scholar, an-Najāshi narrated many examples of this in
his Kitāb Rijāl.
Regarding the claim of the Twelvers and Ismā’ilites that the imams possess
knowledge of the unseen, we say that such a view is unfounded and without proof.
We say that it is possible for Allah to give Prophets and non-Prophets limited access
to the unseen. One can refer to our previous section, “Imam Ali and Knowledge of
the Unseen.” However, this in no way implies absolute knowledge of the unseen.
This point was highlighted in a debate that took place between Sayyid
Ahmed bin Musa at-Ťabari and a Twelver in the book Majālis at-Ťabari.
[At-Ťabari] said: “Do you agree with me that the hand of the
Prophet is over the hands of the Pure Imams—from Ali to the
Mahdi, upon them be peace?” The man replied: “Yes.” He then
continued: “The virtues of the Prophet are over those virtues of the
Imams without exception, right?” The man replied: “Yes.” [atŤabari] said: “But you claim that your imam knows what is in the
deepest depths of the ocean, right?” The man replied: “Yes.” He
then said to him: “However, Allah says to His Messenger, peace
and blessings be upon him and his progeny: {Amongst the people
of the city are hypocrites. You do not know them but We know
them} (Q. 9:101). The man became embarrassed and quiet.
By quoting this verse, Sayyid at-Ťabari proved that even the Prophet, peace and
blessings be upon him and his progeny, did not have access to absolute knowledge of
the unseen, so how could the imams, who are inferior to him, peace and blessings be
upon him and his progeny?
We also say that if the imams possessed knowledge of the unseen, this
would imply something unbefitting to the 12 imams. By this we mean, that many of
them were killed by poisoning. If they had knowledge of the unseen and knowingly
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took the poison, they are guilty of suicide. If they are guilty of suicide, they would be
punished for eternity in the Hellfire. We say that the imams are above such and,
therefore, do not have knowledge of the unseen.
Regarding the belief of the Twelvers and some Ismā’ilites that their last
imam is in occultation, we reply by quoting the author of Al-Jawāb ar-Rāqi:
The one who claims the statement of occultation ascribes a variety
of distortions to Allah:
First Type: Tampering and play; because if Allah made an
infallible Imamate for us, we must follow the proof of the
successor of the Messenger of Allah, peace and blessings be upon
him and his progeny, in everything that he comes with concerning
establishing the punishments (al-hudūd), collections, and judiciary;
as well as, securing the roads and implementing the jihad.
However, if people know the dictates of their religion, then hide
and obscure it afterwards from their era to our era; that is, from the
year 260 A.H. to 1415 A.H. until when? This is a demonstration of
tampering, and therefore, is not practical.
Second Type: Mandating the obscene (al-qabīh); because if Allah
mandates us with obedience and adherence to it, as well as
selection by guidance, but did not make a way for us to clearly
know what is mandated, then this would be obscene.
Third Type: The survival of the community until this time without
an apparent imam is neglect and corruption.
In other words, not only is there no proof for the occultation of the imam, but such
belief would ascribe the obscene to Allah.
Although the details differ amongst the Shi’ites, the general idea is that the
leadership of the Prophet, peace and blessings be upon him and his progeny, is
divested into his Pure Progeny after him.
[If that is the case, then the consensus of all of the sects is that it is for the
Progeny of Muhammad.]—That is to say that all sects agree upon the permissibility
of the Imamate of the Ahl al-Bayt, upon them be peace. They disagree concerning
the permissibility of those other than them.
[That withstanding, the ones who permit it only for the Quraysh, also permit it
for the Progeny of Muhammad,]—This is because the Progeny of the Prophet,
peace and blessings be upon him and his progeny, are all descended from the
Quraysh. Therefore, they would fall under the category of the Murji’ites and
Generality who only permit the Imamate to the Quraysh.
[…since they were the best of the Quraysh and the foremost of them.]—The
Family of the Prophet, peace and blessings be upon him and his progeny, were said
to be the best of the Quraysh. Imam Muslim narrated in his Šahīh the following
hadīth on the authority of Wāthila bin al-Asqa’i:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((Allah chose Kināna from the children of Ishmael;
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Quraysh from the children of Kināna; Hāshim from the children
of Quraysh; and me from the children of Hāshim)).
This authentic hadīth, therefore proves that the Banu Hāshim—the tribe of the
Prophet, peace and blessings be upon him and his progeny, and ‘Ali—were the best
of the Quraysh. Consequently, it would be more befitting that if the ((Imams are
from the Quraysh)), it would be more suitable for the best of the Quraysh. It is as
Imam ‘Ali argued:
Surely, the imams are from the Quraysh. They have been planted
in this line through Hāshim. It would not suit others nor would
others be suitable as heads of affairs.
It is also argued regarding the hadīth ((The Imams are from the Quraysh)),
that the word “from” (min) is a portioning (ta’bīđ). This portioning denotes that not
all of the Quraysh are meant but a division amongst them.
[Regarding the Mu’tazilites and Kharijites, their testimony falls if they claim it
for themselves. In the Sunnah, it is not permissible to testify on behalf of
oneself.]—Because this claim for the Mu’tazilites and Kharijites opens the
possibility for all to claim the Caliphate, this would include anyone from amongst
them to do so. However, this view is invalidated based upon the Islamic principle
that one cannot testify on the behalf of oneself. That is to say that since no other
group agrees with this principle of theirs, they would be a lone witness to this
testimony. In Islam, you need more than one witness to testify to the truth of a claim.
[All of these groups acknowledge what the Shi'ites say; which is that this matter
is permissible for the Progeny of Muhammad.]—The imam, upon him be peace,
restates his proof that each of the sects permit the Imamate for and do not prohibit it
from the Family of the Prophet, peace and blessings be upon him and his progeny.
This is because the Shi’ites permit it for the Family of the Prophet and prohibit it
from other than them. The Murji’ites and the Generality permit it for the Family of
the Prophet and the other Quraysh and prohibit it from other than them. The
Kharijites and Mu’tazilites permit it for the Family of the Prophet, the Quraysh, and
other than them and prohibit it from none. In this way, all sects agree upon the
permissibility of the Family of the Prophet, peace and blessings be upon him and his
progeny, and no group prohibits them from it.
[The Shi'ites object to the other’s claims of the permissibility.]—As we
mentioned, the Shi’ites do not permit the imamate to those other than the Prophetic
Progeny, upon them be peace. Although they (specifically, the Zaydites) tolerated
the rule of other than the Prophet’s Descendants, upon them be peace, they
nevertheless held that the office of the imamate was restricted to the Muhammadan
Descendants.
Our opponents ask: “Are there not examples of Zaydi Shi’ites who believed
in the Imamate of Abu Bakr and ‘Umar?” We reply by saying that there have been
those who were labeled “Zaydi” because of their adherence to some of the beliefs of
the Zaydites; however, when thoroughly investigated, one could see that these
groups were not adherents to the school of Imam Zayd bin ‘Ali, upon them be peace.
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An example of this is the school called “Sālihi Zaydites.” They are said to
have been founded by al-Hassan bin Sālih and held to the Imamate of Abu Bakr and
‘Umar. If this was their view, they could not be called “Zaydi” because the Zaydites
are a branch of the Shi’ites and the Shi’ites hold to the Imamate of Imam ‘Ali, may
Allah ennoble his face, after the Prophet, peace and blessings be upon him and his
progeny. This is the essential doctrine of the Shi’ites.
Regarding the Sālihites, we say that they are a branch of the Mu’tazilites
and not a branch of the Zaydites. This is because the Zaydites and Mu’tazilites
shared in many doctrinal issues yet they parted company regarding the issue of the
Imamate. The Zaydites held to the Imamate of Imam Ali, may Allah ennoble his
face, after the death of the Prophet, peace and blessings be upon him and his
progeny. The Mu’tazilites held to the Imamate of any qualified person, as we
previously mentioned. Imam ash-Shahrastāni mentioned in his heresiography, AlMilal wan-Nihal:
Regarding the fundamentals, the beliefs of the Mu’tazilites were
narrated and were identical in many respects. The imams of the
Mu’tazilites were held to be greater than the imams of the Ahl alBayt.
Regarding the name “Zaydi,” it is interesting that the view of Imam Zayd,
upon him be peace, was that of the Shi’ites. In his book Tathbīt al-Wasīya, he, upon
him be peace, is recorded to have said:
‘Ali, may Allah bless him, had more right over the people by Allah
and His Messenger, peace and blessings be upon him and his
progeny. He was their imam after their Prophet.
Therefore, as evident by his own testimony, those who align themselves to Imam
Zayd bin ‘Ali, upon them be peace, similarly hold to the Imamate of Imam ‘Ali, may
Allah ennoble his face, after the Messenger of Allah, peace and blessings be upon
him and his progeny.
[Truth is with what all agree on. Falsehood is with what all disagree on.]—Once
again, Imam al-Hādi, upon him be peace, emphasized the foundational principle
established by Allah and His Messenger, peace and blessings be upon him and his
progeny.
The Imamates of al-Hassan and al-Hussein
[The community agrees that the Messenger of Allah, peace and blessings be
upon him and his progeny, said:]—The imam then begins to establish the
Imamates of the two sons of Imam ‘Ali, upon him be peace: al-Hassan and alHussein, upon them be peace, by citing a well-known hadīth of the Prophet, peace
and blessings be upon him and his progeny. We will begin our discussion by
examining the authenticity of this hadīth and then dwell upon its import. For both of
which, we will utilize the standards of the Generality. The hadīth is as follows:
[((Al-Hassan and al-Hussein are the masters of the youths of Paradise, and their
father is greater than them)).]
