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Foreword

el pon

In the Name of Allah, the All-beneficent, the All-merciful

The Islamic seminaries (fawzah al-‘ilmiyyah) are the inheritors of the eternal heritage of the Divine
knowledge and gnosis as well as the vanguards of the frontage and domain of the Islamic law and
doctrines. This crucial mission has doubled the responsibility of the religious scholars in the arena of

training and education.

The persistent worries and concern of the committed scholars, inquisitive researchers and sympathetic
academics over the qualitative and quantitative modification and improvement of educational methods,
texts and patterns toward the development, dynamism and efficiency of the educational system in the

Islamic seminaries highlight the need to review, modify and present new, innovative and effective
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textbooks.

Of course, on one hand, the high standing and condition of the textbooks in the Islamic seminaries and
the availability of the priceless legacy and valuable assets of the classical texts of our pious
predecessors and the integrity and credibility of their authors call for particular and due efforts,

accurateness and reflection in the rewriting, modification and writing of textbooks.

On the other hand, the change and transformation in the orientations, needs, expectations, methods,
and models in training and education, multiply the responsibilities of the administrators and officials
dealing with education and research affairs as well as academic planning in the Islamic seminary, as
they have to perform their functions constantly by presenting new and original categories, patterns and
frameworks and by improving the substance of textbooks.

As such, on the basis of the abovementioned needs and concerns, Al-Mutlsafisl International University
has embarked on reviewing, modifying and producing textbooks, thereby typesetting, compiling and

publishing hundreds of titles.

Along this line, while keeping the originality and substantial richness of the surviving precious treasures
of the past scholars and by utilizing the educational technology and observing the modern principles,
standards and patterns, it strives to present texts compatible with the objectives and within the

framework of the approved programs and subjects, intellectual level, and expectations of the students.

Walking along this long and winding road necessitates the all-out support and cooperation of the
esteemed professors, experts, academic directors, and students. By offering their suggestions, criticisms
and opinions, they could help us in correctly and successfully treading this difficult and tortuous path.

We take this opportunity to express our utmost gratitude to those who have done their best to bring this
project to fruition, and in particular, to Professor ‘Al Rabbenisl GulpElygeinis for writing the book, 1 and to
Dr. Mansoor Limba for translating it. We do appreciate all their sincere efforts.

Seyed Hashem Moosavi

Al-Muitaf® International

Makati City, Metro Manila, Philippines
2013

1. ‘Alr) Rabblsni Gulpislygienis, ‘Aqgidi Istidli<lis 1 (Qum: Research Department of the Center of Management of the Qum
Religious Academy for Women, Autumn 1388 AHS (2009)), 276 pages.



Preface

U JEVOR T O

In the Name of Allah, the All-beneficent, the All-merciful

Reflection, intellection and freewill are among the most manifest peculiarities of the human being.
Throughout his life, man engages in the discovery of the universe by utilizing these features and on the
basis of which he chooses a particular way and order in a bid to give answers to his material and
spiritual needs. In other words, human actions in both the individual and social realms of his life demand

that they emanate and must be patterned from a kind of attitude about the universe.

The totality of these methods and attitudes is the same with what is technically called “religion” which
may vary according to the type of worldview of individuals. In a broader classification, religion can be
divided into two, viz. theistic and atheistic religion. In the same manner, theistic religion can be classified
into monotheistic and non-monotheistic, and monotheistic religion, in turn, can be grouped into original

(immune from distortion) and non-original (distorted).

On this basis, man has never been and will never be able to live without religion. What is meant by those
who technically have no religion is that they have not accepted the theistic religion, and the great
mission of the prophets of God is primarily to introduce the original theistic religion to mankind — the
religion whose main slogan is total submission to the One and Only God:

b byt o e 50 5 4

‘Indeed, with Allah religion is Islam.”1

Submission to God means not to worship anyone or anything other than God and to obey the Divine
laws and decrees. These laws and decrees are what are technically called shari ‘ah:

“For each [community] among you We had appointed a code [of law] and a path. "2

According to what have been mentioned in the verses of the Qur'an and Prophetic sayings (a®sidisith),
the Divine shar‘ah is limited to five, viz. those of Prophet Nils (Noah), Ibrighigm (Abraham), Mis(s

(Moses), ‘sisisl (Jesus), and the Holy Prophet (‘a),3 the last one being the final4 and known as the Islamic



shart‘ah and Islamic creed.

The heavenly shari'ahs are identical and the same in terms of the foundations and principles of beliefs.
The belief in the One and Unique Creator who has the loftiest Attributes of Perfection — “To Allah belong
the Best Names”5 — and in the abode of the Hereafter in which all human beings will receive the
appropriate recompense of all their good or bad deeds, as well as the belief in the Divine plans
conveyed by the prophets to the people so as for them to distinguish the right path from the wrong one

are ideological foundations of all heavenly shar:‘ahs.

Yet, today, the only shar‘ah which must be compatible with the Divine beliefs and precepts is the
shart‘ah of Islam, because the other sharis'ahs have suffered from distortion and alteration, and
incorrect beliefs such as the Trinity and extremism with respect to the prophets have crept in. The beliefs
which are introduced, therefore, as the spiritual doctrines in the religions with heavenly origin are devoid
of originality and credibility, and one must look for these spiritual doctrines in the Islamic theology and

not in those of Christianity and others.

Islamic theology is nourished by two sources, viz. reason (‘aq/) and revelation (walslyi). Firstly, by citing
axiomatic and definitive principles, reason proves the existence, knowledge, power, and wisdom of God,
and on the basis of these rational theological doctrines, it also establishes the necessity for revelation
and the infallibility of the prophets. And through revelation and prophethood (nubuwwah), it recognizes

anew all the spiritual doctrines.

Once again, by utilizing logical thinking, it embarks on elucidating and reinforcing those doctrines. On
this basis, although Islamic theology is also anchored in revealed (wahy=ni) texts and facts, it utilizes
the method of reflection and intellection in all cases, because through a certain medium revealed facts

are also traceable to rational principles and foundations.

Of course, the method of rational thinking can be demonstrative, falsification-oriented or dialectical. This
is a sort of mission which is shouldered by the Muslim theologian and to which his endeavor and rhetoric
is related. Since he aims at acquiring formal and real knowledge of the spiritual beliefs, nothing will be
acceptable except demonstrative proof, but if he aims at the enlightenment and teaching of the truth-
seekers or the commitment and failure of the obstinate truth-evaders, he will adopt the methods of
rhetoric and wholesome disputation. This is what God has commanded the Holy Prophet (i) so as to
invite mankind to the Divine religion with wisdom and beautiful preaching and argue with them in the

best way.
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“Invite to the way of your Lord with wisdom and good advice and dispute with them in a manner
that is best.”s



Throughout the history of Islamic theology, various schools of theology and tendencies which have
different views and varied approaches in ideological discourse have come into being. In citing outward
meanings and texts of revelation or relying on reason and rational analyses, most of these schools of

theology have gone into extremes.

The Ahl al-fad<ith7 and Flanbal©ls from among the Sunnigs and the Akhblsriis8 have adopted extreme
literalism, just as the Mutazil<'s9 have extremely kept aloof from the literal implications of revelation in
their rational analyses and interpretations. In their midst, there have been also figures and schools
(madhishib) that assumed the middle way, as Abis ’I-=asan al-Ash‘ari<10 and Ablsl Manislsr al-
Mrtureid®11 had such an idea. As to whether they achieved their aim or not, it is another thing which can

be dealt with elsewhere.

If we fairly and meticulously reflect on this, we will find out that out of these scholastic tendencies and
schools of Muslim theology, the only school (madhhab) which has correctly adopted the middle path is
the school of the Holy Prophet’s Ahl al-Bayt (‘a). They are the ones whom the Holy Prophet ()12 has
called the Lesser of the Two Weighty Things (thig/ al-a<ghar) alongside the Qur’an which is the Greater
of the Two Weighty Things (thiq/ al-akbar), and clinging to them as well as to the Qur'an is the source of

salvation and freedom from deviation. 13

In another statement, the Prophet () has likened them to the Ark of Noah14 and whoever embarks on it
shall be saved from storm which does not refer here to the storm of wind and drowning in the seas but
the storm of capricious and fallacious views and ideas. And anyone who turns away from it will drown.
Their approach — as Imiim ‘Alisl (‘a) has stated — is to move along the middle way, and not to deviate
toward the left or right. It is in this way that the Book (Qur’an) and the Sunnah will become immune from

any type of distortion and alteration. 15

The Imi&miyyah theologians — whether those who had engaged in verbal jihsd in the presence of the
infallible Imisms (‘a) or those who have vigilantly defended the sanctity of the ideological beliefs during
the Period of Occultation (‘air al-ghaybah)16 — have trodden the path of the infallible Im=Zms (‘a).
Because of their being not immune from error, one cannot approve of each and every theoretical view

and practical approach that they have.

What is important, however, is that their strategic policy has been designed and organized according to
the fundamentals and principles of the school of the Ah/ al-Bayt (‘a). In every period of time, they have
played their theological role according to the needs and circumstances and in the arena of writing and
compiling, they have been able to produce valuable theological texts and now, Islamic thought and

conceptual civilization exists in a number of important sources.

It is evident that the precedence of change and development requires that this approach must persist,
and taking into account the changes and needs of the time, the Muslim theologians must assume their
theological responsibility in the realm of speaking and writing.



The present book is a step toward this direction. It deals with a set of ideological and scholastic
questions based upon Islamic theology from the perspective of Shisi‘ah Imismiyyah school of thought.
Reason and revelation (the Qur'an and Sunnah) have been the final reference and arbiter in decisions

and evaluations.

Meanwhile, the ideas and opinions of Islamic thinkers, Shis‘ah Imsmiyyah scholars in particular, have
been amply utilized. With the aim of knowing the truth and exemplifying honest scholarship, the sources
and references of the views and opinions of others have been cited and sometimes, their names or titles
are even mentioned in the text or footnote. As pointed out, the citation of the views and opinions of
others aims at knowing the truth and exemplifying honest scholarship as well as to revive the names and
profiles of the thinkers who have suffered a lot in the way of religious pursuits and for whom blind

following and imitation have no meaning.

Structurally, the sections of this book have been arranged in textbook style, and at the end of every
lesson, related questions have been selected, thus providing for a summary of the discussion, on one
hand, and an opportunity for self-test, on the other hand. Since brevity and conciseness can be
regarded as a principle in any textbook, this approach has been taken into account in writing this book. It
has been tried, nevertheless, that the passage of the book be clear and fluent and free from unfamiliar
and obscure terms and complex or difficult phrases. Be that as it may, the author does not regard his
work as free from any form of defect or error in terms of content and structure, and he will most openly

and sincerely welcome constructive criticisms of the experts.

In closing, | deem it necessary to mention that in the cover of the previous edition of this book, what was
erroneously written as the title is Tarjumeh-ye Kitsb-e Musislsirst fs I-l[hiyyst. This state of affairs had
created ambiguities and amphibologies to the dear students and seminarians. Henceforth, this is to note
that this book entitled ‘Ag’id-e Istidl<lsl (Discursive Theology) is an independent work and it is neither a
translation nor exposition of MuEEIsirlt f) I-I[Ehiyyist.

Of course, since both books are written by the same author and, on the other hand, the present book
has been written with the aim of replacing the book Mutisisirisit fis1 I-Ishiyyist for the Islamic seminaries
for the respected ladies, the discussions in the present work will have a central role in understanding the
subjects of the book Talkhlls al-llshiyysit as many sections and topics of both books are similar or the
same. As such, it can be claimed that studying the book /tiqidist-e Is/fmi is a means of understanding
the subjects of the book Mutisisirsit fs al-Ilshiyysit.

It is hoped that this work could strengthen and defend the Islamic doctrines and elucidate them to the

students of the genuine Islamic beliefs.

‘Al Rabbiinis GulpilygeEnis
The Islamic Seminary — Qum
Farvardisn 21, 1384 AHS



Rabs‘al-Awwal 1, 1426 AH

1. Sterat #l ‘Imrien 3:19.

Unless otherwise stated, the translation in this volume of Qur'anic passages is adapted from Sayyid ‘Al Qul® Qar®’®’s The
Qur’an with a Phrase-by-Phrase English Translation (London: Islamic College for Advanced Studies, 2004). [Trans.]

2. Sirat al-M'idah 5:48.

3. “He has prescribed for you the religion which He had enjoined upon Noah and which We have [also] revealed to you,
and which We had enjoined upon Abraham, Moses and Jesus, declaring, ‘Maintain the religion, and do not be divided in it.’
Hard on the polytheists is that to which you summon them” (SErat al-ShiErs 42:13). See also Al-Burhen i Tafskr al-
QurEn, vol. 4, pp. 179-178.

The abbreviation, “a” stands for the Arabic invocative phrase, ‘alayhi’s-salsm, ‘alayhim’us-sal@m, or ‘alayh®’s-sal@m (may
peace be upon him/them/her), which is mentioned after the names of the prophets, angels, Imsms from the Prophet’s
progeny, and saints (‘a). [Trans.]

4. Sierat al-Alrizib 33:40; Fadith on the Station of Guardianship (fadigth al-manzilah) in [Hag al-Bukhiri, vol. 5, Hadith
56, p. 47 (English Translation); ®a®iisl Muslim, vol. 4, fladsiths 5913-15, pp. 1284-85 (English Translation).

5. Sieirat al-A'rieif 7:180.

6. Sirat an-Nahil 16:125.

7. Ahl al-Fadrsth refers to many historical and modern Muslim movements that emphasize the use of Fad®th in matters of
religious faith and practices, as opposed to the Ahl al-Rayy or ‘the people of rhetorical theology’. [Trans.]

8. Akhbierie: follower of Akhbarism (akhbisiriyyah), a movement, which started within the Shig‘ah world about four hundred
years ago. Its originator was Mullsl Muhiammad AmEin ibn Muhslammad Sharif al-Astarsblede (d. 1033 AH/1623-24). He
openly attacked the Shiz‘ah mujtahids in his work al-FawEid® al-Madaniyyah, vehemently contesting the UsEEIEs’ claim
that reason is one of the sources of figh. The UsFFI®s’ hold the Quran, the Sunnah, reason, and ijma‘ (consensus) as valid
sources for deduction of the rules of sharis‘ah. The AkhbEirisls accepted the validity of only the Sunnah and rejected the rest.
Understanding the Qur’an, they claimed, is beyond the capacity of a commoner, being restricted exclusively to the Ahl al-
Bayt (‘a). [Trans.]

9. Mu'‘tazil: follower of Multazilah, a Muslim school of theology that flourished in the 8th-10th centuries Balzrah and
Baghdad, which asserts that since knowledge is derived from reason (‘aql), the injunctions of God are accessible to rational
thought and inquiry, and reason is the ‘final arbiter’ in distinguishing right from wrong. [Trans.]

10. Abll ’l-flasan al-Ash‘ars (died 330 AH): the founder of Ash‘ariyyah school of theology.

11. Abil Manizsr Misitur=dsl (died 333 AH): the founder of Misiturdisl school of theology.

12. The abbreviation, “¢”, stands for the Arabic invocative phrase, “allallzhu ‘alayhi wa Elihi wa sallam (may God’s
blessings and peace be upon him and his progeny), which is mentioned after the name of the Holy Prophet Mulslammad
(). [Trans.]

13. It alludes to the Tradition on Two Weighty Things (adisth al-thagalayn) which is one of the uninterruptedly transmitted
(mutawlstir) sladisiths.

See, inter alia, Muslim, Al-sallss], (English Translation), Book 31, [fladisiths 5920-3; AlTirmidhisl, Al-falsls], vol. 5, pp.
621-2, hradisths 3786, 3788; vol. 2, p. 219; Al-Nasi/’s, Khasle/iis ‘Alis ibn Abi [#sllib, hFladiith 79. [Trans.]

14. It alludes to the Tradition on the Ark of Noah (©adisth al-#afifinah) which is acceptable to and relied upon by [fladiith
scholars (mulgaddithin).

See, inter alia, Al-Fakim al-Nayshb#rs, Al-Mustadrak ‘al® 's-FafEayn, vol. 3, p. 151; vol. 2, p. 343; Al-EEyEEE, Al-
Dhurr al-Manthgr, vol. 1, pp. 71-72; Ibn Fajar al-Makk, Al-Saw’iq al-Muhrigah, p. 140. [Trans.]

15. As recorded in Nahj al-Bal@ighah, Sermon 16, Im&m ‘Al® (‘a) said:
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“On right and left there are misleading paths. Only the middle way is the [right] path which is the Everlasting Book and the

traditions of the Prophet.”
16. Minor Occultation (ghaybat al-Flughrz): the period of about 70 years (260 AH/872 CE-329 AH/939 CE) when the

Twelfth Imsm Mullammad al-Mahdi was hidden from the physical plane but remained in communication with his followers



through a succession of four appointed deputies, viz., ‘Uthmin ibn Sa‘led, Mullammad ibn ‘Uthmisin, Fusayn ibn RElE, and
‘Allgl ibn Mulfammad. At the death of the fourth deputies no successor was named, and the Major Occultation (ghaybat al-
kubr(s)) began, and continues to this day. See Muhammad BeEigir as-Sadr and Murtadlss Mutahhari, Awaited Saviour
(Karachi: Islamic Seminary Publications), http://www.islam.org/saviour/index.htm; [8] Jassim M. Husain, The Occultation of

the Twelfth Imigm: A Historical Background (London: Muhammadi Trust, 1982); Ibrishism Amini, Al-Imigm Al-Mahde: The
Just Leader of Humanity, trans. ‘Abdul ‘Az#iz Sachedina (Qum: Ansariyan Publications),
http://www.al-islam.org/mahdi/nontl/index.htm [9]. [Trans.]

Lesson 1: Why Should We Know God?

The question being posed in the context of the ideological discussions about God is this: why should we
know God? What is the factor that prompts man to delve into the existence of God? What is the benefit

of doing so? What is the harm of not paying attention to it? Two questions, therefore, must be examined
here:

1. What is the factor or factors that prompt man to delve into the existence of God?
2. What is the benefit he may get in knowing God and having faith in Him?

In reply to the first question, Muslim theologians have given answers which we shall examine here.

1. The Need for Preventing Serious Losses

No intelligent person will ever doubt the necessity for preventing serious harms. The rule of “the
necessity for preventing harm” is considered one of the most enduring principles in human life, and
centuries of experience in human life affirm its endurance. Whenever the loss or harm is more serious,
the said principle becomes more decisive and conspicuous. In this case, the probability of harm is

already enough for man to think of ways to prevent loss.

On the other hand, throughout history, there had been outstanding personalities called prophets and
Divine leaders who have emerged, talked about the existence of God, the Divine laws and decrees, and
rewards and punishments in the Hereafter, and called upon the people to believe in those doctrines and
they themselves were sincerely devoted to the religion while faithfully abiding by their words. If ever from
their words and actions there is no certainty about the existence of God, religion and Divine order, the

probability of their existence becomes stronger.

It is evident that if such probability is correct, not paying attention to it means incurring extremely great
and miserable loss. As such, reason dictates and instinct decrees that one must not be indifferent toward
this probability but rather one must discuss and investigate it. On this basis, discussion and study about

the existence of God and the heavenly religion becomes essential and definite. As a marginal note to
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this reason, Mulflaqqiq Basirisinisl writes:
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“To avoid probable harm as a result of not having knowledge of God is compulsory according to the
dictate of reason, and the compulsoriness of avoiding this harm necessitates the compulsoriness of
knowing God.”1

2. The Need for Gratefulness to the Benefactor

According to reason, thanking one’s benefactor is a desirable and essential act, and refusing to do so is
undesirable and abominable. On the other hand, man enjoys enormous bounties in his worldly life.
Although the non-existence of the Bestower or Giver of these bounties is possible, His existence is also
possible. The second possibility, therefore, must be taken seriously and one must discuss about the
existence or non-existence of a Benefactor, so that if ever He exists, gratitude must be expressed to
Him.

In this regard, Mulsiaqqiq Basrisin’sl said:
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“If a wise man reflects on His creation, he will find in himself signs of bounty, and the compulsoriness of
thanking the Benefactor is consistent with the dictate of his reason and so he must thank the Benefactor.
Therefore, knowing Him is obligatory.”2

3. Sense of Curiosity

Sense of curiosity is one of the powerful human senses. Searching and discussing about the cause [or
causes] of events and phenomena are among the clear manifestations of this innate feeling. According
to the dictate of this innate tendency, man asks about the causes and reasons for every happening he

witnesses.

This innate feeling stimulates him to search for the cause or causes of the totality of happenings in the
universe. Just as each of the natural or unnatural events and phenomena has a cause or causes, does
the totality of the events and phenomena in the universe have also a metaphysical cause or causes?
From this perspective, delving into the existence of a Creator of the universe is a response to an innate
need and feeling, i.e. the nature of knowing the cause.



In this regard, ‘Allsimah Fabeabis’s said:

“If we do not regard the affirmation of this subject as innate in man (although it is), the essence of the
discussion of the Creator of the universe is innate in man because he sees the universe as a whole,
observing it as a single unit. And he wants to understand whether or not the cause which can be
affirmed through his natural instinct about every phenomenon in the universe can also be affirmed about

the universe as a whole.”3

The Benefits of Knowing God

In reply to the second question, it is worthwhile to note the following points:

Firstly, once the discussion is about rational and instinctive investigations, to ask about its benefit is not
allowed because such a discussion is the benefit itself. The human being lives in a world whose
beginning, end and origin he is not aware of. Naturally, he likes to know its beginning, end and origin.
This knowledge in itself, apart from any other benefit it has, is desirable for him. It is not necessary for

every scientific or theoretical issue to have definitely scientific benefit.

Secondly, belief and faith is God is one of the most useful and essential beliefs of the human being in
life. From the individual perspective, belief and faith in God gives peace of mind and tranquility of the
heart as well as nourishes moral virtues, and collectively, it guarantees the implementation of law and

justice and the observance of the rights of one another.4

Knowledge of God as the Fountainhead of All Knowledge

At the conclusion of this lesson, we shall quote some sayings of the infallible Im#ms (‘a) in which

knowing God has been regarded as the fountainhead of all knowledge:

1. One day, a man came to the Holy Prophet (), requesting for the most astonishing of knowledge
(ghartsib al-%lm). The Holy Prophet (i) asked him, “What do you think is the fountainhead of all
knowledge (ra’s al-‘ilm) such that you are asking for the most astonishing of them?” The man replied,
“What is the fountainhead of knowledge [by the way]?” The Holy Prophet () said, “That is to know God

as He deserves it.”5

2. Imigm ‘Al (‘a) said about the station of knowing God:
cioLaadr ef e 3,3,

‘Knowledge of Allah is the highest level of knowledge. 6

3. Imigm al-Ediq (‘a) said:
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“The most superior of all obligations and commandments is to know God and acknowledge Him

through servitude [to Him].”

Review Questions

1. Write the first factor that prompts man to delve into the existence of God.

2. State the relationship between the need for being grateful to the Beneficent God and the obligation of

knowing Him.
3. State the role of the human nature (ficrah) in knowing God.
4. Enumerate the benefits of knowing God.

5. Write the saying of the Prophet (i¢J) about knowledge as the fountainhead of all knowledge.

1. Ibn Maytham Balsrisinfs, Qaw/’id al-Mar=m fe ‘llm al-Kalzm, p. 28.

2. Ibid., p. 29.

3. Sayyid Mulammad fusayn al-labligabl’s, Ukltl-e Falsafeh wa Rawish-e Realism (The Principles of Philosophy and
the Method of Realism), vol. 5, p. 4.

4. Ibid., p. 8 (footnote).

5. Shaykh al-#adifiq, Al-Tawsd, section (birb) 40, Fadith 5.

6. Ghurar al-likam wa Durar al-Kalam, p. 81.

Lesson 2: The Ways of Knowing God

Before embarking on the discussion about the proofs of the existence of God and an examination of the
Divine Attributes, it is necessary to answer this important and key question: can the human being know
God or not? And in case he can, what is the way of doing so? This is because if the answer to this

question is negative, any sort of discussion and discourse about theology is vain and useless.

Here, two general outlooks have been put forth, i.e. those of the affirmatives and the negatives. The
rationalists and intuitionists regard God as knowable and the way of knowing Him as open to mankind.
The sensationalists and literalists give a negative reply, however, to the above question and consider

mankind incapable of knowing God. Now, we shall examine and elucidate these outlooks.



The Rationalists

The rationalists refer to the group of thinkers who have accepted the authority and credibility of reason or
intellect (‘aq/) in knowledge [or the process of knowing], regarding the rational principles and
fundamentals as the foundations of knowledge. They are of the opinion that without formally
acknowledging the intellect and rational principles, no knowledge can be attained about the human being
and even sensory and external pieces of knowledge are based on rational foundations, let alone
empirical scientific pieces of knowledge and those pieces of information which are substantiated by the

text and outward meanings of the revelation (wahy).

Aristotle1 and his followers in Ancient Greece, Descartes2 and his followers in the West, Fiersibie,3 Ibn
SkEni,4 and all Imgmiyyah and Mu‘tazilite theologians (mutakallimsin) have been proponents of this
outlook. Reason also occupies a high position in Mstursdiyyah theology. For the Ash‘arites,5 however,
reason (‘aq/) is theoretically valid to some extent but not so in practice.6

At any rate, the philosophers and theologians in the Muslim world believe that God can be known
through rational thinking, although there is a difference of opinions on the limit of the intellect’s capability.
For example, the proofs presented to prove the existence of God and the methods adopted to discuss

the Attributes of God are not the same.

The proponents of this viewpoint have emphasized that adopting the rational way of attaining knowledge
about God and understanding metaphysical truths is not an easy job and it requires special skill, talent
and ability; otherwise, the desirable result will not be obtained and in many instances, it may even lead

to deviation.
In this regard, Shah=d Murlahhar7 has said:

“The limitedness of the meanings of words and expressions, on one hand, and the minds’ familiarity with
tangible and physical concepts, on the other hand, make it difficult to think and reflect on metahphysical
issues. In order to be prepared for metaphysical reflections, the mind gradually undergoes certain
processes... No doubt, when the meanings and concepts of the Divine wisdom want to manifest in the
realm of philosophical intellects, it requires a particular mental acumen and intellectual capacity which is
totally different from literary, technological, natural or mathematical acumen. The mind must develop in a

particular dimension or aspect so as to acquire acumen for such ideas.”8

The Holy Qur'an and traditions (afld=th) endorse this method, and the proofs and pieces of evidence in
criticizing the viewpoint of the literalists will be stated. Here, we suffice ourselves with quoting the
following verse which regards reflection (tafakkur) on the system of creation as one of the characteristics

of those who possess intellects (=l/i7-albb) for which they are praised:
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“Indeed in the creation of the heavens and the earth and the alternation of night and day, there
are signs for those who possess intellects. Those who remember Allah standing, sitting, and
lying on their sides, and reflect on the creation of the heavens and the earth [and say] ‘Our Lord,
You have not created this in vain! Inmaculate are You. Save us from the punishment of the
Fire.”™

The Intuitionists

The intuitionists are of the opinion that the existence of God and metaphysical realities are knowable by
the human being, but not through the agency of reason and the method of reflection (tafakkur) and
intellection (ta‘aqqul); rather, through the agency of the heart and the method of illumination (ishr=q) and
inner intuition or witnessing (shuhisid-e durisinis).

Some intuitionists have regarded reason as totally incapable of knowing God, but other intuitionists do
not consider it sufficient although they have stressed its being essential and they have also
acknowledged its ability to some extent. Muslim and non-Muslim mystics advocate the method of
mystical intuition (shuhizd-e ‘irfenis) in knowing God. Some modern Western philosophers and religious

psychologists and psychoanalysts have also opted for this method.

Assessment

Although it is acceptable in knowing God and has an important function, this method still needs the
rational method. Firstly, in intuitive perceptions, there is always the possibility of satanic tricks and
insinuations, and to detect them would require rational principles and rules. Secondly, intuitive method is
personal in nature and incapable of being proved to others, except through rational method and
philosophical principles.

For this reason, great mystics and philosophers have highlighted the mystical method’s need for rational
and philosophical method which has a higher and more perfect state. Regarding mysticism’s need for

intellection (ta‘agqul) and reasoning (istidls/), Flakm LEhEjs has said:

“The human being has two ways to [know] God, the Exalted. One is the outward way and the other is
inward. The outward way is the path of reasoning (istid//) while the inward way is the path of spiritual
wayfaring (sulisk). The path of reasoning takes precedence over the path of spiritual wayfaring, for as
long as one does not know what spiritual station (manzil) is, he will not be able to seek the way leading

to the spiritual station.”10

Elsewhere, he has also said, “Prior to the stabilization of theosophy (sikmah) and scholastic theology
(ilm al-kalsim), Sufi claims are [nothing but] demagoguery and fraud.”11



The Sensualists

The sensualists are those who regard the way of knowing realities as limited to sensory observation and
experiment. Sensualism has a long precedence in the history of human thought. The Skeptics of Ancient
Greece upheld the primacy of experience and opposed rational philosophy. The new form of empiricism
can be traced to the 17th century.

Scholars and philosophers such as Thomas Hobbes, 12 Pierre Gassendi13 and David Hume 14 were
among the prominent proponents of sensualism. The notion that sensory perception is the fountainhead

and criterion for knowledge has been the ultimate product of their intellectual activity. 15

Since perception and sensory experience are only through the five senses, the existence and Attributes
of God cannot be proved or disproved on the basis of the foundations of sensualism. As such, they
oppose both the theists and materialists, because according to them, there is no way of proving or

disproving for mankind the metaphysical world.

Assessment

Sensory empiricism (primacy of the sensory perception) is unacceptable because there is a set of
epistemological concepts and principles which cannot be understood by sensory perception and at the
same time, they cannot be denied; that is, without them, sensory perceptions are also impossible. Of the
concepts used in scientific and non-scientific discourses, the concepts of necessity or essential
(tarksrah), refusal or abstention (imtin=‘y and probable (istimis/) play a vital role, and none of them can

be perceived by the senses.

The law of causation (causality) is another principle which the sensualists have regarded as definite.
This is so while the cause-and-effect relationship — as Hume has also acknowledged — is not something
tangible or sensible. Causation means an existent’s dependence on another existent, and not

succession (fawkl/sl) or symmetry (faglsrun) of phenomena.

The principle of non-contradiction16 is one of the most fundamental intellectual principles of man, and
no idea or opinion, no matter how likely it may be, cannot be formulated without this principle. The said
principle can never be perceived by the senses. Felicien Robert Challaye,17 who is himself a prominent

empiricist, has regarded two principles as the basis of inducement of empirical sciences:
1. Nature has order and law, and accident or chance does not happen in them (law of causation), and

2. Every cause always brings about the same effect given a unified set of conditions (the principle of

harmony in nature or harmony between the cause and the effect). 18

Moreover, it is true that every experiment depends on the observation of particular steps, which is

discussed by the likes of Francis Bacon19 and Stuart Mill20 in a bid to know the real cause of every



happening, but the element of experiment has not guaranteed the correctness or validity of those steps
(methods). They thus have no option but to establish the correctness or validity of those steps through a

sort of rational proof which they deny.21

The Literalists

A group of Muslim traditionists (mu<addith<in) does not regard reason and rational thinking as
authoritative and permissible bases in knowing the religion, and they are of the opinion that the only
means of knowing religious facts — whether pertaining to the roots or branches of religion — are the

scriptural texts.

The fanbalisls and Ahl al-sadsith from among the Sunniis and the Akhbariss from among the Shi‘ah
have subscribed to this idea, vehemently opposing rational (philosophical and theological) discussions of

the issues on beliefs.

There is a well known story that someone asked Mellik ibn Anas (93-179 AH) about the meaning of
“Allah’s settlement on the Throne” as mentioned in this verse:

b i iall Jo 5 ¢

“The All-beneficent, settled on the Throne. 22

In reply, Ibn Anas said:
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“The settlement is known; how God settles on the Throne is unknown; to believe in it is obligatory and to

ask about it is bid‘ah (innovation in religion).”23

Sufyin ibn ‘Uyaynah24 (died 198 AH) is reported to have said that the Attributes of God mentioned in
the Qur'an must not be interpreted and a study about their meanings must not be done. Instead, they

must be recited and one must keep silent about their meanings.

A group of the AkhbisIrisis from among the Shis‘ah who lived during the 10th and 11th centuries AH were
also of the same belief. In his introduction to A/-Asftr al-Arba‘ah, ©iadr al-Muta’allihgn (Mulls Fadri€)25
expressed extreme regret for the way of thinking of these people, saying:

“Indeed we are afflicted by a group whose viewpoint fails to perceive the lights and secrets of wisdom.
They have regarded as heresy to reflect on celestial matters, divine knowledge and the glorious verses

[of the Quran]. They treat as deviation any opposition to common beliefs. It is as if they were



traditionalist Flanbalisls for whom the questions of obligatory (wijib) and possible (mumkin), eternal

(gadsm) and contingent (<dith) are dubious. Their thinking does not go beyond what is tangible.”26
After stating the beliefs of the Ahl al-sadtith and Flanbalss, Professor Mulslahhar has said:

“The view of [Janbalsl and the Ahl al-=adith has still gained following, and some Shiz‘ah Fadtith
scholars in the latter periods have explicitly stated that even the question of the Oneness of God is
totally a heavenly (devotional) issue and intellectually, there is no sufficient proof for it, and it is only

through obedience to the dictate of religion that we are bound to believe that God is One.”27

Assessment

Firstly, even assuming that heavenly truths must be known through “heavenly means and power”, this
principle has no contradiction with knowing these truths by means of reason because it (reason) is also a
“heavenly element”. As mentioned in traditions (alslsldlsith), reason or intellect (‘aq/) is inward proof

(tujjat-e blslsinis) of God for mankind while the prophets are His outward proofs (tujaj-e [lichir)).28
It is true that reason cannot discern all religious truths, but it is not totally incapable of knowing religious
truths. In this regard, Imeim ‘Al (‘a) says:
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“He has not informed (human) wit about the limits of His qualities. Nevertheless, He has not
prevented it from securing essential knowledge of Him.”29

Secondly, by denying rational knowledge and its validity, there is no way of proving the [reality of]
sharsah. In such a case, there is no room for the Qur’an and Sunnah through which we could know the

principles and branches of religion.

Thirdly, rational thinking has been encouraged and emphasized in the Holy Qur'’an. The Qur’an has

described those who do not use their minds as the worst of beasts:
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‘Indeed the worst of beasts in Allah’s sight are the deaf and the dumb who do not apply

reason.”30
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“And He lays defilement on those who do not apply reason.”31



In many instances, the Holy Qur'an has made use of rational thinking, engaging in intellectual discussion
and argumentation. For example, by means of two rational arguments, it has proved the Oneness of

God, saying:
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‘Had there been gods in them other than Allah, they would surely have fallen apart. 32
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“Neither is there any god besides Him, for then each god would take away what he created, and
some of them would surely rise up against others. "33

In refuting the notion of those who think that God has a son, it is thus stated:
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“And they say, ‘Allah has taken a son.’ Immaculate is He! Rather to Him belongs whatever is in

the heavens and the earth. All are obedient to Him, the Originator of the heavens and the earth;

and when He decides on a matter, He just says to it, ‘Be!’ and it is.”34

These two verses speak about two rational proofs in refuting the belief in God having an offspring. One
is based on the essence of tawzd and God’s immunity from any similitude or partner, and the other is

based on God’s immunity from change (taghysr) and quantization (fadrt)).35

Fourthly, in the Sunnah of the Holy Prophet (i) and the sayings and conduct of the Ah/ al-Bayt (‘a), the
credibility and authority of reason has been emphasized and actually utilized by them. By taking a glance
at Nahj al-Balaghah,36 Usul al-Kafi,37 Al-fawtid by Shaykh al-ladilq,38 A/-/<tj<j by Fabarsi,39 and
other Shiz‘ah sources, one will clearly find out this fact. As we have said earlier, in the school of the Ah/
al-Bayt (‘a) reason has been recognized as the inward proof of God. Imsm al-F=diq (‘a) has regarded
reason as the human being’s guide in knowing God as well as in knowing the principles of what is good

and what is evil:
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“By means of reason, the servants recognize their Creator and that they are creatures and that He
is their Governor and that they are governed... and they distinguished the good from the evil... "40



According to Imism ‘Al (‘a), one of the goals of the mission of the prophets is “to unveil before them

(people) the hidden virtues of wisdom”: 41
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Fifthly, the Holy Qur'an and traditions (alslsidisth) have a set of sublime knowledge which is beyond
sensory perception and common understanding and comprehension. For example, God is the Dominant
One (al-GhEllib). He is the First and the Last (al-Awwal wa |-khir). He is the Inward and the Outward

(al-Balsin wa s-EIshir).

He encompasses everything (a/-Mulsslsl). His Unity is not numerical oneness. He is with everything
without being parallel with it in time and space. He is outside everything but not in the sense of
detachment and separation (infiis/). Everything comes from Him and shall return to Him. His Word is
identical with His Action, and so on and so forth.

Now, this question is raised: what is the reason behind mentioning these facts in the Book (Qur’an) and
the Sunnah? |s it to lay down a set of lessons for reflection, intellection, understanding, and inspiration
and to guide the minds while swimming in the boundless ocean of divine knowledge? Or, is it to present
issues and problems without solution and beyond comprehension so as to persuade the minds to

submission, silence and blind following?!

These pieces of knowledge are not instructions, commands or orders. There is no point in reasoning out,
therefore, that “Our duty is to obey what is commanded and nothing else!” They are a set of theoretical
issues. If they are beyond comprehension and understanding, what is the benefit in mentioning them? It
is a like a Grade One teacher who teaches a college level subject [such as calculus or statistics] to his
pupils and tells them to accept whatever she tells them although they could not comprehend it!

God could be known, therefore, and at the same time, man can know Him through reason and reflection

on the signs in the horizon and in himself, although

(1) his knowledge of the Divine Essence and Attributes is limited and his understanding of the Divine
Essence and Attributes (as they are) is beyond the power of the human mind or intellect — “He has not
informed (human) wit about the limits of His qualities”42 — and

(2) to follow this path is not that easy and simple as it needs special intellectual agility and efforts.

This is not to suggest, however, that it is possible for everybody to understand all levels of rational and
philosophical discussions about all issues related to theology. Definitely, this is not so. And there are
many limitations, prerequisites and impediments along the way. The point is that this way is open for the
human being, and there have always been people who have been able to examine metaphysical issues

pertaining to theology through the correct use of reason and rational thinking.



In conclusion, let us state once again that the point is not to limit the way of knowing God to the rational
means and method, because one can also know God through mystical intuition (shuhisid). And after
proving [the genuineness of] revelation (waklyi), one can also know issues pertaining to the Unseen
through revelation. But even these two are based on rational knowledge, and denial of reason and

rational knowledge is tantamount to the denial of both intuition and revelation.

Review Questions

1. Who are the rationalists? Write their viewpoint about knowing God.
2. Write the statement of Professor Mulahharis about knowing God through the intellect.

3. As far as knowing God through the intellect is concerned, state the pieces of evidence about this from

the Holy Qur’an.
4. Write the view of the intuitionists about knowing God and the objection to it.
5. Write the view of the sensualists about knowing God and the objection to it.

6. Write the summary of the sensualists’ view about knowing God and the objection to it.

1. Aristotle (384-322 BCE): a Greek philosopher, a student of Plato and teacher of Alexander the Great. He wrote on many
subjects, including physics, metaphysics, poetry, theater, music, logic, rhetoric, politics, government, ethics, biology, and
zoology. Together with Plato and Socrates (Plato’s teacher), Aristotle is one of the most important founding figures in
Western philosophy. [Trans.]

2. René Descartes (1596-1650): French mathematician and the founding father of modern philosophy. His theory of
knowledge starts with the quest for certainty, for an indubitable starting—point or foundation on the basis alone of which
progress is possible. This is eventually found in his celebrated ‘Cogito ergo sum’ which means “I think therefore |1 am.” His
main writings are Discourse on Method, The Meditations, Principles of Philosophy, The Passions of the Soul and Ruler for
the Direction of the Mind. [Trans.]

3. Ablsl Nair al-FErisbisl (known in the West as Alpharabius) (c. 872-950/951 CE): a Muslim polymath (in the fields of
cosmology, logic, music, psychology, and sociology) and one of the greatest scientists and philosophers of the world during
his time. [Trans.]

4. Abisl ‘Alis] al-slusayn ibn ‘Abd Allsh ibn Sz Balkhis, known as Ablsl ‘Alis Signizl Balkhisl or Ibn Sizinis and commonly known
in English by his Latinized name “Avicenna” (c. 980-1037) was a Persian polymath and the foremost physician and
philosopher of his time. He was also an astronomer, chemist, geologist, logician, paleontologist, mathematician, physicist,
poet, psychologist, scientist, and teacher. His important works include Al-Shifis’ (an encyclopedic work covering, among
other things, logic, physics and metaphysics), Al-Najit (a summary of Al-Shifis’), and Al-Ishirit or in full, Al-Ishirst wa 't-
Tanblshiet (a latter work consisting of four parts, viz. logic, physics, metaphysics, and mysticism). [Trans.]

5. Ash‘arites (‘ashiz‘irah): followers of Abls -zasan al-Ash‘ar (died 330 AH).

6. For further information in this regard, see the book Darimadi bar ‘llm-e Kalzm (An Introduction to Scholastic Theology)
by the author.

7. Murtada Mutahhari (1920-79) was a leading theoretician of the 1979 Islamic Revolution in Iran. As an accomplished
scholar of Islamic sciences, he played a pivotal role in forming the modern Islamic discourse which served as the
foundation of the revolution. With close to ninety works on different subjects to his credit, he is considered one of the

leading thinkers of the global Islamic movement in the twentieth century.



8. Urlsll-e Falsafeh wa Rawish-e Realism, vol. 5, pp. 33-34 (Introduction).

9. Stgrat @l ‘Imrign 3:190-191.

10. Waksm Lahwj, Gawhar-e Murid, p. 34.

11. Ibid., p. 38. In this regard, see yatullish Jawlzdi ‘“muli, Shintkht dar Qur'gn (Knowledge in the Qur'an), pp. 379-380.
12. Thomas Hobbes (1588-1679): English philosopher, mathematician and linguist who was one of the main philosophers
that founded materialism. [Trans.]

13. Pierre Gassendi (1592-1655): French Catholic priest, philosopher and astronomer. [Trans.]

14. David Hume (1711-1776), Scottish historian and philosopher, who influenced the development of skepticism and
empiricism, is considered one of the greatest skeptics in the history of philosophy. Hume thought that one’s subjective
perceptions never provide true knowledge of reality and one can know nothing outside of experience. Accordingly, even the
law of cause and effect was an unjustified belief. [Trans.]

15. Paul Foulkes, Falsafeh-ye ‘Um@m (General Philosophy), trans. Yarys Mahdaw®, pp. 130-131; Hans Reichenbach,
Pidzyesh-ye Falsafeh-ye ‘limi (The Rise of Scientific Philosophy), trans. MEs® Akram, pp. 106-107.

16. Principle or law of non-contradiction: the law of logic that it is not the case that p and not-p. Contradiction is the final
logical stopping point in that if a contradiction can be derived from a set of premises, then at least one of them is false.
[Trans.]

17. Felicien Robert Challaye (1875-1967): an anti-colonialist French philosopher and journalist. [Trans.]

18. Felicien Robert Challaye, Shinizkht-e Rawishhiz-ye ‘Ulm (Knowledge of the Scientific Methods), trans. Yakyk
Mahdawi, p. 116.

19. Francis Bacon (1561-1626): an English philosopher, statesman, scientist, lawyer, jurist, and author who established and
popularized an inductive methodology for scientific inquiry, often called the Baconian method or simply, the scientific
method. [Trans.]

20. John Stuart Mill (1806-73): a British philosopher, civil servant and an influential contributor to social theory, political
theory, and political economy. [Trans.]

21. Murtag Mulglahharts, Usisl-e Falsafeh wa Rawish-e Realism (The Principles of Philosophy and the Method of
Realism), vol. 2, p. 97.

22. Skrat g HE 20:5.

23. Shahristnig, Al-Milal wa n-Nihal, vol. 1, p. 93.

24. Abl Muzammad Sufyisn ibn ‘Uyaynah ibn Maymin al-Hil=lg al-Kiefs (725-815 CE): a prominent Sunni religious
scholar in Makkah from the third generation of Muslims referred to as the Tisbi‘u al-Tbi‘sin (the Followers of the
Followers). [Trans.]

25. [dadr al-Din Shirigzs (1572-1641), better known as Mullle Fadrs or Sizadr al-Muta’allihizin: the foremost representative
of the llluminationist (ishrEiqel) School of Islamic philosophy whose magnum opus is Al-AsfiEr al-Arba‘ah (The Four
Journeys). [Trans.]

26. [radr al-Muta’allihisin, Al-Asfir al-Arba‘ah, vol. 1, introduction.

27. Murtasl Mulglahharts, Usisl-e Falsafeh wa Rawish-e Realism, vol. 5, p. 11.

28. Uil al-Kifis, vol. 1, “Kitisb al-‘Agl wa ’I-Jahl,” Fladith 12.

29. Nahj al-Balighah, Sermon 49.

30. Sirat al-Anfisl 8:22.

31. S@rat YEnus 10:100.

32. Sizrat al-Anbiy’ 21:22.

33. Skarat al-Mu’minisn 23:91.

34. Skrat al-Bagarah 2:116-117.

35. See Sayyid Muzammad Elusayn al-dabiizabi’s, Al-Mizin fi Tafsier al-Qur'en, vol. 11, p. 361.

36. Nahj al-Bal“ghah (The Peak of Eloquence) is a collection of speeches, sayings and letters of the Commander of the
Faithful, Im@m ‘Al ibn AbE FElib (‘a) compiled by Shar®f al-Ra®® Mufammad ibn al-Fusayn (d. 406 AH/1016). Its
contents concern the three essential topics of God, man and the universe, and include comments on scientific, literary,

social, ethical, and political issues. [Trans.]



37. Al-Kisffi: more fully, Al-Kifi fis] ’l-Had=th, one of the most important Shi‘ah collections of hadizth, compiled by Shaykh
Abls Ja‘far Mulammad ibn Ya‘qisb al-Kulaynil (d. 329 AH/941 CE) and divided into three sections: Usfisl al-Kiifis, Furs* al-
Kigfis and Rawdiglah al-Kefiel consisting of 34 books, 326 sections, and over 16,000 ahizidisith that can be traced back to the
Prophet and his family by an unbroken chain of transmission. [Trans.]

38. Shaykh az-ladizig: also known as Ibn Babltlyah, one of the most important of the early Shiz‘ah scholars who died in 381
AH/991 CE. For his short biography and works, see the introduction of Shaykh at-rladiq, I'tiqeidtu "I-Imgmiyyah: A
Shie‘ite Creed, 3rd Ed., trans. Asaf A. A. Fyzee (Tehran: World Organization for Islamic Services, 1999), pp. 6-23. [Trans.]
39. Asmad ibn ‘Al ibn Abis! [tlslib al-Elabarsis (d. circa 620 AH): a great Shiz‘ah scholar, jurisprudent, traditionist
(muFladdith), and historian of the sixth and early seventh century AH. Among his works are Al-IEtijj, Al-KefiE s ’1-Figh,
Terskh al-A’immah and Kitsb al-#alish. [Trans.]

40. Uil al-Kifis, vol. 1, “Kitisb al-‘Agl wa ’I-Jahl,” ladisth 35.

41. Nahj al-Balfighah, Sermon 1.

42. Nahj al-Balfighah, Sermon 49. [Trans.]

Lesson 3: Natural Disposition (Fisrah) and

Knowing God

One of the ways of knowing God being always given attention by thinkers and scholars and also given
importance by the prophets through whom they have guided the people to the true religion and the

worship of God is the human being’s natural disposition (filsrah).

Definition of Fislrah

Fisrah is defined in the Qur'an and traditions as “new and unprecedented creation.” The originality of the
creation of the universe has two dimensions. One is that God Himself has created the primary
components of the universe and brought the universe into existence through their composition, and the
other is that God Himself has also conceived of the design of creation without copying it from anything or

anybody.

Fisrah is a type of intrinsic guidance for the human being in the realm of knowledge and sensory
perception. It is identical with instinct (ghariszah) in the sense that each of them is a sort of “intrinsic
guidance” (hidslyat-e takwisnis)). But their difference lies in the fact that fisrah pertains to rational types of
guidance while instinct pertains to non-rational types of guidance. Hence, fisrah is regarded as one of

the salient features of the human being while instinct is one of the characteristics of [lower] animal life.

The Distinctive Features of Ficrah

Human fitirah can be identified with the following salient features:



1. Since it is an integral part of human creation, it is not outside the framework of cause and effect,

although external factors have contributed in its growth and development;
2. Man has intuitive knowledge of it but it can also be known through acquisitive knowledge;

3. It is inseparable with rational perception and knowledge; that is, it is crystallized in the realm of

rational human life and it is regarded as the criterion for man’s humanity;

4. It is the touchstone and standard of human exaltation because it has a sense of sanctity (tagaddus);
5. It is general and universal; and

6. It is permanent and inalterable.

Some of the abovementioned features can also be found in instinct, such as the first, second, fifth, and

sixth features while two features — the third and the fourth — are exclusive to fisirah.

Given these salient features, one can also distinguish ficrah from habit (‘zdat), for habit is not innate but

rather a product and outcome of external factors. Moreover, it is not universal and permanent. 1

It must be noted that these salient features can be inferred by analyzing filsrah, and thus, they are
essential and definite. That is, in view of the definition given to ficrah, negation of the said features is
tantamount to contradiction. For example, notwithstanding the assumption that an object is square, the
identical size of its sides is denied. Notwithstanding the assumption that a substance is water, its being
liquid is denied. In the words of the Muslim philosophers, such predicates (ma=mii/sif)2 are called
“predicates about the core” (malme/sit ‘an famiimah) and Emmanuel Kant3 has called such predicates
“analytic propositions.”

Therefore, there is no need to cite proofs and evidence to establish the abovementioned features.

Ficrah in the Domain of Knowledge and Sensory Perception

As we have stated, fisirah is one of the characteristics of rational human life, and human life has two
domains of manifestations, viz. knowledge and feeling. In other words, they are perception (idrsk) and
inclination (girslyesh). That is to say that on account of fitirah, man perceives the truths and tends to

incline to them.

Intrinsic (fisri<) Knowledge

Intrinsic (firsl) knowledge refers to the things which the human reason (‘ag/) axiomatically knows and
accepts, without need for any learning (ta<m) and inculcation (talgi<n) and they are known in logic as
“rational axioms” (badlhiyyst-e ‘aglis), which, in turn, are divided into two, viz. theoretical rational
axioms (bad=hiyysit-e ‘aqls-ye na<artl) and practical rational axioms (bad=hiyyt-e ‘aqls ‘amal):



1. Theoretical rational axioms, such as the law of non-contradiction, circular argument, the rule that

qualities of the same weight are equal, the rule that a whole is bigger than its part, and so forth, and
2. The rule on the goodness of justice and honesty, and the evil of injustice and telling a lie, and the like.

Ibn SNkl has defined intrinsic perceptions (idrskiit-e fi<irisl) with two characteristics. First is that they
emanate from human nature and not a product of teaching (ta’i<m) and inculcation (talgsn), and the

other is that they are definite and undeniable:

“Fisrah means that granted that man is suddenly created mature and intelligent and has so far not heard
of any belief or view from anyone and has not been able to interact with anyone, he would entertain an
idea in his mind and doubt about it. So, if he was able to doubt it, fitrah does not testify to it and if he

was not able to doubt it, it is the dictate of his fisrah.”4

Instinctive Inclinations

As we have stated earlier, intrinsic inclinations are rational and have a sense of sanctity or sacredness
(gidissah). This type of inclinations is called “sublime inclinations” in psychology, in contradistinction to

“personal inclinations” such as love of oneself, and “social inclinations” such as tribalism and patriotism.
According to psychologists, “sublime inclinations” have four types:

1. Search for the truth. It is also called sense of curiosity and honesty; that is, man intrinsically accepts,

searches for the truth and inclines to it.

2. Love of beauty (aesthetics). Man is naturally inclined to goodness and beauty, and his emotions are
stimulated in perceiving whatever is beautiful, and thus bringing particular pleasure to himself.

Archeological evidence testifies that aesthetic values have been in existence since pre-historic times.

3. Love of good or moral inclination. 1t is one of man’s intrinsic and sublime inclinations; one of the most

important points of his distinction to the animals

4. Religious feeling. It is an intrinsic inclination to a metaphysical and sublime truth; according to
psychologists, it is one of the primary and permanent elements of the human soul; it is as fundamental

as the sense of beauty, good and right.5

Fisrah and Search for God

As stated earlier, the sense of curiosity and truthfulness is one of the intrinsic inclinations of the human
being, and because of this intrinsic guidance, he wants to know the secrets and causes of phenomena.
Just as this intrinsic inclination prompts him to search for the cause of each of the phenomena, it also

stimulates him to search for the cause of the totality of phenomena in the universe regarded as a single



unit.6

Fisrah and Inclination to God

The human being’s intrinsic inclination to God can be proved in two ways. One is to study one’s psyche
and the behavioral and verbal reactions of others and thereby to identify such inclination and the other is
to refer to the views and opinions of scholars, particularly the psychologists. We shall first deal with the
first way and explain it in two presentations, viz. love for absolute perfection and hope for a superior

power in moments of danger.

a. Love for Absolute Perfection

The human being will find out in himself that he loves perfection; nay, he wants perfection in the absolute
sense. By referring to the actions and sayings of others, he will also discover the same feeling in others.
(It must be noted that we do not talk here about attainment of absolute perfection but rather about love

for absolute perfection.)

We hereby state that the existence of such a feeling in the human being is a proof of the reality of
absolute perfection, and what is meant by “God” is nothing but Absolute Perfection and Beauty, and
Infinity.