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The Hadīth of the Masters of the Youths of Paradise: Its Authenticity
Regarding its narration and authenticity, there are many books that narrate
this hadīth. Imam at-Tirmidhi narrated it with two different chains of narrators in his
Sunan and said: “This hadīth is good and authentic.” Imam Ibn Mājah narrated it in
his Sunan. Imam Ahmed bin Hanbal narrated it with multiple chains in his Musnad
and Fađa’il as-Sahāba. This hadīth also appears with multiple chains in the
Muŝannaf of Ibn Abi Shayba. Imam an-Nisā‘i narrated it in his As-Sunan al-Kubra
with multiple chains. Imam al-Hākim narrated it in his Al-Mustadrak with four
chains and said regarding it: “This hadīth is so authentic from multiple perspectives
that I am amazed that they [i.e. al-Bukhāri and Muslim] didn't relate it!” Imam atTabarāni narrated in his Al-Mu’jam al-Kabīr with more than twenty chains and in his
Al-Mu’jam al-Awsat with about seven chains. It appears with two chains in Šahīh Ibn
Hibbān. It is narrated in the Al-Mutālib al-'Āliya of Ibn Hajar, who said: “The
narrations are reliable.” Imam as-Suyūti also related it with multiple chains in his AlJāmia’ as-Saghīr and said: “It is mass-transmitted (mutawātir).”
Shaykh Nasr ad-Dīn al-Albāni narrated it in his As-Silsila as-Šahīha with
multiple chains on the authorities of Abu Sa’īd al-Khudri, Hudhayfa bin al-Yamāni,
‘Ali bin Abi Ťālib, ‘Umar bin al-Khattāb, ‘Abdullah bin Mas’ūd, ‘Abdullah bin
‘Umar, Al-Barā` bin ‘Azīb, and Abu Hurayra. After examining the authenticity of
these chains, he said:
On the whole, this hadīth is authentic, and there is no doubt.
Indeed, it is mass-transmitted, as was mentioned by al-Munāwi.
Similarly, the authenticity of the additional wordings [e.g. “…their
father is greater than them”, “…Fātima is the mistress of the
women of Paradise”] are also established.
He also authenticated the narrations of the hadīth in Sunan at-Tirmidhi, Sunan Ibn
Mājah, and Al-Jāmi‘ as-Saghīr. We therefore, conclude that this hadīth is authentic
and mass-transmitted.
The Hadīth of the Masters of the Youths of Paradise: Its Import
Regarding the meaning of this hadīth, some have suggested that it is simply
like other narrations of virtues. They say that the Prophet, peace and blessings be
upon him and his progeny, was mentioning some virtues of his grandsons because of
his love for them. This view posits that the Messenger of Allah, peace and blessings
be upon him and his progeny, said things that any loving grandfather would say
about his grandsons. However, we say that {He does not speak out of his own
caprice; rather, he speaks words that are inspired} (Q. 53:3-4). Therefore, the
attachment of these virtues to his grandsons, upon them be peace, are not a result of
nepotism or prejudice. Rather, these virtues are Divinely ordained.
Consequently, if such virtue as being considered “the masters of the youths
of Paradise” is to only be a title granted to them simply because they were the
grandsons of the Prophet, peace and blessings be upon him and his progeny, this
would entail that virtue in Islam is subject to blood relations and nothing else. This
view is rejected by all Muslims because it denotes nepotism and prejudice on the part
of the Prophet, peace and blessings be upon him and his progeny. It also counters the
import of the aforementioned verse.
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We, therefore, say that this title of “masters of the youths of Paradise” is a
virtue that is due to an inherent quality possessed by Imam al-Hassan and Imam alHussein, upon them be peace. This inherent quality and virtue can only be attained in
this world, for the Hereafter is not a place to attain virtue. The Hereafter is a place
where one’s virtue is actualized and demonstrated.
All of that withstanding, we say that this hadīth proves the Imamate of the
Grandsons, upon them be peace, because how could one be said to be a “master”
(sayyid) in the Hereafter without having been a master in this world? In other words,
is it possible for one to have such an honorific title as “master” in the Hereafter but
be sired in this world? If our opponents object, we ask them to bring forward a proof
in which one is called “master” or “imam” in the Hereafter but subjected to another’s
rule in this world.
The only exception to this rule is the second clause of the hadīth, “and their
father is greater than them.” Such exception clause further proves our point because
we previously proved the Imamate of Imam ‘Ali, may Allah ennoble his face, and if
he is said to be greater than them, it would thereby follow that no one else could
have attained the Imamate after him but them.
It is noteworthy that each of the Grandsons, upon them be peace, were
similarly referred to as “master” (sayyid) in this world. Imam al-Bukhāri narrated in
his Šahīh on the authority of Abu Mūsa and Abu Bakra that the Prophet, peace and
blessings be upon him and his progeny, said regarding Imam al-Hassan, upon him be
peace:
((This son of mine is a master (sayyid). Through him, Allah will
reconcile two warring parties of the Muslims)).
Similarly, in a letter written by ‘Abdullah bin al-‘Abbās to Imam al-Hussein, upon
him be peace, he said:
O cousin, do not trust the people of Kūfa. They are a rebellious lot!
Stay in this city [i.e. Medina], for you are the master (sayyid) of its
people!”
We see that the mastership of the two imams was not only limited to the Hereafter.
It should also be noted that the designation of them as “masters of the
youths (shabāb) of Paradise” does not mean that they would occupy this mastership
over a portion of the people of Paradise. It denotes that they will occupy mastership
over all of the people of Paradise because all of the people of Paradise will be
“youths.”
We know of the famous incident where an old woman asked the Prophet,
peace and blessings be upon him and his progeny, if an old woman like her would be
in paradise, and he replied in the negative. When she left disheartened by his
response, he called her back and explained that the reason why an old woman like
her will not be in Paradise is because everyone will be youths, not elderly people.
Therefore, his reply to her did not deny the possibility of her going to Paradise, it
simply meant that she will not be old there. Since this is the case, Imams al-Hassan
and al-Hussein, upon them be peace, will be the masters of the people of Paradise.
May Allah make us from among them!
[He also said concerning the both of them:]—Imam al-Hādi, upon him be peace,
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also quotes another hadīth proving the Imamate of al-Hassan and al-Hussein, upon
them be peace. We will examine the hadīth’s authenticity as well as its meaning,
with the help of Allah. For both of which, we will utilize the standards of the
Generality. The hadīth is as follows:
[((They are both imams; whether standing or sitting)).]
The Hadīth of the Two Imams: Its Authenticity
Admittedly, we were not able to find this hadīth in any of the collections of
the Generality. It does not appear in the collections of authentic, weak, or fabricated
narrations. It is not in their books of Qur’ānic exegesis, history, or language. Because
we cannot find this hadīth in the Sunni collections, we cannot assess its authenticity
or weakness according to them.
It must be said, however, that this hadīth does appear in the collections of
the imams of Ahl al-Bayt, upon them be peace, and their Shi’ites. It says in Anwār
al-Yaqīn: “The Descendants consensually agree upon its authenticity, and their
consensus is a proof that is obligatory to follow.”
The Hadīth of the Two Imams: Its Import
Since we couldn’t find this hadīth in the books of the Sunnites, we cannot
comment upon its meaning nor argue its import.
It should suffice that the two grandsons of the Prophet, peace and blessings
be upon him and his progeny, did attain the Imamate during their lifetimes. Imam alHassan, upon him be peace, became the caliph after the assassination of his father,
may Allah ennoble his face, and Imam al-Hussein, upon him be peace, became an
imam after his brother.
The Caliphate of Imam al-Hassan bin ‘Ali
The historical sources are divided as to whether Imam al-Hassan, upon him
be peace, attained the caliphate due to the appointment by his father or by the
expressed consent of the Muslim body. There is proof to suggest that Imam alHassan, upon him be peace, became caliph at the behest of his father.
One proof is that since Imam ‘Ali, may Allah ennoble his face, appointed
Imam al-Hassan as the executor of his will, this entailed that he also appointed him
as his successor. This is because the leaving of a will to a legatee implies the leaving
of authority to a person.
The second proof that Imam ‘Ali, may Allah ennoble his face, appointed alHassan, upon him be peace, as his successor lies in the fact that on numerous
occasions, Imam ‘Ali mentioned the superior virtues of the members of the Prophetic
Household, upon them be peace, and stated that they were the most qualified to rule
the Muslims after the death of the Prophet, peace and blessings be upon him and his
progeny.
For example, Imam at-Ťabari and other historians recorded a speech from
Amīr al-Muminīn, upon him be peace, in which he said regarding the reign of the
first two caliphs:
We were upset with them that they should assume rule over us
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because we are the Progeny of the Messenger of Allah, but we
forgave them for that.
The third proof that Imam ‘Ali, may Allah ennoble his face, appointed his
son as the successor is that the community of Muslims agreed upon his caliphate
after that of his father. Imam al-Hassan, upon him be peace, was younger than many
of the surviving Companions of the Prophet, peace and blessings be upon him and
his progeny, and many of them could have put forward their claim for Caliphate.
Yet, the community agreed upon Imam al-Hassan, upon him be peace. Such an
agreement in the light of these circumstances could only mean that the Companions
understood the superior merit and virtue of Imam al-Hassan, upon him be peace,
over the rest of the people. The fact that his appointment went unchallenged is a
possible proof that the Community was acting upon the command of the previous
caliph, Imam ‘Ali bin Abi Ťālib, upon him be peace.
The Muslims pledged allegiance to him on the last eight days of Ramadan,
40 A.H. The following people took the pledge on his behalf: Qays bin Sa’d bin
‘Ubāda, Sulaymān bin Surad al-Khazā‘i, al-Musayyab bin Najaba, Sa’d bin
‘Abdullah al-Hanifi, Hujr bin 'Adi al-Kindi, and ‘Adi bin Hātim.
Imam al-Hassan, upon him be peace, upon attaining the caliphate, gave a
well-known speech that is recorded in the annals of history. According to the AlMustadrak of Imam al-Hākim, Imam al-Hassan, upon him be peace, said:
O people! Whoever knows me, knows me. Whoever does not
know me, I am al-Hassan bin ‘Ali. I am the son of the Prophet. I
am the son of the Appointee (al-wasi). I am the son of the Bringer
of good news. I am the son of the Bringer of warning. I am the son
of the Caller to Allah, by His permission. I am the son of the
Lantern of illumination. I am of the People of the House, to whom
Gabriel used to descend and ascend. I am of the People of the
House from whom Allah removed impurity and purified
thoroughly. I am of the People of the House whom Allah has made
obligatory the love of every Muslim. The Blessed and Exalted said
to His Prophet: {Say: “I ask you for no reward but only affection
toward the kin. If anyone earns good, We will increase him in
good…”} (Q. 42:23). For the “increasing of good” is the love of
the People of the House.
The imam, upon him be peace, therefore reminded the people of his status
as an inheritor of the Prophetic legacy. He also reminded the people of their
obligation to love the People of the Prophetic Household, upon them be peace. After
the death of his blessed father, the only other person who could claim equal status
was Imam al-Hussein, upon him be peace.
The Caliphate of Imam al-Hassan, upon him be peace, lasted for about six
months. During these six months, his rule was marred by constant rebellions of those
who claimed to follow him. He initially started to continue the fight against
Mu’awiya; however, due to lack of support, he was forced to compromise and sign a
peace treaty with Mu’awiya. This was a fulfillment of the aforementioned prophecy
of the Prophet, peace and blessings be upon him and his progeny: ((Through him,
Allah may reconcile two warring parties of the Muslims)).
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The imam lived for an additional ten years before dying by poisoning. He
was poisoned by his wife Ju’da bint Ash’ath bin Qays—according to some
historians—at the behest of Mu’awiya bin Abi Sufyān. Such is not unbelievable due
to the fact that Mu’awiya used poison to kill his political enemies much throughout
his political career. Imam at-Tabarāni even narrated in Al-Mu’jam al-Kabir with an
authentic chain:
Sa’d [bin Abi Waqqaas] and al-Hassan bin ‘Ali, may Allah be
pleased with both of them, died during the time of Mu’awiya, may
Allah be pleased with him. They [i.e. the narrators] report that he
[i.e. Mu’awiya] poisoned him [i.e. al-Hassan].
Details differ regarding al-Hassan’sage at the time of his death, but the
general view is that he died at the age of 47.
Replies to Objections Regarding the Imamates of Imams al-Hassan and al-Hussein
Our opponents say that the Imamate of al-Hassan, upon him be peace, also
proves the Imamate of Mu’awiya because the former surrendered his caliphate to the
latter. Therefore, they say, Mu’awiya is to be considered an imam and not Imam alHussein, upon him be peace.
We reply by saying that the fact that Imam al-Hassan, upon him be peace,
surrendered the caliphate to Mu’awiya does not prove that Imam al-Hassan
surrendered his Imamate. This is because the Imamate’s principles were established
by the Book and the Sunnah, whereas the principles of the caliphate were
manipulated by the hands of the people.
Some principles were used to elect a caliph, and a caliph repudiated the
method of the former one. One caliph established a system of consultation that no
other caliph after him adhered to. Others sought the caliphate by means of conquest
and treachery. Such position cannot be said to have been ordained by the Almighty
and All-Wise! Conversely, as we have previously proven, Allah establishes the
principles of the Imamate in His Book and on the blessed tongue of His Messenger,
peace and blessings be upon him and his progeny. The Imamate can be said to be
what Allah established and the apparent “caliphate” can be said to be what the
people did with this establishment.
Various factors would disqualify Mu’awiya from the Imamate. First, not
only was he not from amongst the Descendents of the Prophet, peace and blessings
be upon him and his progeny, but he made war against them, and the Prophet, peace
and blessings be upon him and his progeny, said: ((I am at war with whomever you
are at war with and I am at peace with whoever you are at peace with)). Is it
plausible that the one who makes war against the Prophet, peace and blessings be
upon him and his progeny, be the leader of his community?
Second, Mu’awiya was not said to exercise any feat of knowledge. On the
contrary, his pretended demand for the blood of the killers of ‘Uthmān demonstrated
his lack of knowledge regarding the rules of Islamic Law. Nowhere in the Qur’ān,
Sunnah, or other sources of Islamic Law is the cousin of a slain person entitled to
pursue retaliatory rights, especially if the slain’s next of kin is still alive!
Third, Mu’awiya did not manifest any virtue over other senior Companions
by which the Muslims would recognize him as qualified for rule. Imam ‘Ali, may
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Allah ennoble his face, reminded him that his status was not that of a person fit for
the Caliphate. One reason is because he entered Islam after the Conquest of Mecca
and the Exalted says: {Those among you who spent and fought before the Opening
[of Mecca] are not the same as [those who did so later]. They are higher in degrees
than those who spent and fought afterwards} (Q. 57:10). Another reason was because
Mu’awiya was a tāliq, and as we said earlier, the status of a freed prisoner of war
does not denote virtue in the eyes of the community.
Fourth, Mu’awiya did not demonstrate courage that would qualify him as an
imam. On the contrary, his political record testifies to him poisoning his enemies
rather than meeting them in open combat. For example, Imam at-Ťabari recorded
that after Mu’awiya poisoned Ali’s general, Mālik al-Ashtar with a honey drink,
‘Amr recited a poem in which he said that Allah has armies in honey. Mu’awiya was
challenged to a duel by his avowed enemy, Imam Ali, may Allah ennoble his face,
but quickly declined in fear of his life. He also bribed and attempted to bribe those he
was at war with rather than engage them in battle.
Fifth, Mu’awiya did demonstrate generosity in the sense that he richly
rewarded his supporters and used the money from the public treasury for his own
bidding. He is also said to have reneged in the financial aspect of his agreement with
Imam al-Hassan, upon him be peace. He promised to pay him about a million or two
million dirhams annually but later refused, stating that the agreement that he signed
with Imam al-Hassan was now “under his feet.”
Sixth, Mu’awiya cannot be said to have been religiously scrupulous. He was
known for his treachery, lies, manipulations, and the like. As we previously
mentioned, he brutally murdered innocent followers of ‘Ali and members of the
Banu Hāshim despite the statement of Allah: {Whoever deliberately kills a believer,
his payment will be Hell; therein to abide forever. The Anger and Curse of Allah will
be upon them. He will prepare for them a great punishment} (Q. 4:93) and the
statement of His Prophet recorded by at-Tabarāni: ((Hatred of the Banu Hāshim is
disbelief)).
Seventh, Mu’awiya did not follow the example of the previous caliphs and
base obedience to him upon adherence to the Book and the Sunnah. We previously
mentioned the statement of the previous caliphs: “Obey me when I obey Allah and
the Messenger of Allah. If I disobey Allah and His Messenger, obedience to me is
not obligatory upon you.” No such statement was made by Mu’awiya! Instead, he
demanded unquestioned obedience and used the doctrines of the Decree and Divine
Right of Kings to justify his rule.
Eighth, Mu’awiya did not fulfill the conditions of the agreement that he and
Imam al-Hassan, upon him be peace, made. If the stipulations of a contract are
violated, then the contract itself becomes void. First, one of the stipulations of the
contract was that Mu’awiya would not have the choice to decide his successor; yet, it
is well known in history that he elected his son, Yazīd as his successor. Second,
another stipulation was that Mu’awiya was to refrain from persecuting the followers
of Ali, may Allah ennoble his face; yet, according to al-Hassan al-Bašri, one of the
four loathsome things that Mu’awiya did was murder the Companion, Hujr bin 'Adi
simply because he refused to curse ‘Ali. Third, another stipulation was that
Mu’awiya was to not do any evil to al-Hassan and his followers, openly or secretly;
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yet, as we mentioned, numerous historians recorded that the former had the latter
poisoned. Fourth, some historical sources say that another stipulation was that
Mu’awiya was to refrain from cursing Imam ‘Ali; yet, the historical record testifies
to the fact that Amīr al-Muminīn continued to be cursed until the reign of ‘Umar bin
‘Abdul-Azīz almost a century later.
We say that for these reasons and more, Mu’awiya cannot be considered an
imam of the community of Muslims. He did not meet the qualifications stipulated by
the Qur’ān and Sunnah. Imam al-Hassan, upon him be peace, simply allowed
Mu’awiya to assume the role of the political leader of the Muslims to avoid fighting
and bloodshed. This does not entail that Mu’awiya was an imam or caliph for that
matter. It is for this reason that scholars such as Ibn Kathīr considered Mu’awiya
“the first king in Islam.”
If our opponents say that Imam al-Hussein, upon him be peace, was not an
imam because he never attained the Caliphate, we reply by saying that Imam alHussein, upon him be peace, was an imam whether he attained the caliphate or not.
One of the stipulations of an imam is that he must demand obedience to himself ,
and Imam al-Hussein, upon him be peace, did this. Whether he was successful in
gathering people around him to fight for his claim is immaterial. Simply because he
made the claim and called people to obedience to him, he is to be considered an
imam.
Historians, such as Imam at-Ťabari and Abu Mikhnaf, reported a letter
written by Imam al-Hussein, upon him be peace, to the people of Kūfa. The letter is
as follows:
In the Name of Allah the Most Gracious, the Most Merciful…
From al-Hussein bin ‘Ali to the assembly of believers and
Muslims.
As to what follows, Hani and Sa’id brought your letters to me, and
they were the last from you to bring your letters. I have understood
everything that you have related and mentioned. The bulk of you
have said: “We do not have an imam. So, please come to us in
order that Allah may gather us to you upon guidance and truth.” I
have sent to you my brother, a cousin and reliable person from my
family and ordered him to record your state, affairs, and opinions.
If he writes to me and indicates that the attitudes of your scholars
and nobility are the same as what you stated in your letters and the
word of your messengers, I will come to you as soon as possible,
insha-Allah.
I swear by myself that the imam only acts upon the Book of Allah,
exercises justice, fulfill rights, and surrender himself to the Face of
Allah.
Peace!
This letter of Imam al-Hussein, upon him be peace, demonstrates that he
was an imam. This is because the people of Kūfa called upon him to be their imam.
Although, there was a ruler appointed over them, they still declared: “We have no
imam.” This shows that the imamate was considered something different from the
rule of the existing “caliph” Yazīd. Imam al-Hussein, upon him be peace, also

359

emphasized the duties of the imam at the end of his letter.
Furthermore, our opponents would not hesitate to declare that ‘Abdullah bin
az-Zubayr was a caliph and imam although he did not attain the general caliphate
over the Muslims. Instead, he staged a failed rebellion and was killed in the Holy
Mosque in Mecca.
[They also agree that the Messenger of Allah, peace and blessings be upon him
and his progeny, said:]—Imam al-Hādi, upon him be peace, then continues by
seeking to establish the Imamate of the Descendants, upon them be peace. He does
so by citing a well-known hadīth of the Prophet, peace and blessings be upon him
and his progeny, known as the Hadīth of the Two Weighty Things (Hadīth athThaqalayn). We will begin by examining its authenticity and then its meaning,
insha-Allah.