The conclusion of these two preliminary points is that man innately loves God, although there might be
mistakes in practice by loving what is not really absolutely perfect. For example, an infant’s sense of
hunger inspires her that there is food or something to eat in the world, but in many instances, she
commits a mistake in identifying what can really be eaten but proceeds to putting an insect into her

mouth, for example.

The question is, what is the proof that love for the absolute perfection necessitates its being real? Is it

not possible that this feeling is incorrect and baseless?
Reply: The reality of love for absolute perfection can be proved in two ways:

The first way is that instinctive and intrinsic inclinations, without any reality in the outside world, are
incompatible with the order governing the universe because a study on the existing human and animal
instincts (ghartlyiz) shows that they pay attention and are attached to real things, and if ever there is any

mistake, it is in identifying the manifestations, and not in the essence of the thing.

The second way is that the realization of matters whose reality pertains to nothing is impossible without
the realization of the muiisifun ‘ilayh (noun in the genitive case) and their adjunct (muta‘a'//iq).z For
example, knowledge (7im) or awareness necessitates object of knowledge (ma‘sim) and to suppose
knowledge without its adjunct is something impossible. The will (irisidah), therefore, needs a purpose

(murt<id) [for itself to function]. Love (lubb) necessitates an object of love (malsbisb). Affection demands



an object of affection, and so on and so forth.

If these stated things potentially (bi/-quwwah) exist, then their adjuncts (muta‘alliqi<it) must also exist
potentially, and if the stated things actually (bi'/-fi) exist, then their adjuncts (muta‘alligiit) must also
exist actually. Since our assumption is that inclination to the absolute perfection actually exists, it follows

that the Absolute Perfection also actually exists.

b. Hope for a Superior Power in Moments of Danger

In moments of danger and crisis in life when the human being loses hope in all natural means and
causes, deep inside him he feels that there is a Power over all physical powers and if It wills, It can
rescue him. As such, the hope to live gets stronger in him and he strives harder in order to survive. And
this in itself is a testimony to the instinctiveness of theism deep within the human being. Yet, the
amusements of material life make him heedless of the existence of that Superior Power under common
conditions. In reality, the amusements of life are like dust to the mirror of fisrah and because of which
the human being cannot see the face of truth in it. The many crises in life remove all those dust, thereby

making clear the mirror of ficrah.
In this regard, ©ladr al-Mu’allihsn said:

“The existence of God, as stated, is something innate as testified by the fact that when the human being
is situated in horrible conditions, he would intrinsically repose his trust in God and turn toward the Cause
of causes (musabbab al-asblsb) and the One who turns difficulties into ease, although he gives no

attention to this intrinsic inclination of his.”8
‘Allgmah FabEabi’s has also said in this regard:

“No one — believer or unbeliever — has any doubt that in moments of danger when there is no hope for
any means and way of rescue, the human being turns his attention toward, and seeks the assistance of,
a Superior Power which is above all means and is immune from any defect, negligence, oblivion, and the
like. Meanwhile, hope and expectation, just like love, hatred, will, aversion, attraction, and the like are
qualities that depend on others and they will not be materialized without the existence of their
dependents (muta‘allig) in the outside world.

Therefore, the actual hope in one’s self for a Powerful Being is a testimony to the actual existence of It.
The human ficrah can clearly discern the existence of such a Power although in many cases, because of
the amusements [in life] he is so overly heedless of Its outward elements and manifestations. Yet, with
the emergence of perils and difficulties in life, this veil of heedlessness will be removed and fisirah will

play its role of guidance.”@

In numerous verses, the Holy Qur'an has also stated the fact that in times of danger and crisis, the

human being seeks refuge in One God. One can point to the following verse:
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“When they board the ship, they invoke Allah putting exclusive faith in Him, but when He delivers
them to land, behold, they ascribe partners [to Him], being ungrateful for what We have given
them!”10

Reply to Two Objections

First Objection:

Hope for a superior power in moments of danger and lose of hope for natural means do not provide a
logical proof for the existence of that superior power because it is possible that the cause of this hope is
man’s love for life and subsistence. Although he knows for a fact that there is no rescuing power, his
love for life generates this imagination in him. Someone who is drowning knows that there is no one who

can rescue him, yet he still shouts and calls for help.
Reply:

Like love, affection, will, hatred, and the like, sense of hope is a reality adjunct to something else (“added
essence”). If it is realized actually, its adjunct must also exist actually. In the case of the drowning
person, even granted that there is no human rescuer out there, this call for help shows that there is
really a Rescuer. His shout reflects his inner feelings on the existence of a Power that can rescue him if

It wills so.
Objection 2:

If search for God and belief in Him are intrinsic human inclinations, how comes not all people believe in,
and worship God, and not all those who worship God express interest on issues pertaining to the task of
knowing God?

Reply:

The innateness (firiyyah) of a human inclination does not necessarily mean that it is uniformly active in
all people and in all conditions, yielding the same result. The role of fisirah is in terms of the order of
succession of its practical effect within the appropriate limit, and not in being the total cause. For this
reason, external conditions and factors have their contribution in its emergence. This point is not limited
to the human being’s inclination to God. For instance, love of knowledge is one of the intrinsic
inclinations of the human being, but it is actually expressed in different ways under different conditions.
Sometimes, it is so extreme that it prevails over all physical instincts and inclinations and there are also
times when it is very low. Yet, in any case, knowledge is something lovable and desirable, and the

human being accepts it deep inside him.



What Scholars Say

That faith in God stems from man’s inner being is acceptable to many scholars and some of them have
even regarded the heart as the best locus for knowing God. We have stated earlier that religious feeling
is one of the primordial dimensions of the human soul. Here, we shall quote the statements of some
scholars:

1. Blaise Pascal (1623-1662), a renowned French [physicist, religious philosopher and] mathematician,
has said, “The heart, and not the intellect, bears witness to the existence of God, and faith is attained

through this way. The heart has proofs which are inaccessible to the intellect.” 11
2. Nicolas Malebranche (1638-1715), a French philosopher, says:

“Although the human soul is connected to the body, its real and original link is to God. But since the
human being becomes sinful, his attention is drawn to the body and his link to the Origin becomes

weaker. He must strive hard to strengthen that link...

“The human soul cannot perceive anything except that which is connected and linked to it and since it

has no real connection to the body and its link is to God, it can only perceive the existence of God...

“Given this, it becomes clear that the Essence of God needs no proof. His existence is axiomatic and the
human knowledge of His Being is essential, and the human soul can directly perceive God without any
intermediary.” 12

3. William James (1842-1910), the famous American psychologist, has made an extensive study of
religion and faith in God through psychology and written a book entitled The Varieties of Religious
Experience in this regard. Some parts of the said book have been translated into Persian under the title

Disin wa Rawisin (Religion and Psyche).13 He says:

“The primordial source of religious concepts emanates from the beliefs of the heart, and then philosophy
and intellectual arguments put those concepts in a system or formula. Disposition and the heart come

forward and the intellect follows suit, guiding it.” 14
He also says:

“We feel that we have a defect and flaw in our being which is the source of our restlessness, and we
also feel that whenever we establish connection with a power superior to us, we can rescue ourselves
from this restlessness and inquietude. This is already enough for the human being to resort to a higher
truth. He will thus realize that within him there is something beyond these restlessness and inquietude
and that he is linked to a higher truth which is not separated from him and which can help him. And
when his being of descent and lower position is in a whirlpool and deep waters, it (higher truth) will
become his refuge and ark of salvation. 15



4. Christoph Meiners (1747-1810), a German researcher who has written valuable works of criticism on
the general history of religions, is one of the pioneering modern scholars who confirmed that there is no
community or nation without religion and that religion has emanated from the human being’s innermost
self.16

5. Although Sigmund Freud17 regards religion as a product of human imagination, he has a somehow

moderate stance on intrinsic knowledge. For example, he has then said:

“It cannot be denied that some persons feel something from within which cannot be explained well. This
subjective assumption is a perpetual feeling which is reflected in the great mystics as well as in Indian
religious thinking. It is possible that it constitutes the source or essence of religious feelings which are

the manifestations of various religions.”

He has doubt on this subject and acknowledges that by his psychoanalysis, he has not been able to find
any trace of such feelings in himself, but he adds that this fact does not allow him to deny the existence

of the said feeling in others. 18
6. Max Muller19 says, “Feelings of infinity give rise to the birth of belief and religion.”
7. Jean-Jacques Rousseau20 said, “Common sense is the best way to prove the existence of God.”

8. Albert Einstein21 said, “My religion consists of inadequate and insignificant veneration of a Superior
Spirit.” He also said, “The most beautiful experience is to experience secrets and mysteries — the same
experience that has brought religion (religiosity) into existence... the same feeling which is the

quintessence of real religiosity.”22

Ficrah and Religion from the Perspective of Revelation

The innateness of religion has been categorically put forth in the Qur'an and traditions. The most explicit
verse in this regard is verse 30 of Skrat a/l-Risim which has become known as the Verse of Human

Nature (yat al- ficrah):
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“So set your heart on the religion as a people of pure faith, the origination of Allah according to
which He originated mankind. There is no altering Allah’s creation; that is the upright religion, but
most people do not know. "23

The Holy Prophet (i¢) is reported to have said:
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“Everyone begotten is born in the state of fi<rah.”

According to ImEm al-sEidiq (‘a), this means that the gnosis (ma'rifah) that God is the Creator of man

and the universe is ingrained in every human being.24

Imigm ‘Al (‘a) has regarded “the renewal of the intrinsic covenant between God and mankind” as one of

the goals of the prophets’ bi‘thah (mission):
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The Im=m (‘a) has also said that a/~tawissid which is called “the word of purity” (kalimat al-ikhl=s) is
rooted in man’s being.25 And there are many traditions (allsidisith) regarding the intrinsic nature of
religion and to quote them is beyond the scope of the discussion.

It is appropriate for us to end this discourse with some couplets from NaklErs) Nayshisblsiris:
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Review Questions

State the definition of ficrah.



Write down the salient features of human ficrah.

Explain the theoretical rational axioms and practical rational axioms.

State what Ibn Sknigl said about the salient features of fitsirah.

Write down the types of sublime inclinations according to the psychologists.
Explain briefly the first way of the human being’s inclination to God.

Write down [ladr al-Muta’allinEin’s proof of the intrinsic nature of inclination to God.
State ‘Allsmah al-FlabEslabi’s’s proof on the intrinsic nature of inclination to God.
Write down the objection to the intrinsic nature of theism and the reply to it.

Explain the intrinsic nature of religion in the Qur'an and traditions (atlzdith).

1. See Murtallsl MuFahhart, Figrah, pp. 32-34, 69-73.

2. Magmill: the logical predicate, i.e. the term (or terms) in a proposition which predicates something about the subject
(mawiu‘), e.g. the term “mortal” in the proposition: “Man is mortal.” [Trans.]

3. Immanuel Kant (1724-1804): the German philosopher regarded by many as the most influential thinker of modern times.
Describing in the Metaphysics of Ethics (1797) his ethical system which is anchored in a notion that reason is the final
authority for morality, actions of any sort, Kant believed, must be undertaken from a sense of duty dictated by reason, and
no action performed for expediency or solely in obedience to law or custom can be regarded as moral. [Trans.]

4. Ibn SEni, Al-Najst, p. 62.

5. liss—e Madhhabis! Y& Bu‘d-e Chahisrum-e REls-e Insinisl (Religious Feeling or the Fourth Dimension of the Human
Soul), pp. 16-32.

6. In this regard, refer to the first lesson.

7. The assumption is that it is an “added essence” (dhi#t al-ii=fah). That is, its being pertaining to nothing is embedded in
its essence. In this case, the assumption of its being real without the existence of its adjunct (muta‘alliq) is tantamount to
contradiction.

Adjunct (muta‘alliq): an adverb or a phrase that adds meaning to the verb in a sentence or part of a sentence. [Trans.]

8. [sladr al-Mu’allihisn, Al-Mabda’ wa ’I-Ma‘d, p. 16.

9. Sayyid Mutammad Fusayn al-tlabEzabi’d, Al-MEzEn fir Tafskr al-Qur'en, vol. 12, p. 272, exegesis of Strat al-Nall,
verse 53.

10. Sieirat al-‘Ankabist 29:65.

11. Sayr-e ikmat dar Urspiel (The Trend of Wisdom in Europe), vol. 2, p. 18; Falsafeh wa Imisin-e Masss (Philosophy
and Christian Faith), p. 54.

12. Sayr-e [ikmat dar Erupl, vol. 2, pp. 22-23.

13. Six out of 20 chapters of the book have been translated into Persian. See William James, Disin wa Rawrin (Religion and
Psyche), trans. Mahd® Q=’in® (Tehran: IntishErmt wa ©ImiEizesh-e IngilEbi Islgmi, 1372 AHS). [Trans. ]

14. Disn wa Rawisin, trans. Mahdisl Q<inis, p. 57.

15. Ibid., p. 122.

16. DiEnpazhihishi (Religious Studies), vol. 1, trans. Bah® al-Drin Khurramshehi, p. 122.

17. Sigmund Freud (1856-1940): the founder of psychoanalysis who founded the International Psychoanalytical Association
in 1910 and whose view on psychoanalysis was reached through his study of the effect of hypnosis on hysteria. Among his

numerous and well-known works are The Interpretations of Dreams, The Psychopathology of Everyday Life, Introductory



Lectures in Psychoanalysis, Humor and Its Relation to the Unconscious, The Ego and the Id, The Problem of Anxiety, and
The Future of an lllusion. [Trans.]

18. Kzdak az Naar-e Wirsithat wa Tabiyat (The Child in Terms of Nature and Nurture), vol. 1, p. 308, quoting
Andsshehhil-ye Freud (Freudian Thoughts), p. 89.

19. Friedrich Max Mller (1823-1900), more regularly known as Max Muller: a German philologist and Orientalist, and one
of the founders of the western academic field of Indian studies and the discipline of comparative religion. [Trans.]

20. Jean-Jacques Rousseau (1712-78): Swiss—-born French writer, philosopher, and political theorist. Greatly influenced by
Denis Diderot, Rousseau first gained fame from his essay Discourse on the Sciences and the Arts (1750), an attack on the
arts as a source for the increased wealth of the rich and an instrument of propaganda. In his Discourse on Inequality
(1755), he professed the equality and goodness of ‘natural man’ and asserted that the golden age of humanity occurred
before the formation of society, which bred competition and the corrupting influences of property, commerce, science, and
agriculture. The Social Contract (1762), influential during the French Revolution, claimed that when human beings formed a
social contract to live in society, they delegated authority to a government; however, they retained sovereignty and the
power to withdraw that authority when necessary. [Trans.]

21. Albert Einstein (1879-1955): German, Swiss and American mathematician and atomic physicist who stimulated a
revolution in physics by discovering the theory of general relativity and for which he received the Nobel Prize in physics in
1921 and is often regarded as the father of modern physics. [Trans.]

22. Kiudak az Nalirlar-e Wirsithat wa Tabiyat, vol. 1, p. 69, quoting Irtibeit-e Insisin wa Jahisin (The Relationship of Man and
the World), vol. 3, p. 175.

23. Sirat al-Rigm 30:30. [Trans.]

24. Tafsir Burhign, vol. 3, p. 261.

25. Nahj al-Balighah, Sermon 110.

Lesson 4: Order in the Universe and Knowing
God

One of the rational — and at the same time, simple and universal — ways of knowing God is to reflect on
the order or design in the creation. This way has been given much importance in the Qur'an and the
Sunnah, as this has also been continuously the focus of attention of the theologians (mutakallimi<n), and

in the contemporary period, it has also acquired more significance. 1

The Definition and Types of Order

Nalsm (order or design) is a kind of relationship between two or more things. In naisim, a relationship or
interdependence is established among the parts of a phenomenon or among the members of an entity.
As such, naism is inseparable with the principle of causation (lliyyah). That is, whenever there is nazm,

the cause-and-effect relationship governs.

The cause-and-effect relationship that exists in nalsim is sometimes agent-based and outcome-based
at other times. In the first case, the nasm is called “cause-and-effect order” (nalsm-e ‘illsl wa ma‘l=/s) or



“agent-based cause” (illat-e fsilsl) [where the emphasis is on the agent] while in the second case, the

nalsm is called “outcome order” (nalsm-e ghis’s)) or “outcome-based cause” (‘illat-e ghiss)).

The relationship between the clouds, wind, and rain, the fineness of air, and the order that exists
between them are examples of the first case while the relationship between the cornea, retina, iris and
other parts of the eye which are essential for vision is an example of the second case. That is, the
organic relationship or order of these parts in a given condition brings about vision or the power of sight.

And seeing is the outcome (ghislyah) of this special relationship.

There is another type of na©im which is called nasm-e istislsinis (formal or structural order). This order
is caused by a particular composition of the components of a phenomenon or an aggregate and since
aesthetic value influences the human being and provides him with a pleasant portrait, it is called formal
or approbational (istislsisinil) order.

The difference between the abovementioned types of order is that what is taken into account in the
agent-based order (nalsm-e fi€17/%) is that every effect or happening depends on a cause which
precedes it and brings it into existence. Whether that cause has self-awareness and willpower or not is
inconsequential in the said order.

In the outcome-based order (naim-e ghis’s), however, not only the existence of the cause or causes of
a phenomenon but also the element of self-awareness and willpower are taken into consideration,
because among the hundreds or thousands of probable relations among the components of a
phenomenon, only one of them can lead to a certain outcome determined for it. Therefore, the agent-

based cause of such order must be self-conscious and has willpower.

In the formal or structural order (nalsm-e istislsisini<l), meanwhile, the focus is only the external or
structural elegance of a phenomenon irrespective of it having a cause or none, and if it is has, whether it

is self-conscious and goal-oriented, or not.

The Order of Outcome and the Argument of Design

From what has been said, it became clear that the existing order or design in the Argument of Design is
the Order of Outcome (naism-e ghi=’s), because only the existence of such order which can lead man to
the existence of the All-wise and All-powerful Creator, and not the other two types of order (agent-
based and structural orders), because in these two types of order, as stated, the elements of self-

consciousness and willpower are not requisites.

The order of outcome, however, necessitates consciousness and willpower. The fact that out of
thousands of probable relationships, only one relationship can lead to a specific outcome or goal, and
such an outcome or goal is materialized, leaves no room for any doubt that the existing relationship or

order has a wise, powerful and independent Agent.



In this regard, Professor Muzahhari (r)2 has said, thus:

“The meaning of order applied in knowing God is the order caused by an Ultimate Cause and not the
order attributable to an agent-based cause. The order attributable to an agent-based cause is nothing
but to say that every effect or consequence necessitates a cause or agent. Naturally, if it is also the
effect of another cause and the said cause is also the effect of yet another cause — and so on and so
forth — inevitably, there exists an order among them — a chain-like order. This order cannot be a proof of

the existence of God.

But the order caused by an Ultimate Cause means that the effect has a condition or state which
bespeaks of the existence of freewill in the cause. That is, it has a condition or state which can bring
about the effect into existence in other forms but it has brought it into existence in a specific form for a
particular purpose it has. So, in the case of the Cause, it must have consciousness, perception and
willpower so as to identify the objective and to discern the function of a given structure or condition for

the said objective, and finally, to bring the said effect into existence for the said objective.

The principle of the ultimate cause is only possible when the cause that brings the effect into existence
has consciousness, perception and willpower, or if the agent itself has no consciousness, perception and
willpower, it is under the control and supervision of a Superior Agent that manages it and leads it toward
the objective intended for it. The order which exists in the universe and is the proof of the existence of

God is exactly this order.”3

It is Design and Not Accident!

One cannot deny the existence of order or design in the universe. All branches of science testify to the
existence of this order or design in the universe. Scientists have different definitions of “the scientific
method” but most of them accept that science is meant to discover the universal rules and laws of
nature. Obviously, the hierarchy of laws discovered earlier by sciences ascertains the existence of these
laws. Now, our freedom to conduct research allows us to ask why these laws exist. That is, how can we
explain the existence of this order, hierarchy and usefulness of the laws of nature? In this regard, there

are only two possibilities:

1. This order or design is the product of expansion and continuity of the universe which incidentally came

into existence at the beginning, and
2. The order or system in nature is the product of an accurate design which has created it.

The first assumption is unbelievable. Therefore, the second assumption must be accepted and the

existence of a powerful and all-wise Creator be acknowledged.4

The primary components of living bodies are three elements, viz. hydrogen, oxygen and carbon, and

some amount of nitrogen and very small quantities of other elements that are combined with them. In



simple and small organisms, millions of atoms of such elements exist and are combined together in

specific proportions and forms.

In terms of probability, the chance or accident of having a given outcome is so insignificant and as good
as zero. Now, let us consider the most complex of organisms, i.e. the human being, who wants to
discover or manipulate the laws of nature. Is it possible for this being to have accidentally come into

existence through a spontaneous combination of those elements?!5

Im¢m al-¢sidiq (‘a) and the Proof of Order

As part of his detailed discourse with Mufaislal ibn ‘Umar about the existence of God and its proofs,

Imam al-Esdig (‘a) has mentioned the order and perfection in the universe, saying thus:

“The structure of the universe is the foremost directive and argument for the existence of Almighty Allah
— how the parts thereof have been set together and have been possessed of elegant workmanship and
design. An appropriate mood of contemplation with reason focused on individual parts will disclose that
this universe is comparable to a house furnished with all articles necessary for human beings. The sky is
like a canopy; the earth is spread like a carpet, while the stars set in stratum upon stratum, appear as
lamps alight in their places. The gems are treasured as if the house has lots of collections [of beautiful

things]. Besides these, everything is readily available to meet individual needs.

Man, in this world, is like the masterful owner of the house, having in his possession everything therein.
And there exist the different plant species available for meeting individual needs... Different species of
animals have been allotted functions for particular exigencies and interest... This order and arrangement
is a clear proof that the universe has been designed and created on the basis of decree, wisdom, order,

and harmony.”6

Review Questions

1. Write down the definition of order and its types.
2. Explain the intended order in the argument of design.
3. How do we prove that the existing order in the universe is a design and not an accident?

4. Write down Imism al-5diq’s (‘a) discourse about the argument of design.

1. The argument of design has a particular history and development in Christian theology. For further information in this
regard, see the book God in Philosophy or Science and Religion (1968) by lan Graeme Barbour (1923- ), a prominent
American scholar on the relationship between science and religion whose 1989-91 Gifford Lectures yielded the widely
recognized texts, Religion in an Age of Science (1990) and Ethics in an Age of Technology (1993).

“«.»

2. The abbreviation, “r” stands for the Arabic invocative phrase, ramatullizh ‘alayhi, ramatullizh ‘alayhis, or ragmatullizh

‘alayhim (may peace be upon him/her/them), which is mentioned after the names of pious people. [Trans.]



3. Murtalsl Mutglahharts), Tawklgd, pp. 79-80.

4. John Kelur Munisma (?), Ithbist-e Wujiid—e Khudig (Proving the Existence of God), trans. Asimad [Eirsim, pp. 224-226,
with a slight terminological modification.

5. Ibid., pp. 179-180.

6. ‘Allgmah Maijliss, Bigligr al-Anwir, vol. 3, p. 62.

Lesson 5: Assessment of Hume’s Objections to

the Argument of Design

David Hume (1711-1776) of Scotland was one of the empiricist and skeptic philosophers of the West.
He opposed many metaphysical foundations such that he had also disputed the proofs of the existence
of God. In view of the fact that during his time the most popular proof ever presented for the existence of
God in the Western world was the argument of design or teleological argument, he had also posed a

serious challenge to it, raising some objections to it.

Many Western theologians and philosophers have considered his objections justifiable, thus treating the
argument of design untenable. In their philosophical and theological discourses, the Muslim theologians
have also paid attention to Hume’s misgivings with the argument of design, thereby replying to each of
them. In this lesson, we shall examine Hume’s objections to the argument of design.

First Objection

The argument of design is founded on comparison and similitude. That is, the phenomena in the
universe are likened to human artifacts such as a house or a machine. If we see a house, we
immediately conclude with utmost certainty about the existence of an intelligent, powerful and astute
architect. By witnessing the existing order in the world’s phenomena, we will also realize the existence of
a wise and powerful creator, but this comparison can be disputed, for if ever we conclude about the

existence of its builder by merely seeing a house, it is because we have experienced it before. 1

So is the case with other human artifacts. But we have observed such an experience regarding the
phenomena of the world with a particular order and arrangement, and we have never experienced its
emergence by means of a wise and intelligent creator, in that we would also regard the existing world
and the order governing it as a product of a wise and intelligent creator on the basis of previous

experiences.
Reply

The argument of design is not an empirical proof. A proof is empirical when the middle limit (major



syllogism) of a ruling or proposition is empirical, but the middle limit in the argument of design is a

rational ruling or case, as stated in the previous lesson.

Rationally, ultimate order necessitates consciousness and willpower. If ever there is ultimate order in the
world of nature, its rational interpretation is not possible without the acceptance of a wise, powerful and
independent creator. In the exposition of the argument of design, if ever the method of comparison is
used and human artifacts (house, machine and the like) are cited as examples, the intention is not to
make similitudes and comparisons as the foundation of the argument of design, but rather to cite

examples from a rational and axiomatic perspective.

In other words, the human side and empiricalness of human artifacts are not exclusive to the argument
of design. The criterion and focus of this proof is the rational outcome of the ultimate order and the
interference and knowledge and willpower. The ultimate order may be a human artifact or a natural
phenomenon. The manner of its emergence may be withessed and experienced by the senses, or not.
Whenever the ultimate order is the criterion for judging itself, comparing the natural order to the human
order does not undermine the argument; in fact, this even strengthens the argument because the natural

order is a manifestation of the powers and perfections of the ultimate order.

As a result, the rule (dependence of the order on knowledge and willpower) will become more decisive
and clearer. This method of argumentation is that which is called “the analogy of precedence” and it
means that a rule applies to an individual and lower manifestations of an entity, it will also be applied to
the individual and higher manifestations by precedence. If annoying the parents by utterance of the word
“Fie”2 and the like were faulty, annoying them by abusive language and beating by precedence shall
also be faulty. In the words of Claude M. Hazwey (?), an electronic machine designer, “If a design is
necessary for a calculator, how is it possible for the human body — given all its physical, chemical and

biological peculiarities — to be needless of a design?!”3

Second Objection

Perhaps, it can be accepted that through the argument of design, a supermanager of the universe can
be proved, but in this way we will never be able to prove the existence of a creator as described in the

heavenly religions; that is, a God that has no defect at all in His attributes of glory and beauty.

From a particular effect, we can only infer a cause which is capable of bringing the said effect into
existence. From a limited and finite universe, therefore, we can never arrive at a limitless and infinite

creator.4

Reply

Every proof or argument has an intended purpose, and the argument of design is intended for nothing
but to refute the materialists’ view and prove that the world of nature is an effect and is created, and has



come into being according to a conscious and wise design and plan. But as to whether the Creator of
the universe is finite or infinite in terms of existential perfections, whether He is indivisible or composite,
whether He has essence or not, whether His Attributes are identical with His Essence or extraneous to it,

and the like are beyond the scope of the argument of design.
[As Professor Mufahhar(s says, ]

“The value of the argument of design is solely limited to the extent of elevating us to the frontiers of the
supranatural. This argument only proves that nature has something beyond itself to which it is subject
and that Beyond is conscious of Itself and Its acts. As to whether this transcendent is necessary or
contingent, eternal or emergent (<sidith), one or multiple, finite or infinite, omniscient and omnipotent or
not, this lies outside the limits of this argument. These are issues which wholly and solely belong to the
domain of metaphysics, and metaphysics proves them with the help of other arguments.”5

Third Objection

From the order and stability of the world of nature, one cannot conclude about the perfection of
knowledge and wisdom of its creator because it is possible that the present order might have come into
being after a series of trial and error “acts” by its creator for a long period of time. If we see a ship,
initially we conclude about the intelligence and excellence of its builder, but after knowing that he copied
its design from others and that the said design has undergone a series of trial and error designings for

the past centuries, our amazement for the ship’s builder will soon vanish.6

Reply

The said objection — as in the case of the previous one — stems from a mistaken understanding of the
function of the argument of design. Once we accept that the argument of design indicates the world of
nature’s connection to the supranatural world and testify to the involvement of knowledge and willpower
in the emergence of the order of nature, we have confirmed the correctness of the argument of design.
Whether the Creator of the universe has acquired His perfections or essentially possesses them is

beyond the scope or function of the argument of design and it must be examined through other ways.

Fourth Objection

The bedrock of the argument of design is that the similarity of the effects is a proof of the similarity of the
causes, and since the human effects imply intelligent and independent agents, natural effects which in
terms of order have also similarity with human effects are indicative of an agent or agents that are similar

to human agents.

The outcome of this argument is proving the creator of the universal that is similar to human agents.

Now, if one considers God to be free from any sort of similarity or comparison, he cannot accept the



conclusion of the argument of design. The argument of design, therefore, is a rational argument and not

an all-encompassing one.7

Reply

First of all, the argument of design is not anchored in similitude and comparison. Secondly, comparing or
likening two things to each other does not imply their similarity in all aspects. In fact, only the common
feature of the two things being compared is the criterion or standard [for comparison]. For instance, the
human being’s comparison to the lion is from the perspective of bravery and not in other aspects of the

lion.

Therefore, if, by comparing the natural effects to the human effects, the universe’s need for an intelligent
and independent Creator is inferred, what is intended is only the aspect of intelligence and willpower,
and not other human characteristics and traits. Even the level of the human being’s intelligence and
willpower is not the point, but only the essence of intelligence and willpower. In this case, the argument
of design has no conflict at all with the Creator of the universe being free from any similitude or

comparison.

Fifth Objection

The world of nature, more than being similar to a ship, house or any other human artifact, is more similar
to a living being such as an animal or a plant. Therefore, instead of supposing an external cause or
origin of the universe, we can consider an internal cause or origin of it, as in the case of the origin of
animal or plant life. In this case, the argument of design cannot prove [the actuality or the reality of] a

metaphysical existence.

“I confirm that the world has other parts which have closer similarity to a house. These parts refer to the
animals and plants. It is clear that the universe is more similar to an animal or a plant than to a watch or
a sewing machine. Therefore, most probably its cause is similar to the primary cause; hence, we can

infer that the cause of the universe is similar or comparable to the animal birth or plant growth.”8
Reply

Firstly, comparing the world of nature to the animal and plant is logically problematic, because both
animal and plant are an integral part of the world of nature. Now, we must either compare the entire
universe to its part, a part of the universe to another similar part, or a part of the universe to itself. None
of the stated propositions is logically acceptable, but comparing the universe to human artifacts does not
have such things to be avoided.

Secondly, for us to regard the system of the universe as a dynamic and self-evolving system (and not a

mechanical system) neither contradicts the theistic belief on the relationship between God and the



universe, nor provides the rational interpretation to the system of the universe. This is so because
concomitance is established between the ultimate order and the involvement of knowledge and willpower

in the emergence and regulation of that order.

If such knowledge and willpower cannot be found within the universe, as the animals and plants do not
have such traits, then we must believe in a metaphysical, intelligent and independent Origin of the

universe, and this is exactly the conclusion which the argument of design is supposed to prove.

Sixth Objection

There are happenings in the world of nature which are unfavorable to other creatures. These
happenings are the same natural disasters such as earthquakes and typhoons. Given the existence of
undesirable phenomena, how can one consider the design of the universe as originating from a sound

and good-intentioned Intellect?

“When one studies nature — given all its unwanted descriptions, i.e. typhoons, earthquakes and the
conflict of one component of nature with another component — can it be concluded that the planning is
made by sound and good intellect?”9

Reply

Firstly, proving all the Divine Attributes of Perfection is beyond the ambit of the argument of design, and

they must be proved through other ways.

The existence of natural disasters is in no way incompatible with the Divine Attributes of Perfection, with
the Divine Unity, with the Divine justice and wisdom, and with the other Divine Attributes of Beauty and

Glory. This subject will be treated in detail in the future discussion.

Review Questions

1. State and assess David Hume’s first objection to the argument of design.
2. Write down Hume’s second objection along with its refutation.

3. Write down Hume’s third objection along with its refutation.

4. Write down Hume’s fourth objection along with its refutation.

5. Write down Hume’s fifth objection along with its refutation.

6. Write down and assess Hume’s sixth objection to the argument of design.

1. If we see a house, we conclude with all certainty that it has an architect or builder, for it is exactly the same thing we
have experienced and caused by a particular factor, but we cannot certainly confirm that the universe has such a similarity



to a house such that we can deduce a similar cause with the same certainty and conviction. This lack of similarity is so
clear that what can be claimed at most is a guess, conjecture or hypothesis regarding a similar cause. Richard H. Popkin
and Avrum Stroll, Kulliyyst-e Falsafeh (General Philosophy), trans. Dr. Sayyid Jal#l al-Diin Mujtabaws, p. 212.

2. “Fie” is a word used to express mild disgust, disapprobation, annoyance, etc. [Trans.]

3. Ithbit-e Wuijiid-e Khud (Proving the Existence of God), pp. 166-170.

4. John Hick, Falsafeh-ye Disin (Philosophy of Religion), trans. Bahrsm Risd, p. 64.

5. ‘llal-e Girlslyesh be Miiddizgars (Causes of Inclination to Materialism), p. 154.

6. Kulliyysit-e Falsafeh (General Philosophy), p. 217.

7. Ibid., pp. 217-218.

8. Ibid., p. 218.

9. Ibid., p. 224.

Lesson 6: The Argument of Contingency

In Islamic theology, the argument of contingency (udtith) is of special importance in that it is called the
“special way” of the theologians. The argument of contingency has been described in various ways in
the books of scholastic theology, 1 and explicitly discussed in traditions (aFisdsith).2

This argument consists of two premises and a conclusion:
Premise 1: The universe is contingent (cliEidith).

Premise 2: Anything contingent is in need of a Maker.
Conclusion: The universe is in need of a Maker.

The second premise of this argument is rational and axiomatic, and those who deny the existence of
God also accept it as it is a corollary of the principle of causation. And the proof of its first premise is as

follows:

1. The universe is changeable and alterable.

2. Anything which is changeable and alterable is contingent.
Therefore, the universe is contingent.

The second premise of this reasoning is also axiomatic and its being so can be known by reflecting upon
the reality of change, for ‘contingency’ (fudisth) means coming into existence after being non-existent;
furthermore, anything which is changeable and alterable has no permanence and stability, and any state
of it is preceded by non-existence, and since this peculiarity is universal, contingency is also universal

and all-encompassing.



The first premise of this argument can be attained through sensory observation, because both outward
observation and scientific discovery testify to the motion (tlarikah) and evolution in the universe, as also

confirmed by philosophical argument.3
In asserting the argument of contingency, ‘Allsmah al-abiisablis’s has said:

“Basic observation proves, as can also be found out through scientific curiosity, that the components of
the universe have existential connection to one another, and this connection or interrelatedness is not
only true to a particular set of components of the universe; in fact, wherever we focus our attention and

examine thoroughly, we will discover better the root of this relationship.”4

In its own existence, the universe is changeable and alterable; that is, it comes into existence after being
non-existent, for once we assess the happenings in the universe in whatever way, we will finally arrive
at the universal motion (positional-spatial motion or substantial motion). Motion is existence after non-
existence and being mixed with non-being, and as the law of cause and effect demands, any contingent

being needs a cause in order to exist.

Objection

It is true that matter (msiddah) is in constant motion and change, and motion and change, in turn,
necessitate renewal (fajaddud) and contingency, but the same concomitance makes renewal and
contingency perpetual and permanent for matter. That is, matter’s nature of being alterable and in
constant motion shall be perpetual and permanent and anything which is perpetual and permanent is not

in need of any cause.
Reply

Motion and change are characteristics of matter, and matter is qualified (maw:lsf) as ‘object in motion’.
As such, in relation to motion matter serves as recipient or object. For this reason, it makes no difference
whether motion can be distinguished from matter or not, and as reason dictates and experience testifies
to the emergence of a phenomenon, the existence of the recipient is not sufficient because the existence
of the agent is also necessary. It is thus impossible for the mover (mulsarrak) to be identical with the
moved (mutaarrik) object. As the law of causation dictates, therefore, motion is in need of a cause
other than than its recipient matter, whether the motion is essentially inseparable to the matter or
separable to it.5

This discourse does not also contradict the law of inertia in physics because the substance of the said
law is that in preserving the motion it has, a physical body is in need of an external factor and it is in
need of the external factor only in terms of changing the position or speed of the motion. And the
substance of the rational principle is that the contingency of the motion necessitates an external cause

although it is possible that the said cause considers the motion essential and inseparable to the body



such that for the continuity of the motion, it may not be in need of an external cause.

Given this, the incorrectness of the assumption of the perpetual and moving matter in interpreting the
emergence of the phenomena in the world of nature becomes clear, because the sole perpetuity of their
existence is not sufficient to explain their motion. Motion needs not only a recipient (mutalsarrik or the
moving object) but also an agent (mutalzarrak or mover). In this regard, ‘AllEmah al-slablszabl’s has

said:

“Matter which can only possibly have components, forms and properties and nothing else cannot create
their activity, just like cotton which has the capacity to become clothes. This capability alone cannot
make it become clothes and the cotton cannot be worn; rather, other factors such as spinning, weaving
and sewing machines must get involved... Regarding influence (ta'thisr), the effector (mu aththar) must
create the effect (athar) and regarding the state of being impressed (ta’‘aththur), the impressed one
(mutaaththar) must be devoid of effect, and of course, lackness (wijdsin) cannot be created, and for this
reason, matter which is the bearer of possibility and potentiality of a thing cannot by itself have the

capability of the said thing which it does not have.

“It is true that the actualities which matter bring into existence come into existence through analysis and
synthesis and the emergence of suitable conditions, but it must be seen whether or not only the
possibility of analysis and synthesis in matter can bring the actuality of analysis and synthesis into
existence, and whether or not the possibility of conditions is identical with the actuality of the

conditions.”6

The Second Principle of Thermodynamics and the Universe’s

Contingency

The second principle of thermodynamics which is a law in physics states the fact that if two bodies —
warm and cold — are beside each other, the heat of the first body will transfer to the second body and
this transfer of heat will continue until an equilibrium of heat between the two bodies is attained and it is
not possible for the contrary to spontaneously happen. This process is also called “entropy or tendency
to equilibrium”; that is, if we leave the bodies by themselves, they will incline to equilibrium. Mechanical

and heat equilibrium is the natural state of bodies.

Sometimes this law is also called “tendency to disorder” and the reason for this is that the state of
disorder of the energy molecules is their most improbable state, and their state of disorder is their most
probable state. For example, for all the air molecules of a room where we are situated to be located in a
particular corner is rationally possible but it is so improbable. On the other hand, their being dispersed in

the different parts of the room is so probable and possible.

Therefore, the dispersion of energy and its synthesis is more probable and more natural than its

concentration in one location. For this reason, the tendency to attain equilibrium (natural state) is equal



to the tendency to end up with disorder in the abovementioned meaning.7

Of course, it must be noted that the state of equilibrium does not mean internal stability. Inside every
system, there is a strong heat motion. Every physical body at every moment, therefore, is subject to

transformation. That is, the mutual formation of its molecules differs from moment to moment.8
Frank Allen,9 a biological physics professor, says:

“The second law of thermodynamics has proved that the universe is constantly moving toward the state
in which all bodies reach an equally low degree of heat and there will be no more consumable energy. In
that state, life will no longer be possible. If the universe had no beginning and has always existed ever

since, it must have come into existence from such state of inactivity and stagnation.”10

Bertrand Russell's Objection

Although Bertrand Russell11 accepts the argument of the said law of physics on the contingency of the

universe, he regards as incorrect to cite it as proof of the existence of God. [He says:]

“Can we draw a conclusion here that the universe has been created by a creator — whereas by resorting
to the laws derived from the method of drawing acceptable scientific conclusion, the answer is definitely
negative? There is no existing proof that the universe has not come into existence spontaneously,

except that this matter seems strange. In nature, however, there is no existing law which shows that the

things which seem strange to us must not come into being.

Drawing a conclusion on the existence of God is synonymous with drawing a conclusion on the
existence of a cause, and causative conclusions are only permissible in the realm of science when they
begin with causal laws. Creating [something] out of nothing is something which is impossible in practice.
As such, to suppose that the universe has been created by a creator is in no way more logical than the
premise that the universe has come into being without any cause, because both the two violate the

causal laws which we can observe with a single power (uniformly).” 12
Reply

Russell’s objection is derived from his positivist foundation of epistemology. That is based on the
principle of sensory acceptance of reality in the sense that any idea which cannot be tested through
sensory experiment has no scientific value and is unacceptable. Yet, this foundation is also rejected by
contemporary philosophers of science and its most manifest flaw is that this very claim of the positivists
is also a piece of information which is not also a product of the senses and cannot be tested and
experienced by the senses.

In principle, as stated in the fifth lesson, without relying on a series of rational principles, no empirical law

— including the principle of non-contradiction, the law of causation and the principle of uniformity of



nature — can be proven [to be true].

Human knowledge, therefore, can be classified into two, viz. rational and non-rational. Some
components of the rational knowledge are so crucial and fundamental that denial of them necessitates
denial of the human knowledge as a whole. On this basis, we maintain that the need of the phenomenon
for a phenomenon-maker and of the originated for an originator is one of the rational axioms, and
confirming it does not change anything but the correct conception of its components (originated,

originator, need).

In this way, it is true that none of the two assumptions — the spontaneous coming into existence of the
universe and the creation of the universe by an Intelligent Creator — can be tested and experimented by
the senses and for this reason, they have equal position, but it is not so from the rational perspective.
Reason regards the first assumption as unacceptable and the second assumption as acceptable.

Likewise, this judgment of reason actually follows its judgment regarding the principle of causation.

Review Questions

1. Explain the premises of the argument of contingency.
2. Write down the argument of contingency in the words of the late ‘Allgmah al-abiabls.

3. Write down the necessary concomitance of matter and change regarding the argument of contingency

along with its refutation.

4. How can the argument of contingency be proved to be true by applying the second law of

thermodynamics?

5. State the objection of Bertrand Russell to the argument of contingency along with its refutation.

1. In this regard, see Fakhr al-Dizn al-Riizs, Al-Magislib al-‘tliyah, vol. 1, pp. 200-232; Mulslaqqiq al-Llzsls, Qaw'id al-
‘Aqe’id, pp. 39-45; Sayyid Sharsf Gurgsnk, Shart al-Mawqif, vol. 8, pp. 3-4.

2. In this regard, see Al-llthiyyt fg Madrasat Ahl al-Bayt (‘a).

3. It refers to the trans-substantial motion argument initiated and proved by fladr al-Muta’allihin.

See Seyyed Hossein Nasr, fadr al-Diin Shierigizis and His Transcendent Theosophy: Background, Life and Works (Tehran:
Institute of Humanities and Cultural Studies, 1997), pp. 85-97. [Trans.]

4. Utltl-e Falsafeh wa Rawish-e Realism, vol. 5, pp. 91-93.

5. For further information in this regard, see the essay about cause and effect in volume 3 of Urisl-e Falsafeh wa Rawish-e
Realism.

6. Utlrl-e Falsafeh wa Rawish-e Realism, vol. 5, pp. 17-18.

7. A. Kitaikarudiski and L. Landau (?), Firzik Barlye Hameh (Physics for All), trans. Mullammad Y[Esin, pp. 404-409.

8. Ibid., p. 433.

9. John "Jack" Frank Allen (1908-2001): a Canadian-born physicist who discovered, along with Pyotr Leonidovich

Kapitsa and Don Misener, the superfluid phase of matter in 1937 using liquid helium in the Royal Society Mond

Laboratory in Cambridge, England. [Trans.]

10. Ithbisit-e Wujd-e Khudi (Proving the Existence of God) written by 40 scholars, trans. Asimad [r<m, pp. 18-19.



11. Bertrand Russell (1872 - 1970): a British philosopher, mathematician and man of letters. Initially a subscriber of
idealism, he broke away in 1898 and eventually became an empiricist. His works include The Principles of Mathematics
(1903), Principia Mathematica (3 vols., 1910-1913) in collaboration with A.N. Whitehead, Marriage and Morals (1929),
Education and the Social Order (1932), An Inquiry into Meaning and Truth (1940), History of Western Philosophy (1945),
and popularizations such as The ABC of Relativity (1925), as well as his Autobiography (3 vols., 1967-69). [Trans.]

12. Bertrand Russell, Scientific Worldview, pp. 114-115.

Lesson 7: The Argument of Possibility and

Necessity

The argument of possibility (imkin) and necessity (wujsb) which is sometimes briefly described as the
argument of possibility is one of the most solid rational arguments to prove the existence of God. This
argument occupies a sublime station among the Muslim philosophers, being mentioned as the way of
the philosophers in proving the existence of God. The lucid assertion of this argument is traceable to Ibn
Sinis (died 437 AH) and through him it has also found its way into the Christian theology.

One of the arguments of Thomas Aquinas (died 1274), the famous Christian theologian, is the argument
of possibility and necessity. He has learned this argument from Misis ibn Maymisini1 (died 1204), the
Jewish theologian, who, in turn, has learned it from lbn SiEnil. The firmness of this argument has led
Mulslaqqiq al-FEsk to rely on it mostly in his book Tajrsld al-Aqisid in proving the existence of God. In

his words,
by S350 (a5 63000 915 Lol 55 binl 518 5 S5m0

That is to say, “If the existent (to whose existence there is no doubt) is the Necessary Being (wajib al-
wujsd) by essence, our object of desire (mals/b) is proved to be real. And if it is not so, it necessitates
the existence of the Necessary Being by essence so as not to require a vicious cycle of definitions or

arguments.

The Argument’s Premises

1. That there is a reality out there is not something imaginary or illusionary. There is no doubt about it.
Denial of this fact will be nothing except sophistry, and by accepting sophistry, there will be no way for
any discussion or discourse and there will be no room for proving or negating the existence of God.

2. That which has reality and existence is rationally either of the two possibilities. One is that its reality

and existence is identical with its essence and in its reality, it does not depend or need anybody or



anything else (the Necessary Being by essence). Another possibility is that in its reality and existence, it
is in need of another existent (Possible Being by essence). The first possibility is what is claimed by the
theists who regard God, the Exalted, as its manifestation, and this is what the argument of possibility and

necessity seeks to prove.

3. An existent which is in need of another existent in its reality and existence is an effect and the
existence of an effect without the existence of its cause is impossible. Therefore, the existence of effect

necessitates the existence of its cause.

4. The existence of cause is either the Necessary Being by essence or the Possible Being by essence.
In the first case, it is sought after, proved and attained, and in the second case, the existence of a cause
is an effect of another existent.

5. If an existent whose cause is its effect is the very effect, a vicious cycle of arguments is inevitable.
That is, a thing is the cause as well as the effect of another thing. There is no doubt that the cause
comes first before the effect. A thing thus comes before (for being the cause) as well as after (for being
an effect) another thing. This coming before (tagaddum) and after (ta’akhkhar) also exists in a thing; that
is its very existence. As a result, there arises a contradiction which is essentially and axiomatically
impossible.

In other words, the effect of the effect of a thing is its effect, just as the cause of the cause of a thing is
its cause. Here, A is the effect of B and B is the effect of A. Therefore, A is the effect of A; that is, the
existence of A comes before (for being the cause) as well as after (for being an effect) its essence, and it

is a clear contradiction [of thinking].

6. If an existent whose cause is another existent other than the effect and this existent is an effect of yet
another existent, and this process continues ad infinitum such that it does not end in the Existent that is
not an effect, this necessitates the existence of an unbroken chain of cause and effect which is rationally

impossible likewise.

7. This is because in this case, all existents are possible beings and are in need [of causes prior to their
existence], and on the other hand, the existent in need [of a prior cause] will not exist without another

existent which gives existence to it.

8. Therefore, the concomitance of circular argument is that no existent will come into being and this is
false and contrary to the first premise. And if we consider their existence incontrovertible and at the

same time deny the existence of their cause, we have actually denied the principle of causation.

The assumption of an unbroken chain of cause and effect is like the case of infinite lamps that have

spontaneously acquired light from nowhere; that is an effect without a cause.

From the above assertion, it becomes clear that the argument of possibility and necessity is a rational



analysis and synthesis about reality and existence, and its point of beginning is the acceptance of the
principle that reality (wizlgi‘yyah) can be divided into two, viz. necessary (wEjib) and possible (mumkin).
And in both cases, the object of desire (Wb al-wujsid bi ‘dh-dhiit or the Necessary Being by essence)
can be proved [to be logically true].

In the first argument, therefore, the states and attributes of the existents, through whose contingency,

order and movement the existence of God is asserted, are not examined. It is true that the attribute of
‘possibility’ (imkisn) is also mentioned in this argument, but this attribute, like the attribute of ‘necessity’
(wujib), is attained through rational analysis and not through sensory observation and pondering over

natural creatures. For this reason, ladr al-Muta’allihisin has said:

“If the theosophers had not also observed the existence of the tangible world, their belief concerning the
existence of God, His Attributes and all His Actions would have been different from their existing belief.”2

Bertrand Russell's Misgiving

In his book Why Am | Not a Christian? Bertrand Russell says:

“The first rational argument in proving [the truth of] the existence of God is that everything that we can
see in the world has a cause, and no matter how long this chain of causes takes, it must end up in the

 ”»

First Cause and finally this First Cause shall be called ‘God’.
In criticizing this argument, he then says:

“If every thing must have a cause or reason, then the existence of God must have also a cause or
reason, and if there is a thing which can exist without a cause or reason, disputing about the existence

of God will be useless because the existence of nature is also possible without a cause.”3
Reply

The reply to this misgiving is clear, provided that we acknowledge the value of reason in judging
theoretical disputes, because in its rulings and judgments, reason follows fixed and categorical criteria
and standards, and it will never issue a definite judgment unconscionably or on the basis of untenable
criteria. The criterion of the dictate of reason regarding causation — that is, an existent’s need for a cause
— is that the existent is in a situation when existence and non-existence are equal in terms of its

essence.

The assumption of the emergence of such an existent without the existence of a cause is tantamount to
contradiction; that is, it has both existence and non-existence. If the negation and affirmation of both are
equal as far as its essence is concerned, then there is contradiction. The solution to this contradiction is
for us to say that it has existence on account of something outside its essence; hence, it is in need of

another (i.e. cause).



Any existent in which this criterion exists is in need of a cause — whether it is material or not material,
essential or accidental, objective or subjective, etc. On the contrary, any Existent in which this criterion
cannot be found in the sense that existence and non-existence are not the same as far as Its essence is
concerned, and in fact, existence and necessity are identical with Its essence and reality, then any talk

about causation with respect to It is irrational and inconsequential.

Meanwhile, as to whether such a Reality exists or not, the answer is affirmative, and the reason for this
is the very argument of necessity and possibility and the impossibility of circular proof. Without this
Reality, the world of being cannot be rationally explained and interpreted. That is, negation of the
Necessary Being by essence necessitates negation of the principle of reality and existence (including the
necessary and possible), and in clearer terms, negation of the Necessary Being by essence is

tantamount to the negation of the existence of God.

It is necessary to point out here that what is meant by ‘explaining’ and ‘interpreting’ the world on the
basis of the belief in the Necessary Being by essence has nothing to do with the way these two words
(‘explain’ and ‘interpret’) are construed in scientific hypotheses. Interpreting natural facts and events on
the basis of hypotheses will never arrive at the logical certainty, because the correctness of hypothesis
cannot be established by logical analysis and rational argument; rather, the way of proving it is sensory
experimentation and experience, and in view of the limitations of the empirical method, the possibility of
contrary result cannot be totally ruled out. However, explaining the world on the basis of the existence of
the Necessary Being by essence can be realized through logical analysis and rational argument which

are anchored in the principle of non-contradiction.

In clearer terms, by assuming that heat is not the cause of expansion of metals, no contradiction
necessarily arises, but to assume that there is no Necessary Being by essence in the chain of existence,

this is tantamount to contradiction.

In principle, if every thing is supposed to be in need of an explanation and anything which has no
explanation is not correct, then one can ask Mr. Russell, for example, “Why did you pick up the book
from the library’s bookshelf?” One of his probable answers is this: “l wanted to read it.” And if he would
be asked why he wanted to ready it, his answer might be: “This is because | consider reading useful and

interesting.”

If he would be asked, “Why do you desire for anything which is useful and interesting?” most probably
he could not give any answer to this question. In this case, based on his notion that anything which
cannot be explained is not correct, it necessarily follows that he must deny himself because he cannot

explain the fact that he wants to do anything which is useful and good.4

Review Questions

1. Briefly state the argument of possibility and necessity along with its six premises.



2. State and refute Bertrand Russell’s objection to the argument of possibility and necessity.
3. Write briefly the historical background of the argument of possibility and necessity.
4. State briefly the assertion of the argument of possibility and necessity.

5. What conclusion can be drawn from the argument of possibility and necessity?

1. MEs ibn Maymein (1153-1204): the Qurtub (Cordova)-born well-known Jewish philosopher, theologian and physician
who moved to Morocco and Palestine and finally settled in Cairo, Egypt, where he became a physician in the court of
Suliglgn Falils al-Dein and the leader of the Jewish community there. His major works in medicine and philosophy were
written in Arabic and his 14-volume magnus opus in theology remains a major source of Jewish theology and law to this
day. [Trans.]

2. [sladr al-Muta’allihiin, Sharis al-Hidilyat al-Athiriyyah, p. 283.

3. Bertrand Russell, Why Am | Not a Christian, trans. S.A.S. Ehirs, p. 19.

4. This argument is made by ‘Allgmah Muammad Taqe Ja‘far in his book Barguzizdeh-ye Afkidr-e Russell (A Selection

of Russell’s Ideas), p. 71.

Lesson 8: The Unity of God’s Essence and
Attributes

Tawilsd or the Oneness of God is one of the most important dimensions of the propagation and
teaching of the prophets of God (‘a). Whenever the Holy Qur’an gives the account of the propagation
activity of such prophets as Nzl (Noah), Hi=ld, Eslic and Shu‘ayb (Jethro) (‘a), it mentions that the first

message they conveyed to their respective communities is this:

oA
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“Worship Allah! You have no other god besides Him.”1

It also regards the call to monotheism as one of the objectives of the mission (bi'thah) of the prophets

(‘a):
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“Certainly We raised an apostle in every nation [to preach:] ‘Worship Allah, and keep away from
the Rebel’.”2



The special importance of this issue has prompted the scholastic theologians (mutakallim<n) to
occasionally deal with the subject separate from other Attributes of God. For this reason, before
embarking on the discussion about the Positive and Negative Attributes of God, we shall touch on the
question of fawilsid after the discussion on the Essence and Existence of God. Since the Unity of the
Divine Essence (dhilt) is so closely related to the Unity of the Divine Attributes (ilifsit), we shall examine
the two subjects together.

1. The Unity of the Divine Essence

The Unity of the Divine Essence (fawtisld-e dhisitsl) means that the Essence of God is One or Unique.
The Oneness or Unity of the Divine Essence has two meanings:

1. The Essence which in ltself is not in need of any cause is only God. Therefore, all essences (dhawisit)
and existents (mawjsidlt) — whether they are physical or non-physical, essential (jawharil) or accidental
(‘ar<ls), animate or inanimate — are possible beings, needy and effects [of a prior cause]. Hence, the
Essence of God is not in need of any cause [for Itself to exist] and has utter absence of necessity for

any partner or similarity.

2. The Essence of God is not constituted by parts, and there is no sort of multiplicity and plurality in the

Divine Essence.

Types of Compositeness

1. Rational compositeness (tarkisib) by parts, such as the composition of quiddity (mhiyyah) by genus
(ins) and differentia (fa’<//), and the composition of possible being (mawjsid-e mumkin) by existence
(wujigd) and quiddity (mhiyyah). This type of compositeness is derived from existential limitation, and
since the existence of God is infinite and limitless, such compositeness with respect to God is impossible
[to happen].

2. Compositeness by physical and elemental parts, such as the natural creatures which are composed of
different elements, and the elements which are composed of atoms. This type of compositeness is one
of the properties (lawrizim) of a physical being and since God is not physical,3 such compositeness with
respect to God is impossible.

3. Compositeness by matter (mi<iddah) and form (£israh), such as the body being composed of matter4
and form. This compositeness is also impossible with respect to God, because compositeness is one of

the characteristics of a physical being, and God is not a body [or corporeal being].

Since compositeness is impossible with respect to the Necessary Being by essence, the existence of
two necessary beings is also impossible because their existence necessitates that each of them is
composed of their commonalities (m bihi I-istirsk) and their particularities (ml bihi I-imtiysz) and the

existence of two beings with the same essence is only possible when although they are common in



essence, each of them must have its/his own peculiarity. As a result, each of them is composed of two

things, viz. their commonalities and their particularities.

And compositeness (tarkisib), as stated above, is concomitant with limitation and neediness which are
contradictory to the absolute independence of the Necessary Being by essence.

The two stated meanings have been mentioned in a tradition (fadth) from Imiim ‘Al (‘a). Someone
asked the Imem (‘a) concerning the Oneness of God. The Im#m (‘a) replied, “Oneness has four
meanings; two of them can be applied to God while the other two cannot be applied to Him. The two

inapplicable meanings are as follows:
1. Numerical oneness because in numerical oneness, any notion of two, three, etc. is impossible; and

2. Oneness of genus, such as the human beings that belong to the same species; such oneness does

not also hinder multiplicity and plurality.
And the two applicable meanings [of oneness] are as follows:
1. God’s uniqueness in Essence and Attributes, and

2. The indivisibility and inseparability of the Essence of God.5

Trinity or Polytheism in the Essence of God

One of the well-known doctrines in Christianity is the doctrine of the Trinity. While regarding themselves

as monotheists, Trinitarian Christians believe in three Persons (or Essences) which are as follows:
1. The Person of the Essence (God the Father);

2. The Person of the Word (God the Son); and

3. The Person of Life (God the Holy Spirit).

According to them, each of these Persons completely possesses the truth of Godhood and all of these
Persons are the same in the truth of Godhood. Thus, the truth of Godhood is one thing and for this

reason, while God is One, He has three Persons.

In other words, the Essence of God (God the Father) has been reincarnated in the Person of the Word
(Jesus Christ) through the Person of Life (God the Holy Spirit) and manifested in the image of Jesus
Christ. For example, the Gospel According to St. John begins with this passage: “In the beginning was
the Word, and the Word was with God, and the Word was God... And the Word was made flesh, and

dwelt among us.”6

And it is thus stated in the Epistle of Paul the Apostle which was written about ten years prior to the



Gospel of John:

“God who, in numerous Persons and different channels of the prophets, had talked with our fathers in
the past, now talked with us these days through His Son. He took him as the inheritor of all creatures
and created the worlds through him.”7

In this regard, therefore, Trinitarian Christians believe in three things, thus:
1. Christ is the Son of God;

2. Christ is God (God the Reincarnate); and

3. There are three Divine Essences and God is the third of them.

Thee are doctrines which the Holy Qur'an has also mentioned and proscribed all of them as polytheistic

beliefs. It states, thus:
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“They are certainly faithless who say, ‘Allah is the Messiah, son of Mary’.”8
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“They are certainly faithless who say, ‘Allah is the third [person] of a trinity,” while there is no god
except the One God.”
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“And the Christians say, ‘Christ is the son of Allah.’ That is an opinion that they mouth, imitating
the opinions of the faithless of former times.”10

It can be inferred from the last verse that belief in the divinity of the Messiah (‘a) and that he is the Son
of God was that of the unbelievers of the past and has crept into the religion associated with him, and it
is not something which the Holy Messiah (‘a) has ever taught to his followers. As Gustave Le Bon11 who
was himself a French Christian, has said,

“Throughout the first five centuries of its existence, by absorbing Greco-Roman and Orientall
philosophical and religious ideas, Christianity gradually evolved and turned into an amalgamation of
religious beliefs, and the new Trinity (Father, Son and the Holy Spirit) became the replacement of the

former trinity, and the worship of God in the Trinity replaced the gods of the olden days.”



2. The Unity of the Divine Attributes

The Unity of the Divine Attributes has two meanings:
1. God has no equal in His Attributes, because:
Firstly, the Attributes of God are of Him and no one has bestowed them upon Him.

Secondly, His Attributes of Perfection are infinite and limitless, and these two characteristics are
concomitant with God being the Necessary Being by essence as well as His absolute self-sufficiency
and independence.

2. The Attributes of Perfection of God are identical with His Essence. That is, although they differ in
terms of meaning (mafhism), in terms of applicability (mid<iq) they are in unison. In other words, it is not
the case that the Essence of God, on one hand, is All-knowing, and on the other hand, All-powerful and
Sovereign; rather, His knowledge, power and will are His very Essence, because if the Attributes of God
were extraneous to His Essence and distinct from each other, this implies a sort of multiplicity (kathrah),
compositeness (farkslb) and limitation (malsldisidiyyah) in the Divine Essence, and all these characteristics
cannot be applied to God.

Moreover, in originating the creatures and bestowing knowledge and power to them, He would be in
need of His Attributes (Knowledge and Power) which are assumed to be distinct from His Essence, and
neediness is contradictory to God as the Necessary Being and Self-sufficient.

We shall explain the Unity of the Divine Essence and Attributes in terms of applicability, and their

multiplicity and variance in terms of meaning by citing two examples:

1. The human being is knowledgeable of himself; that is, he has knowledge by presence or intuitive
knowledge (ilm-e [Fudsiris). Here, we can infer three concepts, viz. the knowledge (%m), the knower
(sim) and the known (ma7sm). This is while the applicability of all is something other than his person;

that is, his person is the applicability of the knowledge, the knower as well as the known.

2. In comparison to God, every creature is the created (makhl/q), the known (ma:m) as well as the
possible (maqdsr). So, while reality is one thing, different meanings of it can be abstracted. Of course, in
abstracting different meanings from a reality, different signifiers can be considered, but these signifiers
have subjective multiplicity and not objective.

The same is true with the abstraction of the different meanings and attributes of the Indivisible Essence
of God. The notion of the extraneousness of the Attributes from the Essence and their distinction from
the Essence as propounded by the Sunnisl Ash‘ariss is thus incorrect, and the doctrine of the
identicalness of the Attributes with the Essence as maintained by the Im&miyyah and Mu'‘tazilsis is

correct and firm.



The Unity of the Divine Attributes in the Traditions

In the traditions reported from the Imms of the Ah/ al-Bayt (‘a), the Unity of the Divine Attributes has
been much emphasized, and the belief in the Essential Attributes of God as separate from His Essence
has been considered unacceptable. Imisim ‘Al (‘a) has regarded purging the Essence of extraneous

attributes as the perfection of purity in the Divine Unity (fawiisid), saying:

“And the perfection of believing in His Oneness is to regard Him as Pure, and the perfection of His purity
is to deny Him attributes.”12

The ImEm (‘a) has then said that the corollary of belief in attributes which are separate from the Essence
is belief in a kind of polytheism and divisibility of the Divine Essence, which is a product of ignorance of
the Divine Station:

“Thus, whoever attaches attributes to Allah recognizes His like, and whoever recognizes His like regards
Him as two, and whoever regards Him as two recognizes parts for Him, and whoever recognizes parts

for Him mistook Him.”13

It is evident that what is meant by the negation of the Attributes of God is the negation of attributes which
are separate from His Essence and not the real Attributes, because negation of the Attributes of
Perfection of God is impossible. Moreover, in many of his statements, Imisim ‘Al (‘a) has described the

Divine Attributes of Perfection (knowledge, power, will, etc.).

Imgm ®asan al-Mujtab® (‘a) has said: “In reality, the Attributes of God are not different from each other,
because if they were so, in terms of existential perfection the Essence of God would become finite and
limited. 14

Imgm Muammad al-Jawizd (‘a) has said that God is One in inward reality, and diverse multiple

meanings and attributes have no way to His Essence. 15

It can be deduced from some traditions that belief in attributes separate from the Divine Essence was
prevalent during the time of the pure Imgms (‘a) such that some Shis‘ah were also inclined to it and the
Imisims of the Ah/ al-Bayt (‘a) have explicitly declared it to be incorrect. The reasons for the

incorrectness of this belief as mentioned in the traditions are as follows:
1. Belief in attributes separate from the Divine Essence is a kind of polytheism (implicit polytheism);
2. This belief necessitates anthropomorphism; and

3. It is in conflict with the Indivisibility and Oneness of the Sacred Divine Essence. 16



Insufficient Formula

The forerunners of Ashizirah and MEiturdiyyah schools of theology who have subscribed to the Attributes
as distinct from the Essence of God have adopted a formula in a bid to refute the criticisms (especially

about the multiplicity of the eternals) made against their notion. It is as follows: 17
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That is to say that although the Essential Attributes of God are distinct from His Essence, it cannot be
said that they are identical with His Essence or they are other than His Essence. That is, identicalness

and distinctness are both negated.

Yet, apart from containing contradiction, this formula cannot solve the problem, because once the
attributes distinct from the Divine Essence have their own reality, they are either possible beings or
necessary beings. The second assumption is in conflict with the Essential Oneness of God, and in the
first assumption, the reality of the attributes is an effect.

If it is an effect of something other than God, it is concomitant with God’s need for other than Him, which
is impossible. And if it is an effect of the Essence of God, the assumption is that the Essence lacks those

attributes and that which is devoid of perfection cannot bestow perfection.

oAy Jwa Jﬁqs.s.ibié sy dwa 3l aasbllb ol3

The Essence that cannot be found from the existence-bestower,

Who can become the existence-bestower?

Review Questions

1. Write down the meaning of the Unity of the Divine Essence.
2. For what reason is God not composed of parts?

3. Write down the statement of the Commander of the Faithful (Imsim ‘Alis)) (‘a) about the meaning of the

Divine Unity (fawtlsd).
4. Describe the doctrine of Trinity and prove its falsity.
5. Write down the meaning of the Unity of the Divine Attributes.

6. Explain along with examples the Unity of the Divine Essence and Attributes in terms of their



applicability and their difference in terms of meaning.

7. What is the problem of the multiplicity of the eternals? State and assess the way of solving it.

1. Skairat al-Arisf 7:59, 65, 73, 85.

2. Sirat an-Nahisll 16:36.

3. This is because to be physical is concomitant with dependence, change and deterioration, and these are properties of
possible beings (mumkin al-wujid), while God is the Necessary Being by essence.

4. This refers to philosophical matter and not to physical or natural matter, and to prove or negate it is only possible through
philosophical argument and not by means of sensory test and experiment.

5. Shaykh al-F#adifiq, Al-Tawk=d, section (bitlb) 3, fladiith 3.

6. John 1:1, 14. In this volume, the King James Version of the Bible is adopted for Biblical passages, unless otherwise
stated. [Trans.]

7. Epistle of Paul.

8. Sirat al-M'idah 5:17, 72.

9. Sksirat al-Miidah 5:73.

10. Skzrat al-Tawbah (or Bariz'ah) 9:30.

11. Gustave Le Bon (1841-1931): a French social psychologist, sociologist, and amateur physicist. [Trans.]

12. Nahj al-Balsighah, Sermon 1.

13. Ibid.

14. Shaykh al-sladq, Al-Tawkl=d, section (birb) 2, Fadith 5.

15. Ibid., section (bisb) 11, Fladiith 9.

16. In this regard, see the book Al-llzhiyykit fz} Madrasat Ahl al-Bayt (‘a) by the author.

17. In this regard, see the book Al-llzhiyykit fz} Madrasat Ahl al-Bayt (‘a) by the author.

Lesson 9: The Unity of God in Creation

To create or originate is one of the attributes of God. This attribute is necessitated by arguments to
prove the existence of God, for the purport of those arguments is that God is the Origin and Cause of
causes of all creatures. All beings, therefore, are His creation and construction. Now, the discussion is

that God has no partner in the act of creation and there is no Creator of the universe other than Him.

Reason and the Divine Unity in Creation

Reason clearly testifies to the Oneness of the Creator and Originator of the universe, for as dictated by
the arguments proving the existence of God — particularly the argument of possibility and necessity — all
beings are contingents, effects and creatures of the Necessary Being (God) and as demanded by the
arguments of the Essential Unity of God, the Necessary Being by essence is One, and thus, the Creator
and Originator of the universe is no other than God.



The Qur'an and the Divine Unity in Creation

In many verses, the Holy Quran has emphasized the Oneness of God in creating the universe. For

example, it has stated:
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“Say, ‘Allah is the creator of all things, and He is the One, the All-paramount’.”
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“Allah is creator of all things, and He watches over all things.”2
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“That is Allah, your Lord, the creator of all things, there is no god except Him.”3
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‘Is there any creator other than Allah?”4
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“Our Lord is He who gave everything its creation and then guided it.”5

Traditions and the Divine Unity in Creation

The traditions (aflsldth) also stipulate and emphasize the Divine Unity in creation. In this regard, Imigm

‘Alsl (‘a) has said [about the creation of ant]:
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“No other originator took part with Him in its origination and no one having power assisted Him in its

creation.”6

The ImEm (‘a) has also said:
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“And He is without any partner who might have assisted Him in creating wonderful things.”7

Similar points are also mentioned in many other traditions.

The Interpretation of the Divine Unity in Creation

Muslims schools of thought have consensus of opinion on the Divine Unity in creation, but in interpreting

it three viewpoints have been put forth.

1. Im@miyyah Theologians and Muslims Theosophers

According to them, what is meant by the exclusiveness of God in creating is that there is no essential
and independent Creator or Originator except God, but they do not deny natural and supranatural
causes and factors. In their view, the angels perform specific activities just as the human being is the
performer of his own activities, and natural causes have also their own particular effects but none of

them is an essentially independent agent or cause.

This theory — apart from being concomitant with rational laws and affirmed by the senses and experience
— can clearly be deduced from verses of the Qur’an, for in many verses the Qur’an has pointed out the
contribution of supernatural causes in the emergence of some natural events as well as the human

agency.

2. ‘Ashisirah

According to them, the act of creation is directly or indirectly exclusive to God, and in the world of
creation, there is no agent or cause except God and those regarded as natural causes or factors are
called “God’s practice” (fidat Allzh).

That is, it has been God’s precedent (sunnat Allsh) that, for instance, there is heat following the
existence of fire and following the rising of the sun, the horizon becomes bright. Yet, there is no real or
cosmic relationship between the causes and the originators of existence. Even the human being is not

the agent of his actions; the human actions are also part of the Action of God.

3. Mu‘tazilah

They have acknowledged natural causes and factors but they do not regard the human being’s voluntary
actions as God’s creation (makhlq); they rather consider them as solely human actions. For this
reason, they are called mufawwilsah; that is, those who believe that the human being’s actions have
been delegated (tafwiis) to him.



Examination and Criticism

None of the last two theories is correct. Apart from being in conflict with rational (‘ag/t) and textual
(naqls)) proofs regarding the natural causes and factors as well as the human agency (fs%liyyah), the first
view necessitates human compulsion (jabr), and compulsion in actions are inconsistent with the

concepts of duty, retribution and reward.

The theory of mufawwigah is also at loggerheads with the Divine Unity in creation and the universality of
the Divine Power. The source of mistake of both groups is in supposing that the natural causes or
human actions are within the level of God’s agency and causality (sababiyyah).

This is so while such an interpretation of the natural and supernatural causes and factors is not correct.
Their relationship with the agency and causality of God is a vertical one; that is, God is the Independent
(mustaqil) and Essential (bi ‘dh-dhisit) Agent while they are agents and causes that are dependent (ghayr
mustaqil) and subordinated (musakhkhar) by God.

For this reason, in the Holy Qur’an an action may sometimes be attributed to God and at other times the

attribution is to natural and supernatural causes. For instance, it says regarding the following verse:
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“God takes the souls at the time of their death.”s

It also says:
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“Say, ‘You will be taken away by the angel of death, who has been charged with you. Then you
will be brought back to your Lord.™

And it thus says regarding the movement of clouds:
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“Have you not regarded that Allah drives the clouds, then He omposes them?”10
And the Qur’an also says:
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“It is Allah who sends the winds. Then they raise a cloud.”11

The Dualists and the Misgiving of Evils

In the history of religions and sects, there is mention about the dualists who believe in two creators, viz.
the creator of good and the creator of evils. The creator of good is called Yazdin (Light) and the creator

of evils Ahrimisn (Darkness).

The source of this incorrect doctrine is their assumption that evils are part of the reality of existence and
against good, and since God (Yazdn) is Pure Good, it is impossible for Him to be the origin of evils. For

this reason, there must be another source and originator of evils.

In reply to them, the theosophers have argued that evil (sharr) is a matter of absence (‘adam) and its
relation to good (khayr) is that of possession and non-possession, and not that of contradiction and
contrast. Ignorance which is regarded as evil, for example, is not an existential matter; it is rather the
absence of knowledge in something which is knowable; so is the case of poverty, illness, death and
other things considered evils.

This is also the case of evil in relation to undesirable natural happenings, fierce animals and biting
creatures, for the existence of these things for themselves is not evil or undesirable; it is rather in
comparison to other creatures that they are treated as harmful. For instance, the snake or scorpion is not

evil or undesirable by itself; it is rather evil for the human beings and the like.

That is, its poison may lead to human illness or death and it is this illness or death which is evil, and
death and illness have the nature of non-existence or absence. lliness means the absence of wellbeing

while death means the absence of life. In the words of Mawlsni [Rigmi], 12
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Snake-poison is life to the snake,
(But) it is death in relation to man. 13

It is evident that what is in need of the Creator or Originator is existence and not non-existence.
Therefore, the world of creation is not in need of a creator other than God, and that which He creates is
good and evils emanate from absences and non-existences, and they are not realities alongside the
good. 14



Reply to a Question

If evil has the nature of absence, how come that it becomes a source of suffering and trouble for the

human being considering the fact that absence cannot be the origin of any effect?

The reply is that evil is the absence of possession and absolute absence; that is, the absence of a trait
on something which it can ably and duly possess. For this reason, the human being suffers from lack of
knowledge or sight but does not suffer from lacking a horn. 15

The Divine Unity in Creation and the Problem of Ascribing Evils
to God

The problem which is put forth here is that based on the principle of the Divine Unity in creation, it
necessitates that undesirable things that happen to the human beings (and others) are attributed to God
and this matter is in contradiction to the principle that God is free from undesirable acts. This problem
leads to the Mu‘tazils’ belief in the notion of tafwis},16 and on the Ashi‘irah’s side, no acceptable way

of solving this problem has also been presented.

In the school of the Ahl al-Bayt (‘a), this problem has been solved by arguing that human actions can be
studied from three perspectives:

1. From the perspective that these actions are part of the events and happenings of the world of
creation, they are ascribed to God and no evil or wickedness finds its way into them, for reality or
existence vis-a-vis absence or non-existence possesses the attribute of goodness and beauty. The

Holy Qur’an thus says:
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“[it is He] who perfected everything that He created.”17

From the perspective of reality and existence, human actions are also a creation of God (and what is

meant by ‘good’ here is cosmic (takwiins)) and not moral goodness.)

2. From the perspective that they emanate from the human being’s freewill and volition and are ascribed
to him, they shall be described as morally good or bad. Honesty is good while lying is evil. Justice is

desirable while injustice is undesirable.

This kind of good and evil stems from conformity or non-conformity of his actions to the rational laws
and the religious commandments and prohibitions, and since the human willpower and resolution

determines the said conformity or non-conformity, the said good and evil shall also be ascribed to the



human being.

3. ltis true that God has endowed the human being with the power and will to do good or bad, but on the
other hand, through commandments and prohibitions, promises and threats, good tidings and warnings,
He has encouraged him toward what is good and dissuaded him from what is evil. As such, it is more
appropriate to ascribe the human being’s good deeds to God and his wicked acts to himself.

Review Questions

1. What is the argument to prove the Oneness of God in creation?
2. Write down two Qur’anic verses and a tradition (ladith) about the Divine Unity (fawsd) in creation.
3. State the three theories presented about the Divine Unity in creation.

4. Write down the Ashisl‘irah and Mu‘tazilsl theories about the Divine Unity in creation and state the proof

of error of each of them.
5. Write down the problem of the dualists regarding evils along with the refutation to this notion.
6. State the problem and refutation to the non-existence of evil.

7. Write down the principle of Divine Unity in creation and the problem of ascribing evils to God along
with a refutation to this notion.

1. Sgrat ar-Ra‘d 13:16.

2. Sirat al-Zumar 39:62.

3. Sizirat al-Ghifir (or al-Mu’min) 40:62.

4. Sisirat Fewir (or al-Mali'ikah) 35:3.

5. Skrat [ £ 20:50.

6. Nahj al-Balrighah, Sermon 185.

7. Nahj al-Balirighah, Sermon 91.

8. Sirat al-Zumar 39:42.

9. Srrat al-Sajdah 3:11.

10. Skerat al-Nisr 24:43.

11. Skerat al-Rism 30:48.

12. Mawlswie] or Mawlsinig Jalsl al-Diin Reimil (1207-73): the greatest mystic poet in the Persian language and founder of
the Mawlawiyyah order of dervishes (“The Whirling Dervishes”). He is famous for his lyrics and his didactic epic,
Mathnaw(s-ye Malinawls (Spiritual Couplets). [Trans.]

13. Richard Nicholson (trans.), Mathnawlz-ye Ma‘nawls, Book Four, p. 13. [Trans.]
14. In this regard, slakism Sabziwirs has said:
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Evil is non-existence, so how misguided they are

Who believe in Yazdin and Ahriman!

15. In this regard, [flakifm Sabziwisri¢l has said:
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If understanding the effect of ‘absence’ is difficult for you,

Distinguish your lack of a horn from the absence of favors.

16. Tafwils: the belief that after creating all beings, God has left them to administer their own affairs and follow their own
wills. In other words, it is the upholding of freewill [ikhtiyisr] vis-a-vis predestination. [Trans.]

17. Skrat al-Sajdah 32:7.

Lesson 10: The Divine Unity in Lordship

Rublbiyyah or Lordship is one of the Attributes of Perfection of God. Rubzbiyyah is derived from the
word rabb and lexicographically an infinite (malsidar) which means tarbiyyah (nurture) but it is most
frequently used in the sense of the doer of action (ism fs%i/) meaning ‘nurturer’. This word, in the latter
sense, is exclusively and absolutely applied to God, but it is also applied sometimes to other than God,
as in the words rabb al-d=r (head of the house), rabb al-firdaws (doyen of the paradise), etc.1

The word tadblsr (management) in the sense of rublsbiyyah (lordship) has been used a lot in Qur’anic
verses and traditions (allsldisith). Tadblsr means to put a thing next to another thing in a particular order

and arrangement in such a way that the intended purpose of each of them could be attained.

For example, managing (tadbisir) home affairs is to put each thing in its suitable place so that it could be
used in the most appropriate manner without wasting anything. Managing the affairs of the universe
means to create a particular order among the creatures in such a way that every creature could attain its

desired perfection.

This kind of management is a specific management which pertains to every phenomenon but the
general management in relation to the entire universe is to let such an order govern the universe so that
the world of creation could reach its ultimate goal which is the return to God and the emergence of the
hereafter.2

Cosmic and Legislative Lordship

What has been discussed so far pertains to the cosmic (fakwisinisl) Lordship and management of the
universe, but with respect to some creatures, legislative (fashris‘s)) lordship and management are also
raised, and this pertains to the creatures which, in addition to the instinctive guidance, also possess

rational guidance.

For this reason, they have also rational responsibility but since their reason is not that perfect and that
capable in every aspect, they are also in need of legislative guidance which has been provided by the
prophets of God (‘a) and the heavenly religion. This subject constitutes the foundation of prophethood
(nubuwwah) and heavenly codes of law. Therefore, one of the manifestations of Lordship is the



legislative one.

Lordship in This World and the Hereafter

The scope of Lordship (rubbiyyah) is not limited to this world as it also extends to the Hereafter, and
the issues such as forgiveness and expiation of sins, permission to intercede (shafs‘ah) and granting it

and others related to the Hereafter are also among the myriad manifestations of Lordship.

Hence, Lordship or Management (tadblsir) has numerous manifestations and expressions, some of which
are related to this world while others pertain to the next world. Some concern the cosmic realm while
others are relevant to the legislative domain, and the concomitance of the principle of the Divine Unity in
Lordship is that all these manifestations and expressions [of Lordship] emanate from Him and Him
alone. Of course, this exclusivity is related to the Independent and Essential Lordship and not to lordship
per se, for the Holy Qur'an has also acknowledged indirect lordships emanating from God and and
affirmed the causes and intermediaries in the management of the universe. It has even sworn by the

managers of the affairs of the universe:

“By those who direct the affairs [of creatures]!”3

The Proofs of the Divine Unity in Lordship

1. The concomitance between management (tadbisir) and creation (khalqiyyah)

In terms of meaning and implication, management and creation are two different things, just as in terms
of applicability regarding the human artifacts they can also be distinguished from each other. That is, it is
possible for a person to cause something to exist and for another person to manage it, but this state of
affairs is impossible with respect to the creation and management of the universe, for management of all

phenomena in the universe cannot persist and be sustained except through creation.

For instance, managing the plant is done in such a way that it is constantly provided with air, heat and
other elements of subsistence and the process of life’s growth continues. In reality, they are
manifestations of the Divine creation which is reflected in the law of nature. As such, the Holy Qur’an
has mentioned creation and management together. We shall mention here some examples of such

verses:
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“Look! All creation and command belong to Him. Blessed is Allah, the Lord of all the worlds. "4



“Our Lord is He who gave everything its creation and then guided it.”5
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“Celebrate the Name of your Lord, the Most Exalted, who created and proportioned, who
determined and guided.”6
2. Harmony and concordance in the creation and management

Harmony and concordance in the natural phenomena is something indisputable from the perspective of
casual observations and scientific studies. On the other hand, the involvement of two independent
entities in the creation and management of the universe necessitates chaos and disorder in the order of
nature. In view of these two premises, it can be proved that the manager and controller of the universe is

One. The following holy verse supports this argument:
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“Had there been gods in them other than Allah, they would surely have fallen apart.”7

Hishigm ibn al-akam asked Imigm al-lsdiq (‘a) about the proof of the Oneness of God. The Imiim (‘a)

replied, thus:
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“The cohesion of the management and the harmony of creation [is the proof of the Oneness of God].”8

The Imigm (‘a) then recited the holy verse quoted above.

Human Being’s Deviation Relative to the Divine Unity in Lordship

It can be inferred from a study of the history of religions that many deviations have been made relative to
the Divine Unity (fawtisd) in Lordship (rublsbiyyah) — be it cosmic or legislative Lordship. The Holy
Qur’an which is the most reliable source in this regard has mentioned examples of polytheism in
Lordship. Among them are the verses which give the account of Prophet Ibrshzm’s (Abraham) (‘a)
debate with the polytheists of his time. It can be deduced from the said verses that they believed in the
lordship of the sun and the moon.9



Prophet Yisuf (Joseph) (‘a) is also quoted in the Qur'an, addressing his two companions in prison, thus:
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“O my prison mates! Are different masters better, or Allah, the One, the All-paramount?”10

And Pharaoh is also quoted to have said, thus:
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‘I am your exalted lord!”11

It also says about the polytheists during the time of the Holy Prophet (¢):
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“They have taken gods besides Allah that they may be a [source of] might to them.”12

Based on historical accounts, the polytheists used to regard their idols as different manifestations of the
natural forces, worshipping them in a bid to benefit from these forces or to be immune from the threat
and danger they brought. For instance, Ba/ was supposed to be the embodiment of soul, fountains and
underground water sources. Worship of the jinn was also prevalent among them and they usually took

refuge in the goddess of the jinn in horrifying deserts. 13

The same point can also be deduced from an account of the beginning of idol-worship in the Arabian
Peninsula, for in one of his travels to Shiim, 14 ‘Amr ibn Lalsls) observed that the people there used to
worship idols. He asked them about their motive in worshipping idols. They told him that they were doing
so with the aim of seeking the idols’ help in solving their problems. ‘Amr was convinced of their practice
and brought idols with him upon his return to Makkah. He then named one of these idols as Hubal and

put it on top of the Ka‘’bah and called upon the people to worship it. 15

It is worth mentioning that it is pointed out in some verses of the Qur’an that the polytheists during the
time of the Prophet (i) only believed in God’s Lordship and Management of the universe, 16 but in view
of the earlier quoted verses and historical evidences, it must be said that the management of the entire
universe and the important and basic issues of Lordship was considered exclusive to God. On issues,
however, like victory, success and warding off undesirable things related to the individual and social life,

they only believed in the lordship of gods and goddesses, and thus, they were polytheists. 17



The Divine Unity in Legislation

One of the manifestations and expressions of the Divine Unity in Lordship is Oneness in legislation and

law-making. The Holy Qur’an says:
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“Sovereignty belongs only to Allah. He has commanded you to worship none except Him.”18

Since legislation and determining the duties of individuals is a kind of guardianship (willyah) on them
and interference in their affairs and that the guardianship and involvement in the affairs of the universe
(including the human beings and others) is exclusive to God on the basis of the Divine Unity in Lordship,
no one except Him has the right of legislation and determining the rights and duties of others. One the
other hand, what shall be enacted as laws in the legislative houses are actually declarations of the
practical and executive ways of realizing the Divine laws and decrees.

For this reason, these laws must be harmonious with the Islamic laws and decrees without any conflict

with them; otherwise, they shall be devoid of legitimacy.

The Divine Unity in Sovereignty

The right of sovereignty is primarily and essentially exclusive to God, for sovereignty is a kind of
guardianship and management which is peculiar to God alone. On the other hand, governance is one of
the social needs of the human being and its realization depends on his sovereignty and domination.

The outcome of these two principles is that some individuals are granted the right of sovereignty by God
so as to assume the leadership in society and exercise the right of sovereignty by observing the rational
and legislative principles and rules. There is no dispute that the prophets of God (‘a), in general, and the

Holy Prophet (i), in particular, have enjoyed such a station.

From the Shis‘ah point of view, after the Holy Prophet () this station has been entrusted to his infallible
successors, viz. the Imisims from the Ah/ al-Bayt (‘a), just as it was during the Period of Occultation
(ghaybah), the just, pious and competent jurists (fugah's) also have such a right. In other words, the
system of government in Islam is founded on the concept of guardianship (wilsyah) and the

guardianship of the prophets, the Imems and the jurists is a manifestation and expression of it. 19

We will deal again with this issue in the discussions on Imamate.

The Divine Unity in Obedience

The right to earn obedience (islsI'ah) is primarily and essentially exclusive to God, for He is the Creator



and Master of the universe and the human beings. For this reason, obedience to God — so is servitude
(‘ibsdah) to Him — is necessary for all beings. Meanwhile, God’s bestowal of the right of sovereignty and
leadership on specific individuals (the prophets and the like) necessitates that obedience to them is also

essential for others; otherwise, their guardianship and leadership shall be void and useless in practice.

The way of reconciling the two is to argue that obedience to other than God per se is not obligatory on
anyone, but obedience to those who are granted guardianship by God on the human beings is obligatory

on others by the decree and commandment of God, as it is thus said:
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“O you who have faith! Obey Allah and obey the Apostle and those vested with authority among
y o u. ”@

And it is also stated, thus:
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“We did not send any apostle but to be obeyed by Allah’s leave. 21

It is worth mentioning that the manifestations and expressions of the Divine Unity in Lordship and
Management are not limited to the abovementioned cases, and they are only mentioned because of their

particular importance in the social life of the human beings.

Review Questions

1. State the meanings and types of lordship (rubbiyyah).
2. Is the Lordship of God limited only to this world? Explain why.

3. State the proofs of the Divine Unity in Lordship while taking into account the verses of the Holy

Qur’an.

4. By taking into account the verses of the Holy Qur’an, explain human beings’ deviation relative to the
Divine Unity in Lordship.

5. Explain the Divine Unity in legislation.
6. Explain the Divine Unity in sovereignty.

7. Explain the Divine Unity in obedience while keeping in view of the verses of the Holy Quran.



1. Risighib al-lsfahisn, Al-Mufradist, under the word rabb.

2. Sayyid Musiammad usayn al-ilablliabls’ls, Al-Misizisin fie Tafsier al-Qur’sn, vol. 11, pp. 289-290.
3. Sigrat al-Nizi‘st 79:5.

4. Sleirat al-A'rief 7:51.

5. Skrat (g [ 20:50.

6. Skarat al-A‘ls 87:1-3.

7. Sleirat al-Anbiyis’ 21:22.

8. Shaykh al-#adifq, Al-Tawk=d, section (birb) 36, Fadisths 1-2.

9. Sirat al-An‘“m 6:76-78.

10. Skerat Yigsuf 12:39.

11. Sirat al-Nzi‘wt 79:24.

12. Skrat Maryam 19:81.

13. Jihin dar ‘Air-e Bi‘thah (The World during the Prophet’s Mission), p. 21.

14. Shizm: the land that included today’s Syria, Lebanon and parts of Jordan and Palestine up until five centuries ago.
[Trans.]

15. Ibn Hishgm, Al-Sisrat al-Nabawiyyah, vol. 1, p. 79.

16. Sizrat YiEnus 10:31; Slerat al-‘Ankabigt 29:63; Sirat al-Mu’minizn 23:86-89.

17. Sayyid Mugsin Amisin, Kashf al-lIrtiyib, p. 170.

18. Sirat YEsuf 12:39.

19. For further information, see the book Din wa Dawlat (Religion and Government) by the author.
20. Slerat al-Nisl’ 4:59.

21. Slerat al-Nisl’ 4:64.

Lesson 11: The Divine Unity in Worship

Calling to the worship (‘blsidah) of One and Only God and abandoning the worship of false deities is one
of the most important objectives of all the prophets of God (‘a), as the Holy Qur’an thus says:
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“Certainly We raised an apostle in every nation [to preach:] ‘Worship Allah, and keep away from
the Rebel’”1

The Muslim schools of thought have a consensus of opinion on worship as exclusive to God alone, but
some sects (such as the Wahhisibisis) have committed mistakes in interpreting worship. As a result, they
mistakenly regard many practices of Muslim as a gesture of honor and respect to the prophets and

righteous people as worshipping them and polytheism in worship (shirk fs I-‘iblsidah).

So, by referring to the Holy Qur’an, it is necessary for us to know the true meaning of worship.
Regarding the issue of the Divine Unity (tawislsld) in worship, the Holy Qur'an has focused on the

following concepts:



1. Godhood or Divinity (ulhiyyah);

2. Mastership or Ownership (mislikiyyah);
3. Creatorship (khiliqiyyah); and

4. Lordship (rublsbiyyah).

That is, only the Being who possesses the abovementioned Attributes is worthy of worship, and since
the said Attributes can only be found in God, it follows that worship is due to Him alone, and now we

shall quote examples of Qur’anic verses in this regard:

1. Sisrat al-Fsiti<iah first mentions the Lordship and Mastership of God and then declares that worship is
exclusive to God alone:
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“All praise belongs to Allah, the Lord of the Worlds, the All-beneficent, the All-merciful, Master of
the Day of Retribution. You [alone] do we worship, and to You [alone] do we turn for help.”2

2. In a universal invitation, the human beings have been summoned to the worship of God who has

created all the human beings:
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“O mankind! Worship your Lord, who created you and those who were before you.”3

3. The apostles and prophets of God (‘a) are reminded that Godhood (u/hiyyah) is exclusive to God

alone. For this reason, they must worship Him alone:
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“We did not send any apostle before you but We revealed to him that ‘There is no god except Me;
so worship Me.”4

4. In another place, by citing that the Lordship (rublsbiyyah), Godhood (u/shiyyah) and Creatorship

(khisligiyyah) exclusively belong to God, all the human beings are invited to worship Him [alone]:

-~
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“That is Allah, your Lord, there is no god except Him, the creator of all things; so worship Him.”5

5. Addressing the Holy Prophet (1), it is thus stated in another verse:
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“To Allah belongs the Unseen of the heavens and the earth, and to Him all matters are returned.

So worship Him."6

6. In many verses, the idol-worshippers have been reproached for worshipping objects which cannot
give them neither harm nor benefit:
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“Say, ‘Do you worship, besides Allah, what has no power to bring you any benefit or harm?”7
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“They worship besides Allah that which neither causes them any harm, not brings them any benefit.”8
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“They worship besides Allah what has no power to provide them.”d
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‘Indeed those whom you worship besides Allah have no control over your provision. 10

What is Worship?

By studying the totality of the quoted verses, the meaning of worship (blsidah) can be inferred; that
worship means any word or gesture of humility and humbleness before a being that is believed to have

possessed all or some of the following characteristics:
1. He is Independent and Self-sufficient in His existence and existential perfections;

2. He is the Creator and Originator of all human beings and the universe, and all other creatures;



3. He controls anything and anyone what or who brings benefit and harm to the human beings and other

creatures; and

4. He has direct and total involvement or interference in the destiny of the human being and the
universe, and He occupies the station of [Exclusive] Lordship [over the entire Creation].

Therefore, the meaning of worship is constituted by two elements, viz. belief and action.

Belief is related to one of the abovementioned characteristics while action refers to any gesture coupled
with humility and humbleness, but mere belief or action cannot constitute what is called ‘worship’.

In addition to the fact that this point can clearly be established by studying the verses quoted above,

other proofs and pieces of evidence also indicate the same:

1. If we say that every gesture of humility before others — though not coupled with the belief in their
Creatorship or Lordship — is considered ‘worship’, we must declare that the child’s meekness in front of
her parents, the student’s humility before his teacher, the young’s show of respect to an elder, the
ignorant’s humbleness toward the learned, and the like are all examples of worship. As a result, doing
these gestures is an act of polytheism in worship although all these actions are encouraged and
appreciated by the religious law and reason. Meanwhile, polytheism is essentially evil and knows no
exception. For instance, the Qur'an has described it as a great injustice (su/mun ‘asiEm), 11 and injustice

is essentially evil.

2. Prostration (sajdah) in front of others is regarded as the ultimate stage of actual humility, yet as stated
in the Qur'an the angels were ordered to prostrate before Prophet ldam (‘a),12 and Prophet Ya‘qisb
(Jacob) (‘a) and his wife and children prostrated before Prophet Yissuf (Joseph) (‘@).13 If humility without
the belief in Godhood is an act of worship, it follows that the action of the angels, Prophet Ya‘qib (‘a)

and his children are clear manifestations of polytheism in worship.

3. In principle, it must be stated that humility of an imperfect being in front of a perfect being is one of the
universal precedents (sunan) governing the creation. Whenever an entity feels a sense of weakness and
inferiority toward another entity that is considered stronger and more perfect, he/it impulsively feels a

sense of humbleness and humility toward the other entity.

4. Then, in order to benefit from the said perfection and power or to be immune from any harm to be
brought by the other entity, through a suitable gesture, he/it would express his/its humility and
humbleness. The humility and modesty of an ignorant person in front of a learned person, a learned
person in front of a more learned person is among the many manifestations of the said innate humility,
and as such, reason (‘ag/) and natural disposition (firah) regard it as something laudable, although the
agent may be totally unaware of whether or not this action earns the approval and pleasure of the Law-

giver.



Therefore, once humility and lowliness is expressed on account of a perfection which exists in another
entity, we cannot consider it blameworthy and objectionable; in fact, such an action is rationally and

religiously laudable.

It is very well acknowledged that expressing humility in front of another person is not permissible in two

instances:

1. The person to whom humility is expressed is devoid of the perceived perfection for which humility is
expressed. It is like the case of someone who expresses humility in front of another person, thinking that
the latter person is learned or more learned than the former. In this case, what may be inadmissible
would be the action and not the agent, because the motive of the agent in doing so is desirable. Similar
is the case of someone who fasts on the day of ‘=id al-Filsr,14 thinking that it is the last day of the month
of Ramalsn. Although fasting on that day is blameworthy and prohibited from the perspective of

religious law, this kind of undue expression of obedience cannot be treated as ‘worship’.

2. The said being possesses the intended existential perfection but not as independent and intrinsic in
nature, as in the case of all beings in the universe. Now, if someone regards that existential perfection
as inherent in a being and independently his/its own and in spite of knowing that such being is created
by God and is in need of his Creator in many of his existential perfections, he still believes that some of
the existential attributes and effects are delegated to that being, and therefore, that being acts
independently of those aspects. In this case that person worships that being in view such belief he holds
and expresses humility and lowliness in front of that being. This kind of humility or worship is not only

inappropriate and blameworthy but also an act of polytheism.

At any rate, this conceptual analysis arrives at the same conclusion from a study of Qur’anic verses, and
thus, the essence of worship is constituted by two elements. One is belief and intention while the other is
actual humility and lowliness (belief and action).

The Wahhibr's and Polytheism in Worship

It becomes clear from the abovementioned points that the scope of polytheism in worship (manifest
polytheism and not the other levels of polytheism) is so restricted and it has two types: one is the
practical aspect while the other is the ideological aspect. That is, the expression of humility and lowliness
in front of any being other than God — in whatever manner — coupled with the belief in his/its Godhood

and Lordship.

The WahhrbEis15 have taken a very broad scope of polytheism, particularly in worship. According to
them, any kind of humility or humbleness expressed in front of any being other than God is considered
polytheism, particularly in worship. They cite two sets of Qur’anic verses to support this point. One set
refers to the verses that refer to the polytheism, particularly in worship, committed by the polytheists
during the time of Prophet Musiammad ().



In these verses, actions such as supplication, seeking intercession (shafs‘ah) and worshipping the idols
with the intention of seeking nearness (qurb) to God have been regarded by them, the Wahhiibls, as
examples of polytheism in worship. Another set refers to the verses which indicate that the polytheists
during the time of Prophet Muflammad () had acknowledged the Divine Unity in Creatorship and
Lordship. From this perspective, therefore, they were monotheists and not polytheists.

What can be concluded from these two sets of verses is that polytheism in worship has nothing to do
with the belief in the Lordship and Mastership of the Object of Worship (ma‘biid); it is rather concerned
with the performance of actions which are themselves considered acts of worship, and since worship is
exclusive to God, performing those practices toward any being other than God constitutes polytheism in
worship. This is the most important basis of the Wahhrbis in regarding as polytheists all other Muslims
and recognizing themselves as monotheists (muwalisid) with respect to worship.

Considering what we have stated in the discussion related to the Divine Unity in Lordship, the
incorrectness of this basis is manifest, for the polytheists during the time of Prophet Muiglammad ()
used to worship idols and other deities and their motive behind those acts of worship was to seek

proximity to God and winning the intercession of the deities before God, as declared by the Qur'an, thus:
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“They worship besides Allah that which neither causes them any harm, not brings them any
benefit, and they say, ‘These are our intercessors with Allah.”’16

And it also says, thus:
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“...and those who take guardians besides Him [claiming,] ‘We only worship them so that they may
bring us near to Allah’.”17

The polytheists (during the Age of Ignorance) supposed that since the Divine Essence is unfathomable
and one cannot comprehend the truth of His Essence, worshipping Him directly without any intermediary
is not possible. For this reason, they used to worship other beings such as angels, deceased pious
people and other creatures whom and which they believed to have some influence on the destiny of man
and the universe. By doing so, they were expecting to gain the intercession of their objects of worship

and thus attaining comfort in life, and to get nearness to the Lord of lords (rabb al-arbi=b).

Accordingly, the idols made of wood or stone were in reality representations of those deities and objects
of worship, although those deities and objects of worship were gradually forgotten in the public memory
and the idols became the real deities and objects of worship.



In any case, they used to worship their idols and objectes of worship, and as declared in the previous
discussion, belief in the Lordship and Mastership of the Object of Worship is implied in the meaning of
worship. This is so while none of the Muslims observes the rites and ceremonies which are performed
for the sake of saints (awliyis’) with the intention of worshipping them. They recognize God alone as the
only One worthy of worship and they worship Him alone.

They observe these rites and ceremonies with the intention of honor and reverence to the sublime
station of the saints who enjoy the special favor of God, and in reality, this in itself is a sort of worship to
God, just as some Wahhisbl scholars have interpreted worship (‘bisidah) to mean the performance of
any action (verbal or bodily) which earns the good pleasure of God and has been enjoined by the Quran
and the Prophet (#): 18
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There is no doubt that showing honor and respect to the prophets and saints of God (‘a) by means of
any action which is permissible and not prohibited by the religious law earns the pleasure of God, and it
is one of the manifestations of honoring the Divine sacraments (sha /ir Allh), and the Qur'an regards it
as an indication of the purity of hearts, saying thus:
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“And whoever venerates the sacraments of Allah—indeed that arises from God-wariness of
hearts. "19

Therefore, comparing the practices of Muslims with respect to the practices which are observed for the
sake of honoring the sublime station of the holy saints (awliys’) with the intention of worshipping God
and not worshipping the saints, with the practices of the polytheists with respect to their idols and objects

of worship which are done with the intention of worshipping them is totally incorrect and baseless.

If we are supposed to compare the Muslims’ visitation to the graves of pious people to something else,
we must do so with the rites pertaining to the visitation to the House of God (Ka‘bah), in general, and the
kissing of the Black Stone (fajar al-aswad), in particular, which are done with no intention other than

worshipping God and honoring the Divine sacraments.

At this juncture, one can know the refutation to all the Wahhisblsl objections to the other Muslim schools
of thought with respect to the Divine Unity in worship. They regard as manifestations of polytheism in
worship such practices as entreating (tabarruk) and imploring (istighsthah) the saints of God (awliys’),
seeking their intercession (fawassul), swearing to God by their right, seeking blessings (fabarruk) from



their remnants, making a vow (nadhr) for the buried ones (ah/ al-qub'sr), and the like.

And their basis is nothing but comparison of these practices to the practices of the polytheists during the
time of Prophet Mulammad (1) which are outwardly similar to each other. This is exactly their error
because outward similarity of two actions can never be the basis of uniformity of religious ruling for both
actions; otherwise, fighting and struggle in the way of God and in the way of ffgh£t20 must have the
same religious ruling, for they are the same outwardly and their only difference is in the intention or

motive, as the Qur’an testifies, thus:
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“Those who have faith fight in the way of Allah, and those who are faithless fight in the way of the
Rebel 21

The practices of the polytheists with respect to their objects of worship are coupled with the belief in the
Lordship and Mastership of their objects of worship and the intention of worshipping them, while the
practices of the Muslims in relation to the saints of God and their graves are in no way coupled with the
belief in their Lordship and Mastership and the motive is to worship God through giving respect and
honor to them as Divine sacraments — something which is acceptable and pleasing to God.

Review Questions

1. Concerning the issue of the Divine Unity (faws<d) in worship, what are the points emphasized by the
Holy Qur'an?

2. Elucidate the two elements that constitute the essence of worship.

3. In what way will humility and lowliness in front of any being other than God become laudable and in
what way will the same become blameworthy and unacceptable?

4. Why do the Wahhisblsls regard any gesture of humility and humbleness in front of any being other than

God as polytheism?
5. Write down the invalidity of the Wahhpibis! view on the Divine Unity in worship.

6. Are entreating (fawassul) and imploring (istighsthah) the saints of God (awliys) in conflict with the
Divine Unity (fawilsid)? Why?

1. Sigrat an-Nahrl 16:36.
2. Sirat al-Frtihsah 1:2-5.
3. Sirat al-Bagarah 2:21.
4. Sleirat al-Anbiyis’ 21:25.



5. Stgrat al-An‘gm 6:102.

6. Sirat Hgd 11:123.

7. Sksirat al-Mi’idah 5:76.

8. Sirat Y=nus 10:18.

9. Sirat al-Nahil 16:73.

10. Skeirat al-‘Ankabist 29:17.

11. SErat Lugmizin 31:13.

12. “And when We said to the angels, ‘Prostrate before Adam,’ they prostrated, except Iblis: he refused and acted
arrogantly.” (Serat al-Baqarah 2:34)

13. “And he seated his parents high upon the throne, and they fell down prostrate before him.” (Sizrat Yizsuf 12:100)
14. @d al-Fiter: the Islamic feast marking the end of the fasting month of RamadiEn. [Trans.]

15. Wahhisbis: follower of Muhiiammad ibn ‘Abdul-Wahhisb, the founder of the Wahhisbis sect. For a critical review of
Wahhabism, see Fyatullzh Ja‘far SsubhEEni, Wahhabism (Tehran: Naba’ Organization, 1996),
http://www.al-islam.org/wahhabism; [10] Hamid Algar, Wahhabism: A Critical Essay (New York: Islamic Publications

International, 2002). [Trans.]

16. Sirat YEnus 10:18.

17. Sirat al-Zumar 39:3.

18. Al-Jgmi‘ al-Farlgd, p. 290, quoting the book Al-Kalimit al-NEfi‘ah written by ‘Abd Allzh ibn Mulammad ibn ‘Abd al-
Wahhisb.

19. Srat al-[ajj 22:32.

20. The term telgghist, which has been used eight times in the Qur’an, applies to any idol, object, or individual that prevents
people from doing what is good, and leads them astray. Prior to Islam, tslfighit had been the name of one of the idols of
the Quraysh tribe. This name is also used to mean Satan. Moreover, the term is attributed to the one who rebels against
lofty values, or whose despotism surpasses all bounds and who claims the prerogatives of divinity for himself either
explicitly or implicitly. [Trans.]

21. Skeirat al-Nisl’ 4:76.

Lesson 12: The Attributes of God

Name (ism) and Attribute (“ifah)

The word ism has different applications. In its broadest function, it means any word which implies certain
meanings. In this application, ism is synonymous with kalimah (word) and it also includes ®arf (particle)

and fi/ (verb) in the parlance of the Arabic grammarians.

The second application of ism is that which is used in Arabic syntax, and it is one of the types of

kalimah, arf and fil being the other types.

Its third application is that which is intended in the parlance of the theologians (mutakallimiin) and it
means any word which indicates the very quiddity (mishiyyah) or essence (dhit) of an attribute (Fifah)
without considering its qualification (ittissf); examples are the words sam(sl’ (heaven), art (earth), rajul
(man), and jidsr (wall).


http://www.al-islam.org/wahhabism;

The word [sifah has also different applications. The theosophers (fukamis’) call the origins of derivatives
(mushtaqqisit) as zifah and the derivatives as ism. According to them, im (knowledge) and qudrah
(power) are [ifah while “silim or ‘alsim (knowledgeable) and qidir or gad=r (powerful) are ism.
Meanwhile, the theologians call the derivatives as Fifislt (fifahs or attributes) and the origins of
derivatives as ma‘nis (concepts). For this matter, 7im and qudrah are ma‘ni while ‘slim or ‘alsm and
qsidir or gadisr are Elifst. In other words, whenever we take into consideration the essence or quiddity in
the sense that it is qualified by a specific quality (walsif) or meaning, the word [ifah is used. 1
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“tlifah (attribute) is an ism (noun) which indicates some states of the dhist (essence), in the case of

“awsl (long), gakidr (short), ‘qil (intelligent), and the like.”2
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“In reality, ifah refers to the meaning which is exclusive to the qualified (maw:lsf) and what shares with

it [in the said description (wal<f)].”3

It must be noted that such technicalities are not much observed in practice, and they (ism and Elifah) are
used interchangeably.

The only word which has no descriptive meaning and is known as the exclusive Name of God is His
Name of Glory (ism jal<luh), i.e. Allsh, whereas other words such as A/-lim (the All-learned), A/-qi=dir
(the All-powerful), A/-Fayy (the Ever-living), Al-riszig (the Sustainer), A/-biigis (the Everlasting), and the
like are used both as Names and Attributes of God. For instance, in well-known traditions (a==ldsth), it
is said that God has Ninety-nine Names. With the exception of His Name of Glory, all are derivatives
and attributes.