[((Verily, I leave you Two Weighty Things by which if you hold on to them, you
will never go astray after me: the Book of Allah and my Descendants, the People
of my House. Verily, the Subtle and Aware will not separate them until they
meet me at the Basin)).]
The Hadīth of the Two Weighty Things: Its Authenticity
Regarding the hadīth’s authenticity, we cite Kitāb Fađa’il al-Khamsa min
as-Sihāh as-Sittah:
It is narrated by Muslim in his Šahīh in the chapter: The Virtues of
Companions, on the authority of Zayd bin Arqam who is in the
chain of authorities. Ahmed bin Hanbal narrated it in his Musnad
(V. 3, pp. 14, 17, 26, and 59) on the authority of Abu Sa’id alKhudri with different wordings, (V. 4, p. 366 and 371) on the
authority of Zayd [bin Arqam], and (V. 5, p. 181) with two chains
of narrators on the authority of Zayd bin Thābit. Al-Bayhaqi
narrated it in his Sunan (V. 2, p. 148) and (V. 7, p. 30). Ad-Dārimi
narrated it in his Sunan (V. 2, p. 431). Al-Muttaqi [al-Hindi]
narrated it in Kanz al-Ummāl (V. 1, p. 30 and 47) on the authority
of Abid bin Humayd in two narrations—Zayd bin Arqam and (V.
1, p. 30) and (V. 7, p. 102) in two narrations—both of which are
related by Ibn Jarīr. At-Tahāwi narrated it in Mishkil Athār (V. 4,
p. 368). Ibn Athīr narrated it in Usd al-Ghābah (V. 2, p. 12) and
(V. 3, p. 147) on the authority ‘Abdullah bin Hundab. As-Suyūti
narrated it in Ad-Durr al-Manthūr and related that this is
mentioned by Ibn Anbāri in al-Masāhif on the authority of Zayd
bin Thābit and at-Tirmidhi on the authorities of Jābir bin ‘Abdullah
(V. 2, p. 308), Abu Dharr, Abu Sa’id, Zayd bin Arqam, and
Hudhayfa bin Usayd. Al-Hakim narrated it in his Al-Mustadrak (V.
3, pp. 109 and 148) on the authority of Zayd bin Arqam. Ibn Hajar
narrated it in As-Sawā’iqa (pp. 75 and 89) and (p. 136) he said that
more than 20 companions related it. Ibn Abi Shayba and Ibn Abi
Ya’la narrated it. At-Tabarāni narrated it in [Al-Mu’jam] al-Kabir
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(p. 44) on the authority of Sa’id bin Manšūr—Zayd bin Thābit, (p.
47) on the authority of Abid bin Humayd, and (p. 98) he said that
Ibn Jarīr and Munāwi related it. Al-Bawārdi narrated it on the
authority of Abu Sa’id. Abu Nu’aym narrated it in Al-Hilaya (V. 1
p. 135) on the authority of Hudhayfah bin Usayd al-Ghaffāri and
(V. 9) on the authority of ‘Ali (as). Al-Khatīb al-Baghdādi narrated
it (V. 8, p. 442). Al-Haythami narrated it in his Majmu’ (V. 5, p.
195) on the authority of ‘Abdullah bin Hundab, (V. 9, p. 164) on
the authority of Hudhayfah bin Usayd, (V. 9, p. 163) on the
authorities of Zayd bin Arqam and Abu Hurayra—he also says that
al-Bazzār narrated this (V. 10, p. 363).
In addition to the above, there are others who authenticated this hadīth. Ibn
Kathīr authenticated it in his Tafsīr and Al-Bidāya wan-Nihāya. He mentioned in AlBidāya wan-Nihāya that Imam adh-Dhahabi said that the hadīth was authentic. Imam
as-Suyūti authenticated it in his Jāmi’ as-Saghīr. Even Shaykh Nasr ad-Dīn alAlbāni authenticated the hadīth in his book As-Silsila as-Šahīha, and said that he did
so to demonstrate the authenticity of the hadīth and to repudiate the claims of a
“doctor” who said that it was weak.
The Hadīth of the Two Weighty Things: Its Import
Regarding the meaning of the hadīth, there are two views: one, the hadīth
commands the believers to love the People of the House, upon them be peace; and
two, the hadīth commands the believers to follow the imams of the Ahl al-Bayt. Each
view is supported by relevant evidences that we will examine, insha-Allah.
The Generality holds to the first view, and that is the believers are urged to
love the Household of the Prophet, peace and blessings be upon him and his
progeny. As one of their proofs, they say that in another narration of the same hadīth,
it says: ((…Be careful how you treat them after me)). This statement indicates that
the believers must be careful as to how they behave with the Descendants of the
Prophet, peace and blessings be upon him and his progeny—and this refers to loving
them.
A second proof they mention is the narration of the hadīth in Šahīh Muslim
that said:
((Verily, I leave for you Two Weighty Things. The first of them is
the Book of Allah, in which is guidance and light. So take the
Book of Allah and hold to it. Act by the Book of Allah and prefer
it. And the People of my House—remember Allah concerning the
People of my House! Remember Allah concerning the People of
my House! Remember Allah concerning the People of my
House!))
They say that since this narration mentioned that the believers are to “take”
and “hold to” the Qur’ān and “remember Allah” regarding the Prophet’s Progeny,
this indicates that we are to follow the Book of Allah but love the Descendants of the
Prophet, peace and blessings be upon him and his progeny. According to them, we
are not told to take or hold to the Descendants, upon them be peace; rather, we are
told to love them.
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The Shi’ites say that this hadīth establishes the Imamate of the Ahl al-Bayt,
upon them be peace. They argue this from various perspectives. The first of these
perspectives is the context of the hadīth. This hadīth was said to be made at the
Farewell Hajj of the Muslims right before the Messenger of Allah, peace and
blessings be upon him and his progeny, stated the hadīth of al-Ghadīr. Imam anNisā‘i narrated in his Khasā`is Amīr al-Muminīn on the authority of Zayd bin
Arqam:
The Prophet, peace and blessings be upon him and his progeny,
stopped the caravan after the Farewell Hajj at the pond of Khumm.
We were commanded to clear a path with palm tree leaves. He
then said: ((It seems as if I am about to answer the call [of death].
Verily, I leave with you Two Weighty Things—one is greater than
the other—the Book of Allah and my Descendants, the People of
my House. Be careful as to how you treat the both of them (fī
humā). The two of them will not separate until meeting me at the
basin of the Pond)). Then, he said (thumma qāl): ((Allah is my
Mawla. I am the guardian (wali) of every believer)). Then he took
the hand of ‘Ali, may Allah be pleased with him, and said:
((Whosoever I am his guardian, he is his guardian…)).
This narration in which the Prophet, peace and blessings be upon him and
his progeny, stated Hadīth al-Ghadīr and Hadīth ath-Thaqalayn together, also
appears in the Mu’jam al-Kabīr of at-Tabarāni, Kanz al-Ummāl of al-Mutaqqi alHindi, Tārikh of Ibn ‘Asākir, Ansāb of al-Balādhuri, and Kitāb as-Sunnah of Ibn Abi
'Āsim. Shaykh al-Abāni authenticated this narration in his Silsila as-Šahīha.
In this last sermon of the Prophet, peace and blessings be upon him and his
progeny, he reminded the Muslims of his impending death and instructed them in
various matters that they should attend to. One of these matters was that the Muslims
were to adhere to the dictates of the Qur’ān and the Prophetic Descendents. It is for
this reason that the declaration of Imam Ali’s Guardianship came after the hadīth of
the Two Weighty Things.
The second perspective that the Shi’ites take to prove that this hadīth
authorized the Prophet’s Descendants as leaders is the usage of the words in the
hadīth. The Prophet, peace and blessings be upon him and his progeny, is recorded to
have said: ((…if you hold on to them (tamasaktum bi)…)). This cannot mean
anything but to follow them. This is exemplified in the Lisān al-‘Arab under the
definition of m-s-k:
The meaning of the Exalted’s statement {…those who hold to the
Book (yumassikūn bil-kitāb)} (Q. 7:170) is “believe in it” and
“judge by what is in it.” Al-Jawhari said that the meaning of “I
held to something (amsaktu bi shay), I held to it (tamasaktu bihi),
[and the other variants of the phrase]” all means “I adhered to it.”
We are not told that it means “love,” “respect,” or anything else like that.
We say that just as we are told to “hold to” the Book—in that we are to follow its
injunctions, we are also told to “hold to” the People of the House in that same sense.
If “hold to” meant something different in each case, it would be a confusing
statement.
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Similar to this wording is the narration in which the Prophet, peace and
blessings be upon him and his progeny, said: ((…if you take hold of it (akhadhtum
bihi), the Two Weighty Things…)). This is narrated in Sunan at-Tirmidhi, Musnad
Ahmed, Al-Mu’jam al-Kabīr, Al-Mu’jam al-Aswat, Al-Mutālib al-'Āliya of alHaythami, Fađa’il as-Sahāba, and Kanz al-Ummāl with multiple chains. This
narration with the wording “take hold of it” was authenticated by Al-Albāni in his
Silisila as-Šahīha, Šahīh wa Ða’if Jāmi as-Saghīr, and Šahīh wa Ða’if Sunan atTirmidhi. Such wording can only mean to follow.
The third perspective they argue from is that the Prophet, peace and
blessings be upon him and his progeny, said that the Two Weighty Things “will not
separate” from each other. The following texts narrate the hadīth with the clause
((…they will not separate)): Musnad Ahmed with multiple chains, Al-Mu’jam alKabīr, Al-Mu’jam as-Saghīr, Fađa’il as-Sahāba, Kanz al-Ummāl, and Majmu azZawā`id. After relating this narration, Ibn Hajar al-Haythami said in Majmu azZawā`id: “Ahmed related it, and his chain of narrators is excellent.” This cannot
mean but that the Descendants of the Prophet, peace and blessings be upon him and
his progeny, will be joined with the Book of Allah in that they are the interpreters
and authorities on the laws of the Qur‘ān. Otherwise, the phrase ((…they will not
separate)) would not make sense.