Classifications of the Divine Attributes

The Attributes (ifsit) of Allah are classified in various ways:

1. The Attributes of Beauty and the Attributes of Glory

The Attributes of Beauty (5ifisit al-jam'sliyyah) or the Positive Attributes (sifisit al-thubisitiyyah) are
attributes which indicate the Perfect Being of God; examples are iim (knowledge) and A/-‘slim (the All-
knowing), qudrah (power) and A/-q<Idir (the All-powerful), khalq (creation) and A/-khislig (the Creator),
rizq (sustenance) and A/-rilzig (the Sustainer), and the like. The Attributes of Glory (slifslt al-jal=liyyah)

or the Negative Attributes (ifsit al-salabiyyah) are attributes which indicate deficiency and lack of



perfection and are thus negated from God. Examples are compositeness (tarkisb), corporeality
(fasmisiniyyah), space (makin), direction (jahat), oppression (£u/m), absurdity (‘abath), and the like. In

this regard, ©adr al-Muta’allinizin comments:

“These two terms (the Attributes of Beauty and Glory) are consistent with the expression dhisl /-jalsli wa
I-ikrsm (the Majestic and the Munificent) in the holy verse, “Blessed is the Name of your Lord, the
Majestic and the Munificent!”4 for the Attributes of Glory (sifsit al-jaltl/) are those attributes which make
the Essence of God immune from similarities with others. And the Attributes of Munificence (siifsit al-
akrcim) are those with which the Essence of God is adorned. Thus, God is described with the Attributes

of Perfection, and immune from deficiency with the Attributes of Glory.”5

The Negative Attributes have another function, and that is, they are attributes which indicate God’s
negation of deficiency; for example, A/l-ghanis (the Self-sufficient), Al-wiiid (the One), Al-quddss (the
All-holy), Al-Elam'=d (the Praiseworthy), and the like.6

2. The Attributes of Essence and the Attributes of Action

In dividing the Divine Attributes into the Attributes of Essence and the Attributes of Action, there are two

terminologies and two views involved:

1. In abstracting an attribute from the Divine Essence or describing the Divine Essence with that
attribute, whenever conception (falfawwur) of the Essence is sufficient and there is no need for any
conception of God’s agency (filiyyah), the said attribute is an Attribute of Essence or Essential
Attribute; examples are fayich (life) and A/-hayy (the Ever-living), ircidah (will) and mureid (the Willing),
ilm (knowledge) and A/-lim (the All-knowing), qudrah (Power) and A/-gidir (the All-powerful). And
whenever conception of God’s agency is needed [in abstracting an attribute], that attribute is called an
Attribute of Action or Agency Attribute; examples are khalg (creation) and A/-khtliq (the Creator), rizq
(sustenance) and A/-rizig (the Sustenainer), amitah (death) and Al-mumayyit (the Life-taker), akly’
(living) and Al-musayyr (the Life-giver), maghfirah (forgiveness) and A/l-ghisifir (the Forgiver), intiqisim
(vengeance) and A/l-muntagim (the Avenger), and the like.

2. Whenever the opposite or reverse of an attribute can be attributed to God, it is called an Attribute of
Action and whenever the opposite or reverse of an attribute cannot be attributed to God, it is called an
Attribute of Essence. Therefore, power, knowledge and life are among the Attributes of the Divine
Essence, because God cannot be described with the opposites of these attributes as their opposites
denote existential deficiency. But will (irfldah) is not one of the Attributes of Essence because describing
God with its opposite is not possible. For instance, it can be said that God does not will any form of

injustice toward His servants:

o8

%g@@’éﬁiﬁl&é%



“And Allah does not desire any wrong for (His) servants.”7

On this basis, justice (‘ad/) is one of the Attributes of the Divine Essence but according to the first
terminology, it is one of the Attributes of Action.

Of the two stated terminologies, the first is more popular and prevalent in the books of philosophy and

theology. In his A/-Kfsl, Musiaddith al-Kulayni has adopted the second terminology.8

The traditions which have regarded irisidah (will or willpower) as one of the Attributes of the Divine Action
have been interpreted on this basis. Sayyid Sharf al-Gurgfine has also adopted this terminology in his
Al-Ta'rsfst.9

3. The Real and the Relative Attributes

The Attributes of Essence have been divided into Real (flaqglcglsl) and Relative (/=) Attributes. A Real
Essential Attribute is that which can really be ascribed to the Divine Essence; for example, knowledge
and power. A Relative Essential Attribute is that which can be abstracted from the Real Attributes, but it
is in itself not really one of the Attributes of Essence; for example, the attributes of limiyyah (the state
of being the All-knowing) and gdiriyyah (the state of being the All-powerful) which can be abstracted
by taking into account the relation of knowledge and power to the Essence, and they have no reality
beyond the Essence and the attributes of knowledge and power.

The Real Essential Attributes are divided into the Purely Real (fagilgis-ye malls) and the Relationally
Essential Real (fagliqt-ye dhist al-isisfah). The Purely Real is that which pertains to no other than God;
for example, the attribute of life. The Relationally Essential Real is that which can also be applied to
other than God; for example, knowledge and power.

4. The Transmitted Attributes

Some attributes are called the Transmitted Attributes (cifsit al-khabariyyah).10 They are the attributes
which have been transmitted in the Heavenly Account (the Qur'an and the Sunnah), and if they were not
mentioned in the Heavenly Account, they could not have been established for God in a rational
discourse. Meanwhile, if we subscribe to their outward meaning, it will be tantamount to [the belief in]

anthropomorphism (tashbiyyah) and incarnation (fajassum).

In other words, such attributes are Attributes which are mentioned in allegorical Qur’anic verses and
traditions about the Divine Attributes; for example, wajh (face), yadd (hand), istiwis’ (to settle) and mujis’

(advent) which are mentioned in the following verses:



“Everything is to perish except His Face.”11

“The hand of Allah is above their hands. 12
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“The All-beneficent settled on the Throne.”13
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“And your Lord and the angels arrive in ranks.”14

Are the Names of Allah Tawqf?

The Names of Allah are said to be tawq©/fsl when we apply to God the Names and Attributes which are
mentioned in the religious sources (the Qur'an and the Sunnah) and we do not apply other names and
attributes. Most Sunnis theologians and some of their Shis‘ah counterparts subscribe to this view, but
others do not believe in the Names and Attributes of God to be tawq/f), considering it permissible to
apply any name or attribute which denotes God’s existential perfection and does not ascribe any

deficiency or fault to God.

Even in cases, therefore, where a name or attribute is mentioned in the Qur’an or traditions, yet its
application to God without any qualification or indication bespeaks defect or fault, these are not

permissible. For example, God is called z=Iri‘ (planter or grower) in this noble verse:
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‘Is it you who make it grow, or are We the grower?”15

This indicates God as the Originator of plantation and not its conventional meaning in human usage.
However, since the use of this term without any qualification or indication suggests its conventional
meaning which is not suitable to God, it is not permissible to apply it to Him. On the other hand, the use
of such terms as ‘the Necessary Being by essence’ (wijib al-wujsd bi ‘dh-dhiit), ‘the Cause of causes’
(‘illat al-‘ilal) and the like which are terms in theosophy, is permissible as they indicate the sense of

God’s perfection and negate any defect or fault in Him.



Here, one may demand for elaboration, and that is, if the application of a name or attribute to God is in
the context of an intellectual discussion or discourse and not in supplication or any act of worship, the
contention of those who deny God’s Names and Attributes as being tawgifs is valid. In the context of
supplication and any similar act of worship, it is safer to use the Names and Attributes mentioned in the
Qur’an, traditions and transmitted supplications. In this regard, the late ‘All&mah al-=abE=abls’ s has

some remarks which include the said elaboration:
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“Precaution in religion necessitates restriction in calling [God] to that which is received through
transmission. However, if a name is applied to God without calling Him by it, making decision in it is

easy.”16

In another place, the ‘Allmah has regarded naming (tasmiyah) and calling (nids’) as among the

supplements of worship (‘blsdah): 17
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At any rate, a reliable proof on the Names of Allah being fawqgfsl has not been established. The main
argument put forth by those who support that view is the noble verse 180 of Sisrat al-Arif:
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“To Allah belong the Best Names, so supplicate Him by them, and abandon those who commit
sacrilege in His names. Soon they shall be requited for what they used to do.”18

That the noble verse implies how the Names of Allah are tawq(sifsl depends on two things. One is that
the letter /&m in the phrase al-asmis’ al-susnis (the Best Names) is /sim ‘ahad; these are the Names
which are mentioned in the Qur'an and the Prophetic traditions (asid«th). Another is that i/slsld means
violation of those Names and applying other names to God although those names or attributes denote

perfection and do not imply any defect or fault.

Yet, none of these two points has been proved because the function of the [definite article] a/ in the first
case is absorption (istighrziq) and not ‘ahad. And its purport in the holy verse is that all the names known
to be the Best Names exclusively belong to God because there is no being more perfect and superior to

Him.

In every sort of perfection, therefore, its highest level belongs to God and i/slsd (violation) here may



possibly mean that the polytheists have committed sacrilege with regards to the Names of God and
through a slight change of terminology, they would apply those Names to the idols. For example, they
would change the word Allsh into A/-/sit and name one of their idols with it. They would alter the word
Al-‘akslz (the Most High) into A/-uzzls) and call another of their idols with it. 19

Another possibility of committing sacrilege against the Names of Allah is that some ignorant individuals
would call God with names which are below His Sublime Stations; for example, invocative phrases such

as Yl aba 1-maki<rim (O father of generosities!) and Y« abyalsl al-wajh (O white-faced!).20

Review Questions

1. Write down the meanings and applications of ism and Eiifah.
2. Elucidate the Attributes of Beauty and Glory of God.
3. Write down the remarks of fladr al-Muta’allihsin regarding the Attributes of Beauty and Glory of God.

4. Explain the two views regarding the division of the Divine Attributes into the Attributes of Essence and
the Attributes of Action.

5. State the Real and Relative Attributes of God.
6. What is meant by the Declarative Attributes (:iifisit al-khabariyyah)?

7. Explain how the Divine Names are being fawq(s/fs.

1. Fakhr al-DEn al-REzi, Shar Asm®’ Allgh al-Fusn, p. 27.

2. Sayyid Sharigf Gurgeni, Al-Ta'refit, p. 95.

3. Shaykh al-Mufizd, Awi/il al-Maglit, p. 61.

4. Slerat al-Ralgmisn 55:78. [Trans.]

5. [dadr al-Muta’allihign, Al-Asfir al-Arba‘ah, vol. 6, p. 18.

6. Amitn al-Islszm al-abarsls, Majma‘ al-Baykn, vol. 3, p. 503.

7. Sigrat Ghifir (or al-Mu’min) 40:31.

8. Muraddith al-Kulaynis, Ursisl al-KIfi, vol. 1, section (bib) on willpower (irfidah), p. 86.
9. Sayyid Sharif al-GurgiEnig, Al-Ta'riflst, p. 95.

10. ‘Abd al-Karzm Shahristnis, Al-Milal wa 'n-Nihal, vol. 1, p. 92.
11. Skrat al-QaFar 28:88.

12. Skrat al-Fat® 48:10.

13. Skrat &g HE 20:5.

14. Siarat al-Fajr 89:22.

15. Sigrat al-Witlgi‘ah 56:64.

16. Al-Mizisn figl TafsiEr al-Qur’en, vol. 8, p. 354.

17. Ibid., p. 345.

18. Sierat al-A'risf 7:180.

19. Habarsls, Majma‘ al-Baykn, vol. 3, p. 503.

20. Zamakhshare, Al-Kashshif, vol. 2, p. 180.



Lesson 13: The Knowledge of God

Knowledge is one of the attributes of beauty and perfection, and there is no doubt at all that this attribute
is confirmed for God. Muslim philosophers and theologians (nay, all theists) have a consensus of
opinions on this issue, although there is a difference of views and opinions on the quality and limits of

the knowledge of God.
The knowledge of God can be discussed in three levels, viz.
(1) God’s knowledge of His Essence,

(2) God’s knowledge of the creatures prior to their creation (knowledge about the things in the realm of

essence, or essential knowledge), and

(3) God’s knowledge of the creatures after their being created (knowledge about the things in the realm

of action, or active knowledge).

1. God’s Knowledge of His Essence

God’s knowledge of His Essence is an intuitive knowledge or knowledge by presence (iim-e susrs);
so is the human being’s knowledge of himself. Basically, knowledge means the presence of the known

(ma1=m) before the knower (Flim).

If the creature is devoid of corporeality, the reality of that creature is undoubtedly present to himself, for
that which hinders the presence of such a thing to himself is its corporeality and changeability, and since
God is free from corporeality and changeability, His Essence is present in Himself and He has

knowledge of His Essence.

2. God’s Essential Knowledge of the Creatures

As to the nature of God’s Essential knowledge of the creatures, different views have been transmitted.
These views are related to three issues. One is whether God’s Essential and prior knowledge of the
creatures is intuitive (fwEErs) or acquired (swil/). Another [issue] is whether God’s prior knowledge of
the things is general (jm/e) or detailed (faf<i=/)). And the third [issue] is whether God’s prior knowledge
pertains to the existence (wuj=d) or the quiddity (misihiyyah) of things.

2.1. Shaykh al-Ishriiq’s View

God’s prior knowledge of the creatures is intuitive (uisrs) and general (jmi/s) and pertains to their

existence (wuj<d). This view has been adopted by Shaykh al-Ishriq1 and his followers. According to



this view, since God is knowledgeable of His Essence, and on the other hand, the Essence of God is the
Cause behind the coming into existence of the creatures and knowledge of the Cause leads to the
knowledge of the effect in general, it follows that God is essentially knowledgeable of all the things in the

universe and His knowledge is intuitive and general.

The problem with this view is that detailed knowledge is superior to general knowledge. In this case,
based on the said view, God’s Essential knowledge of the creatures cannot be the most perfect
knowledge. This is so while the Essence of God possesses all perfections in the highest degree

possible:
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“To Allah belong the Best Names. 2

2.2. Mu‘tazilah View

God’s prior knowledge of the creatures is acquired (cw/sl) and detailed (tafsis/s]) and pertains to their
quiddity, because prior to being created, their quiddity possesses a sort of subsistence (thubiit)
(mishiyysit-e ma‘d<mah or non-existential quiddities) and subsistence includes existence (wujisd). This
view has been ascribed to the Mu‘tazilah who subscribe to the notion of pre-eternity subsistents
(thebitst-e azaliyyah).

In addition to the fact that as will be proved later, there is no place for acquired knowledge in God, the
problem with this view is that subsistence (thublsif) is equal to existence (wujisid) and anything which does
not exist has no objective subsistence. Therefore, belief in the pre-eternity subsistents is basically

incorrect.

2.3. Ibn Siinis’'s View

God’s prior knowledge of the creatures is a detailed and acquired knowledge which pertains to the
mental existence of the quiddities. For instance, when a person wants to do certain things, prior to their
realization, he has detailed knowledge of them and this knowledge pertains to the mental existence of

the quiddities of his actions. Ibn Siinisl and his followers have adopted this view.

The problem with this view is that acquired knowledge is related to the creatures which are in contact
with matter in their essences or actions. By means of their faculties of sensory perception, they develop
perception of the corporeal beings and present in themselves the quiddities of those beings and have
knowledge of them. And through those mental quiddities, they also become knowledgeable of the actual
existence of the things.3 And since God is immune from corporeality in terms of both Essence and
Action, acquired knowledge has no place in him. God’s knowledge of His Essence or His Actions is an

intuitive knowledge.



2.4. sladr al-Muta’allihisin’s View

God’s prior knowledge of the creatures is an intuitive knowledge and as to whether it is general or
detailed, it is general as well as detailed, because in Essence, God is straightforwardly entitled to the
existential perfections of all the creatures. Since existence is a single reality and has different levels, the
highest level of existence is no other than God’s Being. It is evident that every perfect [being] has

deficient existential levels in addition to a level of perfection which has no deficiency.

Due to the fact, therefore, that God is not devoid of any of the levels of existential perfection, He
automatically and solely possesses all the existential perfections which diversely and pluralistically exist
in the creatures. From this perspective, therefore, God’s Essential knowledge of the creatures is a
general (jm/s) knowledge (jmil/ in the sense of simplicity and oneness in contrast to fafsis/ in the

sense of multiplicity and plurality).

Meanwhile, after the coming into existence of the things, nothing shall be added to the knowledge of
God, because no change takes place in the Divine Essence. From this perspective, God’s eternal

knowledge of the creatures is general as well as detailed.

If we assume that a person is knowledgeable of all the issues within a field of science in the sense that
he has mastery of that field in that he has prior knowledge and answer to any question within that field
and that the answers he gives do not add anything to his knowledge, in this case the existence of
multiplicity with respect to the answers he gives does not cause any change in his knowledge. He has
knowledge of all the issues before and after giving his answers.

That which changes is the existence of answers which have general existence (simple and identical) in
the essence of the knower, while having detailed existence (multiple and diverse) in his action. Yet, no
change has found its way in the essence of the knower and his knowledge. Once it occurs that such an
assumption is possible in the case of the human being, why is it not acceptable with respect to God who
is the Necessary Being in essence?

This view has been put forth by ladr al-Muta’allihizin and accepted by all followers of the Transcendental
School of Philosophy (fikmat al-muta’sliyah), and it is the best interpretation ever presented to explain
God’s eternal knowledge of the creatures. Traditions (asizdith) also confirm this view. For instance, it is

thus stated in some traditions:
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“His knowledge of it prior to its existence is like His knowledge of it after its existence.”4

Ayysb ibn Nilsl asked ImiEim al-gde (‘@) in a letter, thus: “Was God knowledgeable of the creatures

prior to their creation, or not?”



The Imisim (‘a) thus wrote in reply to him: “God was knowledgeable of the creatures before creating

them, just as He has knowledge of them after their creation.”s

As such, God’s knowledge of the creatures in the realm of essence prior to their creation necessitates
God’s knowledge of His Essence, just as the existence of the creatures depends on the existence of the

Divine Essence:6
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God’s Present Knowledge of the Creatures in the Present

God’s knowledge of the creatures after creating them — or, God’s knowledge of the creatures in the
realm of action — is a detailed intuitive knowledge, but it is not identical with God’s Essence because the
assumption is that this knowledge is in the realm of action and action is outside the essence. Here, the

reality of the creatures is that they are God’s action and His knowledge as well.

As an analogy, it can be likened to the human being’s knowledge of the mental forms he creates. The
reality of these forms is also his action as well as his knowledge. That is, the said mental forms by
themselves are present in him, and at the same time, they are his action and effect. Interpreting God’s
present knowledge of the creatures in this way is one of the initiatives of Shaykh al-Ishrisig. On this
basis, there is no difference between the immaterial and material beings, for all of them are an effect and
action of God, and their reality is the link itself to the Divine Being, and they are all in the presence of
God.7

The Divine Proofs

From the explanation of the three levels of God’s knowledge, the proofs of God’s knowledge can also be
inferred. The proof of God’s knowledge of His Essence is indeed the immunity of the Sacred Divine
Essence from materiality and physical properties. Since the immaterial being is the very presence
(Fudur), whenever that Being is self-existent and does not depend on other beings, His existence is
present for Himself. The reality of knowledge is also nothing except presence (fludisr) and exposure
(inkish(sIf).

The proof of God’s knowledge of the creatures in the realm of essence (prior to their creation) is that the
Essence of God is the Cause of the creatures and He has knowledge also of His Essence. Therefore,
He has knowledge of the creatures and knowledge of the cause necessitates knowledge of the effect;

hence, God has knowledge of the creatures.

Moreover, the creatures are actions of God, the Exalted, and at the same time, they have rules and

stability, order and harmony, and once an action has such characteristics, it is a proof of its agent’s



knowledge and awareness. The rules and stability of the universe, therefore, is a proof of God’s prior

knowledge of it [and its components].

The proof of God’s knowledge of the creatures in the realm of action (knowledge after creating them) is
that the creatures are actions and effects of God, and the essence of action is nothing but the link and
attachment to the essence of its agent (f%/), and as a result, it is present before its agent and cause.

The reality of the universe, therefore, is present before God and He has intuitive knowledge of it.

In his Tajred al-I'tigisd, Muflaqgiq al-Fslsl has expressed the said argument in these words:
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That is to say that the laws and stability of the universe, the immateriality of the Divine Essence and
emanation of the existence of all beings from God are proofs of God’s knowledge [of His Essence and

the creatures].8

The All-hearing, the All-seeing and the Perceiver

In many verses of the Qur'an, God is described as the All-hearing (a/-sam®‘) and the All-seeing (a/-
balslsr).9 These descriptions have also been mentioned in the traditions as God’s Attributes of Beauty.
There are two views concerning the the meaning of al-same* and a/-baklsr. One is that they refer to
God’s knowledge of audible and visible things, and the other is that they are separate Attributes. 10

The first view which is adopted by the philosophers and erudite theologians is acceptable. And perhaps
the reason why a/l-sam'‘ and al-ba’sir have been specifically mentioned in the Qur’an and traditions is
that these two faculties of sensory perception have more prominent role in the knowledge of human
being and he who usually expresses his knowledge by seeing and hearing. For this reason, once it is
said that God is All-seeing and All-hearing, one can imagine better the all-pervasive knowledge of God

in relation to himself and his actions, and as a result, this will contribute much in his further training.

The attribute of /drisk (apprehension) or al-mudrik (the Perceiver) has not been mentioned in verses of
the Qur'an as an Attribute of God, but in view of the holy verse, “Yet He apprehends the sights,”11 which
ascribes the action of apprehension to God, 12 theologians have abstracted from it the attribute a/-
mudrik. There is also a difference of opinions on the meaning of idrick. Some have considered it an
attribute distinct from %/im (knowledge) while others have interpreted it to mean knowledge of the details.
And the latter opinion is acceptable. 13

Review Questions

1. Write down the three levels of God’s knowledge.



2. Is God’s knowledge of His Essence intuitive (fudri)) or acquired (swils/s)? Why?
3. Write down the view of Shaykh al-Ishriziq about God’s prior knowledge along with the criticism to it.

4. Write down the view attributed to the Mu‘tazilah about God’s prior knowledge along with the criticism
to it.

5. What is Ibn SEni’s view about God’s prior knowledge? And what is the problem with it?
6. Write down ladr al-Muta’allihizin’s view about God’s prior knowledge.

7. Explain God’s eternal knowledge of the creatures by citing a tradition (fadith).

8. What type of knowledge is God’s knowledge of the creatures after creating them?

9. Write down two proofs of God’s knowledge.

10. What is the meaning of God’s being the All-hearing (a/-sami‘) and the All-seeing (a/-ballsr)?

1. Shaykh al-Ishraq refers to Shahizb al-Disin Yalislysl Suhrawards (b. 1155), a towering figure of the llluminationist (ishrizlqs)
School of Islamic Philosophy. [Trans.]

2. Sisirat al-A'rieif 7:180.

3. Refer to the discussion on knowledge, knower and known in the books of philosophy.

4. Uilel al-Kiefig, vol. 1, “Kitisb al-Tawltlzd,” section (bizb) on the Attributes of the Essence, adlisth 2.

5. Ibid., fadith 4.

6. [adr al-Muta’allihzn, Al-Asfir al-Arba‘ah, vol. 6, p. 179. For further information in this regard, see ‘Alls Rabbiini
Gulplelygeni, Ayelsls al-tlikmah, vol. 2, pp. 544-547.

7. [9adr al-Muta’allihizin and ‘Allgmah al-abligable’sl have made a distinction between immaterial and material beings.
Accordingly, the presence of the immaterial beings is by themselves without any medium while the presence of the material
beings is through the medium of the presence of their immaterial forms in the immaterial world. That which is stated in the
text is the pertinent viewpoint of Flakisim Sabziwlrs which seems to be stronger. See Ayt al-Flikmah, vol. 2, pp. 547-548.
8. Kashf al-Murfd, station (maqifiad) 3, chap. 2, issue 2.

9. The descriptions al-sami‘ and al-baler as Attributes of God have been mentioned 41 and 42 times, respectively, in the
Qur’an.

10. Qawid al-Murizd, p. 90.

11. Slerrat al-An‘sm 6:103.

12. Felsil Migdied, Irshid al-Esliben, pp. 206-207.

13. Ibid.

Lesson 14: God’s Power and Will

Power and ability are among the attributes of existential perfections, and God who possesses all

existential perfections has also the attribute of power (qudrah). God, therefore, is All-powerful and All-



mighty. There is no dispute that God possesses this attribute, but there are different views on the

essence of power and the extent of God’s power.

The Essence of Power

There are two views about the definition of power and who the powerful (gidir) is:

1. QEdir is He who has an attribute through which it is possible for Him to do or not to do a certain
thing. 1 This definition is acceptable to a group of the theologians.

2. Qudir is He who does something if He wants to and refrains from doing something if He wants to.2

This definition is acceptable to the philosophers and another group of the theologians.

The meaning of both definitions is that the powerful is not concomitant with an action or abandonment of
an action. In other words, the powerful agent (f</%/) is he who is not compelled to do or not to do
something; rather, he is independent. Power, therefore, is equal to or a concomitant of free-will
(tkhtiysrr). The opposite of the powerful and independent agent is the compelled and unfree agent who
has no ability not to do something and whose action is certain and determined. The differences between

free and unfree agent are the following:

1. The free agent is aware of his action as making a choice necessitates awareness, but the unfree

agent is not aware of his action.

2. It is possible to separate action, in terms of the essence of the agent, from the agent, but it is

impossible to distinguish the action from the unfree agent.

3. Since power is the same with respect to doing or not doing something, the powerful and free agent
wills for his action. Hence, free action is tantamount to willpower (ircidah), but the action of the unfree

agent is not tantamount to willpower (as it is an involuntary action).

It becomes clear from what has been said that after the materialization of willpower, free action becomes
incumbent and definite, but this incumbency is subsequent to willpower and free-will, and it has no

contradiction with the independence of the agent.

It is to be noted that in philosophical parlance, God has eternal will and providence in creating every
being with total ability and since they are creatures devoid of materiality — such as the intellects (ug/) —
the essential possibility of their ability is absolute and not restricted by specific potential possibility, time,
place, and relationship. Such beings are not temporally contingent and they constantly receive the grace
of existence from God. As a result, this belief has no contradiction with the independence of God, for
according to their belief, God constantly bestows existence to them by His eternal will. On account of this
belief, therefore, the philosophers must not be thought to be against the independence of God, as this
attribution can be seen in the remarks of many theologians.3



The Proof of God’s Power and Will

Agitation or compulsion in action can be imagined when the agent is overtaken and compelled by a
superior being. In this case, the agent can be considered forced and agitated; that is, the superior being
imposes the action to the agent and influences him to do so contrary to his desire.

In view of the fact that God is the most Superior Being and He is not compelled and overpowered by any
being, agitation and compulsion in action cannot be imagined concerning Him. Therefore, He has

created the universe with power and will.

In other words, power and will are among the attributes of existential perfection, and the human nature
or disposition (fitirah) which leads to the existence of God makes him recognize the Perfect and

Supreme Being who possesses all existential perfections.

In addition, the order and stability of the universe are a clear tertimony to the power and will of a Creator,
just as they indicate His knowledge and cognizance. As such, whenever referring to the creation of the
heavens and the earth the Holy Qur’an calls to mind that their creation guides the human being to the
power and knowledge of the Creator, as it has been stated, thus:
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“It is Allah who has created seven heavens, and of the earth [a number] similar to them. The command
gradually descends through them, that you may know that Allah has power over all things, and that Allah
comprehends all things in knowledge. "4

This argument has also been pointed out in the sayings of Imism ‘Al (‘a):
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“He showed us the realm of His Might, and such wonders which speak of His Wisdom.”5
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“And He has established such clear proofs for His delicate creative power and great might.”6



The Extent of God’s Power

The proofs of God’s power indicate the vast expanse of His power. The vast expanse of power has two
meanings. One is that God is capable of creating any essence (dhisif) or quiddity (m©hiyyah) which is a
possible being (mumkin al-wujsid) although He has not created every possible being according to His

wisdom, knowledge and will.

Instead, He has created that which is necessitated by the system of what is best and most wholesome.
Another meaning is that all creatures are linked with the power of God. From this perspective, there is no
difference between the physical and non-physical beings, human and non-human. As a result, the

human actions are also within the realm of the vast expanse of God’s power.

The term “universality of God’s power” contained in books of theology refers to the second meaning.
This point is raised here because some theologians have set limits on the scope of God’s power. For
instance, some of them have said that the power of God has nothing to do with the undesirable actions
done by human beings because they believe that such a link between God’s power and those actions

necessitates attributing them to Him which is in conflict with the principle that God is free from evil acts.7

The reply to this is that the criterion for linking power to the creatures also exists in the human actions,
and that is their being possible beings (mumkin al-wujsid). No possible being could exist without the
power of God. As Mulflaqqiq al-Elgssl has said,
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“And the universality of the Cause necessitates the universality of the Attribute [of Power].”8

That is to say that the cause and criterion for linking God’s power to the creatures (their essential
contingence) is general. The link of God’s power to the creatures, therefore, is also general and

universal.

Meanwhile, an abominable act — on account of its being abominable — cannot be ascribed to God, but
rather from the perspective of its existence and reality that it is encompassed by the power of God and in
this perspective, it is not abominable.

From the cosmic point of view, for example, honesty and lying are the same and in this perspective, they
are both ontologically ‘good’ but moral goodness and evil are derived after the materialization of speech

(fakallum) and judging them with the dictates of reason and religious laws.

That which conforms to the laws of reason and religion is good, otherwise it is bad. And the basis of this
conformity or non-conformity is indeed the freewill and desire of the human being; hence, moral

goodness or evil can be traced back to his action.



Power and Potentiality

Power (qudrah) is a characteristic of the agent (f=i/) while potentiality (imki=n) is a characteristic of action
(fih). In other words, power is the attribute of the powerful (g=ldir) while potentiality is the attribute of the
possible (magd=rr). There is a talk, therefore, about the link of power to action; potentiality (as opposed
to obligatoriness (wujsb) and refusal (imtinis‘)) has been given as presumption on the issue or linkage of
power, because the obligatory (wisjib) and impossible (imtinl‘) — on account of concomitance with
necessity (Fartrah) — cannot be subjected to or bound by power.

Necessity in the Necessary by Essence (wEjib bi ‘dh-dh=t) means that the Wjib is not in need of the
link of an external power to His existence. And necessity in the impossible by essence (mumtani bi ‘dh-
dhisif) means that its absence it definite and its existence is impossible. As such, it is will not be bound by

power because the role of power is to exert influence and bestow existence.

Reply to Some Misgivings

At this juncture, one can easily reply to some misgivings in relation to the universality of God’s power:

1. Can God create a being which He cannot annihilate after creating it? If He cannot, it follows that His
power is limited and if He can, it follows that after creating it, His power is limited with respect to the

continuity of its existence.

The reply is that such a being is impossible by essence, because the hypothetical being is possible by
essence (mumkin bi ‘dh-dhist) and necessary by essence (wejib bi ‘dh-dhisit) at the same time. Being a
created one (makhl<q) it is possible by essence and being perishable, it is impossible by essence. And

this is contradiction in essence and essential impossibility.

2. Can God create something similar to Himself? If He can, it follows that the principle of His uniqueness

is void and if He cannot, it follows that His power is limited.

The reply to this is that such a being is impossible by essence, because if he is similar to God, it follows
that he is the Necessary Being by essence, but since he is created, he is tantamount to non-being and
possible being by essence, and to be possible by essence and necessary by essence at the same time

is contradiction in essence, and it is impossible.

3. Can God put the universe inside a chicken egg without making the universe become smaller or the
egg becoming bigger? If He can, it follows that the law of proportionality of the container (<arf) and the

contained (malsrieff) is invalid and if He cannaot, it follows that His power is limited.

The reply is that this assumption necessitates impossibility because as hinted in the misgiving itself, the
proportionality of the container and the contained is a rational principle and denial of it necessitates

contradiction. That is, the contained is proportional and at the same time not proportional to its container,



and thus, not bound by power.

In reply to this question, Imem ‘Al® (‘a) has said:
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That is to say that impotence or inability has no place in God, the Blessed and Exalted, and that which is

raised in the question is impossible.9

Review Questions

1. State the concept of power and write down the two views in this regard.

2. State the difference between the free (mukhtiir) and unfree (mawjib) agent.

3. State the proof of God’s power while considering His being the absolutely perfect.

4. Explain the proof of God’s power while considering the stable system of the universe.

5. Write down the reason for the vast expanse of God’s power along with its meaning.

6. What is the meaning of the term “universality of God’s power”?

7. Can the power of God be bound by things which are existentially impossible by essence? Why?
8. Can God create a being which He cannot extinguish after creating it?

9. Can God create a being like Himself? Why?

1. Talkhislsl al-Mulsalslsil, p. 269.

2. Qawid al-Murid, p. 82.

3. In this regard, see Talkhls al-Muiaklsil, p. 268; Qawls'id al-‘Aq/'id, pp. 49-50; Irshizid al-Elslibin, p. 183.
4. Strat al-Falaq 65:12.

5. Nahj al-Balrghah, Sermon 91.

6. Ibid., Sermon 165.

7. This notion has been attributed to the Mu'‘tazilah school of thought.

8. Kashf al-Murd, station (maqiad) 3, chap. 2, issue 2.

9. Shaykh al-Fladiq, Al-TawX#d, section (bb) 9, Fadrith 9.



Lesson 15: Life, Pre-existence and Eternity

Divine Life

One of the Attributes of Perfection of God is that of Life (fay©h), as the name A/-sayy (the Ever-living)
is one of the Most Beautiful Names of God. The name A/-ayy has been applied to God in verses of the
Holy Qur’an, and in most cases, it is accompanied by the name or attribute A/-qayysm (the Self-

existing). For example, it is thus said:
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“Allah—there is no god except Him—is the Living One, the All-sustainer.”1

In one verse, God has been described as the Living One who does not die:
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“Put your trust in the Living One who does not die.”2

In a verse quoted earlier, the expression of praise (kalimah al-tahl<l) — Ls ilsiha illallsh (There is no god
but Allah) — comes before the Name A/-layy, but in other verses, the said Divine Name comes before

the expression of praise:

2
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“He is the Living One, there is no god except Him. So supplicate Him, putting exclusive faith in
Him.”3

This verse points to Eternal Life as exclusive for God, showing that except Him, no one is ever-living,
just as Godhood (u/shiyyah) is exclusive to God. What is meant, therefore, by A/-Fayy in the verse “He
is the Living One” and the like is “the Living One by essence” (a/-ayy bi ‘dh-dhiit). It means that there
is no Living One by essence except God and other beings receive the bounty of life from Him.

As such, God is the Living One by essence and the Origin of the lives of other beings, and this is the
meaning of His Self-existence (qayy<miyyah). Al-qgayyism (the Self-existing) means that God is the
Ever-standing and the Subsistence-bestower to the creatures, and since His Life is essential and

necessary, He knows no death and annihilation.



The Essence and Classifications of Life

sayish (life) has various functions:

1. It means existence and being. It is in view of this meaning of life that the absolute existence is called
‘ever-flowing life’ (claytsit al-slsriyah).4 In the Holy Qur’an, atslyis’ (to give life) is applied to creation and

origination. For instance, it is thus stated:
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“It is He who gave life then He makes you die, then He brings you to life. Indeed man is very
ungrateful.”s

The phrase allyskum (He gave you life) is synonymous with the phrase khalgakum (He created you) in

this verse in which the opposite of [Fayih (life) is non-existence:
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“It is Allah who created you and then provided for you, then He makes you die.” 6

2. Fayish means derivation of the desirable effects from every thing, and the opposite of Fayich in this
function is non-derivation of the desirable effects from every thing. For example, the revival of the earth
means the growing of plants in it and its fertility and productivity, and the opposite is the ‘death of the
earth’. The life of the human being lies in taking a step toward innate guidance and thus he must be a
reasonable and religious person. For this reason, the Holy Qur'an has considered religion the human
being’s life, for the true religion which is Islam is concomitant with the Divine disposition (firah).7

3. Fayish means a salient feature of the existent which is the source of performance of volitional acts.
This kind of life can be found in the various types of animals and through scientific studies, it has been
discovered that it also exists in plants (or at least some of them). This kind of life has some salient
features such as self-protection, environmental adaptation, habit and disposition, nourishment, growth,
reproduction, objective-setting and selection, awareness and potentiality. The last two features
(awareness and potentiality) are the most important and they manifest more in the human being. For this
reason, philosophers have defined life with these two salient features:
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That is to say that life means the existence of a thing in the form of actions that emanate from living

creatures — conscious actions on the basis of power and freewill that emanate from them.8



Let us elaborate [this aforesaid idea].. In studying the creatures, the human being has found them to be
of two types. One type consists of the creatures which have only one state as long as they exist in terms
of sensory observation. Stones and similar objects belong to this type. The second type consists of
creatures whose powers and actions stop in many cases although they exist and in terms of sensory
observation, no defect can be found in them. Examples of this type are the human beings and various
types of animals and plants.

In many instances, although their physical faculties and senses are sound, they cannot make certain
moves and turns. At this point, the human being has arrived at the conclusion that this kind of creatures
— in addition to the sensory and physical faculties and powers — has a distinctive feature which is the
very source of feelings, mental perceptions and actions anchored in knowledge and free-will. That
feature is called ‘life’. Therefore, life means a kind of existence from which knowledge and power

emanate: 9
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The Essence of Life with Respect to God

From the previous analysis, it becomes clear that Fayih (life) — especially in its last meaning —is a
degree of existential perfection which is realized in every creature according to its capacity and level.
Knowledge, power and will can be regarded as among its properties and effects. The essence of life with

respect to God, therefore, is an attribute which is concomitant with the said features and effects.

Of course, these features and effects are proportionate to the existential level of God which is the very
Necessity (wujEib) and Pure Existence (&irf al-wujsid). Hence, although the meanings of the Attributes
and Names with respect to God — as well as to others — vary, their manifestations point to an Indivisible
(bas®sl) and Pure (ilirf) Being who is the very Life, Knowledge and Will, [and the ultimate source of all
who have life, knowledge and will].

The Proof of Divine Life

Given the previous discussions, the proof of Divine Life also becomes clear, for once an attribute is from
the existential perfections in the sense that it exists from the perfections of the Existent by Himself (and

not from the perfections of a specific natural, partial or similar existent), no doubt, God is entitled to that

perfection, for in the Necessary Being by essence, there is no room for deficiency and contingence. Any
attribute which can be conceived for Him by general possibility (in the sense that its materialization for

Him is not impossible), definitely exists in Him.10

In his Tajred al-I'tiqi<d, after proving [the existence of] power and knowledge in God, Muflaqqiq al-Flssf
has said:
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“Every powerful [and] knowledgeable [being] is necessarily living.”11

That is, every powerful and knowledgeable creature is definitely alive, and since God is Powerful and

Knowledgeable, it follows that He has the Attribute of Life.

Pre-existence and Eternity

All religious and theist personalities recognize God as Pre-existent (azal)), Eternal (abad), Everlasting
(gqad<m), Abiding (bgr)), and Immortal (sarmad(s). There are two viewpoints on the interpretation of
these attributes:

The first viewpoint which is popular and acceptable within the circle of philosophers is that these
attributes have been interpreted in relation to time. On this basis, pre—existence (azaliyyah) and pre-
eternity (gadam) means that God has existed in all the past periods, nay even before any earliest period
that could be conceived, while eternity (abadiyyah) and subsistence (bagll) means that God will exist at
all times to come. And immortality (sarmadiyyah) means that God’s Being will exist at all times — both
past and present. It is worth mentioning that the scholastic theologians (mutakallimisin) have divided time
(zamisn) into implied (mugaddar) and ascertained (muflaggaq) [of the real and hypothetical time], and
what they mean by time in interpreting the abovementioned attributes is its general meaning.

This viewpoint is not free from controversy, for it is true that no time does God not exist can be assumed
but measuring pre-existence and eternity on the basis of time necessitates treating God as a temporal
being. This is so while God is behind time as commonly acknowledged by the theologians and
theosophers. In reality, this interpretation stems from a superficial and ordinary understanding of the
existence of God.

The second viewpoint which is adopted by the theosophers maintains that pre-existence and pre-
eternity means that God’s Being is not preceded by non-existence — whether non-existence by
separation (maffriq) or non-existence by combination (maj<mi‘) — as He is the Necessary Being by
essence, and eternity and subsistence imply that there will be no non-existence (‘adam), posterior
(/=I=ig) and accidental states (7=ris)) in God’s existence as He is the Necessary Being by essence. In
other words, since God is the Necessary Being by essence, non-existence or non-being — prior or

posterior — has no place in Him.

Whenever we refer to prior non-existence, it is called pre-existence (azaliyyah) and pre-eternity
(gqadam). Whenever we mean posterior non-existence, it is named eternity (abadiyyah) and subsistence
(baq). And whenever we imply both aspects, it is described as immortality (sarmadiyyah). Sometimes
sarmadiyyah is used as synonym of abadiyyah and baq', as in the following expression of Mulflaqqiq al-
(sl



311 AT i ole I ssa 3l Dsags.
“And being the Necessary Being implies immortality and the negation of added qualities.” 12

That is, being the Necessary Being proves that God is immortal and that His immortality and subsistence
are identical with His Essence and not through the medium of a quality separate from His Essence (in

contrast to Abls ’I-fasan al-Ash‘ars’s notion of God’s subsistence as separate from His Essence).

The expression quoted above shows that the late isisisl has measured immortality on the basis of God’s

being the Necessary Being by essence and not on the scale of lack of temporal beginning and end.

Review Questions

[y

. State God’s Attribute of Life while keeping in view verses of the Qur’an.

N

. Explain briefly the different usages of Fayih (life).

3. Write down the definition of sayish by the philosophers with elaboration.

N

. Explain the essence of life with respect to God.

(¢, ]

. Write down the proof of God’s life.

o

. State the theologians’ viewpoint on pre-existence and eternity.

\'

. Write down the pre-existence and eternity of God from the viewpoint of the theosophers.

1. Slzrat al-Baqgarah 2:255; Sizirat =l ‘Imrizn 3:2.

2. Sirat al-Furggn 25:58.

3. Stzirat al-Ghifir (or al-Mu’min) 40:65.

4. ak®@m Sabziwlr, Shard al-AsmE’ al-Husn, p. 238.

5. Skrat al-Fajj 22:66.

6. Sirat ar-Rgm 30:40.

7. ‘Allgmah al-gablzigab’ld, Al-Mizisn gl Tafsir al-Qur’n, vol. 1, pp. 51-52.
8. [adr al-Muta’allihicn, Al-Asfir al-Arba‘ah, vol. 6, p. 417.

9. ‘Allrmah al-rabki=abi’s, Al-Mizign fie) TafsiEr al-Qursn, vol. 2, pp. 328-329.
10. [=adr al-Muta’allihign, Asfir al-Arba‘ah, vol. 6, p. 418.

11. Kashf al-Murid, station (magiad) 3, chap. 2, issue 3.

12. Kashf al-Murid, station (magiad) 3, chap. 2, issue 7.



Lesson 16: The Divine Will and Decree

One of the Attributes of Perfection of God is that of will (ir<idah) and decree (mashiyyah), as Al-murisd
(the Desirous or Willing) is considered one of the Divine Names. In the Holy Qur’an, the words
mashiyyah, irsidah and al-murd have not been used for God, but in many verses the phrases she’
Allsh, yashi’ Allish, arsid Allh, aradni, yursd Allsh, and nurisd have been used.

In view of these action words, the attributes of mashiyyah and irsdah and the nouns shis’s (decree-
giver) and murtsld can be abstracted and used as the Attributes and Names of God. In addition, the

usage of the said Attributes and Names can also be found in Prophetic traditions. 1

Some theologians have regarded will and decree as an attribute while others have treated them as two
separate attributes, and something has been transmitted regarding the dimensions of the difference
between the two.2 What can be inferred from the Qur'anic usages of these two words is that mashiyyah
is only used in cosmic (fakwisn’sl) matters while irsdah is used in cosmic as well as legislative (tashri )
matters. Keeping in view the totally of [relevant] verses of the Qur'an and traditions, it can be argued that

with respect to God, irsidah and mashiyyah refer to an attribute.

Some Views on the Essence of Will

Different views have been expressed by philosophers and theologians on the essence of will (irfidah)

with respect to God and whether it is one of the Attributes of Essence or one of the Attributes of Action:

1. God’s will in relation to His Actions (cosmic will) is identical with the origination of actions and His will

in relation to human actions (legislative will) is the command to execute the actions.
Shaykh al-Mufi£ld3 has subscribed to this view.4

‘Allsmah al-FabFlabi’s who has also regarded the cosmic will of God as one of His Attributes of Action
has said, “The will which is attributed to God is abstracted from His Action or from the Action itself which
is realized outwardly, or from the total realization of the Action.”5

2. The cosmic will of God means His knowledge that the action which is consistent with order is the best.

This view is popular among the Muslim philosophers.6

3. The cosmic will of God means His knowledge that an action encompasses what is good for the
human beings and all other creatures. The Mu‘tazilah and Imsmiyyah theologians who advocate this
view call this knowledge as d‘s (motive).7

4. The will of God is an attribute separate from His knowledge, power, and Attributes of Essence, and it

is among the Essential and Eternal Attributes of God. This view is acceptable to the Ashiirah.8



5. The will of God is an Essential Attribute distinct from other Essential Attributes, and at the same time,
it is contingent (=idith). Its state is either contingent in essence as claimed by the Karrsmiyyah group,9
or contingent neither in essence nor other than essence (fEdith I fs mal<all) as described by Abis ‘Al
and Abf Higlshim. 10

6. Irldah is one of the Attributes of the Divine Essence, but it has negative sense; that is, the agency

(fsiliyyah) of God is not based on compulsion or forgetfulness (conscious and volitional).
This view has been adopted by [fusayn al-Najjr, a Mu‘tazils theologian. 11

7. The essence of irsidah is exaltation (ibtihsj) and contentment (risls’), and it is divided into two, viz.
essential (dhlgts) and active (fi1s)) irsldah:

The essential exaltation and contentment is the essential will while the active exaltation and contentment
is the active will (ircdah-ye fils). Since God is Pure (irf) and Absolute (makis) Being, He is essentially
elated (mubtahij bi ‘dh-dhkt), and His Essence is being Self-contented (essential contentment (ri=ls” bi
‘dh-dhisit equals essential will (irsidah-ye dhists)).

Meanwhile, essential exaltation and contentment necessitates exaltation and contentment in the stage of
action, for “Whoever loves something loves its effects” (that is, exaltation and contentment in the stage
of action equals active will (irfidah-ye fi1%)). Mugiaqqiq al-lfahens, better known as Kampni, 12 has
subscribed to this view. 13

Assessment of the Views

The first view which has regarded irsidah as only an Attribute of Action is consistent with some traditions

transmitted from the pure Imsims (‘a) about the Divine will and decree. We shall elaborate later.

The second and third views have consensus in interpreting irsidah to mean the eternal knowledge of
God. Yet, they also differ [in the detail]; in the second view, irsidah is interpreted to mean knowledge of
the best order while in the third view, it refers to knowledge of the exigency of the action. The second
view is compatible with the criteria of discursive intellect (‘ag/-e na=ari) while the third view is
harmonious with the standards of practical intellect (‘ag/-e ‘amals)). The discussion on the excellence of
order belongs to the sphere of theoretical intellect while the discussion on the exigency of an action
pertains to the domain of practical intellect. We shall review these two views later.

No explanation or justification of the fourth view has ever been transmitted, and it has been put forth as

a mere claim. A review of it shall be made after the following examination.

While considering irsldah an Essential Attribute of God, the fifth view has treated it as contingent
(Eidith). 1t is evident that pre-existence (azaliyyah) and contingency (fudth) cannot go hand in hand.



The sixth view is also unacceptable because irifidah is one of the Positive Attributes (a/-iifat al-
thubitiyyah) and not one of the Negative Attributes (a/-ifsit al-salbiyyah). Therefore, it must be not

identified as a Negative Attribute.

The point of strength of the seventh view is in interpreting /risidah in the realms of Essence and Action.
Yet, the problem with this view is in treating the concepts of exaltation (ibtihlsj) and contentment (i)
as identical with those of will (irfidah) and decree (mashiyyah), and interchanging the two concepts is
similar to interchanging knowledge and power, which is inadmissible. In addition, traditions stipulate that

irldah is contingent and one of the Attributes of Action, and not an Attribute of Essence.

An Examination and Analysis

The criterion for proving the Positive Attributes with respect to God is that an attribute which exists from
the perfections of the Being by Himself (the Absolute Being) exists in God in the most perfect and
complete manner, for it is impossible for God who is the Necessary Being to have no existential

perfections.

However, some attributes are perfections of a particular being and not by the Being that exists by
Himself; for example, seeing by means of the faculty of sight, ability to walk [by feet], and the like (from
among the perfections of the natural creatures). Such existential perfections cannot be established for
God because doing so necessitates corporeality (jasmisiniyyah), movement, change and other attributes

of deficiency which are concomitant with contingency (imktin) and insufficiency.

Meanwhile, the way of knowing whether an attribute is one of the perfections of the Self-existent or one
of particular existential perfections (natural creatures) is to take away contingent (imkisini)), physical
(mlgdds)) and natural (slabl 1) traits from it. The concept which remains after the purging is one of the

Attributes of existential perfection [of the Absolute Being].

However, if the essence of the said attribute also ceases to exist after purging those traits, it follows that
the said attribute is one of the perfections of a particular being and not the Self-existent. For example,
knowledge in the human being has some characteristics and after purging knowledge of those
characteristics, nothing remains except discovery (inkishisify and presence (clwislr). That is, the reality of
the known (ma7:im) before itself is discovery and presence, and this is the truth of knowledge. We can
establish this truth for God.

Now, if we apply this method to iridah, we will find out that no other attribute will remain except free-will
(tkhtiyrr). The essence of irfidah in the human being is a mental (nafsiinis) state which is derived from
knowledge and desire (shawq). This mental state is only necessary in relation to the actions of the limbs
(af'sl-e jawisrisls)), and not necessary with respect to inward actions (afs/-e jawisinilsl) which include
irsldah. That is, irsidah is one of the voluntary actions of the self (nafs) but it is not precedented by itself.

Meanwhile, once an action is materialized, irfldah ceases to exist whereas the attribute of free-will



remains the same prior to, during, and after, an action.

From the above analysis, it can be inferred that what is one of the Attributes of Perfection for the Self-
existent is the attribute of ikhtiysr and not irfdah, and that which is an Essential Attribute is ikhtiyir and
not irsldah. It is true that irsidah can be abstracted from the stage of action, just as the attributes of rizg

(sustenance) and a/-rziq (the Sustainer) are abstracted from the stage of action.

The totality of the causes and preliminaries of the action are attributed to God (relative to the agent or
mover) as well as to action (cause and effect relationship). In the context of the first relationship, God is
called A/-murtid (the Willing and Desirous One) and the Divine Will is abstracted, while in the context of
the second relationship, the action is God’s object of will (mursd).14

It is worth mentioning that the present discourse pertains to the derivation of the essence of irisldah from
knowledge or power, and not the unity of its manifestations as the Divine Unity in the Attributes
demands. For example, the concept or essence of power is not identical with the concept or essence of

power, although they are the same for being among the manifestations of the Divine Essence.

The Divine Will as Described in Traditions

As we have said earlier, irldah has been regarded in the traditions (alsidth) as one of the Attributes of
God’s Action, thereby stipulating its being contingent (s=dith). Interpreting it to mean eternal knowledge

is equally negated [in the traditions]. Now, we shall quote below some examples of pertinent traditions:

1. Mulslammad ibn Muslim reported that Imisim al-isidiq (‘a) said:
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“The will [of God] is contingent.” 15

2. In a tradition transmitted by flafwisn ibn Yaly from Imisim al-Kis<im (‘a), after stating the
characteristics of irsidah in the human being and that these characteristics are impossible with regards to

God, the Imigm (‘@) has said:
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“The will of Allah is the action itself and nothing else. He say, ‘Be’ and it is.” 16

3. ‘“=im ibn Famizld asked ImEm al-HEdiq (‘a), thus: “Has God been the Desirous (a/-murtd) from

eternity?” The Im¥m (‘a) replied:
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“Indeed there cannot be the Desirous (a/-murid) without the object of desire (murd). Instead, He has

been all-knowing and all-powerful from eternity and then He willed.”17

4. Baker ibn A'yan asked Imsm al-sdiq (‘a), “Are the knowledge and will of Allah identical or distinct
from each other?” The Imisim (‘a) replied:

)

“[His] knowledge is different from [His] will on account of which we say, ‘Il will do something if Allah wills,
and we do not say, ‘Il will do something if Allah knows.” Thus, that we say, “If Allah wills” shows that He
has not desired prior to this. Whenever He desires something to materialize, it will materialize the way

He wants it, and the knowledge of Allah precedes His will.”18

5. Im=m al-Ri¥ (‘@) is reported to have said:
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“The decree and will [of God] is among the Attributes of Actions.”19

6. In his debate with ‘Imr€n the Sabian, Im®sm al-Ri®® (‘a) has said:
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“And know that origination, decree and will have the same meaning and they have three names.”20

7. In a long debate between Imizm al-Ri (‘a) and Sulaymisn Marwazs, the renowned Mu‘tazils
theologian of Khurkisein, that took place in the court of [the ‘Abbisisid caliph] Ma‘misin, one of the issues
they disputed on was whether the will of God is one of the Attributes of Essence or the Attributes of
Action and whether will is identical with knowledge or a distinct attribute. Sulaymisin has considered will
one of the Essential Attributes and interpreted it as knowledge (as the Mu‘tazilah do subscribe) while

Imeim al-Rik® (‘a) has regarded it as contingent and an Attribute of Action.21

Review Questions

1. Write down the difference between the will and the decree of God by considering their Qur’anic

usages.
2. State the views of philosophers and theologians about the Divine will.

3. Write down the correct view about the essence of will with respect to God along with its proof.



4. What is the criterion for establishing the Positive Attributes in God?

5. What is the reply of Imsim al-El=dig (‘a) to the question of Bakir ibn A'yan about God’s will?

1. See Shaykh al-madiq, Kitwb al-Tawid, sections on the Attributes of the Essence and Actions, and on the Divine will
and decree.

2. See Righib al-lgfahisnig, Al-Mufradist, under the words irsidah and mashiyyah.

3. Shaykh al-Mufizd: the common designation of Able ‘Abd Allzth Mulammad ibn Mulammad ibn Nu‘mign al-Herithis (d.
413 AH/1022) who was a great Shii‘ah jurist (figh), traditionist (mulgiaddith) and scholar of scholasticism (mutakallim).
Notable among his disciples were Sayyid Murtais ‘Alam al-Hudks, Sayyid ar-Ralsis, Shaykh al-i=sk, and al-Najashi.
Around 200 works are attributed to him, from which Kiteb al-Irshiid, Ikhtimes, AwEil al-Magelet, Al-‘Amali, and Al-
Magna‘ah can be cited. See Shaykh al-Mufied, Kitb al-Irshiid: The Book of Guidance into the Lives of the Twelve Im#ms,
trans. I.K.A. Howard (London: The Muhammadi Trust, 1981), introduction, pp. xxi-xxvii; Martin J. McDermott, The Theology
of al-Shaikh al-Mufisd (Beirut: Dar al-Mashreq, 1978), introduction, pp. 8-45. [Trans.]

4. Shaykh al-Mufisd, Awie/il al-Magslist, p. 58.

5. ‘Allgmah al-FabrrabE’®, NihFyat al-Fikmah, stage (mar@alah) 12, chap. 10.

6. [slakism Sabziwiris, Sharls Manziimah, farsidah 2, discussion on will (irsidah); ladr al-Muta’allihizn, Al-Asfir al-Arba‘ah,
vol. 6, p. 317.

7. Mufaqqiq al-Eisls, Qawlid al-‘Aq/id, p. 57.

8. Sayyid Shar@f Gurgsns, Shark al-Mawtqif, vol. 8, pp. 81-87.

9. Karrsmiyyah: followers of Mulammad ibn Karrgm Sijisteini (died 255 AH). This sect has subscribed to anthromorphism
and incarnation.

10. Mulglaqqiq al-sss, Qaw'id al-‘Aq’id, p. 57; Sa‘d al-Dign Taftazinl, Shar al-Maqzisid, vol. 4, p. 128.

11. Ab ‘Abd Allsh slusayn Najjisir al-Rigizisl (died 320 AH).

12. Murgaqqiq al-lfahsini or Kampianie: the author of an important and popular book entitled Nihilyat al-Dirlyah, which is
a gloss to the treatise Kifilyat al-Ulslsll by Muflagqiq Khurigsenisl.

13. Nihmsyat al-Dirtlyah, vol. 1, p. 116.

14. ‘Allsimah al-FabFabE’E, Nihsyat al-Fikmah, stage 12, chap. 11; Al-Asf@r al-Arba‘ah, vol. 6, pp. 315-316, 353
(‘Allgmah al-FabrFabE’®’s gloss to Al-AsfEr al-Arba‘ah).

15. Shirlykh al-madrqg, Kitsb al-TawElfd, section (bib) on the Attributes of Essence, Flad®th 18.

16. Ibid., Kadsth 17.

17. Ibid., Kadsth 15.

18. Ibid., Kadsth 16.

19. Ibid., section (bsb) on the Divine will and decree, Fadith 5.

20. Ibid., p. 435.

21. Ibid., pp. 445-454.

Lesson 17: The Divine Speech and Word

There is no dispute that speech (takallum) is one of the Positive Attributes and Attributes of Perfection of
God, as this point has been mentioned in Qur’anic verses and traditions (a®=dth). However, different
views have been put forth on the meaning of God’s word (ka/cm) and whether God’s word is contingent

or eternal, and whether speech is one of the Attributes of Essence or Attributes of Action of God.



1. The Ahl al-fadsth and fanbaliis

The Ahl al-[Fladith and [flanbalsis consider the word of God (ka/sm All<h) consisting of the letters and
sounds (literal word). Yet, they are of the opinion that ka/<m is eternal and an Attribute of God’s
Essence.1 There is no doubt in the incorrectness of this view. If letters and sounds are physical things
and contingent in time, how can one consider kalsim which is composed by them to be eternal?

2. Justice-Oriented Theologians

The Mu‘tazilah and Imigmiyyah theologians regard the word of God as verbal (/afsls) and contingent
(EIsdith). On this basis, attributing speech to God is like ascribing an action to an agent (isnd-e Eudrs
or emanative attribution) and not like attributing an accidental quality (‘ar) to an object of accident
(ma'rss)) (isnsd-e ‘arslsls or accidental attribution). For example, mun‘im (benefactor) means the
provider of blessing (ni‘mah) to others; riszig (sustainer) means the bestower of sustainance (rizq); in the

same manner, mutakallim (speaker) means the originator of speech (ka/sim).2

On this basis, the Holy Qur’an, as the word of God, is created and contingent. Qur’anic verses clearly
indicate the word of God is contingent:
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“There does not come to them any new reminder from their Lord but they listen to it as they play

around.”3

What is meant by ‘reminder’ (dhikr) in this verse is the Holy Qur'an, as another verse has thus stated:
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‘Indeed We have sent down the Reminder and indeed We will preserve it.”4

The first verse implies that their Lord does not send for them a new reminder (the Qur’an) except that
they listen to it, but they do not take it seriously as they are busy in amusement and entertainment. Also,
the second verse talks about the revelation of the Qur'an and guarantees its preservation. Anything

which is pre-existent and eternal is indestructible, let alone having in need of any protection.

And in another place, it is thus stated:
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“If any of the polytheists seeks asylum from you, grant him asylum until he hears the Word of
Allah.”5
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Characteristics such as “originated” (mulsidath), “listening to the Reminder and Word of God,” “sending
down” (nuzis/), and “protection” (iifisl) all point to the truth that the word of God consists of letters and

sounds; that is, it is a verbal speech which is created and contingent.6

3. The Ash‘aricls and Msturdisis

The Ash‘arisls and Misturdisls have classified word or speech (ka/sim) into two, viz. verbal (/af:l) and

intrinsic (nafsf).

[Accordingly,] the Qur'an and other heveanly books which have been revealed to prophets of God are
verbal word and contingent, but the verbal word is not the essence of the word (or the real word). The
essence of the word or the real word is the intrinsic word (ka/m-e nafsls)); that is, the truth in the self or
essence of the speaker which is represented by the verbal word. The intrinsic word with respect to God
is the Attribute of Essence and is Eternal.

The main disagreement with the Ash‘ariZls and Misrturdiss is in proving the intrinsic word. Once it is
proven, there will be no dispute that it is essential and eternal. Similarly, there will be no doubt that a
verbal word cannot be without any source and that there is something in the human being which the
verbal word represents. But the bone of contention is whether or not this truth is distinct from knowledge,

or free-will and compulsion.

The proponents of the intrinsic word maintain that sometimes a person reports something which he
knows to be the contrary or he doubts its accuracy. Therefore, that which is the origin of the verbal word

cannot be knowledge.7

This argument is not complete because in the above assumption, knowledge is not assented to
(fatdigls)) yet there is conceptual (fasawwurisl) knowledge. That is, a person who knows the
incorrectness of a subject makes a conception of it and relays this conception. The same is true with
doubt.

Their other argument is that sometimes a person commands to do a certain thing or forbids it without
having the will or abhorrence, as the case may be, to do so. Therefore, the verbal word in the form of
command and prohibition cannot be considered originating from will or abhorrence; rather, there is
something in the human being which is the intrinsic word.8

This argument is also incorrect because in the above assumption, there is no absolute will and
abhorrence in relation to the action — to bid or forbid. Without any doubt, in such an assumption the
Bidder or Forbidder has a motive, such as giving trial to His servant and the like. Regardless of His
motive, it is His desire or abhorrence, and it is the origin of His command and prohibition.



Yet another argument of the proponents of intrinsic word (ka/sim-e nafs®) is that in terms of verbal
derivation, the speaker (mutakallim) is the one from who the word or speech (kallim) emanates and not
the one who originates the word or speech, for the agent of movement creates the movement in
someone than himself and yet he is not called the mover (muta<arrik); rather mutaarrik is that which
the movement emanates from. Meanwhile, since the verbal word’s emanation from God is impossible, it

must be said that beyond the verbal word is another word which is no other than the intrinsic word.9

The criticism to the above argument is that in terms of derivatives, one cannot make an analogy. For
example, a person is called “killer” who is the agent of killing of another person; the beater is he who is
the agent of beating another person; the helper is he who is the agent of helping another person. One
can never consider killing, beating and helping accidental to the agents of those actions. It is true that
the said actions originate from their respective agents, yet it is not accidental existence (giy=m-e ‘arilsls)
but rather emanative existence (giysim-e suderi).

The existence of the origin of their derivatives, therefore, is sometimes in the form of emanative
existence as well as accidental existence at other times. The existence of movement in the mover is an
accidental existence while the existence of beating in the beater is an emanative existence. The

existence of word or speech in the speaker is of the latter case.

The following holy verse is also quoted to substantiate of the “intrinsic word”:
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“And they say to themselves, ‘Why does not Allah punish us for what we say?!"’10

In this regard, they have also cited the couplet of Al-Akhizsl11 below 12
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Yet, such usages are metaphorical and not real and their implication is nothing except mental
conceptions and psychic perceptions, and in no way do they prove the existence “intrinsic word” as a

reality distinct from conceptions and perceptions.

4. Muslim Philosophers

According to the Muslim philosophers, it is true that the word ka/im has been coined for words which
denote particular meanings, but the motive or purpose for which a word is coined includes a verbal word
as it conveys and points to the motive behind coining the verbal word. This point is not limited to verbal
word. Sometimes, by means of signs and the like, one may convey to others his or her message or



point. In conventional practice, this way of conveying message is called “speech” or “speaking”.

Meanwhile, there is no doubt that in relation to its agent, an action denotes two things. It denotes the
existence of the agent as well as its qualities. On this basis, it can be said that the universe which is an
Action and a creation of God expresses His existence and Attributes of Perfection. Therefore, the
universe is a Word of God.
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So everything essentially denotes Him,

Expressing His Beauty and Glory. 13

The Word of God in the Quran and the Traditions

In the Qur'an and traditions, the word of God has broad meanings. We shall only limit to the verbal word,
active word and other types of speech:

1. Some verses about the verbal word have been quoted earlier. We shall quote here a Qur’anic verse

about God'’s interlocution with Prophet M#isisl (Moses) (‘a):
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“And to Moses Allah spoke directly.”14

In other verses of the Qur'an, examples of God’s interlocution with Prophet M#isE (‘a) have been
mentioned. It is stated in those verses that in the valley of Fuwi Prophet Migssl (‘a) heard a voice from
God, and in this way, God imparted some truths to him. 15

2. The Holy Qur’an has named the Holy Messiah (‘a) “Word of Allah” (kalimat Allzh):
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“The Messiah, Jesus son of Mary, was only an apostle of Allah, and His Word.”16

3. The Divine decree is also another kind of God’s word:
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“And your Lord’s best word [of promise] was fulfilled for the Children of Israel because of their
patience.”17

4. Imigm ‘Al (‘a) has regarded the word of God as His action, saying:
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“When He intends to create someone He says, ‘Be’ and there he is, but not through a voice that strikes

[the ears] is that call heard. His speech is an act of His creation.” 18

The Contingency of God’s Word

The “word” (kalsm) as God’s action — verbal or non-verbal word — is contingent. If one can conceive of
a word or speaker in the Divine Essence in such a way that it is not traceable to the verbal and active

word, that word shall be deemed pre-existent (gadzim).

However, in view of the fact that the prevalent usage of “word” is the verbal one and that the same
meaning is intended whenever a word is used without any exceptional context, it cannot be treated as
uncreated. Be that as it may, since the word makhl<q (creature or created being) is sometimes used to
mean artificial word or speech, some great religious personalities have not permitted the application of

the word makhl/=q to the Qur'an. For instance, Shaykh al-Muf#d has said:
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“| say that the Qur'an is indeed the Word of Allah, and it is indeed contingent as Allah, the Exalted, has
described it, and | do not permit the application of the word ‘created’ to it.”19

The Immaculate Imms (‘a) and the Issue of Contingency of
God’s Word

In the history of Islam, especially during the ‘AbbFisid period, the discussion or dispute concerning the
contingency (sudcsith) or pre—existence (gadam) of the Word of God among the various currents had
reached its zenith, going beyond the level of a purely academic question and acquiring a political
undertone. During that time, some individuals would be severely persecuted, imprisoned and tortured for
simply believing that the Qur'an is pre-existent. For this reason, this period is also named the “Period of

Inquisition” (dawrat al-malsinah).

The wise stance of the Ahl al-Bayt Imisms (‘a) on this issue was very instructive. On one hand, they did
not consider it permissible to enter into a dispute which had political undertones and a source of discord



and violence against the Muslim ummah, urging their followers to refrain from it. Notwithstanding this,

they would subtly express their view about the contingency of the Qur'an and the Word of God.
Rabbisin ibn Falt asked Imsm al-Rill (‘a), “What do you say about the Qur'an?” In reply, the Imsgm (‘a)
said:

Isladd o1t 3 sl sillad 95 255365 ¥ all 23K,
“It is the Word of Allah. Do not violate it and do not seek guidance from other than it for you will be
misguided.”20

Mulslammad ibn ‘®issl ibn ‘Ubayd has reported that in a letter about the contingency of the Qur’an, Imism
al-Jawlsd (‘@) thus wrote to some of his followers in Baghdad:
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“There is no creator other than Allah, the Glorious and Exalted, and anything other than Him is created,
and the Qur’an is the Word of Allah. Do not coin by yourself any name for it lest you will become one of
the misguided ones.”21

In this letter, the Imi£m (‘a) has expressed in a subtle manner the contingency of the Qur’an while

prohibiting the description of it with such modifiers as “created” and the like.

The Absence of Lie in God’s Word

Honesty in words and deeds is intrinsically good while telling a lie is intrinsically evil. And God is immune
from any undesirable quality. In other words, honesty and truthfulness are among the Attributes of
Perfection, and God is entitled to all the existential perfections. As such, He is truthful. In this regard, the
Holy Qur'an has thus stated:

B s il Ge 5ial 125 €

“And who is more truthful in speech than Allah?"22

Review Questions

1. State the point of view of the justice—oriented theologians regarding the word of God.



2. Write down the view of the Ahl al-fadisith and [fanbalsis concerning the word of God along with the

criticism to it.
3. State the basis of Qur'anic verses on the contingency of the word of God.

4. Write down the opinion of the Ash‘arisls and Meirtudisls about the word of God along with the criticism

to it.

5. The proponents of the “instrinsic word” argue that in terms of verbal derivation, the speaker
(mutakallim) is the one from who the word or speech (ka/sim) emanates and not the one who originates
the word or speech. Write down the problem with this opinion.

6. State the manifestations of the word of God in the verses of the Qur'an and traditions (af=d=ith).

7. What is the basis of God’s truthfulness?

1. Asimad ibn [Fanbal, U=l al-Diin, p. 56; Shahristisnis, Al-Milal wa 'n-Nital, vol. 1, p. 106.

2. Quled ‘Abd al-Jabbir, Shart al-Usl al-Khamsah, p. 367; Ibn Maytham al-Balerisini, Qaw‘id al-Murlgd, p. 92.
3. Skeirat al-Anbiyls’ 21:2.

4. Skrat al-ijr 15:9.

5. Sigrat al-Tawbah (or Bariz‘ah) 9:6.

6. Shari al-Ueel al-Khamsah, p. 360.

7. Shari al-Mawisfig, vol. 8, p. 94.

8. Ibid.

9. Shar al-MaqrTsid, vol. 4, p. 147.

10. Strat al-Muj@dilah 58:8.

11. Al-Akhial (Ghiy@th ibn Ghawth al-Taghlibls al-Akhiral) (c. 640-710 CE): one of the most famous Arab poets of
the Umayyad period and a Christian belonging to the tribe of Taghlib in Mesopotamia. [Trans.]

12. Sharf al-Magid, vol. 4, p. 150.

13. Wakiim Sabziw(gris, Shars al-Manzigmah. What has been said speaks of the active word and speech of God.
Philosophers have also conceived of the essential word and speech for God. For further information, see Ayklsis al-Fikmah,
vol. 2, pp. 585-586.

14. Slarat al-Nisl’ 4:164.

15. Sirat [ Hie 20: 11; Slerat al-Qaal 28:30.

16. Sigrat al-Nisls)’ 4:171.

17. Sierat al-A'risf 7:137.

18. Nahj al-Balsighah, Sermon 186.

19. Awi’il al-Magqlit, p. 53.

20. Al-Tawlislsd, section (bisb) 3, Fadth 2.

21. Ibid., [fladith 4.

22. Slsirat al-Nisl’ 4:87.



Lesson 18: The Attributes of Khabariyyah

In an earlier discussion, we have pointed out that some of the Divine Attributes are called “Transmitted
Attributes” (siifsit al-khabariyyah). These are Attributes of God which are mentioned in verses of the
Qur’an and Prophetic traditions, and if we believe in their outward meaning and implication, we will

succumb to the notion of anthromorphism and incarnation.

Examples are “settling on the Throne” (istaws)’ ‘ala I-‘arsh) in the verse “The All-beneficent settled on
the Throne,”1 “face” (wajh) in the verse “Yet lasting is the Face of your Lord, majestic and munificent,”2
and “hand” (yadd) in the verse “The hand of Allah is above their hands.”3 In this regard, Shahristisini

has said:

“A group of the predecessors (Falaf) used to affirm Transmitted Attributes such as yadayn (hands) and
wajh (face) for God, without interpreting (ta'wisl/) them, but they would say, ‘Since these attributes have

been transmitted in religious texts, we shall call them ‘transmitted attributes”.”4

Regarding the semantics of these attributes, different viewpoints and approaches have been advanced.

In this lesson, we shall state and examine them:

Literalism and Anthropomorphism

A group of the Ahl al-Flad“th who are labeled Hashwiyyah5 clings to the outward meaning of such
verses, and as a result, they likened God to His creatures and believed in anthropomorphism and

incarnation. Regarding them, Shahristsnis has said:

“A number of the Ahl al-lfladisith ashwiyyah openly subscribed to anthropomorphism and affirm limbs
and dimensions, ascent and descent, movement and transfer for God. Moreover, they attributed
baseless narrations to the Holy Prophet (‘a), most of which were taken from Jews, and regarding the

Qur’an, they believed that even its letters, sounds and words are pre-existent and eternal.”6
Regarding the notion of anthropomorphism, Ibn Khaldsn7 has also said:

“But there were a few innovators in their (caliibah and tsbi‘sn) time who occupied themselves with the
ambiguous verses and delved into anthropomorphism. One group operated with the plain meaning of the
relevant verses. They assumed anthropomorphism for God’s essence, in that they believed that He has
hands, feet, and a face... Another group turned to anthropomorphism with regard to the attributes of
God. They assumed direction, sitting, descending, voice, letter (sound), and similar things [for God]...
The [people who gave consideration to the anthropomorphic verses] then tried to escape from the
anthropomorphic abomination by stating that [God has] ‘a body unlike [ordinary human] bodies’ and ‘a

direction unlike directions.’



By that, they meant: [not as those things are used] in connection with [human] bodies.’ This is no
defense for them, because it is a statement contradictory in itself and a combination of negation and
assertion, if both (negation and assertion) are used here for one and the same concept of body. But if
the two differ among themselves and [thus] disavow the commonly accepted concept of body, those
[people] rather agree with us that God is devoid [of human attributes]. They consider the word ‘body to
be merely one of His names (used in a peculiar sense in connection with Him). Things like that depend

on [religious] permission.”8

From the two statements above and similar views, it can be inferred that those who believe in the
outward meanings of the verses and traditions related to the Transmitted Attributes are of two groups.
One group is concomitant with anthropomorphism and incarnation while another group is not
concomitant with the same and with such expressions as “a body unlike [ordinary human] bodies,” they
would declare themselves free from the belief in anthropomorphism and incarnation although as Ibn
Khaldsin has mentioned, their offered solution does not solve the problem at all. The second approach is
prevalent among the present-day Salafiss (Wahhkbis).9

Ta'will Approach

In the area of Transmitted Attributes, many Muslim theologians and exegetes (mufassirin) have adopted
the ta'wis/ approach. Ta'wi/ with respect to the verses of the Quran has diverse meanings, one of which
is synonymous with tafslsir (exegesis). This meaning has been widely intended among the earlier
exegetes. For instance, ‘Abd Allsh ibn ‘Abbiss is reported to have said, “| am among those who are
firmly grounded in knowledge (a/-rsikhisin fi 1-ilm)10 and | know the interpretation (ta' wil/) of the

Qur'an.”

Another meaning of ta'wi/ is to interpret a word contrary to its outward meaning. This term is prevalent
among the contemporary exegetes and whenever the word fa'wi/ is used without a particular context,

this is the intended meaning.

The third meaning for the term ta’'wis/ is for a verse to have numerous meanings some of which are
within some others. And one of them is the outward meaning of the verse as understood by the common

people, but its other meanings are only known to God and those who are grounded in knowledge.

The fourth application of ta’wi/ regarding the Holy Qur’an is to trace the roots or origins of words which
do not belong in the category of word or meaning but rather in the objective or external realities [of the
word]. Therefore, ta‘wil/ is not exclusive to the allegorical verses (mutashizbihsit) and it is applicable to

all verses of the Quran. 11

Of the [different] meanings [of ta’ wis/ mentioned above], what is intended or meant in theological
discourses is the second meaning. Mu‘tazils, Imsimis, a number of Ash‘arisl and Misturdis theologicans

and those of other schools of theology have adopted this method. Contrary to what is sometimes thought



of, this method is not exclusive to the contemporary theologians. In fact, it had also proponents among
the predecessors (salaf). As Shahristen has said, “Some of the predecessors would interpret (ta wisl/)
such attributes by taking into account the compatibility of a word with its meaning.”12 Rashizd Ricls has

also said, “The leading salaf scholars would sometimes interpret the outward verses (fawlhir).” 13

Theological Foundation of Ta'wcl

As a method of exegesis, tawi/ has a special theological foundation, and that is, in elucidating its
sublime teachings, the Holy Qur’an uses parables so as to make these teachings understandable to the
common people. As the Qur'an itself has stated,
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“Allah draws these parables for mankind so that they may take admonition. 14

One of the main reasons behind the allegorical verses in the Qur’an is this very principle. 15 Yet, in order
for the human mind not only to dwell on the outward and metaphorical meanings and thus succumb to
anthropomorphism, there have been explicit and clear verses in the Holy Qur’an that negate any kind of
similitude between God and other beings. It is thus stated,

“Nor has He any equal.”17

Whenever one duly pays attention to these two points, he will neither succumb to anthropomorphism nor

fall prey to intellectual suspension.

On the basis of this rule, the correct method of tawis/ can be inferred, the meanings of the Transmitted
Attributes can be found out and it can be said that the word wajh (face) in connection with God refers to
the Divine Essence. When it is said, “Everything is to perish except His Face,”18 it means that all
essences and things will perish except the Essence of God. The reason for describing the Essence with
the word wajh is that the face or countenance of every entity symbolizes its essence or identity. For this

reason, description of their faces is used in order to determine the identity of individuals.

The word yadd (hand) or yadayn refers to the Divine Power. The verse “The hand of Allah is above their



hands”19 means that the Power of God is superior to all powers and it is the bedrock of all powers. And
the verse “I have created with My [own] two hands”20 means that “I have created Adam with My special
power and Satan must not compare the origin of creation of the human being which is earth (soil) with
the origin of his own creation which is fire and think of the superiority of the fire to the earth as an
obstacle to his prostrating before Adam. Instead, he must take into account the superior power of the
Creator of Adam and show humility to that Infinite Power.

The word istiwis implies domination (istl/l) while ‘arsh (throne) denotes the Station of Control of the
universe. Therefore, the verse “The All-beneficent, settled on the Throne”21 implies domination and
supremacy of God in controlling the universe, just as the ‘throne’ in the human context is related to the

position of authority and administering a country.

Singular and Synthetic Appearance

Concerning ta'wisl/, this important point must be borne in mind that whenever it is said that fa'wis/ means
giving meaning to a word in contrast to to its outward meaning, this is true as long as this meaning is
intended in isolation and in a sentence or phrase. In the same manner, a word is mentioned in isolation

in dictionaries and its meanings are stated.

But if we consider that word in a phrase or sentence, the metaphorical or figurative meaning is not only
not contrary to the apparent meaning of the word but the same meaning can also be understood from
the said word, and conveying the real meaning needs a context; otherwise, it will sometimes give the

wrong meaning.

For example, whenever it is said that “The city is in the hand of a mayor,” the word ‘hand’ is never
understood to mean one of the bodily limbs. In fact, anyone who can hear it will understand that it refers
to administering the city. Even if the mayor has no physical hands, the same understanding will remain,

and in principle, giving literal meaning to the word is incorrect in such application.22

Postponement (Tawaqquf) and Delegation (Tafwis/<)

Another method which is used in connection with the allegorical verses (mutashi=ibihlsit) and the
Transmitted Attributes (i<t al-khabariyyah) is tafwils (delegation). The outcome of this method is that
one can neither choose the outward meanings of the Transmitted Attributes as the mujassamah and
mushabbahah do nor can one apply the method of ta'wi/ as the mu’awwalah do. Some have claimed
that the Companions (falizibah) and the Followers (¢5bifsin), nay the Muslims of the first three centuries
had adopted such method but historical evidence proves otherwise.

No doubt, it could never be the method of the Imisims from the Ah/ al-Bayt (‘a) and a number of the great
Companions and Followers to keep silence regarding the allegorical verses and to refrain from

expressing any opinion or view. In fact, they used to interpret and give commentary on them through a



different method.

We will explain this method of the Ah/ al-Bayt (‘a) afterward. Shahristnisl has pointed out that a number
of the predecessors (flalaf) used to interpret the allegorical verses.23 Yes, it can be said that most of the
predecessors had adopted the method of delegation (fafwils)).24 ShahristisniZs have mentioned Mlik ibn
Anas (died 179 AH), Sufyin al-Thawr(! (died 161 AH), Afimad ibn lanbal (died 240 AH), and Diswud ibn

‘Alis al-l=fahisini (died 270 AH) as among the leading predecessors who were proponents of fafwis|.25

Bases of the Proponents of Tafw

1. The Holy Qur’an has prohibited ta’wiz/ and considered pursuance of the allegorical verses as a

product of sedition-mongering and ta wil-orientedness:
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“As for those in whose hearts is deviance, they pursue what is metaphorical in it, courting
temptation and courting its interpretation. 26

And on the other hand, [belief in] anthropomorphism and incarnation is also invalid. Therefore, the path

of moderation is indeed that of suspension (tawaqquf) and delegation (fafwls).27

This argument is incorrect because pursuance of the allegorical verses can only be considered a sign of
sickness of the heart and sedition-mongering when it is in pursuance of the allegorical as it is, but if the
allegorical is correctly referred back to the definitive (muliskam) and interpreted in the light of the
definitive, in this case it cannot be blameworthy. In fact, it can be inferred from the sayings and actions
of the Prophet (), the Imms from the Ah/ al-Bayt (‘a) and a number of leading Companions that such

an action is acceptable and permissible.

2. Useful ta'wk/ is a conjecture and speculation, and not knowledge and certainty, and concerning the

Divine Attributes, one cannot rely on conjecture and speculation:
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“And indeed conjecture is no substitute for the truth.”28

This argument is also baseless because cases differ with each other. Sometimes through discussion
and determining the context, one can attain knowledge and certainty. At other times, one cannot obtain
anything except conjecture and hypothesis. In the first case, we tend to believe in the purport of a given
verse with certainty, and as hypothetical in the second case and this hypothetical belief is not legally

(sharfs)) shunned because the said meaning — as stated in the discussion of ta’'wisl/ — is understood from



the apparent meaning of the Word of God.

Furthermore, belief in the denotation of the apparent meaning of the Word of God is necessary when the
proof contrary to it is not obtained because rejecting the outward aspects of the Religion without a
reliable context is not permissible. In other words, concerning the allegorical verses, the preferable

conjecture is a legal proof.29

3. If the scope of ta'wil is extended with respect to the allegorical verses, the scope of ta’wi/ will also be
extended in all religious laws and it will end up in esoteric interpretation (ta' wi/ bisIsiniyyah) which

necessitates rejection of some religious laws.30

It is evident that treating as one the esoteric interpretation and the ta'wis/ meant with respect to the
allegorical verses has no logical basis. On account of avoiding the esoteric (bslsin)), one is not
supposed to deny the truth. Instead, by believing and acting upon the truth, the esoteric must also be

avoided.

Transmitted Attributes in the School of the Ahl al-Bayt (‘a)

In the school of the Ahl al-Bayt (‘a), anthropomorphism (tashbiyyah) and incarnation (tajsi<m) are
vehemently considered unacceptable, and at the same time, the method of delegation (fafwil) in the
sense of keeping silence and not using the intellect in discussing and scrutinizing the interpretation of
the Attributes is not approved also. Their method with respect to the Divine Attributes is based upon
negation and affirmation; that is, the salient features related to the creatures (makh/=qgiit) and contingent
beings (mumkint) are negated from the Divine Attributes and their meanings which are appropriate to
the Divine Station.

Be that as it may, fafwlsl in the sense that the human being is incapable of comprehending the nature of
the Essence and Attributes of God and that he must make a pause at this point is affirmed and regarded

as one of the characteristics of those well grounded in knowledge (rsikhisin bi ’I-%lm).31

In the school of the Ahl al-Bayt (‘a), tawil is also a special method and that is to determine the
allegorical verses in the light of the definitive verses, and to determine the use of every kind of rational
(‘aqgl®) or textual (naq/t)) hypothesis for elucidating the definitive verses, and the use of every kind of
rational or textual hypothesis for elucidating the allegorical verses is not acceptable. The acceptable
ta'wel is that which is done by referring to the definitive verses of the Qur'an, authentic traditions or
absolute rational principles. Someone asked Imim al-i=diq (‘a) concerning the meaning of “God’s
settlement on the Throne”. The Imisim thus replied:

“This meaning cannot be denied because Allah has stipulated it. However, it must not be imagined that
the Throne of Allah is settled in a particular place, on which He leans and sits. As a matter of fact, it is

Allah who looks after the Throne. His Throne is not located in a particular place but rather encompasses



the heavens and the earth. As He said,
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‘“His seat embraces the heavens and the earth.”32

“Therefore, we affirm the Throne or Seat which Allah affirms and we reject that which He negates. That
is, we never regard the Throne or Seat as encompassing Allah and He as having in need of a place or

another being, but rather it is these creatures which are in need of Him.”33

Mllik ibn Anas (founder of the Maliksl school of jurisprudence) was also asked with the same question,
but instead of explaining “God’s settlement on the Throne,” he declared posing such questions as
innovation in religion (bid‘ah) — “And to ask about it is bid‘ah (e\.c..u 4z Jigulls).” Meanwhile, by giving
accurate answer, Imigm al-lsdiq (‘a) practically proved that to ask questions in order to understand
religious teachings is a natural and religious right of individuals. What is important is that the motive

behind asking is to know what is unknown and not to engage in fruitless acrimonious disputes.

Review Questions

1. Define the Transmitted Attributes (lifst al-khabariyyah).
2. Who are these ashwiyyah?

3. As far as the Transmitted Attributes are concerned, which method has been adopted by the majority

of Muslim theologians (mutakallimin) and exegetes (mufassirsn)?
4. What are the meanings of ta'wi/? In theological discussions, which meaning of it is intended?
5. What is meant by the theological basis of ta'wi/?

6. State the method of suspension (fawaqgquf) and delegation (fafwisIl) with respect to the allegorical
verses of the Quran and the Transmitted Attributes (Fiifsit al-khabariyyah).

7. Write down two bases of argument for those who subscribe to fafwiisl along with the refutation to

them.
8. What is the Ahl al-Bayt’s (‘a) approach to the Transmitted Attributes?

9. Write down the special approach of the Ahl al-Bayt (‘a) concerning ta wil.

1. Skrat e Hi 20:5.
2. Skrat al-Rasmign 55:27.
3. Sirat al-Fats 48: 10.



4. Al-Milal wa 'n-Nial, vol. 1, p. 92.

5. On the origin of their earning this name, it is said that they were those who would attend the lecture sessions of flasan
al-Balrisl and they would sit in front rows. In the course of the lectures they would sometimes interrupt and make incorrect
expressions and undersirable remarks. [flasan al-Baliris] ordered them to sit at the fringes (£sishiyah). As such, they
became prominent with this appellation. See Musammad Zshid Kawthar, introduction to Tabytin Kidhb al-Muftari, p. 20.
Another opinion on the origin of their name is that they would record at the margins (flsishiyah) of their books every tradition
they would learn without scrutinizing its chain of transmission (sanad) or text (matn). Ja‘far al-Sijisteni, Bumsth f@ 'I-Milal
wa 'n-Ni%al, vol. 1, p. 123.

6. Al-Milal wa 'n-Nilal, vol. 1, pp. 105-106.

7. Ibn Khaldsin (Ablsl Zayd ‘Abd al-Ra<misn ibn Mufammad ibn Khaldsn al-a<ramis) (1332/732 AH-1406/808 AH): a
versatile Muslim scholar considered to be a forerunner of several social science disciplines as well as modern economics.
[Trans.]

8. Ibn Khaldiin, Al-Mugaddimah, pp. 423-424.
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Lesson 19: Negative Attributes (Al-rlift al-
Salbiyyah)

In view of the fact that God is the Necessary Being by essence, the Indivisible Existent and the Pure
Perfection, He does not lack any attribute of perfection. On this basis, the Negative Attributes with
respect to God does not mean negation of perfection.

In fact, the Negative Attributes of God denote negation of defect and deficiency [in Him] and since defect
and deficiency have a negative connotation, negation of defect and deficiency is tantamount to the
negation of negation (or double negation) which end result is positive. That is, in reality, the Negative

Attributes of God express the affirmation of existential perfections [in Him].

Meanwhile, all defects and deficiencies are derived from contingence (imkisin) and indigence (faqr). For
this reason, it can be said that the Negative Attributes originate from a single negation and that is the

negation of contingence and indigence. As [lakigm Sabziw(irs has said, 1
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On this basis, when we negate some attributes from God, the point is their defect and deficiency, and
not their perfection and excellence. For example, when we say that God is not a substance (jawhar), it is
because to be a substance implies three things. One is that it does not depend on others [for its
existence] in contrast to an ontic quality (‘aris)) and another is that it has quiddity (mihiyyah). The third
implication is that its existence is limited (malsd<id). That which can be negated from God are the last
two implications, while the fact that God does not depend on others [in His existence] is in itself one of

the Attributes of Perfection, and it cannot be negated.2

In books of theology, some Negative Attributes which are the point of disputes, believed by some
individuals, or considered an integral part of beliefs of some sects and religions have been discussed.
Among them is [the belief in] a partner, similarity and composition in the Divine Essence. These
attributes have been mentioned in the discussion concerning the Divine Unity (fawisid) and there is no

need to deal with them again. We shall examine here other Negative Attributes:

1. Corporeality (jasmiiniyyah). God is not corporeal because in addition to being a compound
(murakkab), a corporeal being is in need of a physical place or locus, and this quality is inconsistent with
God as the Self-sufficient and Necessary Being.

2. Incarnation (cw/s)). Incarnation necessitates that a being depends on the existence of its locus

(mal<all) and is subject to it, and this is concomitant with the need for others. Whatever has been



transmitted, therefore, from the Christians and some Sufis that God incarnated in the body of Jesus

Christ (‘a) or a certain mystic is unacceptable.

3. Union (ittilgd). Real union means that two things merge together and forms another thing and the
earlier two things ceases to exist. There is no doubt in the incorrectness of this notion with respect to
God. Yes, union is sometimes used in another sense and that is, two things have some similarities, as in
the case of two persons who are the same in humanity, or two essences which are one in denotation
(mi<di=q), as in the case of body and heat. This kind of union is impossible with respect to God because

the Necessary Being and the contingent being are in unison in existence.

It must be borne in mind that in the sayings of mystics (‘uraf’) expressions such as “There is nothing

” «

except God,” “Whatever exists is God,” and the like can sometimes be observed. These expressions
must not be understood in their apparent meaning; rather, they imply that everything is a manifestation
of the Essence and Action of God, or there is no Essential and Independent Being except God, or the
said mystic person reaches a state of gnosis where he cannot see anything except the aspect of unity
(walsldah) and reality (faqglzigah) of existence and he pays no more attention to the aspect of multiplicity

(kathrah), and in the words of Sa‘d,3
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4. Direction (jahat). Direction refers to a point which can be physically indicated, and a being which has

direction has a body or is corporeal.

5. Infusion of temporal things in God. This necessitates that God must be the locus of temporal things
which is concomitant with change, receptivity and contingence of the Divine Essence which all

necessitate limitation and indigence.

6. Pain and displeasure. Pain and displeasure exist in two living beings with conflicting features. One
dominates the other and arbitrarily affects its structure, as in the case of viruses which are a source of
pain in the body of a person or animal. Since a rival or opposite being to God does not exist, pain and
displeasure in the above sense is inconceivable with respect to Him. Furthermore, what is meant by
abhorrence and displeasure which are applied to God is that since He is the Absolute Goodness and
Perfection, He loves goodness and perfection and He dislikes the opposite. Liking and disliking is
something distinct from the sense of displeasure and pain.

7. Physical pleasure. Physical pleasure necessitates corporeality which is impossible to God, but rational
pleasure with respect to God is not rationally shunned because its essence is the perception of
existential perfection, and since God is the Absolute Perfection and is aware of His Essence, the
assumption of rational pleasure in the above sense with respect to Him is permissible although some

theologians have regarded it as impermissible to apply to God on the ground that such an attribute or



name has not been mentioned in the Qur'an and traditions (alfadsith). It is worth mentioning that in the

jargon of the philosophers and theologians, rational pleasure is called ibtihisj (bliss or ecstasy).4

8. Attributes apart from the Essence. This has been dealt with in detail in the discussion on the Divine
Unity (fawilsd) in Attributes, and its end result is that the assumption of attributes apart from the
Essence presupposes that the Essence of God is in need of those attributes and since the assumption is
that these attributes are distinct from the Essence, it follows that the Divine Essence is in need of other

than ltself, and this is in contradiction with the Essential Existence and Self-suffiency of God.

9. Visibility (ru’yah). The possibility or impossibility of seeing God is a source of contention and dispute
among the Muslim schools of thought. The Ahl al-Fadith, Ashis‘irah and Misturdiyyah have considered it
possible while the other schools of thought deemed it impossible. Of course, that which is disputed is
seeing God with the eyes, but there is no dispute about the possibility of seeing God by the heart which
are mentioned in the traditions of the Imisms from the Ah/ al-Bayt (‘a) as well as about a priori
knowledge or total disclosure which is indicated in the sayings of mystics (‘wrafs’). For example, when
Imigm ‘Alisl (‘a) was asked whether he has seen God, he replied, “How can | worship God whom | have

not seen?” Then, in explaining what he meant by seeing, the Imsm (‘a) said:
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That is to say that He cannot be comprehended by the eyes by seeing Him but through the hearts by the
truths of faith.5

The Proofs of Impossibility of Physically Seeing God

To support their claim, those who believe in the impossibility of physically seeing God have cited rational

and textual proofs, some of which are as follows:

First proof: Seeing with the eyes is only possible under the following conditions:

1. The visible (mar’sl) must be a corporeal being.

2. The visible being must be at a particular place in front of the seer.

3. There must be a specific spatial distance between the visible being and the seer.
4. There must be sufficient light for vision to function.

Since these conditions are impossible for God, the Exalted, who is immune from corporeality, direction
and place, seeing God will also be impossible.

Second proof: That which can be seen has one of these two states. It can either totally or partially be



seen, whereas whole or partial are properties of a body.

Third proof: The Holy Qur’an has also regardred seeing God as impossible, saying thus:
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“The sights do not comprehend Him, yet He apprehends the sights, and He is the All-attentive,
the All-aware.”s

The statement “He is the All-attentive, the All-aware” is in reality the reason behind the two earlier
rulings; that is, since God is the All-attentive (a/-/alsIf), the seers cannot see Him and since He is the

All-aware (al-khablr), He is aware of the seers.

Proof of the Proponents of Ru’yah

The proponents of ru’yah or physically seeing God have two claims. One is that it is possible to see God
and that it will take place on the Day of Resurrection. In order to establish the possibility of ru’yah, they
have cited two points from verse 143 of Sisrat al-Arif:

7 23, 8. %2

B ST )T 05 U6 & AR5 Glhesd s o G5 €

“When Moses arrived at Our tryst and his Lord spoke to him, he said, ‘My Lord, show [Yourself] to me,

2.

that | may look at You. 7

The mode of argument is that if it were impossible to see God, Prophet Misisl (Moses) (‘a) would not

have requested for it because requesting for something which is impossible is futile and senseless.

This argument is complete if Prophet MiEss’s (‘a) request for seeing God were serious and that he really
wanted to see God. This is while a study of the totality of verses related to Prophet Misss'’s (‘a) tryst
along with a number of the prominent figures of his community and the request for seeing God on their
behalf will make it clear that this request by Prophet Miiss (‘a) was done in order for his community to
understand that such a thing is impossible and that their insistence not to have faith in God unless

seeing Him talking to Prophet Misislsl (‘@) was futile.8

The following expression by Khwigjah NigIsisr al-DEin al-Feisif9 represents the same answer:
o sdl e Jl5us.

“And the question of Moses was meant for his community.” 10
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“He said, ‘You shall not see Me. But look at the mountain: if it abides in its place, then you will see
Me. 11

The mode of argument is that the mountain’s abiding in its place is something possible and since seeing

God is conditional to something which is possible, it follows that seeing Him is also possible.

This argument is correct provided that what is meant by the mountain’s abiding in its place is absolute
abiding. However, what be can inferred from the outward meaning of the verse is that it means the
mountain’s abiding in its place at the time when Prophet Misisis (‘a) was looking at it. Instead, what
happened was that because of God’s manifestation in it, it leveled off and Prophet M#s (‘a) fell down

swooning, as the continuation of the verse thus reveals:
“So when his Lord disclosed Himself to the mountain, He leveled it, and Moses fell down swooning. ”12
The following expression by Khwigjah Niisir al-Disin al-si€Isil represents the said answer:
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“And attaching ru’yah (seeing God) to the abiding of something that moves (in that state) does not imply
the possibility of ru’y=h.”13

Argument on the Occurrence of Ru’yah and the Objection to It

Those who subscribe to the possibility of the faithful to see God on the Day of Judgment have cited this
verse:

“Some faces will be fresh on that day, looking at their Lord.”14

The reply to this is that since seeing God in the sense of seeing Him with the eyes is impossible, one
cannot interpret the word nalsiar (to look or see) to mean seeing with the eyes, just as the word yadd
(hand) in the verse “The hand of Allah is above their hands”15 cannot be construed to mean a particular
bodily limb; rather, its appropriate meaning must be sought and in the verse under discussion, it means

one of these two things:



1. Nalzar means intilsir (to wait or expect) as the use of the word nalslar in the sense of inti®lslr is
prevalent. For instance, when it is said that “So-and-so is looking for the hand of so-and-so” it means

that he is expecting help or a reward from him.

2. A word such as thawisb (reward) is implied in the verse. That is, they expect for the reward and

recompense from their Lord, just as the word ah/ (people) is implied in this verse:
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“Ask [the people of] the town. "16

The following expression by Mulfaqqiq al-sslt represents the said reply: 17
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On this basis, the traditions which the Ahl al-Sunnah have narrated from the prophets (‘a) concerning
the possibility of the faithful seeing God on the Day of Resurrection, just as the moon can be seen on the
fourteenth night of the lunar month, must be interpreted in a different way because seeing with the eyes
in its real sense is impossible with respect to God and in this connection, there is no difference between
this world and the Hereafter.

And that sometimes it is said that not seeing God in this world is due to the weakness of the human
being’s sense of sight and that their sense of sight will get stronger on the Day of Resurrection will only
solve the problem on the side of the seers and not about the visible or object of sight (mar’®). In any
case, seeing is possible provided that the visible is located in a particular place and direction in front of
the seer, and this is impossible with respect to God.

Review Questions

1. What is the meaning of the Negative Attributes of God?

2. State the incorrectness of corporeality and incarnation about God.

3. Why is the notion of union (ittilsid) and direction (jahat) about God impossible?

4. Prove that God cannot be a locus (malslall) of temporal things, pain and displeasure.
5. Why is the physical pleasure with respect to God impossible?

6. Can the Attributes of God be considered apart from His Essence? Why?



7. Write down the first reason for the impossibility of seeing God?
8. What is the second reason for the impossibility of seeing God?

9. Considering the verse “When Moses arrived at Our tryst and his Lord spoke to him, he said, ‘My

”

Lord, show [Yourself] to me, that | may look at You, ”18 if seeing God were impossible, then why did

Prophet Miisisl (‘a) requested for it?

10. Write down the second basis of those who believe that God can be seen along with the refutation to
it.

11. Write down the basis of those who believe in the possibility of seeing God on the Day of

Resurrection along with the refutation to it.

1. Wak¥m Sabziwrs, Sharks) al-Mankrmah, station (maqiad) 3, singularity (fardah) 2, p. 103.

2. Ibid.

3. Shaykh Mutlils al-Disin Sa‘disl (1184-1283) was one of the greatest Persian poets. Born in Shisiriz, he studied Sufi
mysticism at the Niz#£miyyah madrasah in Baghdad, with Shaykh ‘Abd al-Qr/dir al-Jslignis and with Shahib al-DEin
Suhrawardis. He made the pilgrimage to Mecca many times and traveled to Central Asia, India, the Seljuq territories in
Anatolia, Syria, Egypt, Arabia, Yemen, Abyssinia, and Morocco. His best known works are BisIstsin [Garden] and Gulistin
[Rose-Garden], also known as Sa‘ds-Niimeh. The former is a collection of poems on ethical subjects while the latter is a
collection of moral stories in prose. He also wrote a number of odes, and collections of poems known as Pleasantries, Jests
and Obscenities. His influence on Persian, Turkish and Indian literatures has been very considerable, and his works were
often translated into European languages from the 17th century onward. [Trans.]

4. Shari al-Ishi@ret, vol. 3, p. 359; Anwier al-Malakt, p. 103.

5. Nahj al-Bal©ighah, Sermon 179.

6. Sigrat al-An‘gm 6:103.

7. Sttrat al-A‘ref 7:143.

8. For further information on the abovementioned verses, see Sicrat al-Bagarah 2:55; Sisrat al-Nisls)’ 4: 153; Sizrat al-A'risf
7:143.

9. Murlammad ibn Mulslammad ibn [lasan al-lsisl, better known as Khwitjah Nallir al-Disin al-Fssls (597-672
AH/1200-73): a Persian polymath and prolific writer—an astronomer, biologist, chemist, mathematician, philosopher,
physician, physicist, scientist, theologian, and marja‘ al-taqlid (religious authority). [Trans.]

10. Kashf al-Murfsid, station (magigad) 3, chap. 2, issue 20.

11. Sierat al-A'riaf 7:143.

12. Sierat al-A'risf 7:143.

13. Kashf al-Murfid, station (maqgad) 3, chap. 2, issue 20.

14. Sirat al-Qiyimah 75:22-23.

15. Skrat al-Fats 48:10.

16. Sirat YEsuf 12:82.

17. Kashf al-Murid, station (maqgrad) 3, chap. 2, issue 20.

18. Skrat al-A'rief 7:143.



Lesson 20: The Divine Justice and Wisdom

The Literal and Technical Meanings of Justice

In Arabic lexicons, various meanings or usages of ‘ad/ (justice) are mentioned, and the most important of
them are equilibrium and proportionality, equality and fairness, balance or observance of moderation in
the affairs, equality and constancy.1 In any case, the totality of the said meanings or usages is that every
thing must be located in its proper place such that it acquires its due and suitable share from the

universe and its excellences and it does not infringe upon the right and share of others.

It can be said, therefore, that the statement of Imgm ‘Al (‘a) in defining justice — “Justice puts things in
their places”2 — is the most accurate expression in this regard. The expression “to put all things in their
proper places and to grant rights to their owners” which the philosophers have used in defining justice3
expresses the said point.

Mawlaw's [REImie] has expressed the above meaning in the following parable:

Ol o jail mn g Sagr da Jaeinis sali jo pung Susr 4 (LB

 slab! oo O S 4o Jael, Hla cols Of YRS

What is justice? To put [a thing] in its [right] place.

What is injustice? To put it in its wrong place. 4

What is justice ? Giving water to trees.

What is injustice? To give water to thorns.5

In analyzing the essence of justice, ‘Allsmah al-Fablflabls’s has said:
“The essence of justice is as follows:
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[The essence of justice is] to strike a balance and equilibrium among the things in such a way that the
rightful share of each of them is given. As a result, on account of being placed in their right places, all of



’”

them are equal.
The ‘AllEmah has also added, thus:

“It becomes clear from what has been said that justice is concomitant with goodness because goodness
and beauty in the things mean that every thing is such that a person is desirous of, and attracted to it. It

is evident that putting every thing in its proper place necessitates such beauty.”7

Justice in the Parlance of Theologians

The concept of justice in the parlance of theology is that it is God’s Action, and its essence is goodness.
That is, the actions of God are all good and desirable, and He will never do anything wicked and

undesirable, and He will not abandon that which is necessary and good.

QEFE ‘Abd al-JabbEr Mu‘tazil® (died 415 AH) has said:

f
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“Whenever we describe the Eternal and Exalted as just and wise, we mean that He does not do
anything abominable. He does not abandon (through bias and prejudice) that which is necessary for
Him, and everything He does is good.”8

In this regard, Shaykh Sayyid al-Disin al-slamalsls (died 6th century AH) has said:

f

“The statement about justice is a statement about the actions of the Exalted, and all of them are good
and immune from the abominable things, and He does not abandon that which is considered necessary
by His wisdom.”9

slak<m Lighsjs has also said:

“What is meant by justice is to describe the Essence of the Necessary Being with the good and beautiful
action and to free Him from an act of injustice and abomination. In sum, just as the Divine Unity
(tawislsd) is the necessary perfection in the Divine Essence and Attributes, the Divine Justice (‘adl) is the

necessary perfection in the Divine Actions.” 10
Other justice-oriented (‘adliyyah) theologians have also used similar expressions in defining justice.

The justice-oriented theologians (Shis‘ah and Mu‘tazilah) acknowledge that in matters related to the



Divine Unity (tawislsld) and justice (‘ad/), they are all indebted to Im=m ‘Al (‘a). The definition they have
given for the Divine justice is actually taken from the statement of the Imiim (‘a) in this regard. When the

Imigm (‘a) was asked about the Divine Unity and justice, he replied:

“Unity means that you do not subject Him to the limitations of your imagination and justice means that

you do not lay any blame on Him.”11

Similar to this statement has been reported from Imigm al-[£=diq (‘a). For example, he has said:
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“Unity means that you do not attribute to Him attributes of defect and deficiency which are applicable to
you and justice means that you do not attribute to Him anything which is unacceptable for Him to do to

you_”LQ

The Literal and Technical Meaning of Wisdom

In lexical usages, ikmah (wisdom) is understood to mean firmness and prevention of defect, damage
and destruction. For instance, the rein of the horse is called tlakamah because it prevents the horse
from insubordination and inharmonious acts. The lawyer is called mawi/sl and Elskim because he
prevents the legally responsible adult (mukallaf) from doing unlawful acts. The judge is called Eiskim
because he prevents the abuse and violation of the rights of individuals. Theoretical affirmation is called

Elukm because it removes doubt and skepticism in the mind.

Whenever a thing has firmness and stability, it is immune from damage. The word [sikmah (wisdom),

therefore, is concomitant with constancy, firmness and strength — be it theoretically or practically. 13

Wisdom in the Parlance of Theologians

The word ikmah in theological discourses is used to mean both theoretical and practical wisdom.

1. Theoretical Wisdom

Theoretical wisdom means the highest degree of knowledge about the most sublime subject whose

manifestation is the knowledge of God concerning His Essence and Actions.
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“Wisdom is indeed to know the best of things to be known by the best of knowledge. So, the wise

(fak©m) means the knowledgeable (‘a/tim).”14

2. Practical Wisdom

Wisdom in this sense has the following usages:

(1) Firmness in action. For instance, Al-Riizis has said:
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“And the meaning of /zk=m with respect to Allah, the Exalted, in the creation of the things is the firmness
of control over it and the excellence of decree for it.” 15

This holy verse provides this meaning of ikmah:
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“[it is He] who perfected everything that He created.”16

(2) The Agent’s immunity from abominable and undue acts. In this regard, Fakhr al-Disin al-Riizi has

said:
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“The third meaning of [sikmah is to consider Him immune from any undue act.”

He has then cited the following verses as his basis:

-
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“Did you suppose that We created you aimlessly, and that you will not be brought back to Us?”17
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“We did not create the sky and the earth and whatever is between them in vain.”18

(3) The actions of God as having purposes. flak<m LEhje has allocated the fifth chapter of the



discourses on the Divine justice to the discussion on the Divine wisdom, saying thus:

“Know that if the actions of God, the Exalted, were without any purpose, they must be futile and for
anything futile to emanate from the Necessary Being is impossible.”

Conclusion

From what has been said about the essence of justice and wisdom in the parlance of the theologians,
we arrive at the conclusion that in theology, the usages of wisdom (ikmah) are more common than the
usages of justice (‘adl) because wisdom also encompasses knowledge while justice pertains to the
actions of God.

Meanwhile, the third usage of wisdom in theology is equal to the meaning of justice in theology because
the implication of both is that the actions of God are immune from any form of abomination and
repulsiveness. In other words, both meanings are related to the realm of practical reason; that is, they
encompass the realm of the do’s and don’ts. As such, the usages of wisdom in the realm of the actions
of God are more common than the usages of justice in theology.

Yes, wisdom in the sense of firmness and constancy in action can somehow be traced back to wisdom
in the sense of immunity of action from whatever is impermissible. This is because the lack of firmness
and constancy of action is also unacceptable to a knowledgeable, capable and wise agent. For instance,
wisdom in the sense of existence of purpose in an action is also a manifestation of the third meaning

(immunity from any abominable action).