The fourth perspective is that the other narrations of the hadīth use the word
“successors” (khalīfatayn). For example, the narration with the phrase ((…I leave for
you two successors…)) appears in the following texts: Musnad Ahmed, Fađa’il asSahāba, Jāmi’ as-Saghīr, Kanz al-Ummāl, Kitāb as-Sunnah of Ibn Abi 'Āsim and
Majmu’ az-Zawā`id. Ibn Hajar al-Haythami said in Majmu az-Zawā`id, after
narrating this narration: “Ahmed narrated it, and his chain of narrators is excellent.”
Shaykh al-Albāni said in his Šahīh wa Ða’if Jāmi as-Saghīr that this narration is
authentic. By indicating that the two things are his “successors,” the Prophet, peace
and blessings be upon him and his progeny, indicated that both things are to be
followed—not one of them followed and the other one loved.
The fifth perspective is that some of the narrations mention the explicit
phrase ((…you will never go astray if you follow both of them (itiba’tamū
humā)…)). This narration appears in Al-Mustadrak of Imam al-Hākim, the Tārikh of
Ibn ‘Asākir, As-Sawā’iqa al-Muhriqa of Ibn Hajar al-Haythami, and Kanz alUmmāl. Al-Hākim said regarding this narration: “This hadīth of Salma bin Kuhayl
on the authority of Abu Tufayl is authentic according to the conditions of [al-Bukhāri
and Muslim].” Ibn Hajar also authenticated this narration in his As-Sawā’iqa alMuhriqa. Since “follow” is mentioned explicitly, it is evident that the Muslims are to
adhere to the teachings and traditions of the Ahl al-Bayt, upon them be peace, and
not just love them.
The sixth perspective is the testimonies of some of the Sunni commentators
of hadīth. For example, the author of Tuhfat al-Ahwadi said regarding the hadīth in
at-Tirmidhi that mentioned ((…if you take hold of it, the Two Weighty Things…)):
The intended meaning of “to take hold of them” is “hold to loving
them, protecting their honour, acting upon their narrations, and
depending upon their statements.”...the meaning of holding to the
Descendants is loving them and being guided by their guidance
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and lives.
Although the commentator mentioned loving them, he also mentioned following
their lives and statements.
The Shi’ite argument relies upon all of the aforementioned perspectives to
prove that the Hadīth of Two Weighty Things demonstrates that the imams of the
Ahl al-Bayt, upon them be peace, must be followed as a divine injunction just as the
Qur’ān must be followed.
However, the argument of the Generality falls short in that it does not
account for the variant wordings—authenticated by their scholars—that indicate
following. Neither does their argument take into consideration the context of the
hadīth. The strength of the Shi’ite argument in this regards is the weakness of the
Generality’s argument.
Replies to Objections Regarding the Hadīth of the Two Weighty Things
Our opponents object to our argument by attempting to weaken the hadīth
as well as counter the meaning that we presented. Regarding the questioning of its
authenticity, they say that scholars such as Ibn al-Jawzi and Imam al-Bukhāri
weakened this hadīth.
We reply to this by three perspectives. From the first perspective, we say
that if it is evident that the hadīth scholars that we mentioned in the section “The
Hadīth of the Two Weighty Things: Its Authenticity” authenticated the hadīth, then
the statements of al-Bukhāri and Ibn al-Jawzi cannot be accepted. From the second
perspective, we say that it is possible that Ibn al-Jawzi and al-Bukhāri weakened a
particular chain of narration without considering the other chains of the same hadīth.
From the third perspective, we say that their opinions were harshly challenged and
refuted by other scholars of the Generality. For example, in his As-Sawā’iqa alMuhriqa, Ibn Hajar al-Haythami called the assertion of Ibn al-Jawzi “delusional
(wahm).”
Our opponents say that the meaning of the hadīth is not as we presented for
various reasons. First, they say that the narrations of the hadīth mention that the
Muslims are to “hold to it,” not “hold to them.” They say that this demonstrates that
the command is for us to hold to, or follow, the Qur’ān only because of the singular
noun. They say that this interpretation is in line with the narration in Šahīh Muslim
that says: ((…So take the Book of Allah and hold to it)).
We reply by saying that the “it” referred to in those narrations refers to “the
Two Weighty Things” (ath-thaqalayn). Although it is not evident in the English
language, the term itself ath-thaqalayn is singular though it conveys the meaning of
a dual. So when the Prophet, peace and blessings be upon him and his progeny, said:
((…if you hold to it (istamasaktum bihi)…)), he was referring to ath-thaqalayn. The
proof of this is that after he, peace and blessings be upon him and his progeny, said
((…if you hold to it, you will never go astray…)), he continued by saying ((…one of
them is greater than the other…)). Also, other variants support our interpretation, like
((…if you take hold of it, the Two Weighty Things…)). It is, therefore, clear that
what the Prophet, peace and blessings be upon him and his progeny, meant by “it”
was both the Book of Allah and his Descendants, upon them be peace.
Furthermore, we say that the narration in Šahīh Muslim and other books of
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hadīth that mention ((…So take the Book of Allah and hold to it)) also proves our
point because this statement is followed by the conjunctive ((…and the People of my
House.)) The conjunction indicates that whatever follows it is included in the
subject. So, the proper rendering of the hadīth is ((…So take to the Book of Allah
and hold to it and (wa) the People of my House)). That is, “Take to and hold to the
People of my House, also.” This interpretation is in line with Arabic grammar and
the other variant versions of the hadīth that mention ((…you will never go astray if
you follow both of them…)).
Second, our opponents say that the narration in Al-Mustadrak proves that
the Qur’ān is the only thing we are commanded to hold to. They quote the narration
on the authority of Zayd bin Arqam:
((Verily, I leave with you something by which you will never go
astray afterwards: the Book of Allah, the Mighty and Majestic)).
They say that since the hadīth only mentioned the Book of Allah and not the
Descendants, this proves that only the Book of Allah is meant by “hold on to it” in
the other narrations.
We reply to this by saying that because of the abundance of hadīths in
which “Two Weighty Things” are mentioned as being left behind, we say that the
narration that just mentioned the Qur’ān, is deficient. This is coupled with the fact
that Imam al-Hākim also narrated in the same book on the authority of Zayd bin
Arqam:
((Verily, I leave for you Two Weighty Things: the Book of Allah
and the People of my House. They will not separate until they meet
me at the Basin)).
It is possible that in the first narration, a sub-narrator forgot the second portion of the
hadīth. This is because the same hadīth on the authority of Zayd bin Arqam
mentioned the second of “the Two Weighty Things.”
Third, our opponents say that since some narrations of the hadīth
encourages believers to ((…Be careful how you treat them after me)) and
((Remember Allah concerning the People of my House!)), this indicates that the
Descendants are to be loved. They say that this does not indicate the Descendants are
to be followed.
We reply by saying that these phrases do not just indicate love, rather, they
indicate recognizing the authority of the imams of Ahl al-Bayt just as they are to
recognize the authority of the Qur’ān. This is demonstrated by the dual tense in the
command in other narrations of the hadīth ((…Be careful how you treat both of
them (fī himā) after me)). That withstanding, the Prophet, peace and blessings be
upon him and his progeny, is commanding the believers to be careful how they treat
the Book of Allah and the Prophetic Progeny, upon them be peace.
If we say that the phrase “be careful how you treat” indicates love, we could
equally say that the believers are being told to love the Qur’ān and not follow its
injunctions. However, our opponents would object to that interpretation. We,
therefore, say that since the dual tense is used and we are told to follow the Qur’ān,
we are equally ordered to follow the People of the House, upon them be peace. The
order to “be careful how you treat” means to be mindful and considerate regarding
the primacy of both “weighty things.” The same idea is conveyed by the statement
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((Remember Allah concerning the People of my House!))
Fourth, our opponents say that we only quoted a portion of what the author
of Tuhfat al-Ahwadi said. The entire quotation is:
The intended meaning of “to take hold of them” is “hold to loving
them, protecting their honour, acting upon their narrations, and
depending upon their statements.” However, it does not mean that
one does not take the Sunnah from other than them because of his,
peace and blessings be upon him and his progeny, statement: ((My
Companions are like the stars; whichever you follow, you will be
guided)) and the statement of the Exalted: {Ask the People of
Remembrance if you do not know}.
They say that although the author mentioned that one can take the Sunnah from the
Ahl al-Bayt, upon them be peace, he also affirmed that the Sunnah can also be taken
from other than them.
We reply by saying that we only mentioned the quotation from Tuhfat alAhwadi to demonstrate an example from the Sunni scholars that justified our claim.
His opinion regarding following other than the imams of the Prophetic Household is
immaterial to us. This is because the wording of the hadīth of the Two Weighty
Things is clear in designating the members of the Prophet’s Progeny as sources of
guidance after him, peace and blessings be upon him and his progeny. If other than
them were also seen as sources of guidance, the hadīth would be superfluous and
would not make sense. If each Companion is a source of guidance, why even refer
to the Descendants at all?! It would be a moot point and an exercise in futility!
Regarding the hadīth that he quoted to prove his point ((My Companions
are like the stars; whichever you follow, you will be guided)), it is well known that
this hadīth was declared to be fabricated and invalid (bātil) by the scholars of hadīth
extraction. Not only does it have a weak chain of narrators, but the fact that many of
the Companions made errors that were corrected by others also proves that the text
of the hadīth is invalid.
Regarding the verse he quoted to prove his point {…ask the People of
Remembrance if you do not know}, many exegetes said that the Companions are not
intended by the noble verse. Rather, the People of the Book are referred to as the
{People of Remembrance} because the beginning of the verse says: {And We have
not revealed to anyone before you except men inspired. So, ask the People of
Remembrance…}. The argument of this is that the {People of Remembrance} refers
to those who previously received the Books of Revelation. They are told to affirm
whether the Revelation could be sent to a man as opposed to an angel because the
Qurayshi polytheists marveled at the idea that a man could receive revelation. They
are therefore challenged to ask the recipients of Scripture before them to confirm
whether their prophets were men or angels. All of that withstanding, this verse
cannot be used to prove that the Companions are sources of guidance.