This relationship and attachment between justice and wisdom in theology has prompted the theologians
to usually use the two terms interchangeably and to mention them together in the discourse on the

Divine justice. The expression a/-‘ad/ (justice) is common and prevalent among the theologians.

Manifestations of the Divine Justice and Wisdom

The general manifestations of the Divine justice and wisdom are as follows:
1. Justice and wisdom in the creation and management [of the universe]

This means that God has created every being by considering its essential potential and capability, and
according to the intended goal of each creature, He has provided it with the necessary means and
conditions to attain that goal. This holy verse speaks of this point:

“Our Lord is He who gave everything its creation and then guided it.”19



So is this holy verse:
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“[It is He] who created and proportioned, who determined and guided.”20

It is thus stated in a famous Prophetic tradition:
O o¥13 Solslelall el Jally,

“The heavens and the earth were established by justice.”
2. Justice and wisdom in legislation

God has provided the creatures which are capable of receiving rational and spiritual perfections with
religious forms of guidance and taught them the religious precepts, laws and teachings which guarantee
their needs and nourish their aptitudes through reason and revelation. Another point is that legislation
and lawmaking, the capability and potential of the human being is taken into account and no obligation

beyond the human capability is imposed. These two points are also declared in Qur’anic verses.
3. Justice and wisdom in giving recompense and penalty

That is, on the basis of justice and wisdom, God gives punishment and He does not also deprive the
good goers of their rewards in the least. He bestows them whatever is due to them and He has promised

to them:
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“We shall set up the scale of justice on the Day of Resurrection, and no soul will be wronged in
the least.”21

The word gis’sl (justice) in this holy verse encompasses all the manifestations and expressions of ‘ad/

and qisk:
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“Allah bears witness that there is no god but Him—and [so do] the angels and those who
possess knowledge —maintainer of justice. 22



For instance, one of the statements made by ‘Allimah labarss23 in interpreting the said verse is that
God takes control of the creation (cosmically and legislatively) and gives reward for the deeds done on

the basis of justice.24

What have been said are the general manifestations and expressions of the Divine justice and in other
perspectives such as that of the Holy Qur’an on the concept of justice. Other cases which are within the
functions of the abovementioned manifestations can also be enumerated. After quoting the verses of the

Holy Qur’an pertaining to justice in the different fields, Professor Muslahharis has said:

“In the Qur’an, from the Divine Unity (fawisd) to the Resurrection (ma‘=d); from prophethood
(nubuwwah) to Imamate (im<mah) and leadership; from personal ideals to social goals, all of these are
founded upon and revolve around the principle of justice. The Qur’anic justice is the counterpart of
tawklsd, the cornerstone of ma‘:d, the objective of the legislation of the prophets, the philosophy behind

leadership and Imamate, the criterion for individual perfection, and the barometer of social wellbeing.”25

The History and Motive for Discussing Justice

In Islamic theology, the issue of the Divine justice has an ancient history and it can be said that it has
been discussed from the earliest days of the Prophetic mission. In the traditions (alsl£dsith) and conduct
(sirah) of the Holy Prophet (), it has been given considerable attention. Even dialogues about it
between followers of other religions and the Holy Prophet () had even taken place.

For instance, Shaykh al-adi<lq has narrated26 that one day a Jewish man came to the Prophet (i) and
they discussed many things including the justice of God. He asked the Prophet (i), thus: “Does your
God commit injustice?” The Prophet () replied, “No.” The Jew asked, “What is the reason?” The
Prophet (i) retorted,

Ao ° o o °
die diliaiw!y daudy dalal.

“It is because He knows the repulsiveness of injustice and He has no need for it.”

The Jew asked again, “Has God revealed anything [to you] in this regard?” The Prophet () answered,

“Yes.” He then recited the following Qur’anic verses:
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“And your Lord is not tyrannical to the servants.”27
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‘Indeed Allah does not wrong people in the least; rather it is people who wrong themselves. 238

<
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“And Allah does not desire any wrong for the creatures.”29
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“And Allah does not desire any wrong for (His) servants.”30

After the time of the Prophet () (i.e. during the time of the caliphs), the issue of the justice of God was
also a subject of discussions and discourses, and as the highest intellectual and theological personality
[during his time], ImEim ‘Alisl (‘a) used to reply to the questions in this regard and through his close
supervision and astute guidance, he would try to prevent any form of deviation from this principle. His

discourses on the questions of pretermination and free-will are a testimony to these assertions.

After this period, a new chapter in the history of Islamic theology was opened. The proliferation of
different thoughts and ideas as a result of the geographical expansion of the Muslim domain and their
interaction with different cultures, on one hand, and the atmosphere of political strangulation during the
Umayyad period which led to the severance of communication between the people at large and the
Household of Revelation and Apostleship, on the other hand, resulted in the emergence of various sects
and the presentation of diverse viewpoints on ideological issues including the justice of God. flasan al-
Balsirisl (died 110 AH), who at that time was known as one of the leading thinkers in the Muslim world,
was inclined toward the notion of jabr (fatalism or compulsion) (in contrast to the notion of fafw),31in a
bid to defend the justice of God. He said, “Everything is subject to the Divine decree and predestination

except sins.”32

Qadariyyah (fatalists) also subscribed to this belief. After the Qadariyyah it was the Mu‘tazilah’s turn.
With the aim also of defending the justice and wisdom of God, the Mu‘talizah advocated the notion of
tafwisis.

During this period, the Imims from the Ahl al-Bayt (‘a) — notwithstanding the restrictions imposed upon
them by the Umayyad political establishment — embarked on correctly explaining the justice of God,

thereby refuting the notion of fafwils as well as that of jabr. Their outstanding students such as Hishism
ibn al-lrakam33 and others had also left no stone unturned in propagating the views of the Ah/ al-Bayt

(a).

In accordance with the approach and bases they had adopted the Sunnisl Ahl al-Ffladith would also avoid
entering in theological disputes, sufficing themselves with criticism and indeterminism. In any case, they

had no specific theological position on the Divine justice, but after Abel ’I-Ffasan al-Ash‘arisl embarked on



defending their beliefs, they adopted certain theological approaches, and this led to a new development

in theological discussions including the issue of the justice of God.

In sum, the issue of the Divine justice has been always a focus of attention and a subject of discussion,
and the theological debates in this regard has an ancient history, and the motive behind these

discussions is to purge the actions of God from abominable and undue things.

The Position of Justice in ‘Adliyyah Theology

Although all Muslims believe in the justice of God and regard this issue as one of the essentials of Islam,
the rationalists as well as the literalists would interpret the justice of God in their own particular way. The
rationalists who have interpreted it on the basis of rational good and evil would regard themselves as the
real proponents and defenders of the Divine justice and treat those who deny rational good and evil as
genuine deniers of justice. As such, they have set justice as one of the principles of their respective
schools of thought. Justice is also considered one of the basic principles of the Religion by both the
Mu‘tazilah and the Imigmiyyah. For this reason, these two schools of theology are called ‘adliyyah

(justice-oriented).

Regarding the importance of the principle of justice, ‘Allfmah al-Fill£34 has said:
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“Know that this principle is an important principle on which the Islamic rules as well as the religious laws
absolutely stand.”35
In this regard, Professor Muglahhart has also said, thus:

“Although the principle of justice is part of the principles of beliefs as it is one of the accepted concepts
and essentials of religion, in the sense that in the Mu‘tazilah and Shis‘ah schools of thought it is
considered part and parcel of their five principles, it is regarded as the hallmark of their schools of
thought.”36

Review Questions

1. State the literal and technical meanings of ‘ad/ (justice).
2. State the meaning of ‘ad/ in the parlance of the theologians.
3. Explain [sikmah (wisdom) from the literal and technical perspective.

4. For the theologians, what is the meaning of [sikmah?



5. Briefly state the general manifestations of the Divine justice and wisdom.
6. State the motive for discussing the justice of God.

7. Write down the status of justice in the justice-oriented (‘adliyyah) theology.

1. Al-Miigbilg al-Munigr, pp. 51-52; Agrab al-Mawrid, vol. 2, p. 753; Al-Mufradist fz! Gharlsb al-Qur’sn, p. 325.

2. Nahj al-Balirighah, Saying 437.

3. [dakigm Sabziwirie, Shark al-Asmi’ al-Husni, p. 54.

4. Nicholson (trans.), Mathnawis-ye Ma‘naw, Book 6, line 2596, p. 293.

5. Ibid., Book 5, line 1089, p. 67.

6. Al-Misizisin f Tafslsr al-Qur’isn, vol. 12, p. 331.

7. Ibid.

8. Sharh Utsl al-Khamsah, p. 203.

9. Al-Mungadh min al-Tagl#d, vol. 1, p. 150.

10. Sarmiglyeh-ye £mEn, section (bib) 2.

11. Nahj al-Baliighah, Saying 470. Regarding the commentary on this saying of Imim ‘Aligl (‘a), it is appropriate to refer to
Ibn al-rladild and Ibn Maytham al-Barisnis’s commentary on Nahj al-Bal=ghah.

12. Shaykh al-ladq, Al-Tawcl@d, p. 96.

13. Al-Milgbils al-Munir, vol. 1, p. 178; Al-Mufradist f& Gharigb al-Qur'sn, p. 136; Al-Munr, vol. 7, p. 254.

14. Fakhr al-Dign al-Riz, Sharls Asmis’ Allzhu ’l-usnis, pp. 279-280.

15. Ibid.

16. Sirat al-Sajdah 32:7.

17. Skairat al-Mu’minisin 23:115.

18. Strat #d 38:27.

19. Strat =9 e 20:50.

20. Skirat al-A‘ls 87:2-3.

21. Sizrat al-Anbiys’ 21:47.

22. Stgrat &l ‘Imrign 3:18.

23. Abl ‘Al Fatzl ibn ©asan al-Eabars (died 548 AH/1153): a great Shig‘ah exegete (mufassir), man of letters, philologist
and mathematician of the sixth century AH. He studied under Shaykh [flasan ibn Shaykh al-ssi and ‘Abd al-Jabbisr al-
Rzl and trained many students including his son Ratis al-Digin al-flabarsk (the author of the book Makisrim al-Akhlislq),
Ibn Shahr Eshigb, Shaykh Muntajab al-DEin, and Quigb al-Diin RgwEndisl. He is the author of more than 20 works including
Majmel* al-Baytn Ig ‘Ulgm al-Qur’sin (Compendium of Elucidations on the Exegesis of the Quran), JawsEmi* al-JEmis‘ and
‘llam al-Warf bi ‘Alam al-Hud. [Trans.]

24. Majma‘ al-Bayin, vol. 1, p. 420.

25. ‘Adl-e llizhi (Divine Justice), p. 42.

26. Al-Tawisd, pp. 397-398.

27. Skrat Furlsilat 41:46.

28. Strat YEnus 10:44.

29. Surat Al ‘Imran 3:108.

30. Stzrat Ghisfir (or al-Mu’min) 40:31.

31. Tafwisls: the belief that after creating all beings, God has left them to administer their own affairs and follow their own
wills. In other words, it is the upholding of absolutist freewill (ikhtiyisIr) vis-a-vis predestination. [Trans.]

32. Quoted in Sayyid Murtas, Al-Amglls, vol. 1, p. 106.

33. Hishigm ibn al-lakam (died 199 AH) of Kitfah was a well-known companion of Imigm al-£ldiq and Imizm Kilzim (‘a)
who would frequently express their admiration for him. He was so strong in proving theological subjects especially the ones
related to the issue of Imamate that many would avoid engaging in a debate with him. Moreover, he wrote many books but



none of which has survived. [Trans.]

34. ‘Allgmah al-Lill=, more fully ‘Allmah ibn al-Mulziahhar al-ille (1250-1325): one of the prominent Shiz‘ah scholars who
lived in the period of Mongol domination of Iran. [Trans.]

35. Nahj al-faqq wa Kashf al-[idg, p. 72.

36. Wshin' bl ‘Uldm-e Islgmi (Kaligm wa ‘Irfign), p. 25, with a slight modification.

Lesson 21: Rational Goodness and Evil

The principle of rational goodness and evil has a prominent position in the justice-oriented (‘adliyyah)
theology and is regarded as the foundation and bedrock of the discussions on justice in Islamic theology.
For this reason, at the beginning of their discussion on the justice of God, the justice-oriented

theologians would deal first with this principle.

An Elucidation of the Rule of Rational Goodness and Evil

The rule of rational good and evil has two connotations:

1. The actions done by conscious and independent agents have one of the two states: either they have

the quality of good or evil (state of affirmation).

2. The human intellect can independently discern the goodness or wickedness of some actions (state of

demonstration).

Let us explain the first connotation. Two types of labels can be given to human actions, viz. primary and
secondary labels. The primary labels differentiate actions from one another in the creational perspective;
for example, labels such as eating, drinking, standing sitting, speaking, moving, pausing, and the like do
not describe actions as good or bad, and they only have creational goodness. Secondary labels are
labels which are derived from the primary labels and on the basis of which, actions are described as
good or bad; for example, labels such as justice, injustice, honesty, lying, word of honor, breaking of
promise, loyalty to one’s oath, disloyalty, and the like.

On account of being the origin of the actions’ descriptions as good or bad, these labels are also called
muriassin (bestower of goodness) and muqabbit (evil-generator), and the intrinsic goodness and evil

are related to these labels, and not to the primary labels.

Therefore, rational good and evil implies that firstly, in terms of reason, the actions of conscious and
independent agents have the quality of goodness or evil while considering their secondary labels.
Secondly, the human intellect can independently discern some of these good and wicked acts while

others can be known through revelation and religion.



Theoretical Reason and Practical Intellect

‘Aqgl (reason or intellect) is derived from ‘aqi=/ al-bar. ‘Aqgil al-bar is the camel’s shackle or the rope
tied to the camel’s front legs to keep it in its place. Headband is called ‘agr/. Therefore, intellect is the
faculty which prevents the human being from digressing from the path of moderation. Of course, the
intellect’s deterrence function is only to the extent of discernment and judgment and not in actual

prevention. What the intellect discerns are of two types:

1. It is beyond the domain of the human want and ability, such as rational pieces of knowledge and
perceptions related to the world of nature or the metaphysical world. This type of knowledge which is
related to worldview is called “theoretical wisdom” and whenever it is attributed to the intellect, it is called

“theoretical intellect”.

2. It is within the domain of the human liberty and free-will; that is, the voluntary actions of the human
being. This type of knowledge which is related to ideology is called “practical wisdom”, and whenever it

is attributed to the intellect, it is called “practical intellect”.

The intellectual faculty, therefore, is one thing and its role is to know and perceive, but its perceptual
data are of two types. Some are related to worldview, and knowledge and discernment by themselves
are desirable (theoretical perceptions). On this basis, the intellect is called “theoretical intellect”. Others
are related to ideology, and knowledge and gnosis are a prelude to action (practical perceptions). On
this basis, the intellect is called “practical intellect”. In the discussion on the rational good and evil, what

is meant is the practical intellect. 1

The Affirmers and Negationists

The Im=miyyah and Mu‘tazilah theologians are among the strong supporters of rational good and evil.
They are of the opinion that the Divine justice cannot be interpreted except on the basis of this principle,

and denial of this principle is considered tantamount to the denial of the justice of God.

As such, they have taken the Divine justice as one of the principles of their respective schools of thought
through which they convey to others that they are the only ones who recognize the justice of God. As we
have mentioned earlier, the justice-oriented theologians have engaged in proving rational good and evil

at the beginning of the discussion on the Divine justice.

‘Allsmah al-ille (died 726 AH) says, “The Imgmiyyah and Mu‘tazilah are of the opinion that the
goodness and wickedness of some actions can be clearly and axiomatically discerned by the intellect.”2

Amad AmEin al-Misris writes, “Since the Mu‘tazilah have regarded God as just and wise, they have put

forth the issue of the goodness and evil of actions.”3

Apart from the Imigmiyyah and Mu‘tazilah, the Misturdiyyah have also acknowledged [rational] goodness



or evil [of actions]. For instance, Taftazinil (died 793 AH) has said:

“Some SunnEs, that is, the Fanafis, are of the opinion that the goodness and evil of some actions can
be perceived by the intellect; for example, the obligatoriness of the first obligation, the mandatoriness of
affirming the Prophet () and the unlawfulness of rejecting him.”4

The AshElirah are among the main rejectors of the principle of rational goodness and evil. In principle, all
those who do not accept and give importance to reason and rational knowledge also do not believe in

rational goodness and evil.

On this basis, the Ahl al-fadsith from among the Sunnisls and the Akhbisrisls from among the Shis‘ah also
reject rational goodness and evil. Of course, some Akhbisrsls have acknowledged decrees of the intellect
in self-evident premises (badshiyit), and in other than the self-evident premises, they have recognized

the sacred law (shari)) as the way of perceiving the truths (both theoretical and practical).5

Appreciation and Condemnation, Reward and Punishment

The concepts of appreciation and condemnation, reward and punishment are among the concepts

discussed in the issue of rational goodness or evil. In this regard, the Ash‘aris's have said:

“What we reject in this issue is for us to regard as good action the action which deserves appreciation in
this world and reward in the Hereafter and for us to consider evil action the action which deserves
condemnation in this world and punishment in the Hereafter. However, we do not deny the fact that on
account of being a quality of perfection or defect, an action is rational, appreciated, or condemned. We
are also of the opinion that knowledge is a perfection of the self and a knowledgeable person is worthy
of praise while ignorance is a defect and an ignorant person is blameworthy. Yet, that being deserves
reward in the Hereafter while ignorance warrants punishment in the Hereafter cannot be known except

through the sacred law.”

On the contrary, the justice-oriented schools of theology are of the opinion that the nature of
appreciation and reward, and that of condemnation and punishment is the same. Appreciation and
reward pertain to the recompense of good while condemnation and chastisement pertain to the
recompense of evil. But whenever the recompense of good or evil comes from a person, it is called
appreciation or condemnation, and whenever it emanates from God, it is called reward or punishment.
Shaykh Muzammad Taq al-lgfahinis has said, “Appreciation, reward and desirability of an action are
synomous, just as condemnation, punishment and undesirability of an action also give a common

meaning.”6
flaksim Lighsjs also writes, thus:

“Know that a voluntary action is to be described as good or bad, such as justice and kindness, or

injustice and hostility, and there is no doubt that the meaning of the goodness of justice, for instance, is



that its doer merits appreciation and acknowledgment and deserves good recompense. Since the good
recompense comes from God, the Exalted, it is called reward (thawisb). In the same manner, the
meaning of the evil of injustice, for instance, is that its doer is worthy of condemnation and blame and
incurs evil recompense. And since evil recompense emanates from God, the Exalted, it is called

punishment (igb).”7

It is noteworthy that as far as the actions of God are concerned, appreciation and condemnation can be
assumed but reward and punishment cannot be. Of course, regarding appreciation and condemnation,
what can be materialized with respect to the actions of God are indeed appreciation and praise, because
an evil act does not emanate from Him. As a matter of fact, all His actions are good, and this is the very

implication of justice.8

Incumbent upon Allah

One of the concepts dealt with in the discussion on rational goodness and evil is the concept of wujisib
‘als) ‘Ilsh (incumbent upon Allah), because those who affirm rational goodness and evil consider it
incumbent upon Allah to do good, and they say, for example, that commissioning of the prophets is

incumbent upon Him, or to fulfill what He has promised to His servants is incumbent upon Him.

The rejectors of rational goodness and evil strongly opposed this terminology, saying that this
necessitates the human being’s authority over God so that he could impose certain things to Him, and if

this premise is invalid, it follows that rational goodness and evil is also invalid.9
In reply, the justice-oriented theologians have said:

“[The concept of] ‘incumbent upon Allah’ on the issue of rational goodness and evil does not mean
‘incumbency’ (wujEb) in the parlance of jurisprudence so as to entail such an incorrect premise. Instead,
this wujsb means that since God is free from any form of flaw and defect in His Essence and Attributes,
the concomitance to the perfection of His Essence and Attributes is that His action is also free from any
form of flaw and defect.

Wujisib ‘alsl llsh means the concomitance of perfection in the Essence and Attributes to the perfection in
action, and the role of the intellect in this issue is to know and perceive and not to reward and validate.
The intellect does not impose the performance of something on God but rather perceives its being
incumbent. The source of error of the Ash‘arisis, therefore, is that they have regarded theological
incumbency as identical with juristic incumbency, and have been negligent of their literal

commonality.” 10

Shaykh Muammad ‘Abduh (died 1323 AH) has also paid attention to the incorrectness of this Ash‘arf

view, saying thus:

The Salaf al-15lie (Pious Predecessors) School is of the opinion that nothing is incumbent upon God



except that which He Himself has made incumbent, and that which He Himself has made incumbent is
that which is demanded by His Attributes of Perfection. Just as reason dictates that it is essential for
God to be described with the Attributes of Perfection, for Him to be described with the concepts attached
to those Attributes such as justice, wisdom and mercy is also incumbent. But this incumbency does not
emanate from anybody other than God because there is no sovereign above His sovereignty. However,
the Ash‘arsis would quote the Mu‘tazilss in such a way that it is as if they have regarded God as duty-
bound and obliged, whereas they do not hold such a belief.” 11

The Proofs Substantiating Rational Goodness and Evil

The justice-oriented theologians have put forth many proofs to prove rational goodness and evil, 12 but
we shall only suffice ourselves with the following three proofs:

1. Those who do not believe in the heavenly laws also acknowledge rational goodness and evil such as
justice and injustice, beneficence and enmity, honesty and dishonesty. If the source of belief in the
goodness and evil of actions were only limited to the Sacred Law (shar), belief in the goodness and evil
of actions would have been limited only to the followers of religious laws. Moreover, customs and

traditions of nations and communities also differ from one another.

2. Their acknowledgment of the goodness and evil of the said actions, therefore, originates from their

nature or disposition, and since nature or disposition is universal, the goodness and evil of actions are
also universal. Of course, considering that the intellect’s perception and power of judgment are limited,
the goodness and evil of so many actions become clear through the Sacred Law, and those things are

not acknowledged by all nations and communities. 13

3. Rejection of rational goodness and evil also necessitates rejection of religiously-recognized goodness
and evil. As a result, the goodness and evil of actions will be totally rejected as well because religiously-
recognized goodness and evil are based upon the principle that we are assured of the certainty of the
Prophet’s saying as God-inspired and there is no possibility of being a lie, whereas in such rejection, the
possibility of being a lie is entertained. In order to disprove this possibility, one cannot cite any saying of
the Prophet () as a lie because it will amount to vicious cycle of arguments; hence, the goodness or evil
of no action can ever be proved although the existence of goodness and evil is acknowledged by
everybody.

4. Since rejection of rational goodness and evil, therefore, necessitates impossibility (total rejection of
what is good and evil), it follows that it is invalid. As such, rational goodness and evil are hereby

established. Murlaqgiq al-Flgsisl has expressed this argument in the following words:



That is, if the proof of goodness and evil is only religious (shar‘sl), goodness and evil will totally be

extinguished. 14

By rejecting rational goodness and evil, the way to determine the truthfulness of a claim to prophethood
(nubuwwah) will be closed, and thus the sending of prophets for the guidance of humanity will be futile,
because the way of determining the truthfulness of the claimant to prophethood is the presentation of a

Divine miracle (mujizah).

Citing mujizah to substantiate the truthfulness of one’s claim to prophethood depends on the principle
that bestowing mujizah to a liar is evil, and on the basis of the principle that God is immune from any
form of undue acts, it is hereby established that the presenter of mujizah in claiming prophethood is
truthful. 15

In rejecting this argument, some Ash‘arils have said: “Entrusting mujizah to liars, though rationally not
impossible, is contrary to God’s way (ldat All=h), for His way and style is not to entrust mujizah to the

liars.” 16

It must be asked, “How do we identify fsdat Allsh and on which basis can one acquire such
knowledge?” If it means induction (istigr’) and study of the biography of the prophets, firstly, useful
induction is not certainty (yaqglsin) so as for it to be cited on the issue of prophethood which is based upon
certainty; secondly, it cannot be implemented with respect to the pioneering prophets. In this case, the
rejectors of the pioneering prophets would have been excused because they would still have not known

through induction the ffidat Allth regarding the sending of the prophets!

Rational Goodness and Evil in the Qur'an and the Traditions

Many proofs and pieces of evidence of rational goodness and evil can be found in the Holy Qur'an and

traditions (a=lzld=ith), some of which we shall mention below:

1. The Holy Qur’an has explicitly stated that although they did not believe in the law of Islam, the
polytheists during the time of the Prophet (/) would acknowledge the wickedness of their practices, and
whenever they would be subject to complaint, they would justify these as practices of their forefathers
and these were consistent with the Divine command. In refuting their notion, the Qur'an says, “God does
not order anything indecent; so, why do you attribute to Him something which you do not know?” For

instance, it thus states:
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“When they commit an indecency, they say, ‘We found our fathers practicing it, and Allah has



enjoined it upon us.’ Say, Indeed Allah does not enjoin indecencies. Do you attribute to Allah
what you do not know?”17

The implication of this verse that some actions are inherently deemed evil, and the human intellect can
discern their evil and wickedness is clear. Apart from the justice—oriented theologians who have such

understanding of the verse, the author of A/-Manir has also said:

“This verse is against those who, with the motive of opposing those who have gone to extremes with
respect to the dictate of the intellect in what is good and evil, have totally rejected goodness and evil in

religious laws.” 18

2. In condemning polyhtheism (shirk), the Holy Qur’an considers it a great injustice (su/m); that is, it

explains the evil of polytheism as a great injustice:
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“When Lugman said to his son, as he advised him: ‘O my son! Do not ascribe any partners to
Allah. Polytheism is indeed a great injustice.”19

3. The Holy Qur’an calls to mind that the Holy Prophet () is commanded to enjoin the people to do what
is good and to forbid what is evil; that is, actions are either inherently good or evil, and the Divine

command or prohibition depend on their nature:
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“[it is he] who bids them to do what is right and forbids them from what is wrong, makes lawful to

them all the good things and forbids them from all vicious things. “20

4. For this reason, the Holy Qur'an regards the Day of Judgment as necessary and negation of it is
tantamount to the futility of the [entire process of] creation. That is, it considers self-evident the ugliness
of a futile act, and on the basis that God is free from any futile act, it argues for the need for the Day of
Judgment:
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‘Did you suppose that We created you aimlessly, and that you will not be brought back to Us?”21

Apart from these verses that indicate rational goodness and evil, many verses which express the
purpose and philosophy behind the Divine laws and actions also prove this point.



An explanation of the laws and the philosophy behind them makes it crystal clear that the Divine laws
follow a set of real and innate criteria, and this is the basic foundation of the “rational goodness and evil”

rule (q=idah).

The purposes and philosophy behind the Divine laws are also mentioned in traditions. The book 7/al al-
Shartyi‘ (Reasons behind the Divine Laws) by Shaykh al-fladiq contains some of these traditions.22

Review Questions

1. State the meaning of the “rational goodness and evil” rule (g&/idah).
2. Explain the theoretical and practical intellect.
3. State the viewpoint of the Imgmi and Mu‘tazilisl theologians regarding rational goodness and evil.

4. Explain the concepts of appreciation and condemnation as well as reward and punishment according

to the justice-oriented (‘adliyyah) theologians.

5. State the opinion of those who affirm goodness and evil concerning “incumbency upon Allah” (wujsb
ala llsh).

6. Write down the first proof of rational goodness and evil.
7. State the second proof of rational goodness and evil.
8. Explain the third proof of rational goodness and evil.

9. Keeping in view a Qur’anic verse, explain rational goodness and evil.

1. What is stated in the text about theoretical and practical intellect is the popular view. In this regard, there are other views.
For further information on these views, see ‘All Rabbiinl Gulpiygene, Al-Qawi’id al-Kal“miyyah, pp. 20-28.

2. Nahj al-lflaqq wa Kashf al-tidg, p. 82.

3. Bl ’I-Islgm, vol. 3, p. 47.

4. Shar al-Maqg#id, vol. 4, p. 293.

5. Shaykh Mulammad Tagqe al-IsfahEne, Hideyat al-Mustarshidin, p. 432; Shaykh Muslammad Rifg Mulsaffar, U=l al-
Figh, vol. 1, p. 235.

6. Hidislyat al-Mustarshidisin, p. 433.

7. Gawhar-e Murd, p. 343.

8. Al-Qaw/’id al-Kalzmiyyah, p. 38.

9. Abis Isisllg Isfaryinis, Al-Tabislsr fi) 'd-Disn, p. 171; lbn Taymiyyah, Majmis/‘at al-Rasl<’il al-Kubris, vol. 1, p. 333.

10. Mulaqqiq al-Figsle, Talkhiis al-Mulgasiil, p. 342; [£akigm Ligheji, Gighar-e Murld, pp. 348-349; ‘Alis) Rabbisinis)
GulpEygring, Barth-hri-ye Usted SubEEne: Masan wa Qabar-e ‘Agle, p. 91.

11. Tafsisr al-Mangr, vol. 8, pp. 50-51.

12. ‘Alliimah al-illisl have brought these proofs in his Nahj al-fagq wa Kashf al-zidg.

13. Abl Isg Nawbakhtle, Al-YEqit f ‘llm al-Kalgm, p. 45; ‘All®mah al-illE, AnwEr al-Malak®t, p. 104; Kashf al-Mured,
“mabl¥ath [Hasan wa gaba® ‘aqgl®;” Nahj al-fagqq wa Kashf al-midg, p. 83; lon Maytham BaEreni, Qawe'id al-Murzd, p.



104.

14. Kashf al-Murfsid, station (magifad) 3, chap. 3, discourse on goodness and evil.

15. Nahj al-aqq wa Kashf al-klidq, p. 84; Ion Maytham al-Bairinig, Qawid al-Murzd, p. 104.
16. Dalil al-&idg, vol. 1, p. 368, as quoted by Falll ibn Rizbihn al-Ash‘ark.

17. Slarat al-A'rief 7:28.

18. Tafsiir al-Manisrr, vol. 8, p. 59.

19. SiErat Lugmizin 31:13.

20. Sigrat al-A‘rief 7:157.

21. Sirat al-Mu’minien 23:115.

22. For further information on the proofs from the Qur'an and traditions of rational goodness and evil as well as extensive
discussions on this rule, see Al-Qaw‘id al-Kal&miyyah by ‘Alsl Rabbns GulpEygEns.

Lesson 22: The Proofs of Divine Justice and

Wisdom

Philosophers and theologians have presented numerous proofs for the Divine justice and wisdom, and

we shall deal with them in this lesson.

1. The Proof of Essential Necessity

Some theologians have explained the Divine Attributes on the basis of “essential necessity” (wujsib bi
‘dh-dhisit) and the first theological text in which this method has been used for the first time was the book
Al-YEget f ‘llm al-Kalsm written by Ablsl Isisislg Nawbakhti (a theologian of the fourth century AH).1
After him, this method has been used in a more lucid and extensive manner in the treatise Tajri<d al-
I'tigi<d by Khwigjah Naklsr al-Diin al-slsss (died 672 AH). One of the Attributes which he has derived

from the principle of “essential necessity” is wisdom (fikmah).2

In light of this proof, the Necessary Being in essence has all the existential perfections, and justice and
wisdom are among these existential perfections. God, therefore, is All-just and All-wise. This proof

establishes all the manifestations and expressions of the Divine justice and wisdom.

2. The Proof of Special Attention (‘iniziyah)

In the jargon of Muslim philosophers, ‘nislyah (special attention) means God’s foreknowledge of the best
order and that essential knowledge is the source of materialization of the beings, and this system is

consistent with the pleasure (ri¢¢))3 of God. The ‘nislyah of God, therefore, includes three things:

1. The Divine Essence’s knowledge of the system of being which is the best and complete system;



2. The Divine Essence as the cause (‘illah) of materialization of the best system of existence; and
3. The Divine Essence’s pleasure for the materialization of the best system.

These three things refer to the very Essence of God. As a result, the system of being has been realized
on the basis of knowledge of the Divine Essence and His eternal special attention (‘inilyah). Since the
conceptual system of the universe is the best system and its objective system is also the manifestion
and expression of the same conceptual system, its objective system must also be the best system, and

this is the justice and wisdom in the Divine Action.4
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Although this proof has been presented by philosophers in a bid to prove justice and wisdom in the
cosmic actions of God, its criterion or foundation also includes legislative and retributory justice. This is
because legislation and retribution are also an Action of God and will be materialized on the basis of
God’s essential and eternal knowledge. The proof of special attention, therefore, encompasses all kinds

and manifestations of the Divine justice and wisdom.

3. The Omniscience and Self-sufficiency of God

The most popular proof for the Divine justice and wisdom presented by the theologians is based upon
the absolute knowledge and self-sufficiency of God. In this regard, Qillsl ‘Abd al-Jabbier al-Mu‘tazili
has said:

-
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That is to say, “God, the Exalted, knows the evil of the evil [act] and He has no need of doing it, and He
is also aware of His needleessness to it. And anyone who has such a trait will never commit an evil

act.”6

The following words of Khwigljah Narisr al-Diin al-ssssl are also an expression of this proof:
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“And His self-sufficiency and knowledge show the absence of evil in the actions of the Exalted One.”7

The initial point of this proof, which is God’s knowledge and self-sufficiency, has been established in our
previous discussions and its second initial point is also one of the rationally self-evident facts, as

testified by experiences concerning human activities.

Criminological studies show that unwarranted acts usually originate from emotional, economic, social,
and similar needs, just as in other cases also, unawareness of the evil and unwarranted acts is the
cause of commiting such acts. It may possibly be said that in any condition that the human being is
assumed to be in need, even the most learned of people and the most pious of them such that he would
never commit any indecent act, it is not because he is aware of the indecency of the act or he is not in
need of it, but rather it is because he is in need of abstaining from it; that is, abstaining from indecency is
a source of his spiritual perfection and earns the good pleasure of God.

In other words, need in the human being is something relative whereas God is absolutely self-sufficient.
Therefore, one cannot confirm the above argument for the human being on the discourses related to

criminology.

In principle, the abovementioned argument cannot serve as a proof because there is no way of proving
that knowledge and self-sufficiency are the sole cause of refraining from indecency, and to claim that

this point is rationally self-evident is also doubtful.

The reply to this is that even if there is only one instance when a person does something good only for
the sake of its being good and refrains from going bad solely because of its evil, it is sufficient as
evidence and such an assumption regarding the human being is not an impossible assumption. It is
because although he is essentially needy and perfection-seeker, no one can imagine that without paying
attention to the material or non-material benefits of a good deed, he would do it simply because it is
desirable, and without paying attention to the material or non-material harm of a bad deed, he would

refrain from doing it simply because it is undesirable.

Such an assumption is not essentially impossible. Whenever such an assumption regarding the human

being is accepted, it will be accepted through the primary way regarding God.

Qe ‘Abd al-Jabbisir has mentioned this objection in this way: this argument is based upon the notion
that the human being is absolutely self-sufficient such that he could make a judgment about God on the
same basis. This is while the human being can never be absolutely sufficient. Instead, the truth of the
matter is that whenever he is situated between telling the truth or a lie while having equal benefit to him,

undoubtedly he will not tell a lie.

This point shows that refraining from telling a lie in the said example has no reason except that once a



person knows the evil of an act and he is not in need of doing it, he will not commit it, because in the
said example, his need can also be served by telling the truth. And whenever relative self-sufficiency in
a person hinders him from commiting indecency, the absolute self-sufficiency in God through the

primary way will hinder the commission of indecency.8

4. The Lack of Claimant and the Existence of Irif

The origination of an action from a free agent depends on the existence of a motive () and the
absence of dissuasion (slrif). Meanwhile, there is no motive in God to do indecency, because He knows
its evil and is also needless of it. In other words, God’s self-sufficiency and knowledge hinder and hold
back the materialization of the motive for the commission of an act of indecency, and the commission of
an action by a free agent is impossible without a motive. As such, origination of indecency from God is
impossible.9

This proof is actually a paraphrase of the third proof and its keystone is that since God is aware of the
evil of an indecent act and He is not in need of doing so, the motive for doing so will not be materialized

in God, and as a result, for an indecent act to originate from God will be impossible. 10
Objection:

This explanation is based on the assumption that God is an Agent by intention (fs% bi I-galid or fs'il bi
'd-d=%), as the theologians so believe. As proved in Islamic philosophy, however, God is not an Agent
by intention because this means that the essence of the agent and his knowledge of the action are not
enough for the materialization of the action; it rather depends on a motive which is apart from the
essence and any motive apart from the essence is not applicable to God. God is the Agent by attention
(f</’il bi I-‘intlyah) or manifestation (fi</il bi ‘t-tajalls)), and not agent by intention. 11

Reply:

The above evidence can also be expressed on the basis of the Agent by attention or manifestation in
this manner: God is neither in need of a motive, nor ignorance has any place in Him. He is not an agent
by intention as such a motive does not exist in Him. In fact, since God is not an agent by intention, and
at the same time, He is immune from ignorance and need. Therefore, God is immune from any indecent

act.

5. Signs of the Divine Justice and Wisdom in Nature

The ontological justice and wisdom of God can also be proved by means of studying the world of nature,
for the signs of stability and firmness, as well as innate goodness and beauty are evident in the system

of nature.

Since this method is based upon sensory perception and experience, understanding it is easier is for the



human being. For this reason, this has been emphasized in the Holy Qur'an and traditions. Now, we will
mention some examples of pertinent verses and traditions. Then we will also quote the statements of

some scholars.
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“He created seven heavens in layers. You do not see any discordance in the creation of the All-
beneficent. Look again! Do you see any flaw? Look again, once more. Your look will return to you

humbled and weary.”12

REighib al-lgfahiine has said:
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Exegetes (mufassirisin) have interpreted this absence of discordance in the verse to mean harmony and

concordance of the creatures in accord and order. 13

B A J5l G Culill ey LMJA,JI S g u_dl ;L’l_‘ajlg 9@13 JJm gm;l; 9'43%:9 q;L;L.n dJA B ur

IR A I O [ PR IVOR A ¥ (g RO FAE ROV P\ VARPYRJONS | DT O £ S VU N
E)Jj-?-;-;. ejgg:! x:)l;? u.b;gzn:g gL;iu.” C%

“Indeed in the creation of the heavens and the earth, and the alternation of night and day, and the
ships that sail at sea with profit to men, and the water that Allah sends down from the sky —with
which He revives the earth after its death, and scatters therein every kind of animal—and the
changing of the winds, and the clouds disposed between the sky and the earth, are surely signs

for a people who apply reason.”14
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“It is He who has spread out the earth and set in it firm mountains and streams, and of every fruit He has
made in it two kinds. He draws the night’s cover over the day. There are indeed signs in that for a

people who reflect.”15

There are many such verses, and those cited above are sufficient for our purpose. Now, we will also cite

some examples of pertinent traditions:



Imigim ‘Als has said:
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“Do they not see the small things He has created, how He strengthened their system and opened for
them hearing and sight and made for them bones and skins? Look at the ant with its small body and
delicate form. It can hardly be seen in the corner of the eye, nor by the perception of the imagination —
how it moves on the earth and leaps at its livelihood. It carries the grain to its hole and deposits it in its

place of stay. It collects during the summer for its winter, and during strength for the period of its
weakness.” 16

Elsewhere, the Imsim (‘a) has said:
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“So He straightened the curves of the things and fixed their limits. With His power He created coherence
in their contradictory parts and joined together the factors of similarity... All this is new creation. He made
them firm and shaped them accordingly as He wished and invented them.”17

In the same sermon, the Im&m (‘a) has also said:
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“He showed us the realm of His Might, and such wonders which speak of His Wisdom.” 18

In other places, Imizm ‘Al (‘a) has pointed out the signs of God’s wisdom in the creation of the bat,
saying thus:
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“An example of His delicate production, wonderful creation and deep sagacity which He has shown us is
found in these bats.” 19



Design and Perfection as Viewed by Scientists and Scholars

Through scientific studies and investigations, mankind has been able today to obtain considerable
amount of information about the world of nature and to reveal many instances of spectacular perfection
and design in the book of nature. For this reason, it can be said that “Science is the harbinger of faith
and the vanguard of the faithful.” Lord Kelvin,20 a great physicist in the world, has left these immortal
words: “If you consider science very well, it will give you no option but to have faith in God.”21

Max Planck,22 a scientist who had knowledge of some secrets of the atom, said, “Religion and natural
sciences jointly fight against doubt, atheism and superstition, and their stimulator has been always
God.”23

Design in the Plant Kingdom

The materials used for growing plants are taken from the air and soil, and fertile soil is composed of
mineral substances which have great amount of organiz materials which come from the remnants of the
primary plants and animals... The existence of water, air, light, and chemical elements contributes as a
whole in the growth of a plant, but this is not enough. In fact, that which makes the growth of plant
possible is a mysterious energy which is hidden in the seed and begins to act at the appropriate time.

This energy’s action begins with a somehow complex yet harmonious interaction.

At the initial stage, two tiny cells of seed, each of which consisting of different elements and having
diverse functions, jointly begin to work but afterward, each of them will take its own way to growth and
development. The fruit of every seed which falls onto the ground and grows is exactly similar to that of
the plant from which the seed originates. If a clear-sighted eye takes a look at these functions and
processes of growth and development of the seed, a world of beauty, harmony, design, and order can
be observed.

This design and order can also be observed in tall plants and giant trees, and all plants — regardless of
difference in outward forms — have common functions. For example, one of them is that of a combination
of light through whose radiance the plants acquire food for themselves from carbonic acid light and
water. Another is the structure and function of the root, stem, leaf, and flower. A third example is the
reaction of plants in facing external instigations. For instance, they will become soft when exposed to
light, or they will fade and become dry when they are deprived of light and oxygen. These are laws
which regulate the plant kingdom.24

Factors that Contribute to the Suitability of the Earth for Living

By enumerating the factors that contribute to the suitability of the earth for living, Frank Allen,25 a bio-

physicist professor, has proved the baselessness of the notion of accident in the emergence of the



universe. The said conditions are as follows:

1. The earth is a planet which is freely in equilibrium in the outerspace and rotates daily in its own orbit,
thereby giving rise to the day and night. At the same time, it revolves around the sun annually. These

movements cause the maintenance of equilibrium and stability in the earth’s axis in the outerspace...

2. The atmosphere which consists of gases that protect the earth’s surface is so thick and dense
(approximately 800 kilometers) that it could keep the earth safe from the deadly falling of twenty million

meteorites daily with a speed of approximately fifty kilometers per second.

3. Moreover, the atmosphere keeps the temperature of the earth’s surface suitable for life, and it also
transfers very essential amount of water and water vapor from the oceans to the arid parts of the earth.
Without this, all the continents would have turned into deserts not suitable for living. As such, it must be

said that the oceans and the atmosphere are considered flywheels for the earth.

4. The remarkable properties of water have a significant role in making life possible in oceans, seas and
rivers during long winters. One of these properties is the ability to draw large amounts of oxygen in low
temperature degrees. Another is that its density in four degrees of temperature is freezing point, and for
this reason, the water at the bottom of the oceans and rivers remains liquid. The third [property] is that
the density of snow is less than that of water and thus it remains on the surface of the water and does

not sink. The fourth [property] is that once the water becomes solid, it emits a large amount of heat.

5. The soil in itself has special mineral elements which are absorbed by the plants and turn into edible
materials needed by the animals.

6. The existence of metals just beneath the earth’s surface has made possible the various arts which are

products of human civilizations.

7. Regarding the size of the earth, if it were as big as the moon and its diameter were only one-fourth of
its present diameter, the gravitational force would have been sufficient to keep its waters and air on it
and its temperature would have fatally done up. If our planet were only as big as the sun while it could
have still kept its density, the gravitational force would have been 150 times stronger, the atmosphere’s
altitude would have been ten kilometers lower, boiling of water would have been impossible, the air
pressure would have reached approximately 150 kilograms per square centimeter, a kilogram of worms
would have weighed 150 kilograms, and the human organ would have become as small of that of a

squirrel.

8. Concerning the distance of the earth from the sun, if the earth’s distance from the sun were two times
its present distance, its heat that reaches the earth would have tremendously decreased, the speed of
the earth movement along its orbit would have been half, the length of winter would have doubled, and

therefore, all living creatures would have been frozen.



If the earth’s distance from the sun were half [the present distance], the temperature would have been
four times, the speed of movement along its orbit would have been doubled, and the length of seasons
would have been half [if ever it were possible to have any change in season] and the earth would have

been in burning temperature in which life will be impossible.26

These are examples of spectacular greatness, wonderful design and exact laws that govern the world of
nature. Many things have been said about these and many examples of them have been presented in
the book /thbist-e Wujisid-e Khud (The Evidence of God in an Expanding Universe). In order to make
the discussion brief, we will refrain from mentioning those examples here. For the fair-minded and wise
person, what have been said so far, nay even less than these, are enough for him to constitute a book of

knowledge about the Origin of creation.
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For the conscious, each leaf of the green trees

Is a book of knowledge about the Creator.

Review Questions

—_

. State the first proof of the justice of God.

2. State the proof of special attention (‘inslyah) about the justice of God.

3. State the third proof of the justice of God.

4. Write down the fourth proof of the justice of God.

5. Write down the objection to the third proof of the justice of God, and the refutation to it.
6. Write down the objection to the fourth proof and the refutation to it.

7. How can the cosmic justice and wisdom of God be proved?

1. Al-YEqit f2 ‘llm al-Kalzm, p. 43.

2. Kashf al-Murfd, station (maqiJad) 3, chap. 2.

3. What is meant by the pleasure of the Essence of God toward the best system of existence is that the system of being is
the Divine Action (fil-e il¥h), and the Action has the perfection of amenity and harmony with its Agent (feil). Al-Asf@r al-
Arba‘ah, vol. 7, pp. 56-57, footnote provided by ‘All¥mah al-FlabrFab® .

4. lbn Signis, Sharld Ishirist, vol. 3, p. 318; Fadr al-Muta’allihien, Al-Asfisr al-Arba‘ah, vol. 7, pp. 56-57.

5. [slakisim Sabziwisris, Sharis-e Manizismah, “Ghurar f&l Marktib ‘llmahu Ta'wli.”

6. Sharm al-Usel al-Khamsah, p. 203.

7. Kashf al-Murigd, station (maqgead) 3, chap. 3.

8. Sharf# al-Ucsl al-Khamsah, pp. 205-206.



9. Qawid al-Murtzd f© ‘llm al-Kal<m, pp. 111-112.

10. ‘Allgmah al-Lills) has also considered it as distinct from the previous proof. See Nahj al-faqq wa Kashf al-£idqg, p. 85.
11. Al-lighiyyest ‘alsl Hadis I-Kitb wa ’s-Sunnah wa ’I-*Ag, vol. 1, p. 288.

12. Sirat al-Mulk 67:3-4.

13. Al-Migzisn fisgl TafsiEr al-Qur’sn, vol. 19, p. 350.

14. Sigrat al-Bagarah 2:164. For the interpretation of this verse, see Al-Mizisn fisl Tafsir al-Qur’n, vol. 1, pp. 3, 6.

15. Skerat al-Ra‘d 13:3.

16. Nahj al-Balighah, Sermon 185.

17. Nahj al-Balrighah, Sermon 91.

18. Ibid.

19. Ibid., Sermon 155.

20. Lord Kelvin, more fully William Thomson, 1st Baron Kelvin (1824 — 1907): a Belfast-born British mathematical physicist
and engineer who is widely known for determining the correct value of absolute zero as approx. -273 Celsius. [Trans.]
21. John Clove Monsma (ed.), Ithbgt-e Wujsd-e Khudil (The Evidence of God in an Expanding Universe), trans. Amad
Erigm, 4th ed., p. 39.

22. Max Karl Ernst Ludwig Planck (1858-1947): a German physicist, father of quantum physics, and winner of the 1918
Nobel Prize for physics. [Trans.]

23. Ithbirit-e Wujsd-e Khud (The Evidence of God in an Expanding Universe), p. 286.

24. Ibid., pp. 228-230.

25. John “Jack” Frank Allen (1908-2001): a Canadian-born physicist who discovered, along with Pyotr Leonidovich
Kapitsa and Don Misener, the superfluid phase of matter in 1937 using liquid helium in the Royal Society Mond
Laboratory in Cambridge, England. [Trans.]

26. lthbrit-e Wujid-e Khud (The Evidence of God in an Expanding Universe), pp. 19-22.

Lesson 23: The Creation as Goal-oriented

We have said earlier that one of the meanings of ikmah (wisdom) is the goal-orientedness of an action.
The goal-orientedness of an action is one of the characteristics of a wise agent (f/). Those theologians
who believe in the principle of rational goodness and evil and have interpreted the Divine justice and
wisdom on the basis of this principle have emphasized the goal-orientedness of creation, maintaining
that the actions of God are based upon a purpose. Those who reject the [principle of] rational goodness

and evil, however, do not believe in the actions of God as being based upon a purpose.

The Justice-oriented Argument

The basis of the justice-oriented (‘adliyyah) theologians in saying that the actions of God have a
purpose is that an action which is devoid of any purpose1 and motive is futile and abominable, and God

is immune from any abominable action. As Mulflagqiq al-[lgsls) has said,
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“And the negation of motive necessitates futility.”2

This is countered by the argument that the agent that pursues a purpose or motive in his action has a
defect and through this purpose or motive, he tries to recompensate for this defect, because purpose or
motive connotes that its existence is preferable to its non-existence for the agent, and this signifies the
agent’s desire for perfection (istikmi/).3

The justice-oriented [theologians] have given their reply by saying that the existence of purpose in an
action connotes the agent’s compensation for his defect and desire for perfection when the purpose of
action is traceable to the agent. But if the purpose is not traceable to the agent, this does not connote
the agent’s compensation for his defect and desire for perfection. As Mulaqqiq al-slgss has said in

continuation to his earlier expression,
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That is to say that the motive for the actions of God is not necessarily traceable to Him. In fact, the

motive for His actions is related to the creatures.4

The Ash‘ar:’s Objection

The Ash‘ariss have not accepted this reply, saying that tracing the benefit and purpose behind an action
to other than God is either of the two cases. First is that for the action to benefit or not benefit others is
the same for God, and the other is that these two differ from each other, and benefiting others takes
precedence and more suitable to God. The first assumption is invalid and giving preference to the less
preferable while the second assumption necessitates desire for perfection (istikmis/) because for God to
give priority to benefiting others is a form of desire for perfection and desire for perfection, in whatever

form it takes, is impossible for God.5
Reply

Giving priority or preference does not necessitate desire for perfection (istikmi/) but it is rather more
general than that because the meaning of the agent’s giving of preference to an action is that the action
is consistent with the traits and characteristics of the agent. Now, if the Agent is the Self-sufficient by
essence (al-ghan's bi ‘dh-dh=it) and All-wise (a/-akiem), what is priority for Him is that His action must
have a purpose and this purpose is meant for other than Him. And if the agent is inherently indigent
(faqsir bi ‘dh-dhisit), what is priority for him in his action is that which could compensate for his defect and

address his desire for perfection.



Another Objection

For an action to have a purpose necessitates that apart from the agent and his action, there must be
another entity which is to be called “purpose”. That is, the action is the medium for the materialization of
the purpose. This assumption cannot be applied to God and His actions because all creatures are His
actions, and for this reason, there is no difference between them in that some are to be regarded as the
medium and others as the purpose. In fact, without any intermediary, they are all creatures of God.6

Reply

First of all, this notion that without any intermediary all beings are created by God, is not consistent with
reason and experience, or clear religious texts. The principle of causation or cause-and-effect
relationship which is one of the self-evident rational principles is confirmed by both revelation and
experience. Some creatures are means for the emergence of other creatures, therefore, albeit the

Creator by essence is no other than God and the chain of causes and effects finally ends up with Him.

Secondly, even if we do not accept the causality of some creatures for others, that all beings are created
by God is in no way contradictory to the assumption that some of them serve as the purpose or motive
of others or some are in the service of others. It is true that from a general perspective of the world that
the universe is created by God, there is no agent and goal in the universe except Him, but from a
specific or micro-level perspective, we can obviously find out that some creatures or phenomena are the

service of some others while some serve as the goal of some others.

For instance, we can clearly see this reality by comparing the mother and the child. Some emotionally
and physically traits of the mother are totally compatible with the needs of the child so much so that the
child’s survival depends on the existence of these traits. We can also observe and discern such
relationship between natural phenomena and human life, and in essence, the ultimate design which

governs the world of nature has no other purpose except this.

The Goal of Action and the Goal of Agent

A point which may possibly be the source of mistake by the rejectors of the goal-orientedness of the
universe is to consider identical the goal of action and the goal of the agent, treating them as
concomitant to each other, whereas this is not so. The goal-orientedness of an action is more general

than that of an agent.

That is, whenever the agent is goal-oriented, his action will also be goal-oriented, but the opposite is not
necessarily true. It can be assumed that the Agent is the Self-sufficient by essence and His Being has
no goal beyond Himself but His action is goal-oriented. That is, some of His actions serve as the goal of
another set of His actions. Although there may be no goal beyond Him for the totality of His actions, the

action is goal-oriented whether this goal is the Agent Himself or something else.



The Third View

One of the Ash‘arfs theologians has adopted a third view on this issue. That is, he has accepted partly
that the actions of God are caused by certain goals but rejected the same in totality. In this regard, Sa‘d
al-Din al-TaftazFinil has thus said that the truth is that explaining some actions, particularly religious
laws, through the lens of expediencies and wisdom is something self-evident; for instance, the
incumbency of prescribed punishments (clud<ld) and retributions (kaffisirisif), and the unlawfulness of
intoxicants and the like, as also testified by religious texts. The Holy Qur'an has stated, thus:
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‘1 did not create the jinn and humans except that they may worship Me.”7
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“So when Zayd had got through with her, We wedded her to you, so that there may be no blame
on the faithful.”9

Continuing further, to make generalizations and establish the view that none of the actions of God is

devoid of a goal and motive is worthy of discussion and reflection. 10

It is to be noted that the question of goal-orientedness of the actions of God is not an issue pertaining to
the acts of worship such that it is sufficient that instances of it are mentioned in religious texts. It is rather

a rational question, and rational laws cannot be specified.