[Just as it is not permissible to avoid holding on to the Book, it is not permissible
to avoid holding on to the Descendants. This is because the Book is the proof for
the Descendants, and the Descendants are a proof for the Book. One of the two
cannot rectify anything except by means of its companion.]—In conclusion to our
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discussion regarding the hadīth of the Two Weighty Things, we say that the Muslims
were commanded by the Prophet, peace and blessings be upon him and his progeny,
to follow and obey the imams of the Prophetic Household. The two sources of
Islamic Law are declared by the Prophet, peace and blessings be upon him and his
progeny, himself to be the Holy Book of Allah and the People of the Prophetic
Household, upon them be peace. Any other source of law is deficient and not
guaranteed safety and security on the Day of Judgment.
Similarly, one cannot hold to one exclusively without holding to the other.
The example of Imam ‘Ali, may Allah ennoble his face, demonstrates this. He was
declared by Allah and His Messenger, peace and blessings be upon him and his
progeny, to be the source of guidance after the Messenger. However, the Muslims
did not pay heed to this injunction. As a result, many innocent lives were taken and
rights were violated due to the misappropriation of this role. Those who declared
“The Qur’ān is enough for us” equally testified that without Imam ‘Ali, they would
have perished.
The Descendants of the Prophet, peace and blessings be upon him and his
progeny, were to assume this role after the passing of Imam Ali, Fātima az-Zahra, alHassan, and al-Hussein, upon them be peace. They are the ones who, through an
unbroken chain of transmission from ancestor to descendant, serve as the protectors
and inheritors of the Qur’ān and Prophetic Sunnah.
This is why those Descendants who do not preserve the ‘Alawi tradition
cannot be said to be included in the import of this hadīth. It is not a coincidence that
the hadīth of the Two Weighty Things is mentioned in conjunction to the appointing
of Imam ‘Ali as the successor!
If the Descendants are said to preserve the traditions of those other than
their own ancestors, this would result in an insurmountable paradox. It would be
similar to a person being commanded to follow Zayd who, in turn, follows ‘Amr. If
that is the case, the person should have been told to follow ‘Amr instead! Why
command a follower to follow a follower instead of commanding him/her to follow a
leader?! That withstanding, the hadīth commands us to follow the Descendants of
Ahl al-Bayt, upon them be peace, who faithfully preserve the tradition and legacy of
their forefathers. Otherwise, the Prophet, peace and blessings be upon him and his
progeny, would not have commanded us to follow the members of the Prophetic
Progeny, upon them be peace.
[He, upon him be peace, also said:]—Imam al-Hādi, upon him be peace, then
quotes another hadīth that serves as a proof of the Imamate of the Purified Progeny
of the Prophet, peace and blessings be upon him and his progeny. This hadīth is
known as “the Hadīth of the Ark” (Hadīth as-Safīna). We will begin by examining
its authenticity and then its import, insha-Allah.
[((The People of my House are like the ark of Noah. Whoever embarks upon
them will be saved and whoever doesn’t, will be drowned)).]
The Hadīth of the Ark: Its Authenticity
Regarding the authenticity of the hadīth, the following is narrated in Fađa’il
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al-Khamsa:
Al-Hākim narrated in Al-Mustadrak (V. 2, p. 343) on the authority
of Hanish al-Kanāni. He said: “It is authentic according to the
conditions of Muslim.” In Volume 3 there is another narration by
Hanish. Al-Muttaqi [al-Hindi], in Kanz al-Ummāl (V. 6, p. 16),
related that Ibn Jarīr narrated it on the authority of Abu Dharr. AlHaythami narrated it in his Majmu’ (V. 9, p. 168) says: “This is
narrated by al-Bazzār and at-Tabarāni in the three [Mu’jams] on
the authority of Hanish…” This is also narrated by Ibn al-‘Abbās.
‘Ali bin Sultān in his book Marqāt (V. 5, p. 61) said in a
commentary on the text: “Ahmed narrated it and also Abu Nu’aym
in his Al-Hilaya (V. 4, p. 306) on the authority of Ibn al-‘Abbās.”
Al-Haythami also narrated it in (V. 2, p. 168) on the authority of
‘Abdullah bin az-Zubayr and in (V. 9, p. 168) Abu Sa’id alKhudri. He stated: “At-Tabarāni narrated it in [Mu’jam] as-Saghīr
and al-Awsat.” At-Ťabari narrated it in Dhakhā`ir al-A’qba on the
authorities of Ibn az-Zubayr and ‘Ali bin Abi Ťālib, upon him be
peace. He further stated: “Ibn Suri related it on p. 20 and said that
al-Malā relates it in his biography (Sīrat).” Al-Khatīb narrated it in
his Tarīkh (V. 12, p. 19) on the authority of Anas. There’s also a
narration in Kanz al-Ummāl (V. 1, p. 250) from as-Suyūti on the
authority of ‘Ali bin Abi Ťālib, upon him be peace. He said that it
is related by Ibn al-Qattān, Ibn Mardawayh, and al-Munāwi in AlKanūz al-Haqā`iq (p. 132) and stated: “Ath-Tha’labi related this.”
Although Imam al-Hākim authenticated the hadīth based upon the
conditions of Imam Muslim, other scholars denied its authenticity. For example, adhDhahabi said in his Mīzan al-I’tidāl that the chain contains Mufaddal bin Sālih who
is “objectionable in hadīths.” Despite this, Imams al-Bayhaqi and ad-Daraqutni
narrated on his authority. Ibn Hajar al-Haythami narrated the hadīth of the Ark with
two chains in his Al-Mutālib al-'Āliya—one on the authority of Mufaddal and the
other not on his authority.
In the Majmu’ az-Zawā`id, Ibn Hajar related the hadīth but weakened it due
to the chains containing al-Hassan bin Ja’far and ‘Abdullah bin Ðāhir—both of
whom he declared “rejected.”
In his As-Sawā’iqa al-Muhriqa, Ibn Hajar al-Haythami said:
The hadīth ((The People of my House are like the ark of Noah.
Whoever embarks upon them will be saved and whoever doesn’t
will be drowned)) has come in a number of chains, some of them
are stronger than others.
Furthermore, Imam al-Hākim has authenticated it, and as-Suyūti has declared it
“good” in his Jāmi.’ This hadīth is confirmed by the statement of Imam ‘Ali, may
Allah ennoble his face, recorded by Ibn Abi Shayba in his Musannaf: “We are like
the ark of Noah…”
The Hadīth of the Ark: Its Import
We say that the Hadīth of the Ark proves that the Ahl al-Bayt, upon them be
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peace, are the sources of guidance and salvation. This is because to the people of
Noah, upon him be peace, there was no other means to attain safety and security
from the waves of the flood.
This meaning was elucidated by Sayyid Muhammad bin ‘Abdullah al-‘Azi
in his Al-Qawl al-Mubīn fī Fađa’il Ahl al-Bayt al-Muŧahhirīn. He said:
The import of their being likened to the.ark of Noah is that one is
to take refuge in them in the religion. One takes one’s branches
and foundations from their righteous imams. As a result, they will
attain salvation from punishment of the Fire. The one who
disagrees with them is similar to the one who, on the day of the
Flood, took to the mountains for protection from Allah‘s affair and
was drowned. This is the Hellfire. May Allah protect us!
Ibn Hajar al-Haythami comes close to this meaning when he said:
“The purpose of his likening them to the ark is that one is to love
them, honour them with appreciation of their exalted status, and
take guidance from their scholars. By this, one would be saved
from the darkness of the controversy. Whoever differs from that,
drowns due to his ingratitude and perishes from the waves of the
flood.”
[How much has been related concerning them and their offspring in masstransmitted (tawātir) reports!]—There are many other narrations in which the
virtues of the People of the House and their descendants are enumerated. Scholars
from the Generality and Shi’ites have compiled chapters and books of narrations of
the Prophet, peace and blessings be upon him and his progeny, highlighting the
virtues of his Ahl al-Bayt, upon them be peace. We will mention five of these hadīths
in honour of the Five Companions of the Cloak, insha-Allah.
Other Hadīths Mentioning the Virtues of the Ahl al-Bayt
The first of these narrations is the Hadīth of the Stars (Hadīth an-Nujūm).
Imam al-Hākim related it in his Al-Mustadrak on the authority of Ibn al-‘Abbās:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((The stars are a means of safety for the people of
the earth from drowning. The People of my House are a means of
safety for my community whenever they differ. Consequently,
when the tribes of Arabs differ from them, there will arise the party
of Satan)).
Al-Hākim said: “This hadīth’s chain of narrators is authentic although [al-Bukhāri
and Muslim] didn't relate it.” He also narrated the same report with two other
authentic chains. At-Tabarāni related it in Al-Mu’jam al-Kabīr. Ibn Hajar alHaythami related it in his Al-Mutālib al-'Āliya. Imam Ahmed narrated it in his
Fađa’il as-Sahāba on the authority of ‘Ali, may Allah ennoble his face.
The import of this hadīth is clear. It is similar to that of the Hadīth of the
Ark. The People of the Prophetic Household are sources for guidance just as the stars
are a source of guidance. Since those who are said to differ from them are referred to
as the “party of Satan,” there is no doubt that the following the Ahl al-Bayt is an
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obligation.
The second of these narrations is a report narrated in Al-Mustadrak on the
authority of Abu Hurayra:
The Prophet, peace and blessings be upon him and his progeny,
looked at ‘Ali, Fātima, al-Hassan, and al-Hussein and said: ((I am
at war with whomever you are at war with and I am at peace with
whoever you are at peace with)).
This report also appears in Musnad Ahmed and all three Mu’jams of at-Tabarāni. Ibn
Hajar related it in his Majmu’ az-Zawā`id and said: “Ahmed and at-Tabarāni related
it with Talīd bin Sulaymān in its chain. There’s disagreement concerning him but
the rest of the narrators are authentic.” Nevertheless, Ibn Hibbān related it in his
Šahīh and Ibn Abi Shayba in his Musnad without Talīd in their chains.
The import of this hadīth is that the Messenger of Allah, peace and
blessings be upon him and his progeny, declares his enmity against those who would
oppose the Companions of the Cloak, upon them be peace. This means that in all of
the wars fought by the Ahl al-Bayt, they were in the right and their opponents were in
the wrong.