The View of Theosophers

The commentator of A/l-Mawislgif has regarded the view of Muslim theosophers as compatible with the
Ash‘aris viewpoint on the question of goal-orientedness of the actions of God, and thus said after
quoting the Ash‘aris viewpoint: 11
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This understanding of the words of theosophers is not correct. For instance, ©adr al-Muta’allihisn has

said:

“The theosophers have not generally negated a goal or motive from the actions of God. What they have
rejected is the existence of goal or motive apart from the Divine Essence for the Absolute Being and for
His first action. They have affirmed special goals, however, for special or particular actions. For instance,

their books are replete with discourses about the utility and purpose behind the creatures.”12

Motive and Exigency

Concerning this issue, some researchers have made distinction between motive (gharals)) and exigency
(matiatlah), saying that what can be said about the actions of God is that they have benefits (mafisi/i])

and wisdom (Eikmah) but these are not caused by motives.

The difference between motive and exigency is that motive is traceable to the agent while exigency
pertains to others. It is said, therefore, that the actions of God are caused by motives; it is a kind of
figurative speech, likening the actions of God to those of humans. That is, benefits and wisdom result
from the actions of God and if they result from the actions of man, they will be considered the motive and

goal of his actions. 13

It is to be noted that the result of this examination can be traced back to the distinction between the
goal-orientedness of the action and the goal-orientedness of the agent which we have mentioned
earlier. That is, the actions of God — both cosmic and legislative — have certain benefits, exigencies and
wisdom for the creatures and not for God.

For this reason, God is not an agent by motive or goal (/% bi ‘d-d=“s wa bi I-qal=d) but rather the
Agent by satisfaction (b/ r-rils’) or special attention (bi /-‘inislyah), as has been proved in philosophy.
And God’s agency (fliyyah) is not dependent on a motive or intention which is separate from the
Essence because if it is so, His Agency will not be essential (bi ‘dh-dheit) and whatever pertains to the
essential knowledge of God is not an absolute action but rather an action characterized by wisdom and
expediency. In conclusion, while it is not an action by motive, His action is goal-oriented.

The Qur'an and the Goal-orientedness of the Universe

Verses of the Qur'an explicitly support the goal-orientedness of the universe, as it has thus stated:
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“We did not create the heavens and the earth and whatever is between them except with

reason.”14
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“We did not create the heavens and the earth and whatever is between them for play.”15
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“We did not create the heavens and the earth and whatever is between them except with reason

and for a specified term.”16
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“We did not create the sky and the earth and whatever is between them in vain.”17

The implication of these verses is that the world of nature has been created with reason and vainness
has no place in it, and its creation has not been for play and futility. And this fact dictates that the
movement in the universe will one day come to an end and attain its desired end or goal. That goal will
be reflected in the other world. 18

Apart from these quoted verses which signify the goal-orientedness of the entire universe, other verses
speak about the goal-orientedness of the life of human being and other creatures. In many verses of the
Qur’an, man’s life and his culmination are regarded as the motive or goal behind the creation of the
earth and the bounties of nature. It thus says for instance:
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‘It is He who created for you all that is in the earth.”19
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“It is Allah who has made for you shade from what He created, and made for you retreats in the
mountains, and made for you garments that protect you from heat and garments that protect you
from your [mutual] violence. That is how He completes His blessing upon you so that you may
submit [to Him].”20

Regarding the fact that the creation of man is not in vain and the purpose behind his creation will be
realized in the other world, it thus says:
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‘Did you suppose that We created you aimlessly, and that you will not be brought back to Us?”21

Man’s attainment of the said ultimate goal depends on the realization of other goals which include trial
and test, worship and devotion to God, submission and obedience to Him. The following verses express
these goals:

Te
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‘Indeed We have made whatever is on the earth an adornment for it that We may test them [to
see] which of them is best in conduct.”22
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‘1 did not create the jinn and humans except that they may worship Me. 23
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“That is how He completes His blessing upon you so that you may submit [to Him]."24

The Perfect Man as the Philosophy behind Creation

It can be deduced from the above verses that the human being is the motive or goal behind the creation
of the universe but not on the basis of his material or physical life. That may be so for in this perspective,
it has no superiority to other creatures in that it is the goal behind their creation. It is rather from the
perspective of spiritual life and special perfection which can be obtained through devotion and servitude
to God.

This point can be clearly inferred from the expression “that We may test them [to see] which of them is
best in conduct” for the implication of this statement is that the purpose behind the creation of the
universe is through the excellence and superiority of action. For instance, this Sacred Tradition (fladsith

al-quds©)25 which is addressed to the Holy Prophet (i) speaks about this fact:
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“Had it not been for you, | would not have created the heavenly firmaments. ”26



Review Questions

1. Write down the argument of the justice-oriented (‘adliyyah) theologians on the goal-orientedness of

the actions of God.

2. Write down the first objection of the Ash‘arisls on the goal-orientedness of the actions of God along

with the refutation to it.

3. Write down the second objection of the Ash‘arfsis on the goal-orientedness of the actions of God along

with the refutation to it.

4. What does it mean by the goal of the action and the goal of the agent? Which one is meant by the

goal-orientedness of the actions of God?
5. What is the Muslim theosophers’ view on the goal-orientedness of the actions of God?
6. Cite two verses of the Qur’an to substantiate the goal-orientedness of the actions of God.

7. Write down three verses of the Qur'an about the goal-orientedness of human life.

1. The difference between purpose (ghilyah) and motive (gharal®) is that motive is a specific purpose and it means the
purpose behind the action of an agent that has free-will. See Share al-Ish@rit, vol. 3, p. 149.
2. Kashf al-Murigd, station (maqgead) 3, chap. 3.

3. Shart al-Mawqif, vol. 8, pp. 202-203.

4. Ibid., p. 203.

5. Shart al-Mawtlqif, vol. 8, p. 203.

6. Ibid., vol. 8, pp. 203-204.

7. Sirat al-Dheriyiit 51:56.

8. Sisirat al-Mi’idah 5:32.

9. Sirat al-Algzsb 33:37.

10. Shart al-Maqesid, vol. 4, pp. 302-303.

11. Shars al-Mawqif, vol. 6, p. 202.

12. Al-Asflsr al-Arba‘ah, vol. 7, p. 84.

13. Sarmirlyeh-ye men, p. 74.

14. Strat al-wijr 15:85.

15. Sizrat al-Anbiy’ 21:16.

16. Skrat al-Arqf 46:3.

17. Sirat lgd 38:27.

18. Al-Miszisin fie Tafsisr al-Qur’ign, vol. 16, p. 158.

19. Strat al-Bagarah 2:29.

20. Skrat al-Nahl 16:81.

21. Sfeirat al-Mu’minisin 23:115.

22. Skrat al-Kahf 18:7.

23. Sirat al-Dhisriyt 51:56.

24. Strat al-Nahl 16:81.

25. [radisth Qudsl (or Sacred radisth): a sub-category of radisth, which are sayings of God but differ from the Qur'an as
they are expressed in the words of Prophet Muislammad (7). [Trans.]



26. Al-Misizlsin fie Tafsisr al-Qur’ign, vol. 10, p. 152.

Lesson 24: Evil and the Best Order

One of the perennial central discussions in theology is the question of evil which is talked about in
different topics. One of the topics in which it is discussed is the Divine Unity (tawid) in creatorship
(khisligiyyah) because the dualists believe in two creators, viz. the creator of good and the creator of evil,

and we have examined this matter in our discourses on the Divine Unity.

Another topic in which it is discussed is the question of the Divine justice which is approached from
diverse perspectives. Sometimes it is through the angle of the cosmic justice and the best order of
existence and at times through the outlook of the goal-orientedness of the universe and that the
philosophy behind the world of nature is that the human being benefits from it while natural evils also

inflict him.

Sometimes it is through the viewpoint that in the theistic worldview, some of the undesirable happenings
are a result of man’s actions while these consequences usually affect not only the wrongdoers but the
others as well. These are various cases in which ‘evil’ is mentioned as something in conflict with the
justice of God (cosmic as well as retributory justice), and the Muslim philosophers and theologians have

examined and resolved it through their respective ways.

In view of the broadness of the scope of this topic, we shall examine and analyze it in two lessons.

The Skepticism on Evil and the Best Order

We have mentioned in an earlier lesson the proof of the best order. The skepticism on evil in this regard
holds that evil — natural, moral or human evil — is in conflict with the excellence of the order of nature and

that the best order demands that the universe must be free from evil.

Reply [to the Skepticism]

In reply to this skepticism on evil in relation to the best and most perfect order, the theosophers have
embarked on the examination of the hypothetical kinds of the possible being (mawjid al-mumkin) from
the perspective of good and evil, and on the basis of the Divine providence (‘inislyah) and wisdom
(fikmah), they have concluded that only two kinds of it can be materialized; one is pure good while the
other is the dominant and much good, but the materialization of other assumptions such as equal good

and evil, dominant and much evil and pure evil is impossible.

Meanwhile, since pure evil means pure non-existence and sheer nullity and that the assumption of



existence in this case is to assume two contradictory things, the equality of its evil with its goodness or
its evil as more dominant than its goodness is in conflict with the Divine providence which necessitates
the best order. This is incompatible with a being whose goodness is more dominant than its evil, for the
non-existence of more dominant goodness due to some evil is in itself a manifestation of more dominant

evil, and this is incompatible with the Divine providence and wisdom. 1

The Non-discernment of Evil in the Realm of Nature

Apart from the Necessary Being by essence (wijjib al-wujisid bi ‘dh-dhisit) what possess reality or
existence are the two realms; one is the realm of non-material (mufsriq) and incorporeal (mujarrad)
beings, and the other is the realm of nature and material beings. Manifestations of evil (shurisir) surface
in the realm of nature and material beings only because the nature of evil is absence or non-existence
(‘adam) — the absence or non-existence of what is desirable and contingent for a thing — and it is either
the absence of the primary perfection (the archetype) or that of the secondary perfection. In any case,
non-existence is a characteristic of a material thing and it pertains to matter and possibility (dispositional

possibility or imkisin-e isti‘d=d).

Therefore, such non-existence which is the origin and source of evil has no place except in the physical
realm. In this regard, ‘Allsmah al-Fabiisablis’s has said:

“Evil, corruption and their likes are all undesirable and unwanted things which can be found in the
physical realm; likewise, the concept of “bad” or “undesirable” is a concept which arises in contrast to
the “good” or “desirable”. Had there been no wellbeing or good health which our physical beings desire,
we would have never regarded illness as bad, and had there been no comfort and security and any of
the carnal or sensual pleasures, losing any of them would have never been painful for us or be
considered a misfortune, just as we never regard the evenness of the number “four” or the oddness of

the number “three” as good or bad, good luck or bad luck because there is no point of comparison.

It thus becomes clear that “evil” is an analogical matter and a non-existential concept in contrast to an
attainable existential matter. That is, regarding evil, there must be a subject with an existential quality
such that its desirability must be assumed and the absence of this quality of desirability from it would be
regarded as “evil”. For instance, the human being’s possession of eyes is good. (Naturally, he wants to
have eyes and it is also possible for him not to have them.) On the contrary, blindness is treated as

“evil” for him.

And as a conclusion of this examination, we arrive at the point that “evil” — wherever it is — first and

foremost, is a non-existential (‘adamis)), and secondly, a potential (imk=nis)) matter.2

To elaborate, physical existents are constituted by [certain] abilities and potentials, and they gradually
acquire the existential perfections which may be possible for them. This gradual development depends

on the mutual interaction among the physical existents, for each of the natural species has peculiar



defects and perfections which are acquired through many other natural phenomena, and it is here that a

sort of clash or conflict arises, and as a result, relative or subjective evil comes into being.

In other words, the ability of matter to assume various forms, on one hand, and the contradiction of one
form with another, on the other hand, are an element of destruction as well as construction, an agency
for both extinction and origination, [an instrument of] wiping out the past as well as building the future, [a
means of] taking out old forms and images and bringing out new portraits. As long as the members and
elements do not clash with each other and do not influence each other, no average disposition or new
combination will emerge. Thus, it is correct for us to say that “Contradiction is the source of good and

the balancer of the universe, and the order in the universe is based on it.”3

In a discussion on the manner of involvement of evil in the Divine decree, fadr al-Muta’allihizn has thus
said:

“The materialization of non-finite beings or existents which necessitates the Divine providence
necessitates the existence of transubstantiation (istisls/sh) and contradiction (falscd) in the world of
generation and corruption (lam-e kawn wa fasid or the realm of nature), for without contradiction,
generation and corruption will not be materialized, and without generation and corruption, in turn, non-
finite animal and human existents and beings would not have existed. Meanwhile, the contradiction of
qualities and forms is one of the properties of physical beings and is expedient for their interaction and
not the independent action of the agent (naturally and accidentally made and not originally made). It is

thus correct to say, thus:

“Had there been no contradiction, the emanation of existence would not have continued from the Origin
of existence; the Divine existence and bestowal would have been suspended; the realm of nature would
have been in a standstill from possessing life through which it attains its goal; and most of the existents
which could possibly emerge in the ulterior of possibility and non-existence would have remained.”4

In Im=m ‘Al’s (‘@) sermon on the Divine Unity (khutbat al-taw==d), he has also mentioned the principle

of contradiction governing the realm of nature:
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“He has made light the contrary of darkness, brightness that of gloom, dryness that of moisture and heat
that of cold. He produces affection among inimical things. He fuses together diverse things, brings near

remote things and separates things which are joined together.”5

In his Mathnawis-ye Ma‘naw’), Mawlsni Rigmis has mentioned the issue of subsistence of natural life on
the basis of contradiction, saying:
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When you consider, this world is all at strife,

Mote with mote, as religion with infidelity.

One mote is flying to the lefft,

And another to the right in search.6

This world is maintained by means of this war:
Consider the elements, in order that it may be solved.7
Hence the edifice of creation is upon contraries;
Consequently we are at war for well-being and woe. 8

And REIm has also said:

Life is the peace of contraries;
Death is the fact that war arose between them.9

Thus far, the conclusion of the discussion is that relative evil is indispensable to the physical beings and
caused by the contradiction governing the realm of nature, and this contradiction is also a necessary or

essential requisite of development and required by the Divine justice, wisdom and providence: 10
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The Beauty of the Totality or the Perfect System

Another point which must be given attention in reply to the misgiving on evil from the perspective of
excellence of the natural order is the principle of the realm of nature’s organicness which has been given
attention by the theosophers since the ancient history of philosophy. According to this [principle], the

universe is an indivisible unit whose components have ontological and real relationship with one another.

As a result, correct judgment on its excellence depends on the examination of all beings and the whole
system, and in the whole system and overall equilibrium, the existence of inferior and superior, ups and

downs, darkness and light, suffering and pleasure is essential, and it must be said that
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And it is also right to say that
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If your eyebrows were straight, you were defective.

And
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What was pleasant in the lion was its attack and in the gazelle its being scared. 11

Objection

In the physical beings, it is not correct to say that goodness dominates over evil, for on top of them are
the human beings, and on account of committing undesirable acts and being afflicted with moral vices

and crooked beliefs, most of them are manifestations of severe wickedness.

Since the worldly life is temporary and the Hereafter is an eternal abode and that the said individuals



deserve to incur the Divine wrath and be deprived of the everlasting felicity, the otherworldly outcome of
their lives is chastisement and evil. Though they may have lives of animalistic pleasure in this world, they

will become insignificant compared to the punishment in the Hereafter.

Reply

In terms of theoretical and practical perfections, the human beings are of three types:

(1) those who have attained the highest level of perfection in both aspects,

(2) those who are in the lowest level and lack any kind of theoretical or practical perfection, and
(3) those who are situated between these two extremes and diverse levels in both aspects.

It is obvious that most people belong to the third group. Relative to the total number of people, the
second group is lesser in number and the eternal damnation in the final abode belongs to the second
group, and the rest, even if they incur punishment, will finally be admitted to the vast door of the Divine
mercy. 12

Second Objection

Why did God not create the world of nature in such a way that there is not even a speck of atom in it and
it is purely good?

Reply

The said assumption is rationally impossible because its implication is that the material being is both
material and immaterial at the same time for in terms of materialization of existential perfections possible
for it, there are only two possibilities for it. One [possibility] is that the said perfections are acquired by it
actually (bi I-fi'l). This refers to the absolutely immaterial being (such as non-material intellect (‘ag/-e
mafsriq)). The other [possibility] is that its perfections are not acquired actually. This type is either
material being or non-absolute non-material being (such as the spirit (nafs)).

The state of these two types of contingent being, therefore, is an open circuit of creation and non-
creation. But to assume that the second type would exist while being gradually evolving (fadrtj al-wuj<id)
and actually deserving its perfections — like the assumption that the first type is gradually evolving and

actually not deserving its perfections — necessitates contradictions, and it is impossible.

Moreover, since non-creation of the second type which is the manifestation of the dominant good
necessitates dominant evil and giving preference to dominant evil over dominant good is unthinkable for
the Wise Agent, creation of the realm of nature which necessitates less evil is in itself concomitant to the

Divine justice and wisdom. 13



Evil and the All-encompassing Power of God

A Western philosopher14 regards the existence of evil in the realm of nature as incompatible with the all-
encompassing power of God and His absolute goodness and graciousness, saying that the question of
evil in its simplest form is as follows: (1) God is the Omnipotent; (2) God is absolutely gracious; and (3)
yet, evil exists. These three cases are in conflict with the main components of most theological views.
For instance, if two of these cases are true, the third will be definitely false. Then, in explaining the

contradiction among them, he has thus stated:
a. Good is the opposite of evil such that a well-wisher tries to remove evil as much as he can, and
b. The powers of the Omnipotent Being know no bounds and limits.

These two premises necessitate that if one is absolutely gracious as well as omnipotent, he will totally

get rid of evil. As such, the two cases — “There is the omnipotent” and “Evil exists” — are contradictory.

This misgiving is caused by the failure to consider a rational and intrinsic principle, and that is the
discussion about the ability or inability of the agent and his being good or evil depends on whether the
subject is essentially and practically possible or essentially and practically impossible; otherwise, the

problem is with the other party and not with the agent.

If we would not take this rational principle into consideration, the misgiving cannot be confined on the
question of evil as it will also be applied to all cases of impossibility such as bringing two contradictories
together, law of non-contradiction, negation of a thing by itself, the circle’s possession of four sides, etc.

These will be raised in comparison to the principle of God’s absolute power or omnipotence.

Meanwhile the solution to the misgiving on contradictions in all these cases is to pay attention to the said
rational and intrinsic principle. Definitely, Mr. Mackie does not consider the impossibility of a drawing to
be square and circle at the same time as the reason for his ability to do so, and he will argue that he can
draw both shapes. However, the materialization of the said two shapes by means of a single agent at
the same time is essentially impossible, and impossibility is beyond the sphere of ability.

Such is the discussion on the question of evil in the realm of nature. A material being that is associated
with contingence (imkisn), capacity (isti‘dsd) and gradation (tadrij) cannot be devoid of evil. As
explained earlier, the state of such a being is an open circuit of existence and non-existence, and to
assume an existence without evil is tantamount to assuming two contradictory matters. ‘Allsimah al-

abieigab’s has expressed this subject in this way:

“When analyzed, this notion is like asking, ‘Why did the God of matter and nature not set matter and
nature as immaterial?’ Any existent that has no possibility of having or not having perfection cannot be a
material being. If this universe does not have the quality that each of its components can transform into

something else and under certain conditions it can find its existential interests and without which it would



be miserable and static, it follows that this universe is not material.” 15

It is appropriate here to cite Imsm ‘Al&’s (‘a) statement in reply to this question: “Can God who,
according to the monotheists, is capable of doing everything, place the world without making it small
inside a chicken egg without making it bigger?”

In reply to the said question, the Imism (‘a) said: 16
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It must be noted that the phrase “as much as he can” in Mackie’s first premise is not correct. What is
correct is “as much as possible” which means that the Agent who is absolutely gracious will remove evil
as much as possible which is not tantamount to impossibility. It is clear that no objection can be raised

against this proposition.

Review Questions

1. Prove that evil has no contradiction with the excellence of the order of nature.
2. Write down the reason why good is inseparable with evil in the realm of nature.

3. Write down ladr al-Muta’allihzin’s statement concerning the nature of evil’s place in the Divine
decree.

4. Write down the statement of the Commander of the Faithful (Imi<m ‘Als) (‘a) regarding the principle of

contradiction governing the realm of nature.

5. Write down along with its refutation the objection on the inability of good to dominate evil in the world

of creation.

6. Why did God not create the realm of nature in such a way that there is not the least evil and there

would be absolute goodness?

7. Write down along with its refutation the notion of incompatibility of the existence of evil in the realm of
nature with the all-encompassing power of God.

1. See Nihyat al-mikmah, stage (marigalah) 12, chap. 18.

2. Utlsl-e Falsafeh, vol. 5, p. 172; See also Nihisyat al-ikmah, stage (mar®alah) 12, chap. 18.
3. ‘Adl-e llgh® (Divine Justice), 8th ed., p. 214.

4. Asf@r al-Arba‘ah, vol. 7, p. 77.

5. Nahj al-Balrghah, Sermon 186.



6. Nicholson (trans.), Mathnawis-ye Ma‘naw(, Book 6, lines 36-37.

7. Ibid., line 47.

8. Ibid., line 50.

9. Ibid., Book 1, line 1293.

10. akigm Sabziwlri, Shar-e Manzigmah, “Al-‘lligta wa ’I-Ma‘l=l,” “Ghurar fs 'l-Mablzath ‘An al-Ghizyah.”
11. Murtazls Mulahhart, ‘Adl-e llizhi (Divine Justice), 8th ed., pp. 179-183.

12. Shark al-Ishirist, vol. 3, pp. 325-328; Asfir al-Arba‘ah, vol. 7, pp. 79-80.

13. Sharig-e Isheret, vol. 3, p. 328.

14. It refers to John Leslie Mackie (1917-81) in the article “Evil and Absolute Power” in Kalisim-e Falsafs, pp. 145-170.
15. Utl-e Falsafeh wa Rawish-e Realism, vol. 5, p. 173.

16. Shaykh al-Fladq, Al-TawXld, section (birb) 9, Fadsth 9, p. 130.

Lesson 25: Evil and the Justice of God

In religious texts, it is asserted that God has created the realm of nature for the benefits of humanity, as
God says in the Holy Qur’an, thus:
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‘It is He who created for you all that is in the earth.”1

In this regard, this objection is put forth: natural evils, i.e. undesirable events such as earthquake, flood,
typhoon, volcanic eruption, and the like; predator and biting animals; plagues; and viruses go against
man’s interests and bring harm to him. If man’s exploitation of nature were concomitant with the justice
and wisdom of God, why did He create nature as associated with evils? If nature’s association with evils
is inevitable, it follows that serving the interests of man should be considered the philosophy behind the

creation of nature.

General Welfare and Public Good

This objection is caused by a partial outlook on events, observation of limited individual losses, and
overlooking of the general welfare and public good although rationally public interests and benefits
prevail over personal and particular interests. On this basis, gains and losses in the realm of nature must
be considered as a whole and the general objectives and interests must be gauged. With this outlook,
the problem will be solved.

Regarding death which can be regarded as the most painful occurrence and the most prominent

manifestation of evil, ®adr al-Muta’allih®n said:



“If we reflect well on this undesirable phenomenon, it will become clear that it is beneficial to the person
who dies as well as to the others. Its benefit for the one who dies is that he will become free from the life
in this world which is replete with miseries and afflictions, and its benefit for the others is that had there
been no death; uncontrollable population explosion would have made life’s arena narrow and human

living impossible.

“In a tradition (®adlzith) reported from Imiim al-Eidiq (‘a), it is said that some of the previous
communities asked their prophet to petition to God the removal of death from them.2 The said prophet
petitioned so and God granted it and took death away from them. As a result, their generations multiplied
and the usual flow of their lives was suspended because each person had to attend only to the needs of
their ageing parents and grandparents and had no opportunity to perform any constructive work. For this

reason, they asked their prophet to petition God for the return of the attribute of death to them.”3

Unpleasant Things and Understanding the Sweetness of Doing
Good

One of the utilities of the undesirable [things and happenings] is that it makes a person perceive and
enjoy the good and pleasant things. Had it not been for illness, man would have never found out the
blessing of good health and felt its pleasure. Had there been no hunger, being full would not have been
understandable and satisfying. Without darkness, light could not have been appreciated. Of course, this
does not mean that without considering individual capacities and potentials, God would originate painful
happenings and creatures that bring about evil so as to teach the value of good and goodness.

This rather means that one of the benefits of what is called ‘evil’ is to identify and perceive the
pleasantness of good. In view of the fact that God creates the creatures while considering their inherent
potentials, and the reply to the objection on why the [Arabic] letter a/s'f is a straight line while the letter
dil/ is a curve is that these traits are part of the corollaries of their nature. Each of them is demanded by
this type of existential designation and realization and nothing else; all these differences are based upon
the principle of cosmic justice of God — “giving every right to its owner”: 4
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Undesirables and the Blossoming of Talents

A study of human history and great personalities clearly shows that undesirable events have a crucial
role in the blossoming and coming to fruition of talents, and the secret behind this is that as necessitated
by his instinctive desire to prevail over the undesirable things. In order to emerge victorious in this
confrontation, one would have to strive hard to make use of all his natural talents and capabilities, and

this state of affairs leads to his personal growth and maturity.



Resistance against undesirable things strengthens and fortifies man’s will-power and resolve, and
causes the gem of his personality and manliness to appear.5 One must endure all difficulties and

afflictions in order to discover what is due to him. The Holy Qur’an says:
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“Certainly We created man in travail.”6

It also says, thus:
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‘Indeed ease accompanies hardship. Indeed ease accompanies hardship.”7

What is interesting is that these two verses come after certain verses which God has revealed as a

consolation for the Holy Prophet () in facing undesirable events. It thus states:
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“Did We not open your breast for you and relieve you of your burden which [almost] broke your
back? Did We not exalt your name? Indeed ease accompanies hardship. Indeed ease
accompanies hardship.”8

The verse “Indeed ease accompanies hardship” shows that the said blessings bestowed by God upon
the Prophet (i) is the outcome of his efforts and persistence in the way of playing his crucial sacred role
as well as his patience and fortitude in facing adverse conditions. It is this ‘wsr (difficulty) which brings
about the yusr (ease). Given this, one must not remain passive for even a moment; rather, after getting
relief from every endeavour or pursuit, one must embark on another struggle and turn his attention to his

Lord by constantly striving hard. As it is thus stated,
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“So when you are done, appoint, and turn eagerly to your Lord.”d

In this regard, Mawlawr [REImE] has thus said:
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Pain is a treasure, for there are mercies in it:

the kernel becomes fresh when you scrape off the rind.

O brother, a dark and cold place,

to endure patiently sorrow and weakness and pain,

Is the Fountain of Life and the cup of intoxication,

for those heights are all in lowliness.

That spring is implied in autumn, and that autumn is in the spring:
do not flee from it

Be a fellow-traveller with grief, agree with desolation,

and seek long life in your death.10

Finding the way to paradise without enduring hardships and afflictions while undertaking the humane-
sacred mission is impossible. The Holy Qur'an has emphatically and categorically mentioned this subject

in this manner:
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‘Do you suppose that you shall enter paradise though there has not yet come to you the like of
[what befell]] those who went before you? Stress and distress befell them and they were
convulsed until the apostle and the faithful who were with him said, ‘When will Allah’s help
[come]?’ Look! Allah’s help is indeed near!”11



Painful Incidents or Warning Signs

From the perspective of man’s spiritual life, undesirable natural events have also significant and
considerable benefits on top of which is to reprove and wake him up. Entertainment and attachment to
the outward manifestations of the corporeal world cause negligence of the spiritual values, and as this
attachment increases, his distance from spirituality and real happiness also increases. In waking up man
from the slumber of negligence and drawing his attention to lofty values, God, the All-merciful, has used
many ways, among the most important of which are painful and undesirable happenings. In this regard,

the Holy Qur’an has thus stated:
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“We did not send a prophet to any town without visiting its people with stress and distress so
that they might entreat [for Allah’s forgiveness].”12
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“Certainly We afflicted Pharaoh’s clan with droughts and loss of produce, so that they may take
admonition.”13

Istidricj and Ibtil

Istidrslj and ibtils) are two Qur’anic concepts which refer to material blessings and undesirable natural
events. Whenever a person sinks in the abyss of sins and disobedience to God while not facing painful
happenings and always living in comfort and material blessings, he is afflicted with the punishment of

istidrsy.

However, whenever he would experience difficulties and adversities after committing sin and this would
prompt him to repent for his sins and return to the service of God, he is a recipient of God’s mercy and

through which the jewel of his faith will be purged of the dirts of sins.

In his compiled book A/-K'=Ifis), the traditionist (muladdith) al-Kulaynisl has recorded Imem al-Ei=diq (‘a)

as saying:

“Whenever God desires for the wellbeing of His servant who commits a sin, He would put him in
difficulty, and whenever He desires evil for His servant who commits a sin [as he himself chooses], He
would give a bounty to him so he will forget to seek forgiveness and will be amused by the said bounty.

This is what God refers to when He says:
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“As for those who deny Our signs, We will draw them imperceptibly [into ruin], whence they do
not know.”14, 15

It is thus stated in the pithy aphorisms of Imigm ‘Al (‘a):
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“There are many persons for whom constant grants of His Bounties turn them wicked and stand fit for
His punishment and there are many more who have become vain and self-deceptive because the
Merciful Allah has not exposed their weaknesses and vices to the world and other people speak highly
about them. All this is an opportunity. No trial of the Lord is more severe than the time He allows (in

which either you may repent or get deeper into vices).” 16

For those who take admonition and do reflect, therefore, difficulties and undesirable things are
manifestations of goodness and reflection of God’s grace and mercy. For these individuals, painful
happenings are like bitter pills that the doctor or guardians of the patient — out of sympathy and
compassion — would ask him to take these pills to save his life. Now, if these individuals do not refrain
from harmful foods and because of their failure to observe the doctor’s instructions on taking medicine,
the bitter medicine fails to bring about the sweetness of good health, the doctor can in no way be
blameworthy and be at fault. The undesirable thing is an outcome of the misuse of the patient’s will
power, and nothing else.

The Role of Sins in the Occurrence of Painful Incidents

From the perspective of Qur'anic worldview, good and bad deeds of the human beings have an influence
on some of the natural pleasant and painful happenings. In connection with the role of good deeds in the
multiplication of bounties, the Qur’an thus says:
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“If the people of the towns had been faithful and God-wary, We would have opened to them
blessings from the heaven and the earth.”17

And it also says:
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“If you are grateful, I will surely enhance you [in blessing].”18
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“Plead to your Lord for forgiveness. Indeed He is all-forgiver. He will send for you abundant rains
from the sky, and aid you with wealth and sons, and provide you with gardens and provide you

with streams. "19

Regarding the evil deeds’ contribution to undesirable events, it thus says:
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“Corruption has appeared in land and sea because of the doings of the people’s hands, that He
may make them taste something of what they have done, so that they may come back. 20
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“Whatever affliction that may visit you is because of what your hands have earned, and He
excuses many [an offense).”21
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“Were Allah to take mankind to task for their wrongdoing, He would not leave any living being

upon it.”22
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“That is because Allah never changes a blessing that He has bestowed on a people unless they
change what is in their own souls, and Allah is all-hearing, all-knowing. 23

On this basis, in interpreting evils, one must not overlook the role of man in his undesirable actions. In
fact, fairness in giving judgment and conducting research dictates that instead of putting into question
the justice of God, one must first examine the ideological and practical equilibrium (faith and good
deeds) of the human beings. Yet, what can be done when the egoistic man has no concern for
exonerating himself even from entertaining doubt and skepticism on the justice of wisdom of the One

who created him?!



The Saints of God’s Account as Separate

The principle is exclusive to those who do not have total protection from sins as they are prone to
commit sins and wrongdoings, and the selected saints (awliys’) of God and genuine believers are
excluded from this principle. The undesirable things that happen in their lives have a different
interpretation, and that is promotion of status, elevation of perfection and getting closer to the Station of
Divine Proximity. For instance, Imism al-isidiq (‘a) was reported to have said:

“In the sight of God, man has a station which he cannot reach through [his] own good deeds. God will
afflict him with misfortune in body, wealth or offspring. Whenever he demonstrates patience, he attains

such station.”24

The ImiEm (‘a) also said to Iskisqg ibn ‘Ammisir:
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“O IslsI5ig! Do not regard as misfortune the undesirable happening which you endure and for which you
earn [spiritual] reward from Allah. Misfortune is the undesirable happening which one cannot endure and

from whose reward one cannot earn.”

From here, one can realize the incorrectness of the notion of those who think that the undesirable events

in the lives of the saints of God are covered by this verse:
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“Whatever affliction that may visit you is because of what your hands have earned, and He

excuses many [an offense]. "25

For instance, after the attainment of martyrdom of Imsim al-fusayn (‘a) and his companions, the criminal
Yazsd cited the said verse in a bid to manipulate public opinion with respect to his responsibility in what
had transpired in Karbal. Yet, Imem al-Sajj©id immediately confronted him and gave his decisive reply:

“This verse of the Qur'an does not apply to us; what apply to us are these verses:
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“No affliction visits the earth or yourselves but it is in a Book before We bring it about — that is



indeed easy for Allah - so that you may not grieve for what escapes you, nor exult for what
comes your way.”26

What can be inferred from an examination of these two verses which were cited by Imim al-Saijjiid (‘a)
in reply to Yazlsd is that without committing any sin or disobedience, some individuals will have painful
experiences so as to attain [the state of] submission and contentment on account of their patience and

endurance.

As a result, they would not accept anything except that which the souls accept; neither do they get sad
for losing worldly things nor do they rush to acquire them. Imsim al-flusayn (‘a) and his companions

were an illustrious example of such personalities.

Evil and Retributory Justice

Out of this point, one can reply to the misgiving about evil in the context of retributory justice. The
misgiving is that the painful experiences that serve as a retribution or punishment for the sinners bring
about disturbance, loss and harm to the innocent and righteous and as a result, they are unjustly

victimized.

The reply is that the misfortunes and painful experiences serve as means of perfection and elevation for
them, and although they have to suffer and lose materially, they will earn great rewards in terms of the
life in the Hereafter. In order to attain these, every reasonable person should wholeheartedly endure
material afflictions, and in principle, with this outlook, painful happenings turn sweet and desirable, and in
the words of Mawlaws! [REimis],
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‘Abd Allgh ibn Mas‘/d is reported to have said: “One day we were in the company of the Prophet (i)
who was then smiling and we asked him the reason for his smile. He () said, ‘l was surprised at the
believer’'s impatience for illness. If he only knows the extent of rewards given to him for experiencing

”

pain and illness, he would desire to be constantly sick.”27



Pains and Rewards

In their theological texts, the justice-oriented (‘adliyyah) theologians have some discussions about
suffering and recompense. First, they have divided suffering into two groups, viz. preliminary (ibtids’s])
and meritorious (istifigiEigs)). They have then dealt with the positive form of preliminary suffering and
thereafter they have mentioned that the justice of God necessitates that recompense must be given to
those who endure suffering. In this regard, Ibn Maytham al-Balsrisinisl has said:

“The positive form of preliminary suffering consists of two things. One is that in exchange for it, God
bestows ample rewards in such a way that if one could choose between accepting the suffering and
rewards, and the absence of suffering and to be deprived of those rewards, he will choose the former.
Another is that the said suffering or undesirable thing includes bounties due to him or others. The reason
for the first case is that the preliminary suffering without recompense is injustice, and the reason for the
second case is that suffering with recompense and without motive is futile, and injustice and futility are
impossible to apply to God.”28

The current theological discourse is the answer to all the misgivings being raised in relation to the
retributory justice of God and from the perspective of non-meritorious sufferings and afflictions. And its
outcome is that such sufferings and afflictions, on one hand, are manifestations and expressions of the
Divine grace for humanity, and on the other hand, God bestows so much reward to those who endure
sufferings and afflictions that any forethoughtful and realistic person would voluntarily endure those
sufferings and afflictions.

Concluding Points

At the end of this lesson, we deem it necessary to mention the following points:

1. The [existence of] influence of man’s good and bad deeds in natural occurrences is one of the
precepts, revelation and teachings of the Qur’an, and rationally, the existence of such a relationship
between man and nature is possible, and since the authority of revelation is affirmed by reason, it follows

that reason dictates that it must be accepted.

2. It is true that this relationship can be interpreted as natural and on the basis of conventional cause-
and-effect relationship, and it can be said that what is meant by the effect of the good deeds of the
human beings — in the sending down of blessings, for instance — is that whenever faith (f/miin) and
God-wariness (faqwisl) are prevalent in human society, the individual members are hopeful and
optimistic, and eagerly help one another in exploring and unraveling the secrets of nature; unity and
solidarity reign in society; and laws and regulations are totally observed. On this basis, the causes and
factors for advancement will be provided, and thus, the bounties of life will increase and thereafter the
blessings of the Heaven and the earth will descend upon them.



What can be understood, however, from the apparent meanings of the Qur’anic verses and traditions
(allEdith) is that in addition to the natural effects of faith, God-wariness and repentance (fawbah) in the
sending down of the Divine blessings, there is also a sort of metaphysical effect, particularly the sins of

those who are responsible for some undesirable events, and this effect is beyond a sort of natural effect.

3. The abovementioned subject is one of the universal principles and laws of human life, and one must
not pass judgment on it by merely studying the personal lives of individuals. In many instances, in a
corrupt and wicked society there may be pious and impious individuals who enjoy or are deprived of

material bounties. There are reasons and causes for it which are not hidden to the people of insight.

4. That some painful natural events are caused by the undue attitudes of some individuals can in no way
be a justification for a person not to do something to stop them and to make use of his intellectual,
theoretical and physical ability to prevent the occurrence of undesirable events such as earthquakes and
floods. In fact, from the religious perspective, saving a life is obligatory and laxity in facing critical events
is not permissible. This point is exactly true with regards to another religious principle, i.e. admonition to

patience and fortitude in facing adversities and undesirable things.

5. Regarding painful states such as poverty, insecurity, iliness, and war which are caused by the egoism
of the oppressors and criminals, the following points must also be borne in mind. Firstly, committing sin
and disobeying God have a role in the occurrence of these conditions. For instance, it is stated in a
tradition (flad<th) that whenever the members of society abandon the duty of enjoining what is good and

forbidding what is wrong (amr bi I-ma‘rsf wa ‘n-nahyi ‘ani I-munkar), wickedness will prevail.

6. Secondly, after the occurrence of these events, the members of society are duty-bound to stop and
finally uproot the traces of these events. Thirdly, those who are responsible for these undesirable states
shall be held responsible and condemned from the perspective of reason, conscience and religion, and
they must be punished accordingly.

Review Questions

1. Write down one of the benefits of undesirable things.

2. How can undesirable things cause the blossoming of talents?

3. What is meant by istidrsj and ibtil1?

4. Write down the role of sins in the occurrence of painful happenings.

5. What is the explanation for undesirable things that happen to the saints (awliy’), God’s elect and the
faithful?

6. Write down the misgiving on the existence of evil in the context of retributory justice along with the



refutation to it.

7. What is meant by ‘suffering’ (=/im) and ‘recompense’ (a‘ wils)?

1. Srat al-Bagarah 2:29.

2. Most probably, it means some alteration in the law of nature and the usual mode of death, and not abrogation of the law
of death which is definitive, universal and unexceptional.

3. Al-K&ifi, vol. 3, p. 260; Shaykh al-fadizlq, Al-Tawizd, p. 401.

4. See Flaksm Sabziweris, Shari al-Asmi’ al-Eusni, p. 54; Murtails Muzahhars, ‘Adl-e lihi, pp. 188-191.
5. Nahj al-Balrghah, Saying 217.

6. Sirat al-Balad 90:4.

7. Skrat al-Sharf 94:5-6.

8. Sirat al-Shar 94:1-6.

9. Strat al-Sharf 94:7-8.

10. Mathnawfs-ye Ma‘nawls, Book 2, lines 2261-2265.

11. Strat al-Bagarah 2:214.

12. Sirat al-A'rsf 7:94.

13. Strat al-A‘ref 7:130.

14. Strat al-A‘ref 7:182.

15. Uil al-Kefis, vol. 2, “Kitisb al-imisin wa ’I-Kufr,” “Bisb al-Istidrij,” fladisith 1.
16. Nahj al-Balsighah, Saying 116/260.

17. Skerrat al-A'rf 7:96.

18. Strat Ibrishiem 14:7.

19. Sirat N 71:10-11.

20. Skrat al-Rsm 30:41.

21. Sirat ash-Shirie 42:30.

22. Sirat an-Narl 16:61.

23. Strat al-Anfrl 8:53.

24. BiflEr al-Anwisr, vol. 71, p. 94.

25. Sirat ash-Shrrt 42:30.

26. Strat al-radrd 57:22.

27. Shaykh al-adifq, Al-Tawl@d, section (birb) 62, Fadisth 3.

28. Qawwsim al-Marsm, p. 119.

Lesson 26: Man and Freewill

One of the controversial issues in the justice and wisdom of God is the question of man’s freewill
(tkhtiysir) in actions which are within the domain of obligation (fak/if) and for which he is either praised or
condemned. This is because obliging a person under compulsion, and praising or condemning him for
an action he does under such condition is evil and incorrect, and as dictated by the principle of justice

and wisdom, God is immune from evil deeds.

In refuting the notion of those who regard the Divine decree and providence as tantamount to the



absence of freewill in the human being, Imism ‘Al (‘a) has said:
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“If it was such, reward and punishment, command and prohibition and chastisement were false, and

promise and warning baseless, and the wrongdoer would not be condemned and the doer of good be

praised.”1

Mulslammad ibn ‘Ajlsin asked Imi<m al-lsdiq (‘a), “Had God compelled [His] servants in their actions?”

The Im=m (‘a) replied, thus:
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“Allah is more just than that He would compel a servant to do something and thereafter punish him.”2

Flasan ibn ‘Alll Washshis’ asked Imigm al-Ricls (‘a), “Does Allah compel [His] servants to commit sins?”

The Imigm (‘@) replied:
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“Allah is more just and wise than that (compelling His servants to commit sins).”3

In the said traditions (aldth), predetermination’s inconsistency with the justice and wisdom of God as
well as with [the implication of] duty, promise, warning, reward, and punishment has been pointed out

and emphasized.

The justice-oriented theologians have also regarded the notion of predetermination (jabr) as contrary to
the Divine justice, and by citing the justice and wisdom of God, they have argued for the freewill of man.

For instance, WEEil ibn ‘Af[E has said:
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“Indeed God, the Exalted, is just and wise... It is not inconceivable [for Him] to desire for [His] servants
that which is contrary to what He commands, and to compel them to do something and punish them

afterward [for doing so].”4

After pointing out that the existence of freewill in man is something axiomatic in that it requires no more



proof, Ibn Maytham al-Balsrsinsl has mentioned forms of warning two of which are as follows:

1. Every reasonable person considers good to praise what is good and to condemn what is evil, and this
point depends on the fact that the doer of good and the evildoer are the agents of their respective

actions.

2. Our conscience can discern that our actions depend on our motives and freewill has no meaning other
than this.5

Mulslaqqiq al-EEsk has also considered self-evident the agency (f#/liyyah) and freewill of man, saying
thus:
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“Axiomatic perception testifies that our actions are traceable to us.”6

The Theologians’ Opinions on the Interpretation of Freewill

The abovementioned rational and textual proofs affirm the principle of freewill for man. On this basis,
belief in predeterminism in actions is invalid. Now, let us see how the Muslim theologians have
interpreted freewill. On the interpretation of freewill, three views have been advanced, viz. (1) fafwil
(total delegation), (2) kasb (acquisition), and (3) amr bayn al-amrayn (position between two positions).

Now, we shall examine these three views:

1. The Theory of Tafwi¢

The outcome of the theory of fafwle is that the voluntary action of man is brought into being by himself
alone and it is not a creation (makh/=q) of God. The attribution of man’s action to God is not a real
attribution. It rather means that God had created man and has given him the ability to do an action, but
He has no involvement in the performance or non-performance of any single human act. That is, his
action is ontologically delegated to him. The proofs presented by Qilsls ‘Abd al-Jabblsr al-Mu‘tazilis for

this theory are as follows:

1. Man’s actions depend on his motive and intention. He does whatever he intends. He does not do
whatever he does not intend. Therefore, man is the creator of his own work, and God has not created it

in him.7

2. God cannot be considered the creator of man’s actions because among them are acts of injustice and

oppression, and God is immune from injustice and oppression.8

3. Verses of the Qur'an also show that God is not the creator of man’s action because according to the



following verse, that which God creates is good:
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“[it is He] who perfected everything that He created.”d

And it is free from blemish as well:

“[It is He] who has made everything faultless.”10

This is while some of the human actions are unacceptable and faulty. So, God can never be the agent

and creator of these actions. The Holy Qur'an has thus stated:

-

‘Let anyone who wishes believe it, and let anyone who wishes disbelieve it.”11

Examination and Criticism

1. From the proofs presented above, beyond the fact that man’s action is truly traceable to him and he is
real agent of his action and that he does it out of his own freewill and volition cannot be inferred. But that
his action is not a creation of God cannot be inferred from the same because good and evil are
sometimes ontological and real, and at times, they are relative and abstractive. Ontologically, whatever
exists in the universe has the attribute of goodness, and the verse “{/t is He] who perfected everything
that He created” refers to this fact.

2. Relatively, good and evil are abstracted after the materialization of action and in confirmation with the
rational and religious rules. It is this good and evil attributed to man that makes his choice the basis of
conformity or non-coformity of the action to the rational and religious rules. But that man’s intention or
motive has a role in his action or that faith and unbelief are entrusted to his choice and will do not

suggest his independence in doing his action and negating the action as being a creation of God.

3. Tafwtlsl is a kind of dualism and it is in conflict with the principles of the Divine Unity (fawii<d) in

creation (khislligiyyah) and management (fadbir).

After citing the theory of fafwssl and the motive behind it which is to defend the justice of God and to
declare His immunity [from any false attribution], ladr al-Muta’allihisin has criticized it and thus said:



“They have overlooked the fact that their view necessitates affirmation of so many partners of God.
There is no doubt that belief in the individuals as the creators of [their own] actions is worse than the

belief in the idols and stars as intercessors before God.”12

It is for this reason that in some traditions (a<Eidth), Qadariyyah (those who negate the Divine power in
voluntary actions or those who subscribe to fafwislsl) are described as the Magians (majisis) of the Muslim
community (ummah). In Thawib al-A‘misl/, for instance, Shaykh al-ladisiq recorded Imizm ‘Al (‘a) to

have said:
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“There is a Magian for every community and the Magians of this community are those who deny the

Divine decree (qadr).”13

Another problem with this theory is that it goes against the universality of the absolute power and
sovereignty of God. In the traditions (alslzdsith) narrated from the pure Imigms (‘a) about the refutation of
the theory of fafwils, this flaw has always been mentioned. For instance, it is thus stated in a tradition

narrated by Imsm al-==diq (‘a) from the Prophet ([):
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“Anyone who imagines that good and bad are outside the will of Allah has thrown Allah out of His

sovereignty.” 14

In another Fadith, it is reported that Imsm al-Blqir (‘a) addressed fasan al-Barer(, thus:

-
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“Never say ‘delegation’ (fafwisls)) for Allah, the Blessed and Exalted, has not delegated the affair of

creation and control to His creatures out of weakness and impotence.” 15

And Imsm al-Fl=diq (‘a) is reported to have said:
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“Qadariyyah are the Magians of this community. They are those who want to describe God with justice

but the consequence is that they got rid of his sovereignty.”16



2. The Theory of Kasb

The majority of Ash‘arfs theologians are of the opinion that the human actions are only realized through
the power of God, and man’s ability and freewill have no role at all in their realization. The author of A/-
Mawtgif has said:
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“Indeed the voluntary actions of the servants are solely realized by the power of Allah, the Glorious and
Exalted.” 17

Their most important motive in advancing this theory is to defend the principle of the Divine Unity
(fawlsd) in Creatorship (khisligiyyah).

Now, this objection can be raised: if the voluntary actions of man are solely creations and caused by the
power of God and that the ability and freewill of man has no role at all in their realization, it follows that
he is an agent under compulsion, and as the Ash‘aris have considered the theory of jabr (compulsion)

unacceptable, they regard the human being as free (mukhtzir).

In order to get out of this impasse and explain man’s freewill and that his power and will have a sort of
relationship with his voluntary actions, they have put forth the theory of kasb (acquisition). As Taftazsin[sl

has said,

“That man is a free agent has no meaning other than that he creates his actions through [his] own

motive and will, and on the other hand, God is the free Agent of all things including man’s actions. And it
is clear that two independent powers cannot be associated with a single action. In order to get free from
this impasse, there is no escape except for us to say that God is the creator of man’s action, and man is

the one who acquires it.”18

The Interpretation of Kasb

In interpreting kasb, Ash‘arfs theologians have expressed different views, but the most popular of them is
that the connection between God’s creation of the human action and man’s power and freewill — which
are also God'’s creations — is called kasb (acquisition), and the said connection is not that of cause-and-
effect.

That is, man’s ability and freewill have no role in the realization of its action; it is rather that of the
connection between the receptacle (arf) and the utensil (maref), the dwelling (¢Is//) and the dwelling
place (ma=all). As Mir Sayyid Shareif Gurgsinig and FiEEil Qawshchil have said,
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“That man ‘acquires’ his own action means that his ability and will have connection with the occurrence
of the action without his ability having any influence on the existence of the action except that man is the

locus of the action’s occurrence.” 19

A Criticism of the Theory of Kasb

The theory of kasb is criticized and refuted not only by those who oppose the Ash‘ariss (i.e. the justice-
oriented theologians). In fact, some Ash‘aris scholars have also considered it not enough to solve the
problem of predestination. For instance, Axmad Amisn al-Mieirsl has regarded it as a new terminology
for the theory of predestination, saying thus:
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“And as you can see, it does not offer or suspend anything from the subject as it is [just] a new form of

the expression of ‘predestination’.”20

In criticizing the theory of kasb, Shaykh al-Shaltst has also said, thus:

“The interpretation of kasb as a common symmetry between man’s action and ability without his ability
having any role in the realization of the action — in addition to being inconsistent with its literal and
Qur’anic expression — is also beyond explanation of the question of duty and the principle of Divine
justice and man’s responsibility.

This is because the said connection is the outcome of the creation of action by God within the receptacle
of man’s ability, and not a creation or affordable to man so as to be emender of the action’s relation to
man. Just as action has connection with man’s ability, it has also connection with his hearing, sight and
knowledge. In this case, ability has such distinction that action’s connection with it makes attribution of

action to man be known!”21

The Theory of the “Position between Two Positions” (amr bayn

al-amrayn)

It becomes clear from the above point that none of the two theories - tafwissl and kasb — in relation to
the interpretation and justification of the principle of freewill can be accepted. The theory of tawf is
inconsistent with the explanation on God'’s creatorship and universality of His absolute power and
sovereignty, and the theory of kasb is no different from determinism except in expression or terminology,

and as a result, it is incompatible with the principle of the Divine justice, duty and its functions.



Here, there is another theory which is well known as the “position between two positions” (amr bayn al-
amrayn). This theory was put forth by the Imigsms from among the Ah/ al-Bayt (‘a) and was accepted by

the Imigmisl theologians and Muslim philosophers.

A Historical Survey of the “Position between Two Positions”

It can be inferred from the study of traditions (alsI<ld=th) that this theory was first advanced by Imism ‘Al
(‘a). As narrated, Ims&m ‘Al (‘a) was talking about the wonders of the human soul and heart when
someone stood up and asked him to talk about predestination (gadar). Because of the intricacy and
profundity of the issue, the Imi&m (‘a) considered it inappropriate to talk about it under such
circumstances and asked the person to refrain from raising the question. However, he raised his
guestion again while the Imism (‘a) kept on refraining from dealing with the issue of gadar. When he

repeated his question for the fourth time, the Imsm (‘a) said:
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“Since you insist, [then be it known that] the position is between two positions; there is neither

predetermination (jabr) nor absolute freewill (fafwils).”22

During the time of Imgm al-Fasan, Imsm al-fusayn and Imgm Zayn al-‘sbidn — on account of the
exceptional political conditions created by the Umayyad rulers throughout the Muslim world of that ear,
the people’s link with the People of Revelation was severed and they were not even referred to in
matters relating to the religious laws and ideological issues. For this reason, the traditions (alisldith)
concerning them are very few and the number of alslsdisith regarding the “position between two

positions” is also very insignificant.

During the time of Im#m al-Brgir and Imgm al-#I=diq (‘a), however, the atmosphere of suppression and
persecution was somehow mitigated and the people could then be able to refer to the Ah/ al-Bayt (‘a) on
matters pertaining to religious questions and teachings. The Ahl al-Bayt (‘a), in turn, were able to initiate
and strengthen a profound and deep-rooted cultural movement. As such, ample traditions (alsl€dsith) in
various aspects of the religious teachings have been narrated by them. Among these alslfdsith are about
the incorrectness of predeterminism and absolute freewill, and the correct position is the “position

between two positions”. We shall now cite examples of these traditions.

A Manifestation of the Divine Grace

Someone asked Imism al-i=diq (‘a), thus: “Has God compelled [His] servants to commit sins?” The

Imigm (‘a) said, “No.” The person asked, “What is the truth then?” The Imism (‘a) said:
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“The grace emanating from your Lord is between that.”23
[Regarding the word /ulsf (grace), Reighib al-lI=fahisinis thus writes:]

“In lexicon, the word /ulsif or lislsfah means Firsfah (elegance) which is used for something abstract and
subtle. Luf is one of the Attributes of Divine Beauty and one of the Best Names (asms’ al-slusni) of
God. Sometimes, it is [meant as] an Attribute of the Divine Essence and refers to His knowledge of the
subtleties of things. At other times, it is [meant as] an Attribute of the Divine Action and refers to the

special and judicious management on the basis of the Divine mercy.”24

Of the said two meanings, the second meaning is suitable to the Station, and as a result, what is meant
by wisdom of the Divine grace which is between predetermination and absolute freewill is that each
predetermination or each absolute freewill is in conflict with the justice, wisdom and mercy of God which
are considered the foundations of God’s active grace. Between these two, therefore, there is a third way
which is based upon the Divine grace and reflects the wise, just and compassionate management of
God. This way which is the manifestation of the Divine grace, and real at the same time, is elegant and
subtle, and to grasp them is beyond the common intellectual levels. And for this reason, the Imsm (‘a)
would refrain from interpreting it to the one who asked.