The third of these narrations is a hadīth narrated by al-Hākim on the
authority of Ibn al-‘Abbās, who said that the Messenger of Allah, peace and
blessings be upon him and his progeny, said:
((O sons of Abdul-Muttalib, I ask Allah that He establishes three
things concerning you: that the ignorant amongst you attain
knowledge, that the astray amongst you attain guidance, and that
He makes you generous, helpful, and merciful! If a man makes his
way between the Rukn and the Station [of Abraham], fasts, prays,
but dies with the hatred of the People of Muhammad’s House, he
will enter the Fire!))
At-Tabarāni and as-Suyūti also narrated this hadīth.
In this narration, the hatred of the Progeny of the Prophet, peace and
blessings be upon him and his progeny, is said to cancel out one’s deeds and relegate
them to the Fires of Hell! We ask Allah to save us from that! The Pilgrimage, fast,
and prayer are useless if one does not have the love of the People of the Prophetic
House, upon them be peace.
Similar to this is the fourth narration related by Ibn Hayyān in his Šahīh and
al-Hākim in his Al-Mustadrak on the authority of Abu Sa’īd al-Khudri. He reported
that the Prophet, peace and blessings be upon him and his progeny, said:
((By He in Whose Hand is my soul, whoever hates us [Ahl alBayt], Allah will cause him to enter nothing but the Fire!))
The fifth narration is related by Ibn ‘Asākir on the authority of Imam ‘Ali,
may Allah ennoble his face, who said that the Messenger of Allah, peace and
blessings be upon him and his progeny, said:
((Whoever fulfilled the rights of even one of the People of my
House—this would be sufficient for him on the Day of Judgment)).
This hadīth is also related in Dhakhā`ir al-A’qba. In it the believers are told that
fulfilling the rights of the People of the House, upon them be peace, is tantamount to
other acts of worship.
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[May the prayers, mercy and blessings of Allah be upon them!]—Imam al-Hādi,
upon him be peace, ends this section by reciting the benediction upon the members
of the Prophetic Household, upon them be peace.
The Ruling Concerning Sending Prayers Upon the Family of the Prophet
A minority amongst the Muslims have objected to the sending of blessings
and benedictions upon other than Prophets and Messengers, upon them be peace.
Since the practice is not explicitly condemned by the Qur’ān or Sunnah, one cannot
declare it to be prohibited; however, because such practice was not established by the
Companions, and they did not do it, we should not do it, they say.
We reply by saying that similarly, the praying for the pleasure of Allah
upon the Companions was also not an established practice. That is, to say “May
Allah be pleased with him/her/them” was not a practice of the pious predecessors.
Should we avoid that as well?!
If they reply by saying that the practice of praying for the pleasure of Allah
to be upon the Companions is established by the verses of the Qur’ān: {Allah was
pleased with the believers who swore allageiance to you under the tree…} (Q.
48:18), we say that the sending of prayers and benediction upon the Progeny of the
Prophet is also established in the Qur’ān. The Exalted says regarding the family of
Abraham: {May the mercy of Allah and the blessings be upon you, people of the
house (ahl al-bayt). Verily, He is Praiseworthy, Honourable} (Q. 11:73). It is
interesting that in the prayer of the Sunnites, they say during the Testimony of Faith:
“O Allah send your blessings upon Muhammad and the Family of Muhammad just
as you sent Your blessings upon Abraham and the Family of Abraham. Verily, You
are Praiseworthy, Honourable!”
This prayer in the Testimony of Faith is based upon the well-known
narration in the two Šahīhs on the authority of Ka’b bin Ajra and others who said
that upon the revelation of the holy verse: {Verily Allah and His angels send
blessings upon the Prophet. O you who believe, send prayers upon Him and send
him abundant peace} (Q. 33:56), the Prophet was asked:
“O Messenger of God, we convey peace to you but how do we
send blessings upon you?” He, peace and blessings be upon him
and his progeny, said: ((Say: “O Allah, send your prayers upon
Muhammad and the Family of Muhammad just as you sent Your
prayers upon Abraham and the Family of Abraham. O Allah, send
your blessings upon Muhammad and the Family of Muhammad
just as you sent Your blessings upon Abraham and the Family of
Abraham. Verily, You are Praiseworthy, Honourable!”))
This is a direct correlation between the verse and the benediction upon the Progeny
of the Prophet, peace and blessings be upon him and his progeny.
Furthermore, there is an additional proof in the verse: {Peace be upon the
Family of Yāsīn (Al Yāsīn)} (Q. 37:130). In this verse, the salutations are sent to the
Progeny of the Prophet—also known as Yasīn. This was conveyed by Ibn Abi Hātim
in his exegesis on the authority of Ibn Abbās:
Regarding His statement: {Peace be upon Al Yāsīn}, he said: “We
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are the Family of Muhammad” (“The Family of Yāsīn”).
This is related by at-Tabarani in his Majmu’ al Kabīr. Imam ash-Shawkāni said in
Fat hul-Qadīr that Kalbi said: “The Family of Yāsīn is the Family of Muhammad.”
Our opponents say that the actual rendering of the verse is: {Peace be upon
Elias (Ilyāsīn)}. They say that the name Elias (Ilyās) is rendered Ilyāsīn in this verse
because the use of the variant form of names is common in the Qur’ān. They cite the
variant renderings of “Sinai” in Q. 23:20 (Sināi) and Q. 95:2 (Sinīn).
We reply by saying that according to the exegetes, both readings [Ilyāsīn
and Al Yāsīn] are permissible. Imam at-Ťabari said in his Tafsīr:
There is a difference among those who recite in the recitation of
the Exalted’s statement: {Peace be upon Al Yāsīn}. The general
reciters of Mecca, Bašra, and Kūfa recite: {Peace be upon
Ilyāsīn}…the general reciters of Medina recite {Peace be upon Al
Yāsīn} with the Al being disconnected from Yasīn—which carries
the meaning of “Peace be upon the Family of Muhammad.”
As at-Ťabari also pointed out that in either case, the Al is disconnected from Yasīn in
the Arabic.. It appears this way in the original Uthmāni Codex as well as all other
copies of the Qur’ān—whether they recite it Ilyasīn or Al Yasīn. Whereas, in other
verses of the Qur’ān where Elias, upon him be peace, is mentioned, the Il is
connected to the yās to form Ilyās. For example, verse 123 of the same chapter, Elias
is spelled Ilyās connecting the Il and yās. It is only in verse 30 that the two parts are
disconnected.
It is noteworthy that three of the ten authorized transmitters of Qur’ānic
recitation recited {Al Yasīn}. They are Nafi’ bin ‘Abdur-Rahmān, ‘Abdullah bin
‘Amr, and Yaqūb bin Ishaq al-Hadrami. Al Wāhidi said in his exegesis:
And Nafi’ recited {Al Yasīn} and his proof is that it [the word “al”]
is separated from Yasīn in the Master Codex.
We also say that the same is the case in the others. If it is agreed upon by the
collective that it is separate in the Master Codex, why do they connect it and recite
“Ilyasīn”? Consequently, we state that this is an internal proof that this verse refers to
the {Family of Yāsīn}.
Praying for Allah’s blessings upon a person indicates that you love him/her.
The Exalted said upon the tongue of the Prophet, peace and blessings be upon him
and his progeny: {Say: “I ask you for no reward but only affection toward the kin”}
(Q. 42:23).
Also, there is merit in supplicating for a person who is absent. For example,
it is narrated on the authority of Abu Dardā in Šahīh Muslim:
The Messenger of Allah, peace and blessings be upon him and his
progeny, said: ((The Muslim worshipper does not make
supplication for his brother who is not present except that the angel
says, “And likewise for you!”))
It is therefore established in the Qur’ān and the Sunnah that it is praiseworthy to send
blessings upon the Household of the Prophet, peace and blessings be upon him and
his progeny, because they are to be loved and they are absent.
Regarding what our opponents say about the benediction not being recited
by the Companions, we say that such does not suggest that one should refrain from
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doing so. This is because the reciting of “May Allah be pleased with him/her” is also
not established as a practice of the Companions, yet it is done. If such action is
justified and supported by the primary sources of Islamic Law, it is not necessary to
find justification in the actions of the Companions.
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Conclusion
This Fundamental is what Allah makes a religious obligation. Whoever holds to
these religious injunctions is our brother and supporter. We call to it by our
response. We respond to it by our call. This is our religion and faith. The good
from the Progeny of Muhammad are our leaders. Whoever we agree upon
unanimously, he is our leader (wali). Whoever we differ with, we bring forward
to him clear evidence from the rulings of the Book of Allah. We return him to
agreement with the Sunnah of the Messenger of Allah, peace and blessings be
upon him and his progeny. If he accepts that, then we are with him; if he is
against us, then we are against him. We undertake every means to the straight
path before us.
Our conduct concerning our ally and enemy, is the conduct of our Prophet.
Allah is our Lord; Muhammad is our Prophet; the Qur’ān is our leader (imām);
Islam is our religion; Death is our destination; the Gathering (al-Hashr) is our
common meeting place; the Appointed Time (al-mawquf) is what we are
promised; and the Rulings of Allah apply to us.
Consequently, whoever has read what we read, guardianship (wilāyat) and
brotherhood is an obligation upon us. Whoever rejects it is simply an enemy to
the truth and stubborn against what’s right. Allah alone is sufficient as our
Guardian and the Judge between us. He is the Best of Judges!
Here ends the Fundamental. All praise is due to Allah! May His prayers and
peace be upon our Master Muhammad and his Progeny.
[This Fundamental is what Allah makes a religious obligation.]—Imam al-Hādi,
upon him be peace, concludes his treatise by reemphasizing the religious obligation
to hold to the aforementioned tenets of belief. It is through these beliefs that one will
reach Divine favour and attain certainty (yaqīn).
[Whoever holds to these religious injunctions is our brother and
supporter.]—That is to say that the one who believes in these principles of faith will
have attained brotherhood and an alliance with the people of Divine Oneness and
Divine Justice. They will be brothers in the sense that they would have a common
foundation. They will be supporters in the sense that they will have a special
relationship maintained through this shared foundation.
[We call to it by our response. We respond to it by our call.]—That is to say that
one is obliged to answer the call of manifest truth when one encounters it.
[This is our religion and faith.]—The fundamentals mentioned in this text make up
the foundation of the religion. This is because the proper understanding of Divine
Oneness necessitates Allah’s Justice. Divine Justice and Wisdom forms the basis of
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the sending of Prophets and Divine Books. The existence of Prophets and Divine
Books necessitate a leader to succeed the Prophet and carry out the injunctions of the
Divine Book. The presence of such a Messenger and imam to differentiate truth from
falsehood necessitates Divine Judgment. Divine Judgment implies that the Divine
threats and Promises will be carried out. All of this forms the crux of this text and the
foundation of the religion.
[The good from the Progeny of Muhammad are our leaders.]—Here, Imam alHādi, upon him be peace, reemphasizes the concept of the Imamate of the Ahl alBayt, upon them be peace. He qualifies the statement by pointing out that only the
“good” (at-tayyibīn) are implied and not those amongst the Descendants who were
treacherous and tyrannical. This is because of the statement of the Exalted: {[Allah]
said: “Verily, I will make you a leader for the people.” Abraham asked: “And from
my offspring?” He said: “My covenant will not reach the unjust”} (Q. 2:124).
[Whoever we agree upon unanimously, he is our leader (wali).]—That is,
whoever the consensus of the Descendants of the Prophet, peace and blessings be
upon him and his progeny, agrees upon—based on the fulfillment of the other
qualifications of a leader—he is elected as the imam of the community. For example,
the consensus of the Prophetic Descendants and a number of the general Muslims
agreed upon the election of Imam Muhammad an-Nafs az-Zakiyya, upon him be
peace, as an imam. It is related in the Al-Masābīh fī as-Sīrah regarding him:
Muhammad bin ‘Abdullah manifested the call to himself in the
sight of all. The Ahl al-Bayt—both elders and youth—pledged
allegiance to him, as well as all of the Hāshimites. Even Abu Ja’far
‘Abdullah bin Muhammad bin ‘Ali bin ‘Abdullah bin al-Abbās
was one of the ones who held [an-Nafs az-Zakiyya] to be leader
before he [i.e. Abu Manšūr] separated from him and considered
rule to be his…
[Whoever we differ with, we bring forward to him clear evidence from the
rulings of the Book of Allah. We return him to agreement with the Sunnah of
the Messenger of Allah, peace and blessings be upon him and his
progeny.]—The imam from the People of the House must act in accordance with the
Qur’ān and the Sunnah. This is evident from the holy verse: {Obey Allah, obey His
Messenger and the holders of authority amongst you. If you differ about anything,
refer it back to Allah and His Messenger, if you believe in Allah and the Last Day}
(Q. 4:59).
Imam Zayd bin ‘Ali, upon him be peace, is recorded to have said regarding
the Ahl al-Bayt:
Verily we are only like other people. Among us are those who
make errors and those who are correct. Examine us and don’t
accept anything from us unless it agrees with the Book of Allah
and the Sunnah of His Prophet, peace and blessings be upon him
and his progeny.

375

[If he accepts that, then we are with him;]—If the imam acts upon the dictates of
the Qur’ān and the Sunnah, he is to be followed and supported.
[…if he is against us, then we are against him. We undertake every means to the
straight path before us.]—If the imam refuses to act upon the dictates of the Qur’ān
and Sunnah, he is to be addressed and warned. If he still refuses, he is to be
threatened. If he still persists, he is to be fought. All of this is substantiated by the
Book and Sunnah. For example, it is narrated on the authority of Jābir bin ‘Abdullah:
The Messenger of Allah, peace and blessings be upon him and
his progeny, said: ((The master of the martyrs is Hamza bin
‘Abdul-Muttalib, as well as a man who speaks against an
oppressive leader, commands and prohibits him, and finally
fights him)).
For more detail, please refer to our chapter: “Commanding the Good and Prohibiting
the Bad.”
[Our conduct concerning our ally and enemy, was the conduct of our
Prophet.]—That is to say that the position mentioned by Imam al-Hādi, upon him be
peace, has a Prophetic precedence. The Messenger of Allah, peace and blessings be
upon him and his progeny, never hesitated to command the good and forbid the bad.
He called people to the truth and forbade them from disobedience. He similarly
disavowed and disassociated himself from the disobedient actions of those Muslims
who acted upon their caprices and disobeyed him. He expressed anger towards those
that violated the spirit of the Qur’ān and his Sunnah.
[Allah is our Lord;]—The imam then reminds the Muslims of the common Lord of
us all. Our Lord is One.
[Muhammad is our Prophet;]—Similarly, all of the Muslims share in the belief
that the last Messenger and Prophet sent to humankind is Muhammad bin ‘Abdullah,
peace and blessings be upon him and his progeny. That withstanding, we should all
seek to obey his commands, refrain from his prohibitions, and adhere to his noble
example, peace and blessings be upon him and his progeny.
[the Qur’ān is our leader (imām);]—That is to say that the Book of Allah is our
common frame of reference. The meaning of the word imām is derived from the
preposition denoting that which is before us or in front of us. The Qur’ān is said to
be our leader in that the dictates within should govern our affairs. If we place
anything else in front of the Qur’ān as a source of guidance, we will most surely
perish!
[Islam is our religion;]—Our common religion is Islam. By Islam, we mean the
religion that was revealed to all of the preceding Prophets, upon them be peace, and
finalized by the last Prophet and Messenger, Muhammad, peace and blessings be
upon him and his progeny.
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[Death is our destination;]—Our common destination, whether we be rich or poor,
young or old, man or woman, ruler or subject—we all have to face the manifest
reality that Death awaits us at every turn. It does not discriminate. It reaches all who
live. Imam al-Qāsim ar-Rassi, upon him be peace, expressed it eloquently in his
Siyāsa an-Nafs when he said in prose:
Death, may Allah be merciful to you, only persists in calling.
It calls one and then changes, in time, concerning the
claim.
It snatches—in a sudden instant—the souls,
And takes the lives of the old and young who has them.
It does not disregard heedlessly even if one was heedless.
It does not hesitate in false hope even if one had false
hope.
Indeed, false hope truly lies!
The appointed time of death interrupts.
It separates the bodies from the spirits.
It approaches at any time of the night or morning;
Indeed, in every situation and every hour.
How many of them has it afflicted with tribulations or
pangs?
How many spirits has it prevented from birth?
It has cut off thousands of people!
We see it with the eye!
We know it with certainty!
[the Gathering (al-Hashr) is our common meeting place;]—The imam is referring
to the gathering of the resurrected on the Day of Judgment. This belief is
substantiated by the Book, Sunnah, and consensus. Regarding the proof from the
Book of Allah, the Exalted says: {We shall gather them together and we will not
miss even one of them} (Q. 18:47). Regarding the proof from the Sunnah, it is
related in Šahīhs that the Messenger of Allah, peace and blessings be upon him and
his progeny, said: ((Allah will gather humankind—from the first of them to the last
of them—into one elevated plain. They will be arranged in order and will listen to
the Caller with their eyes cast down)). Regarding consensus, no Muslim disbelieves
in the Gathering due to the explicit textual proofs.
[the Appointed Time (al-mawquf) is what we are promised;]—That is to say that
Allah has promised all that the appointed time will occur. Death will approach us at
the appointed time that it is to happen. This belief is substantiated by the Book,
Sunnah, and consensus. Regarding the proof from the Book, the Exalted says:
{When their appointed time comes, then they can neither postpone it nor push it
forward} (Q. 7:34). Regarding the proof from the Sunnah, the Messenger of Allah,
peace and blessings be upon him and his progeny, said regarding the death of a
person: ((Everything has an appointed time)). Regarding consensus, no Muslim
disbelieves in the appointed time of death due to the explicit textual proofs.
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[and the Rulings of Allah apply to us.]—The rulings found in the Qur’ān are
explained in detail and apply to the Muslims.
[Consequently, whoever has read what we read, guardianship (wilāyat) and
brotherhood is an obligation upon us.]—The imam, upon him be peace, is
clarifying what he stated earlier and that is: Whoever agrees with the principles
mentioned in this text, will enjoy the benefit of alliance and guardianship from the
imamate. One who is under this guardianship is protected by the imam and the state
in which he governs. It is a special protection that is differentiated from the general
protection afforded to one under the authority of the imam in that one would be
considered suitable to serve in special functions of the State. For example, they could
serve as judges in the courts.
An addition to the specific guardianship of the imam being a temporal
protection, one under this guardianship will also enjoy the protection of safety on the
Day of Judgment. That is to say that the alliance of the Muslim with the Prophetic
Descendants is a protection on the Day of Accounting. This is evident from the
hadīth of the Two Weighty Things:
((Verily, I leave you Two Weighty Things by which if you hold on
to them, you will never go astray after me: the Book of Allah and
my Descendants, the People of my House. Verily, the Subtle and
Aware will not separate them until they meet me at the Basin)).
This combination of the explicit truths of the Book of Allah and the authority of the
Prophet’s Progeny, forms a surefire way towards success in the Hereafter. Therefore,
aligning oneself with both of them is a guardianship that will benefit one in this
world and the next.
[Whoever rejects it is simply an enemy to the truth and stubborn against what’s
right.]—Those who disagree with the principles mentioned in this text, despite all of
the explicit intellectual and textual proofs mentioned, has opposed the manifest truth.
[Allah alone is sufficient as our Guardian and the Judge between us. He is the
Best of Judges!]—The imam, upon him be peace, ends his text by stating that in
spite of everything, Allah is the ultimate Judge of our beliefs and actions.
[Here ends the Fundamental. All praise is due to Allah!]—Imam al-Hādi, upon
him be peace, concludes his treatise by praising Allah, the Exalted. Just as we are
taught to begin with praise, we are also taught to end with praising Allah. Allah ends
one of His chapters with: {All Praise is due to Allah, the Lord of the Worlds} (Q.
37:182).
[May His prayers and peace be upon our Master Muhammad and his
Progeny.]—The imam also seals his text by sending prayers upon the Seal of the
Prophets, Muhammad bin ‘Abdullah, peace and blessings be upon him and his
progeny, as well as sending prayers upon his noble Family, upon them be peace.
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