Known Only to the True Men of Learning

Someone asked Imgm al-=diq (‘a) about predestination and absolute freewill. The Imsm (‘a) thus
replied:
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“There is neither predestination nor absolute freewill, but between them is a position in which is the truth,

and no one knows it except the learned person or one who is taught by a learned person.”25

An lllustrious Example

It is recorded in another Fadith that Imigm al-=l=diq (‘a) was asked about the truth of the “position

between two positions” (amr bayn al-amrayn). The Imigm (‘a) said:

“Allegorically, the ‘position between two positions’ is like seeing someone who is committing a sin. You
dissuade him from doing so but he does not pay attention to you. So, you leave him alone. In this case,

neither did you command him to commit a sin nor did you persuade him to do so.”
In his commentary to this tradition, Fladr al-Muta’allihzin has some interesting remarks. He says:

“The [level of] thinking or intellect of so many theosophers and scholars has failed to understand and



grasp the truth of the ‘position between two positions’, let alone the common people with a superficial

level of understanding.

And the allegory chosen by the Imigm (‘a) for the guidance of people with such ideas and the protection
of their beliefs from deviation toward predeterminism or absolute freewill is illustrious and rational,
because in this allegory two points have been highlighted, viz. dissuading the sinner and the absence of

compulsion in committing sin.

“The first point stresses that he is not totally left to himself and thus the notion of tafw=is is invalid.
Similarly, the second point highlights someone’s not being compelled with respect to the sin he

commits.”26

A Firm Principle

There was a discussion about predeterminism and absolute freewill in the presence of Imgm al-Ril
(‘a). The Imsm (‘a) addressed those who were present by saying, “Regarding this issue, do you want me
to teach you a principle with which you will prevail over your opponents in a debate? Those who were

present expressed interest and the Imigm (‘a) thus said:
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“Indeed Allah, the Almighty and Glorious, is not obeyed by compulsion and not disobeyed by
dominance, and He has not abandoned [His] servants in His dominion.”
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“He is the Master of the things to whom He is entitled, and He is Omnipotent over the things on which

He has power.”27

These two statements speak of the truth of the “position between two positions” (@mr bayn al-amrayn)
which combines the sovereignty and omnipotence of God and man; that is, man is the owner of his own
action and has power over it and also his action is within the dominion of God and predestined by Him.
These two are parallel to each other and not opposite to each other, thus requiring contradiction and

opposition.

Imsm al-Hidel (‘a) and the Interpretation of Amr Bayn al-Amrayn

There is a reported epistle of Imsm al-¢lsd (‘a) about predeterminism, absolute freewill and amr bayn

al-amrayn. This epistle has been quoted by ‘Al ibn al-lflusayn ibn Shu‘bah al-Farrinis (one of the



She‘ah scholars during the fourth century AH) Tuslaf al-‘Ugisil and Asimad ibn ‘Al ibn Abisl [flsllib al-
labarsls (one of the Shi‘ah during the sixth century AH), and except in some expressions, there is no

difference between these two quotations.
According to the narration of labars(s, the said epistle was a reply to the letter of the people of Ahwiz.28

It consists of an introduction and three general sections. One of these sections is allocated to a
commentary or interpretation of amr bayn al-amrayn, and the axis of the discussion revolves around the
sadith of Imsgm al-£ldiq (‘a) when he said, “There is neither predeterminism nor absolute freewill but

rather the [correct] affair is between the two affairs.”29

The said epistle contains subtle points in exegesis (fafsisir) and theology (kalsim), and to examine them
requires a separate book and it is beyond the scope of this discussion. It is sufficient for us to quote only

part of that section which is related to amr bayn al-amrayn:
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In the above line, by mentioning the essence of the Divine duty and test Imsm al-Hi=d (‘a) has
demonstrated the incorrectness of the notion of predetermination (jabr), and by stating that the ability
which man possesses is a Divine grace which is bestowed upon him by God at every moment, the Imim

(‘a) has pointed out the incorrectness of the notion of absolute freewill (fafwisis).

Then, in order to explain this subtle truth, the Imem (‘a) has cited a parable which is as follows: someone
has a servant and although he is aware of his servant’s spiritual and mental condition, he wants to test
him. Accordingly, he gives him ownership of some of his properties and mentions some points related to
them. He reminds him that this ownership is temporary and thereafter there shall be a longer life. If he
(servant) will utilize the properties in the way pleasing to him (master), he will enjoy many rewards in the

longer life. But if he will act contrary to that, he will incur punishment.

During the time when the servant is the owner of the said properties, the master always gives him advice
and admonition. Then, after the end of the term, he (master) takes absolute possession of the servant
and properties again (although during that term, he had not totally severed his sense of ownership of
them), acting upon his promises and threats. The said servant is neither compelled by his master nor is

he totally abandoned alone. Neither predetermination nor absolute freewill is applicable to him.

The application of this parable to the subject of our discussion is to say that God is the Great Master and
the servants are the Children of Adam; the properties refer to the all-encompassing power of God and
the philosophy of test is the expression of God’s wisdom and power. The temporary life refers to the life
in this world.



Some of the properties whose ownership is given to the servant refer to the ability endowed by God to
His servants. The admonitions related to the properties refer to the instructions of the prophets of God
and the things they prohibit are the ways of Satan. And the eternal life and Divine promises refer to the

abode in the Hereafter and the perpetual blessings therein.30

The Philosophical Interpretation of Amr Bayn al-Amrayn

The philosophical interpretation of amr bayn al-amrayn is based upon two philosophical principles:

1. As dictated by the authenticity and unity of the essence of existence (wijcd), existence in all its
manifestations and levels has its special traces, and as such, citation of the actions and effects of beings
— be they material and immaterial, animate or inanimate — is a real citation. For instance, the cause-
and-effect relationship among the creatures can also be interpreted to be based upon the same
principle; that is, the existence of ontological relationship and existential concomitance between the

action and the agent, the effect and the cause.

2. Contingent existence is a dependent and wanting identity, and this dependence and indigence is its
very essence and identity, and not something added and accidental to it; otherwise, it would have
acquired a sort of independence and self-sufficiency and it would have been rival of and equal to the
Necessary Being, and this is in conflict with the essence of the Divine Unity (fawil<d) in Essence of God.
And since origination (j<ld) is different from existence (wuj<d), it follows that the contingent existences

have no independence in origination and action, as they do in their very existence.

The clear outcome of these two principles is that man’s actions have ontological and real relationship
with his ability and freewill and he is indeed the agent of his actions [and therefore the notion of
predeterminism is invalid]. However, since his existence is a creation and product of God, his action —

while having ontological and real emanation from Him — is also connected to God.

Hence, the notion of fafwils is also invalid, and since these two citations are parallel to each other and
not accidental, there will be no contradiction to follow. This interpretation is one of the original ideas of
“ladr al-Muta’allihzn and has been adopted by the followers of transcendental wisdom (sikmat-e
muta‘sliyah) after him.31 [flakisim SabziwEr has brought out the said proof in this way:
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Yet as the existence is attributed to us,
The action is hence the action of Allah and it is our action.32

Imgm al-Khumaynisl (may his soul be sanctified) has also interpreted amr bayn al-amrayn in the same

way.33



A Study of the Book of the Self

The best guide in discerning this profound subject and the manner of attributing man’s actions to God as
well as to himself is no other than the book of the self which is a microcosm of the world of creation. For
instance, it has been emphasized in the Holy Qur'an and traditions to study and reflect on it:
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“And in your own souls [are signs]. Will you not then perceive?”34
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“Whoever knows his self knows his Lord.”

The actions done by the various bodily limbs and members of man — while really and ontologically
attributed to those limbs and are truly considered actions of those limbs — are also those of the self
(soul). For instance, seeing and hearing are undoubtedly actions of the eyes and ears respectively and

at the same time, they are actions of the soul.

Although the soul is a reality, therefore, since it is beyond matter or materiality, it is not confined to a
particular place or direction, and it schematically encompasses human bodily limbs and parts and none

of these limbs could function without the control of the soul.

The identity and unicity of the soul is a spark of the Identity and Unicity of God, and the type of
attribution and citation all of contingent beings and their actions and effects to the One God is the same
with the attribution and unicity of the action and effects of man’s bodily limbs and members to his soul.35

In conclusion, it must be noted that the Misiturdis theologians have interpreted the theory of kasb
(acquisition) in such a way that it is identical to amr bayn al-amrayn. In fact, many of them have clearly

stated this point.36

Review Questions

1. What is the statement of Im=m ‘Al (‘a) regarding those who regard the Divine decree and providence

as concomitant to man being under compulsion?
2. State the view of the justice-oriented (‘adliyyah) theologians regarding man’s freedom.

3. How many views are put forth regarding the interpretation of ikhtiyiir (free-will)?



4. Write down and criticize the theory of tafwiis (delegation) in brief.

5. Write down the theory of kasb (acquisition) along with the refutation to it.

6. Explain concisely the theory of amr bayn al-amrayn (position between two positions).
7. State the brief historical background of the theory of amr bayn al-amrayn.

8. What did Imsm al-Flsidiq (‘a) said in reply to the question about the Divine decree (qadar) and

predeterminism (jabr)? State it along with the exposition of ladr al-Muta’allihin.
9. How did Im#im al-Hed (‘a) interpret amr bayn al-amrayn?

10. Write down the philosophical interpretation of amr bayn al-amrayn.
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Lesson 27: Misgivings of the Predeterminists

In theological books, some misgivings on the issue of man’s free-will have been mentioned and by citing
them some individuals have been inclined toward predeterminism (jabr). These misgivings have focused
on some theological and ideological teachings and principles. The theological principles cited by the

predeterminists are as follows:

1. The Divine decree and providence, or destiny;
2. The eternal knowledge and will of God;

3. The Divine Unity (fawtlsd) in Creatorship;

4. The universality of God’s power; and

5. The Divine ways of guidance and misguidance.

Now, we shall scrutinize the predeterminists’ misgivings on the basis of the said principles.

The Divine Decree, Predestination and the Eternal Knowledge of
God

The common and deterministic interpretation of the Divine decree and providence is that the web of
destiny as an unseen or hidden factor which puts under its sway every person, drawing him to whatever
direction it desires from the moment of birth up to the point of death. The proponents of this theory would

also cite reason and revelation to support their views, saying thus:

Since all happenings are inevitable and predetermined prior to the occurrence, their materialization is
definite and unavoidable. The voluntary actions of man are also not an exception to this general rule and
their materialization is definite and determined. The assumption of definiteness and fixedness is in
conflict with free-will. For instance, the Holy Qur’an also explicitly declares, thus:
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“No affliction visits the earth or yourselves but it is in a Book before We bring it about—that is
indeed easy for Allah.”1

The Correct Interpretation of Qaclc and Qadr

The word ga'ls literally means fas/ (separation), ga’s‘ (rupture) and dispeller of ambiguity and doubt.
Sometimes, it takes the form of word (gaw/) and in the form of action (fi/) at other times. It is used to

refer to God as well as to the human being.

Qarlsl in the following verse means the verbal galsls of God:

“Your Lord has decreed that you shall not worship anyone except Him.”2

And in the following verse it refers to galslsl of God’s action:

“Then He set them up as seven heavens in two days.”3

Similarly, what is referred to in the expression “The judge decrees (galsls)) so-and-so” is the human
verbal galslsl. And what is meant by the word galslayfum in the following verse is the ga'sls) of a human

action:
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“And when you finish your rites..."”4
And every definite utterance is also called galsiyyah.5

In all cases where the word galsI is used, definiteness and certainty are implied while ambiguity and
doubt are dispelled. For instance, before the judge issues his judgment, there is ambiguity and
uncertainty with respect to the guilt of the accused, but after the issuance of the said judgment, this
ambiguity and uncertainty disappear. In the same manner, before a person decides to do something, its
realization cannot be determined and unclear but after he decides, it turns into something definite.

Given this, the essence of the cosmic gallsl of God can be inferred, for all the contingent beings are
created by God. On one hand, the wise will of God is to create His creatures through specific causes

and effects. Accordingly, prior to the materialization of the complete cause of each of the phenomena, it



is vacillating between occurrence and non-occurrence, but after the materialization of its complete

cause, its occurrence is definite.

It is evident that as long as there is no Divine will or desire for the materialization of a phenomenon, its
complete cause will not be materialized. In conclusion, the Divine decree (gals)) is one of the Attributes
of God’s Action which can be abstracted from the Station of Action of God on the basis of its complete

cause.6

Since God knows this certainty (gals7yyah) from the beginning, His essential knowledge of the said
certainty is His essential decree.

The word gadar or qadr literally means the measurement or magnitude of a thing, and with respect to
the existing phenomena while considering the principle of causation, it refers to the existential
characteristics and properties of each of the phenomena which are the effects of characteristics and

properties of its cause.7

In other words, each of the parts of the cause provides its own suitable measurement and form to the
effect, and the occurrence of the effect is consistent and concordant with the totality of measurements

determined for it by the complete cause.8

What is meant by the Divine decree is that God has foreknowledge of the limits and characteristics of

each of the creatures and as such, they will be materialized. For instance, the Holy Qur’an states:
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“There is not a thing but that its sources are with Us, and We do not send it down except in a

known measure.”™

It is also stated, thus:
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“Certainly Allah has set a measure for everything.”10
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‘Indeed We have created everything in a measure.”11
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“And everything is by [precise] measure with Him.”12

It can thus be inferred that gadar (decree) has two stage: (1) the stage prior to the existence of the thing
(mental decree) and (2) the stage parallel to the existence of the thing (actual decree). 13

In a tradition narrated by Yinus ibn ‘Abd al-Rasmisin from Imm al-Rits (‘a), gakls and gadar have
been interpreted to mean the existential fixedness and limits of the things. For instance, on the

interpretation of gadar, it is thus stated:
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“It is the geometry and determination of the limits [of a thing] in terms of subsistence and extinction.”

And on the interpretation of galsll¢, it is thus stated:
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“It is to strengthen and build up a reality.” 14

Reinforcement of the Free-will on the Basis of the Principle of

Qar and Qadar

The above analysis and interpretation of gal<isl and gadar is not only not in conflict with man’s free-will
but it even reinforces it, for as stated earlier, galslsl means qa®%yyah (finality or fixedness) of the
occurrence of an action which differs according to the realization of its complete cause. And since the
ontological peculiarity of human actions is their being adherents and free, it follows that as demanded by
the realness and conformity of the Divine knowledge with the known thing (ma¥sm) as well as the
fixedness and certainty of the Divine will, the actions of human agents are volitional and voluntary and

not fatalistic and involuntary.

In reply to the misgiving regarding predeterminism on the basis of the eternal knowledge of God, [Fladr
al-Muta’allih#in has said:

“Although the knowledge of God is a cause (sablzbiyyah) with respect to the materialization of man’s
action, its being a cause is through the agency of man’s ability and freewill, for his ability and freewill are
also among the causes of the materialization of his action. The incumbency of the materialization of the
action thus emanates from man’s ability and free-will. Incumbency emanates from free-will and it is not

in conflict with it.”15

A refutation is also given to this misgiving that if the knowledge of the past is the source of the action’s



fatalistic nature, God cannot also be a free agent. Sa‘d al-Diin al-Taftazisini has also mentioned these
two answers in refuting the notion of predeterminism on the basis of the eternal knowledge and will of
God.

Moreover, man’s conscience differentiates his voluntary actions although they may be the same from the
perspective of the foreknowledge of God.

God’s Will and Man’s Free-will

The notion of predeterminism on the basis of the will of God maintains that as dictated by reason (‘ag/)
and revelation (nag/), no phenomenon will come into existence without the will and decree of God, and
on this basis, man’s actions are also linked with the will of God. And since God’s will does not deviate
from His purpose and that His purpose will definitely happen, the materialization of man’s actions is
something inevitable and certain, and in this case, the human free-will and desire are nothing but

hypothetical and have no reality.

The reply to this objection becomes clear from the points stated above and does not need further
elaboration because God’s will and desire are expressed through man’s ability and free-will, and as a
result, they are in no conflict with the voluntary nature of his action. In fact, if man’s actions were not

voluntary, these will become necessary for God’s will to deviate from His purpose. 16

Is Will a Voluntary Action?

Here, there is a popular misgiving being raised and that is, since the chain of causes of the events ends
up with the will of God, the emergence of man’s will also emanates from God'’s will, and as dictated by
the inevitability of God’s will, the materialization of the will in man is also a fixed and predetermined

matter, and as a result, all his voluntary actions are also predetermined. 17

The reply to this objection is that the criterion for man’s independence is not that he is a free agent.
Instead, the essence of free-will regarding man is that he is naturally and innately a selector being, and
this is his innate and ontological nature. However, the essence of free-will is in the actions of his bodily

limbs and parts.

Awareness of the action is also regarded as one of the bases of voluntary actions and it is said that
voluntary action is that which is derived from knowledge and will. That is, we become aware of man’s
nature as free and selector through the agency of knowledge and will, but with respect to his internal or
inward actions, knowledge (which is acquired and apart from man’s essence) and will are not the key to
free-will. For instance, whenever numerous questions are posed on a person who acquires expertise in
one field of science, he would instantly construct various mental forms and infer the suitable answers

from the abstract and simple mental forms.



There is no doubt that the said action is one of the voluntary actions of man although they are not
derived from [acquired] knowledge or will. The element of will and other inward actions of a person are
also like that. Therefore, will is a voluntary action of the ‘self’ and it is not derived from another will. And
in view of this peculiarity, it emanates from the will of God and its outcome, as stated earlier, is the

reinforcement of free-will.

This reply can be observed briefly in the words of ©adr al-Muta’allihzin18 and can be found extensively

and explicitly in the words of Imigm al-Khumaynis (r). 19

The Divine Unity in Creation and the Issue of Predetermination

One of the stages of the Divine Unity (fawilsd) is tawtlsid in Creatorship (khiligiyyah) which is supported
by rational and textual proofs. According to this rational and religious principle, human actions are a
creation of God. According to the determinists, to suppose that man is the agent and originator of his
voluntary actions is in conflict with the stated principle. As such, defending the principle of the Divine
Unity in Creatorship demands that we must reject man’s agency and influence in his voluntary actions

and we must consider him compelled.
Reply

The attribution of Creatorship (khisligiyyah) to God has two meanings. One is that in the world of being,
there is no creator and effector — whether independent or dependent — except God. This assumption
necessitates negation of the principle of cause and effect, and as a result, all created beings are direct

creations of God and He is the Direct Cause, as the Ash‘arsis do believe.20

The other meaning is that there is no independent and self-existing Creator and Cause except God, and
although the order of creation is that of cause and effect and that some creatures are agents while
others are actions and some are causes while others are effects, the agents and causes — just as they
are intermediaries of and in need of God for their existence — they are intermediaries and dependent to
God. According to this assumption, man is the agent of his own actions and his ability has an effect but

not independently; rather, it is dependent on the power of God and it is below it.

The Universality of the Divine Power and Man’s Freewill

Another principle cited by the determinists is the universality of God’s power although believing that
man’s ability is a factor in the materialization of his actions is in conflict with the said principle, because
since combining two effective powers in the creation of a thing is impossible, whenever man’s ability is

influential in the existence of his action, the said action must be outside the domain of God’s power.21

This misgiving is caused by the assumption of the human ability’s independence in causing something,
because with this assumption, his ability is rivals and at logger-heads with the power of God. And it is



evident that combining two independent powers in the materialization of an action is impossible. As a
result, defending the principle of the universality of God’s power and its being effective in the

materialization of man’s action necessitates that we must consider man’s ability devoid of any effect.

Such understanding or interpretation of man’s ability ignores man’s innate indigence and dependence of
his existence and attributes on God. This error is exclusive to the Ash‘arf theologians. In fact, the
Mu‘tazilsls have also the same incorrect interpretation of man’s ability and with the motive of defending
the justice of God and proving the free-will of man, they were thus inclined toward fafwiis (absolute

freewill) as stated earlier.

The fact of the matter is that man’s ability is below the power of God and combining the two powers —
one being independent and the other being dependent — in the performance of an action is in no way
impossible. In other words, since the salient feature of power is to exert influence, one must regard
man’s ability as influential in his action (thereby refuting the Ash‘aril view) and since man is dependent
and not independent in his existence and attributes, one must not suppose that his ability is independent
in exerting influence (thereby refuting the Mu‘tazilsl notion), and this is the position between two positions

(@amr bayn al-amrayn) which has been explained earlier.

The Divine Guidance and Misguidance and Man’s Freewill

In some Qur’anic verses, it is clearly stated that God guides whoever He wills and misguides whoever

He wills. For instance, it is thus stated:
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“We did not send any apostle except with the language of his people, so that he might make [Our
messages] clear to them. Then Allah leads astray whomever He wishes, and He guides
whomsoever He wishes, and He is the All-mighty, the All-wise. 22

In a bid to prove their claim, the determinists maintain that such verses convey the basic meaning, but
such an argument is utterly weak and baseless because in order to obtain the real meaning of the
verses of the Qur'an, it is necessary to employ the method of interpreting the Qur’an by the Qur’an, and
one must study a set of verses through another set because as Imiim ‘Al (‘a) said, some verses of the

Qur’an are interpretations of some other verses:
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“Some speak about some others and some testify to some others.”23



While taking into account the said principle, we shall embark on interpreting the verses quoted above so
as to clarify the truth of the matter concerning God’s guidance and misguidance and their connection

with the issue of man’s free-will.

First of all, in some verses of the Qur'an, guidance and misguidance have been delegated to man’s

free-will and desire, as it is thus stated:
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“And say, 1This is] the truth from your Lord: let anyone who wishes believe it, and let anyone
who wishes disbelieve it’.”24

It is also said, thus:
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“This is indeed a reminder. So let anyone who wishes take the way toward his Lord.” 25
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‘It is just a reminder for all the nations, for those of you who wish to be steadfast. 26

Of course, in order to avoid thinking that man’s free-will or will power acts independently, and thus, he
himself is the independent agent of his voluntary actions, there is a reminder that man’s free-will cannot
be formed except through the will of God:
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“But you do not wish unless it is wished by Allah, the Lord of the worlds.”27

Secondly, in other verses of the Qur’an the guidance given to those who are guided and the
misguidance experienced by those who are misguided as well as the reasons behind them which lie

within man’s free-will and ability have been stated.

Elements of Guidance

1. Faith and clinging to Allah
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“As for those who have faith in Allah, and hold fast to Him, He will admit them to His mercy and
grace, and He will guide them on a straight path to Him.”28

2. Doing that which pleases Allah
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“Certainly there has come to you a light from Allah and a manifest Book. With it Allah guides
those who follow [the course of] His pleasure to the ways of peace, and brings them out from
darkness into light by His will, and guides them to a straight path.”29

3. Struggle in the way of Allah
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“As for those who strive in Us, We shall surely guide them in Our ways, and Allah is indeed with

the virtuous. 30

3. Repentance and humility to Allah
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“Allah chooses for it whomever He wishes and He guides to it whoever returns penitently.”31

Elements of Misguidance

1. Friendship with the enemies of God
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“O you who have faith! Do not take My enemy and your enemy for friends, [secretly] offering
them affection (for they have certainly defied whatever has come to you of the truth, expelling the
Apostle and you, because you have faith in Allah, your Lord)... and whoever among you does

that has certainly strayed from the right way. 32



2. Following the chiefs of corruption and arrogance

“And they will say, ‘Our Lord! We obeyed our leaders and elders, and they led us astray from the
W a y. ”@

3. Imaginary and delusive calculation
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“Look, how they coin epithets for you; so they go astray, and cannot find a way. "34

4. Attachment to materialistic life
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“[They are] those who prefer the life of this world to the Hereafter, and bar [others] from the way
of Allah, and seek to make it crooked. They are in extreme error. 35

5. Association with the deviants
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“Woe to me! | wish | had not taken so and so as a friend! Certainly he led me astray from the
Reminder after it had come to me, and Satan is a deserter of man. ”36

A study of the verses quoted above clearly shows that man’s guidance and misguidance — though this
cannot be materialized without the cosmic will and decree of God and not in an involuntary and fatalistic
way — happen through specific causes and factors which are within man’s control. Given this, one can
discern the real meaning of the verses “He guides whomever He wishes” and “He leads astray whoever
He wishes” and realize that God’s will to guide or misguide people is consistent with what each of them

deserves.

Review Questions

1. What is the correct interpretation of galslsl and qadar?

2. Are God’s decree and power in conflict with man’s free-will?



3. Write down the predeterminists’ misgiving by citing the will of God along with the refutation to it.
4. What is the criterion for man’s free-will?

5. Present and criticize the predeterminists’ misgiving by citing the Creatorship (khizligiyyah) of God.
6. Present and criticize the predeterminists’ misgiving by citing the universality of God’s power.

7. How are the Divine guidance and misguidance compatible with man’s free-will?

8. Write down three examples of the elements of guidance and misguidance while taking into account

Qur’anic verses.

1. Sirat al-radFd 57:22.

2. Skirat al-Isr’ (or Bani Isri’sll) 17:23.

3. Sirat al-FuFmilat 41:12.

4. Sirat al-Bagarah 2:200.

5. Risighib al-ltfahine, Al-Mufradiit, under the word galss.

6. Al-Mizzisin fi Tafsisir al-Qur’ign, vol. 13, pp. 72-73.

7. Sayyid Muammad usayn al-lablziglabls’s, Nihizyat al-ikmah, chap. 12.

8. Hablzable’ld, Shiz‘ah dar Islem, p. 77.

9. Sirat al-Hgijr 15:21.

10. Skrat al-malsq 65:3.

11. Sirat al-Qamar 54:49.

12. Sirat al-Ra‘d 13:8.

13. Al-Misizisin fie Tafsler al-Qur’ign, vol. 12, p. 144.

14. Ussll al-Kefie, vol. 1, section (bisb) on the Divine decree and predeterminism, fadiith 4.

15. Al-Asflsr al-Arba‘ah, vol. 6, p. 385.

16. Al-Misizisin fis) Tafsisr al-Qur’sn, vol. 1, p. 109.

17. One of the exponents of this misgiving in Christian Theology is Spinoza (1632-1677), a famous predeterminist Jewish
philosopher. See Sayr-e [Flikmat dar Orislpls) (The Trend of Philosophy in Europe), vol. 2, p. 54.

18. Al-Asfir al-Arba‘ah, vol. 6, p. 162.

19. [Flalab wa Irfidah, p. 109; Jabr wa Irridah, pp. 204-207.

20. Shari al-Maqsid, vol. 4, p. 105.

21. Ibid., vol. 8, p. 148.

22. Srat Ibreh©im 14:4. The following verses have similar contents:
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“Is someone the evil of whose conduct is presented as decorous to him, so he regards it as good [like one who is truly
virtuous]?” (SErat F¥Fir (or al-Mal®’ikah) 35:8)
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“Those who deny Our signs are deaf and dumb, in a manifold darkness. Allah leads astray whoever He wishes, and
whomever He wishes He puts him on a straight path.” (Sirat al-An‘®m 6:39)
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“Had Allah wished, He would have made you one community, but He leads astray whomever He wishes and guides
whomever He wishes, and you will surely be questioned concerning what you used to do.” (Sisrat al-Natl 16:93)
23. Nahj al-Balsighah, Sermon 133.

24. Skrat al-Kahf 18:29.
25. Sigrat al-Muzzammil 73:19; Sigrat al-Insisin (or al-Dahr) 76:27. Sirat al-Muddaththir 74:55 and Sigrat al-‘Abasa 80:12



have the same contents.

26. Skerat al-Takwir 81:29.

27. Strat al-Takwr 81:29.

28. Slarat al-Nis(s’ 4:175.

29. Slerat al-Mi’idah 5:15-16.
30. Sierat ‘Ankabist 29:69.

31. Skrat al-Shir 42:13.

32. Sirat al-Mumta©anah 60: 1.
33. Skrat al-Arizsb 33:67.

34. Skrat al-Isri’ (or Bani Isri’sl) 17:48.
35. Skerat Ibrehism 14:3.

36. Skrat al-Furqsn 25:28-29.

Lesson 28: The Mandatoriness of Obligation

One of the issues put forth by theologians concerning the justice of God is the issue of tak/sf (obligation
or duty). The definition of fak/if and its types, the philosophy of fak/sif and its mandatoriness, and the
conditions and salient features of tak/iif are among the topics discussed in this regard. This question has

direct connection to the doctrine called “necessity of religion”.

Definition and Classification

In the lexicon, fak/sf is derived from kalafat which means to be in hardship (mushaqqah), and

technically, it is defined in different ways, the most comprehensive of which is as follows:
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That is to say that fak/if means to dispatch and command someone who is primarily obligatory to obey
to do something coupled with heaviness and hardship. 1 Given the adverb ibtid='an (primarily), the
dispatch and command of a prophet, Imisim or other individuals who are obligatory to obey according to
the command of God are not included. Takl/sf, then, is exclusive only to the dispatch and command of
God.

The attachment of tak/f to hardship means that making it obligatory according to a religious command
is coupled with the said attribute (hardship), although the said action may be pleasant and desirable to
the person. One example is the eating of some meat of an offered sacrificial animal by the one who
performs hajj al-tamattu‘.2

Taklsf is attached sometimes to a belief and at other times to a practice, and a belief may be purely



rational, purely textual, or rational (‘ag/®) and textual (naq/). Examples of purely rational belief are the
beliefs in the existence of God, His knowledge, power, and wisdom; that is, beliefs on which the religious
proof depends. Such beliefs cannot be proved except through the intellect and what exists in the

religious texts concerning them that are instructive (irsh=ids)) and confirmatory (fa’y=d) in nature.

Purely textual beliefs are beliefs which cannot be proved by the intellect; Examples are those pertaining
to the questioning in the grave, the Scale (miszsin), the Path (=ir#ls)) and the like. Meanwhile, an example

of the belief which is textual as well as rational is the belief in the Divine Unity (fawilsid).

Sometimes, practical tak/=f is also purely rational; among them, for instance, are the mandatoriness of
discharging a trust, gratefulness to a benefactor, kindness to parents, and renunciation of injustice and
lying. There are also times when practical tak/<f is textual; for instance, many of the secondary laws
concerning the ritual prayer, fasting (fawm), alms-tax (zakt), and the like.

From another perspective, it can be said that all the religious laws are rational as well as textual because
since these laws follow a series of real criteria, interests and noumenal corruption, they are called
‘rational’ because the intellect declares the need for this criteria, interests and corruption. And since they
are declared through the revelation, they are called ‘religious’ (sharf).3

Another classification of fak/sf is to identify it as obligatory (wi)ib), prohibited (fariim), recommendatory
(mustalfabb), abominable (makrih), or permissible (mubls). In this regard, flakigm Lishijs has thus

said:

Takl=f which means ‘command’ is a Divine address which pertains to the actions of [God’s] servants
which are described as good or bad through igtitis’” (requirement) or takhayyur (giving options). /gtisis’
means a demand which pertains to an action or non-performance of it while takhayyur means to settle

down whether to do or not to do an act.

If the demand is thus related to an action, it is called good (fasan) because demanding for something
bad is bad according to any reasonable person. And if the demand is related to relinquishing an action,
the said action is bad because to demand abandoning something good is bad, and to demand an action
— if it is not permissible to abandon — is called wijib (obligatory), and if it is permissible to abandon, it is
called mandisib, and if it is required to abandon, it is called arcim (prohibited). If the action is
permissible, it is called makrisih (abominable), and the action which pertains to fakhayyur is called mubiis]

(permissible).”4

The Philosophy behind Obligation

There is no doubt that fak/sf (obliging) is good but it is an action of God, and His action is good. But as
to what the form of goodness of tak/c/f is, this is something connected to the philosophy of tak/f and the

motive behind it, and the justice-oriented (‘adliyyah) theologians have stated some aspects of it.



1. One reason for the goodness of tak/if is that it provides the ground for a person’s receipt of great
rewards in the Hereafter. According to the theologians, the otherworldly rewards are not only the receipt
of otherworldly pleasures and enjoyments but rather they are accompanied by God’s expression of

special praise, honor, recognition and appreciation.

That is, on the Day of Resurrection God shall express His special praise, honor, recognition and
appreciation to the doers of good, and also give them their otherworldly rewards. It is clear that special
honor and praise are unacceptable unless they are worthy of them, and it is like the case of an ignorant

person who is honored in the way the learned are honored.

The merit of receiving such special honor and praise depends on the outcome of the test to be given to
them. Religious obligation, in reality, is the very scheme for this divine test. Tak/<f, therefore, provides
the ground to man to earn merit to receive otherworldly rewards, and there is no doubt concerning the

goodness of such important motive.5

2. The religious obligations are manifestations of grace in relation to the rational obligations because
whenever a person observes acts of worship and religious commands such as the ritual prayer, fasting,
zak'<It and the like, he is more prepared to observe rational obligations such as acquisition of knowledge,
recognition of the rights of individuals, justice, avoidance of injustice, and the like. Any manifestation of
grace, for that purpose, is acceptable, nay obligatory.6

3. The purpose behind the creation of the human being is for him to attain proximity to God (qurb ilall<h),
thereby achieving his ideal perfection. On one hand, the essence of man consists of two faculties —
intellect or reason (‘ag/) and carnal desire (shahwah) — which are somehow opposite to each other, and
the felicity of man lies in his ability to set the faculty of shahwah under the control of ‘ag/ so as to
address all his physical needs and also to attain spiritual perfections.

The materialization of this purpose requires a precise and comprehensive program through which
extremes on any of the two faculties could be prevented, and the principle of justice could prevail over
the material and spiritual life of man. On one hand, most people could not grasp such a program. In fact,
no one could know the most perfect form of this program. The Divine wisdom, therefore, necessitates

that a special program as religious laws and duties be prescribed for the human beings.7

4. From the perspective of social life, religious duties are also beneficial, nay necessary, for the human
beings because social life is in need of an all-encompassing law that stipulates the rights and duties of
individuals in relation to one another. As the human laws lack comprehensiveness on account of man’s
intellectual limitations and do not include spiritual and sacred dimensions, they do not have internal

executive guarantee.

They are also incapable of purifying and refining the human souls, because the most important element
of self-purification and refinement are faith and submission to the Perpetual Power. The religious duties,

however, incorporates all those qualities as they stem from eternal knowledge of God and are based



upon the belief in the Divine Unity (tawislsld) and the Resurrection (ma ‘d).

As such, man accepts them with utmost confidence and acts upon them from a perspective of sanctity
[and spirituality]. In this case, they keep alive the remembrance of God in the hearts as well as inform
the people of the life after death and otherworldly rewards and punishments. As a result, apart from

spiritual benefits and social effects, they have also significant spiritual and educational benefits.8

Obligation and Power

One of the important conditions of obligation is that the obliged person (mukallaf) must have the ability to
fulfill his obligation. For this reason, any unbearable obligation is bad, and it is impossible to attribute it to
God. Unbearable obligation has two types. One is that the essence of the action is one of the impossible
things such as coincidence of opposites. Another is that the action is possible but the one obliged is
incapable of doing so, such as flying on the air without the use of appropriate means and devises. The
Holy Qur’an explicitly states that God does not oblige anyone with anything which is beyond his ability to
do:
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“Allah does not task any soul beyond its capacity.”d

The Ash‘aris and the Permissibility of Unbearable Obligation

The Ash‘ariss regard the unbearable obligation as permissible because according to them, no action is
intrinsically good or bad, and goodness and evil originate from the Divine command and prohibition.

There is no reason, therefore, for the badness of an unbearable obligation, but on its occurrence there
are two views being presented. Some of them who have considered it a reality have mentioned God’s

knowledge of actions as the origin of the fatalistic nature of actions.

For instance, Fakhr al-Diin al-Risizisl was of the opinion that the obligation of the unbelievers who have
left this world in a state of unbelief is like the unbearable obligations, because God has foreknowledge
that they will not have faith and God’s knowledge is not violable. 10 In the words of Taftazisin's, however,
they do not really believe in the occurrence of unbearable obligation because God Himself has negated
it. 11

The Ash‘ariss have cited some verses of the Qur'an in proving the permissibility of unbearable
obligation. 12

A reflection on these verses makes it clear that they have no proof for such a claim. One of these verses

is about a group of the hell-dwellers in which it is mentioned that in this world they have no ability of



seeing and hearing the truth:
Dt 156 ey gl e 146 G

“For they could neither listen, nor did they used to see.”13

A scrutiny of the verse shows that their lack of ability to hear and see the truth does not mean that they
were really incapable and that they were born blind and deaf. It rather means that as a result of being
engrossed in corruption and disobedience, they used to abhor the truth and had no perseverance for
seeing or hearing it. In usual conversations, whenever a person does not like to see another person or to
hear his voice, he says, “| have no patience to listen to his words” or “I have no ability to hear his
voice.” 14

This is while his faculties of seeing and hearing are healthy and he is not incapable of seeing or hearing
anything. The ability which is a condition in obligation (tak/<f) is understood in this sense. And it is not

that all individuals must have the spirit of submission and surrender so as to be obliged.

A proof of this point is that in another verse it is stated that since they have not listened to the words of
truth, the inhabitants of hell express remorse, saying that had they dealt with the truth reasonably (and

not out of prejudice and obstinacy), they would not have been among the hell-dwellers:

2 [ B

Bl O] 3 GG Jaad 5 pid GS 51 1506
“They will further say, ‘Had we but listened or used our intelligence, we should not (now) be
among the Companions of the Blazing Fire!’’15
Their regret and remorse show that they could have listened to the truth and deal with it wisely.

Some have cited the following verse to support the permissibility, nay the occurrence of unbearable
obligation:
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“Our Lord! Lay not upon us what we have no strength to bear!”16

If unbearable obligation were impossible for God [to command], there would have been no need for such
a request on the part of [His] servants. In fact, the conventional style is to request for whatever is
realistic. 17

This argument, in the way Taftaz<insl has expressed it — is incorrect, because what man has no ability to



bear in this verse refers to the consequences and repercussions of his errors in relation to his Divine

obligations. 18

Another verse cited to support the notion of permissibility of unbearable obligation is this:
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“The day when the catastrophe occurs, and they are summoned to prostrate themselves, they will

not be able [to do it].”19

This argument is equally incorrect because the Day of Resurrection is not the arena of obligation but

rather the court of reckoning and accountability:
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“Today is that of action and not reckoning while tomorrow is that of reckoning and not action.”20

The call for prostration or the command to it, therefore, is not tak/ff; it is rather meant to foster the
feeling of regret and remorse; that is, on the Day of Resurrection they will find out that human felicity
depends on prostration and humility to God and since they were among the arrogant in the world, they

will incur the Divine wrath.

It is here that in order for them to better discern the retribution for their arrogance, they will be asked to
prostrate but they will not be able to do so. Or, since the Day of Resurrection is not the arena for action
or since the quality of arrogance has become deeply embedded in their nature, they will not be able to

express humility (prostration) even on the Day of Resurrection.21

Review Questions

1. What is the meaning of fak/sIf?

2. Write down the classification of tak/=if according to connections.

3. State the classifications of tak/if according to its type.

4. What is the first proof of the good aspect of tak/tif?

5. State the second proof of the good aspect of fak/cF.

6. Write down the third and fourth proofs of the good aspect of fak/s/f.

7. Write down the fifth proof of the good aspect of tak/c/.



8. What is the important condition of tak/i<f?

9. Write down the reason for permissibility of unbearable obligation according to the Ash‘aris and the
refutation to it.

1. Qaw’id al-Mur@d, p. 114; Irsh@d al-EElibiyyEn, p. 272.

2. [Jajj al-tamattu‘: a type of pilgrimage which is applicable to those living outside Mecca, i.e. out of limits of the margm (the
precinct of the Grand Mosque, Ka‘bah and/or the surrounding holy places in Mecca). [Trans.]

3. See Gawhar-e Murid, p. 347.

4. Gawhar-e Murld, p. 346.

5. See Kashf al-Murizd, station (maqizad) 3, chap. 3, issue 11; Qawid al-Marizm, p. 115; Irshizd al-slslibiyyin, p. 273.
6. See Gawhar-e Murfad, p. 352.

7. See ibid., pp. 353-354.

8. Kashf al-Muritd, station (maqriad) 3, chap. 3, issue 11.

9. Sirat al-Bagarah 2:286.

10. The reply to this objection is given in Lesson 30.

11. Shar@ al-Mag®id, vol. 14, pp. 298-301.

12. For information about the verses cited by the Ash‘arlss in proving the permissibility of unbearable obligation, see the
book Al-Lam‘ by Ash‘ari.

13. Skrat H=d 11:20.

14. Zamakhsharf, Al-Kashshift, vol. 2, p. 386.

15. Strat al-Mulk 67:10.

16. Sigrat al-Bagarah 2:286.

17. Shart al-Maqesid, vol. 4, p. 301.

18. Al-Mitzisin fisl Tafsir al-Qur’sn, vol. 2, p. 445.

19. Sirat al-Qalgm 68:42.

20. Nahj al-Balrighah, Sermon 42.

21. Al-Misizisin fig) Tafsler al-Qur’sn, vol. 19, p. 385; Al-Kashshisf, vol. 4, p. 595.

Lesson 29: The Necessity for Grace

One of the important principles and rules in the justice-oriented (‘adliyyah) theology is that of /usf (Divine
grace) which is considered the most important theological rule (gidah) after that of the rational
goodness and evil. The justice-oriented theologians have proved many of the religious doctrines and
beliefs on this basis.

The incumbency of religious obligations, the necessity for the mission (bi‘thah) of the prophets, the
incumbency of the infallibility of the prophets, the Divine promises and warnings, the goodness of
primary suffering, and the incumbency of im&imah (post-prophetic Divine leadership) are among the
issues which are founded on this rule.

The overwhelming majority of the justice-oriented theologians have supported this rule of /usf. In this



regard, none of the famous Imigm(s theologians has been reported to have any opposite view. Among
the Mu‘tazils theologians, however, Bashar ibn Mu‘tamar (died 210 AH) and Ja‘far ibn #larb have been
reported to have opposed this rule of /uigif1 although it is said that the said two personalities have made a
recantation or disavowal of their opposition to /usf and accepted it later. The Ash‘arf theologians who
denied the principle of rational goodness and evil also considered unacceptable the rule of /uf.

It can be inferred from various proofs and pieces of evidence that this rule — like that of rational
goodness and evil — is one of the earliest questions in theology which had caught the attention of the
justice-oriented theologians. When dealing with the common Mu‘tazil# beliefs, Shahristinis has made
mention of the rule of lulsf (grace) and aFlalsl (most expedient). It is also said that they have a consensus
of opinion that fak/f is a necessity of the Divine grace.2 In his book A/-Fihrist,3 Shaykh al-F<s[s] has
mentioned the book A/-A/:lsif as one of the treatises of Hishisim ibn al-lslakam (died 179 or 199 AH).

The Definition and Classification of Lui/f (Grace)

In the lexicon, the word /usif is used to mean kindness and compassion, closeness and proximity,
intricacy and subtlety, secrecy and concealment, softness and openness, and in the science of tajwild, 4
lalasisaf means deflection (im=iah).5

In the theological parlance, /utf is one of the Attributes of Action of God; that is, the Actions which are
related to those who are obliged (mukallifsin) and it means that God does for those who are obliged
whatever draws them to obedience [to Him] and keeps them away from sin. And this matter is
concomitant with His justice and wisdom, as we will explain. The following expression is the popular

definition of the rule of /usf:
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“Grace is that which makes the servant closer to obedience [to God] and keeps him away from

commiting sin.”
The theologians have divided /uf in two ways:

First is whether the one being obliged (mukallaf) benefits from the said grace or not. Once he benefits
from it and performs his obligation under the auspices of the said grace, it is called ‘actualizing’
(musarisil) grace; that is, the grace which reaches the stage of materialization and actualization.
Whenever the obliged person does not make use of it, that grace is called ‘near-stationed’ (mugarrib)
grace because its role is only to pave the ground for guidance. In reality, it brings the obliged person
closer to obedience [to God] although this may not be realized on account of a contrary choice of action
in the obliged person.



The sum of these two divisions is encouragement and motivation. As Sayyid Murtarisl has said,

“Luf has two types: one is that through its agency the obliged person chooses to perform the act of
obedience [to God] and without this /uif he will not choose so. Another [type] is that through its agency
the obliged person gets closer to the performance of the act of obedience, and the sum of these two is
that they play the role of motivator.”6

Some have considered the difference between the mugarrib and muasicil grace in that the latter is
measured with the motive behind the obligation while the former is measured with the motive behind the
creation.7 However, first of all, this distinction cannot be found in the utterances of the justice-oriented
theologians. Secondly, the motive behind the obligation is not the motive behind the creation by
accident, but rather these two are parallel to each other.

The second way of dividing /ulsf is according to its agent (f/) and in this way there are three types of
ursif:

1. LueIf is a direct action of God without any mediation; for example, stipulating the religious obligations,
sending of the prophets, endowing them with miracle (mujizah), and presentation and setting up of

ontological proofs of the Divine Unity (fawisl<d).

2. Luref is the direct action of the one who is the recipient; for example, reflection and thinking on the

proofs of the Divine Unity and the miracles of the prophets, and abiding by the religious orders.

3. Luigf is the action of other obliged persons. For instance, promotion of the religious laws which is an
action of the prophets is grace for those who are obliged, and prohibition of whatever is evil, which is a

collective action of those who are obliged and whose outcome is grace for the other obliged persons.

Regarding the first type, the action of grace is incumbent upon God, and regarding the second type, it is
incumbent upon God to oblige the action of grace to the obliged person. Regarding the third type, it is
necessary to make it obligatory upon the other obliged persons. In this type, it is necessary for the one
upon whom grace is obligatory to benefit from it somehow and to be a grace for himself, so that injustice

would not be necessary for him.8

The Conditions of Grace

Some conditions have been mentioned for grace and they are as follows:

1. On the ability of the obliged person (mukallaf) to discharge the obligation (tak/tif), grace (luif) must

have no role to play; that is, the ability to discharge the obligation cannot be regarded as grace, because
grace differs according to the obligations, and ability is one of the conditions of obligation. Thus, as long
as there is no ability, there is no obligation, and so long as there is no obligation, grace has no meaning.



2. Grace must not lead to coercing or compelling the obliged person, because grace differs according to
the obligations, and in the absence of free-will, there is no obligation. The following passage indicates

the said two conditions: 9
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3. There must be compatibility between grace and obligation, because grace plays as a motivator and its
being a motivator with respect to the obligation depends on the existence of compatibility between them,

and there must be no disconnection [between them].

4. The obliged person must be aware of the grace because without such awareness, grace cannot
function as a motivator. Of course, in this regard, synoptic knowledge is also enough. For example, he
must be aware that some hardships and afflictions he is experiencing are due to his inattention to God

and his continued indulgence in sins. 10

Reasons behind the Necessity for Grace

The proof of wisdom

The most prominent rational proof of the incumbency of grace upon God is the principle of the Divine
wisdom in the sense that abandonment of grace necessitates reversal of the motive which, in turn, is
incompatible with wisdom, and it is invalid. Acting upon grace is thus incumbent. As Mulslaqqiq al-/sisl¢]

has said,
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“Grace is incumbent so as to materialize the motive.”11

To elaborate, God has made religious obligations incumbent upon the human beings. Acting upon the
obligations, therefore, is desirable and pleasing to God. Meanwhile, He knows that if He does not act
upon grace, the necessary ground for the realization of obligations cannot be paved, and God’s acting

upon grace necessitates no warning.

In this case, abandonment of grace is rationally regarded as reversal of motive. For instance, someone
holds a party and he seriously wants a certain person to be present in the said party. He knows that if he
follows a certain protocol in inviting him, the said guest will attend the party, otherwise the latter will not
accept the invitation. Now, if he tries to invite him without observing the said protocol, it will rationally be

considered reversal of the motive to invite someone to that party. 12



God’s generosity and munificence

In his book Awll al-Maq/st, Shaykh al-Mufizd has explained the incumbency of grace on the basis of

God’s generosity and munificence, saying thus:
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That is to say that providing the means and conditions that encourage those who are obliged to act upon
the religious laws and keep them away from sins is one of the manifestations of God’s generosity and
munificence on those who are obliged, and for God to abandon generosity and munificence is a flaw and

impossibility. As such, acting upon grace is incumbent [upon Him].

Given this, the reply to this objection becomes clear: acting upon the dictates of generosity and
munificence is deigned and unnecessary, whereas the action of /usf is obligatory. So, how can it be
possible to explain an obligatory action on the basis of something not obligatory?

The reply is that in the theological parlance, incumbency (wujisb) with respect to the actions of God does
not mean jurisprudential incumbency; it rather means that concomitance between perfection in action
and perfection in the Divine Essence and Attributes of Essence. Once generosity and munificence are
among the existential perfections, abandonment of it is impossible for God, as in the case of justice and

goodness.

What the theologians mean by the rational incumbency of actions upon God is that any action whose

agent is worthy of blame cannot come from God, the Exalted. 13

In principle, regarding the stipulation of the religious obligations by God, three assumptions can be
thought of:

1. God stipulates the obligations and announces them to those who are obliged, and He provides them

with the necessary means and preliminary grounds for discharging them.

2. In addition to what have been said, He puts those who are obliged in certain conditions wherein they
have no option but to discharge those obligations.

3. Apart from announcing the obligations and giving ability to them, as mentioned in the first assumption,
He does certain things for them such that even if He does not compel those who are obliged to
discharge their obligations, as mentioned in the second assumption, He plays a role in encouraging and
persuading them to discharge their obligations, for example, by giving promise of rewards to the
obedient and threat of punishment and chastisement to the disobedient.

Among the abovementioned assumptions, the second is rationally unacceptable as it is incompatible



with the philosophy of obligation which is providing of test to the servants [of God] and development of
their spiritual endowments. The first assumption is also inconsistent with the generosity, munificence and

wisdom of God.

The third assumption, therefore, is the correct one, and this is harmonious with the rule of /ulsf. 14

The Qur’an and the Rule of Grace

It can be clearly inferred from a study of Qur’anic verses that the sending down (bi‘thah) of the prophets,
their unique attitude and practical conduct, the revelation of heavenly books, declaration of the Divine
knowledge in the framework of simple and expressive parables and expressions, the Divine warnings
and glad tidings through the prophets, difficulties and afflictions, material blessings and bounties, and
Unseen help and succor are all regarded as manifestations and expressions of the Divine grace — some
of which are concomitant with the Divine wisdom while others are manifestations of generosity and

munificence of God.

The Holy Qur’an has regarded prophethood (nubuwwah) as a manifestation of God’s mercy, as it says
thus:
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“Is it they who dispense the mercy of your Lord?”15

This verse was a reply to the narrow-minded people who said in protest to the Holy Prophet (), “Why
was the Qur'an not revealed to two prominent men of Arabia (Wallisld ibn Mughayrah and ‘Urwah ibn
Mas‘#d)?”
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“And they said, ‘Why was not this Quran sent down to some great man from the two cities?”16

The Holy Qur'an has regarded the soft disposition and flexibility of the Prophet (i) and refraining from

harsh treatment of the people as signs of God’s mercy upon him and the people, stating thus:
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‘It is by Allah’s mercy that you are gentle to them; and had you been harsh and hardhearted,
surely they would have scattered from around you.”17



God thus admonishes Prophet MEisisl (Moses) and Prophet Hislrsin (Aaron) (‘a) in dealing with Pharaoh:
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“Let the two of you go to Pharaoh. Indeed he has rebelled. Speak to him in a soft manner; maybe
he will take admonition or fear.”18

From the viewpoint of the Qur’an, the sending (bi‘thah) of the prophets as bearers of good news and as

warners has completed the argument (<ujah) for the people, thereby giving no more room for complaint:
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“..apostles, as bearers of good news and warners, so that mankind may not have any argument
against Allah, after the [sending of the] apostles; and Allah is all-mighty, all-wise.”19

The phrase “all-mighty, all-wise” (‘azislzan, fakisman) indicates that no one has any right or argument
against God. Since He is all-wise, however, wisdom necessitates guidance of the people in its most
perfect form. So, He has sent the prophets so that apart from conveying the Divine laws to the people,
they could encourage them by giving glad tidings and warning to act upon those laws and to refrain from
disobeying God.

From the viewpoint of the Qur’an, the philosophy of some adversities and afflictions in human life is to

bring them to their senses and to strengthen the spirit of submission to the Divine commands in them:
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“We did not send a prophet to any town without visiting its people with stress and distress so
that they might entreat [for Allah’s forgiveness]. ”20

There are many other verses that talk about God’s wisdom, grace and mercy and their manifestations in

the life of man for his guidance toward the Straight Path.

Divine Grace and Sayings of the Imsms (‘a)

A statement which has been transmitted from Im<m ‘Al (‘a) regarding the purpose behind the creation

of man and the philosophy of obligation has astounded many thinkers. As JsI€is (died 255 AH) has said,
“This utterance is the most comprehensive in this regard.” After affirming this acknowledgment of Jlif),
Abls ‘Alsl Jubbl)s] (died 303 AH) has also said, “In terms of comprehensiveness, this utterance is in such

a level that knows no room for improvement or defect.”21



Im&Em ‘Al®’s (‘a) utterance is as follows:

“Allah created the human beings and wanted them to have pleasant attitude and character, and He
knew that they will not be such unless He informs them of the source of their gains and losses, and this
depends on command and prohibition (religious obligations). Command and prohibition, in turn,
necessitate promise and threat, hope and fear, and their realization depend on [experiencing] adversities
and prosperities. For this reason, He has mixed the life in this world with pleasant and unpleasant things

so as to guide them toward the otherworldly pleasures and sufferings.”22

In the speech of the esteemed daughter of the Messenger of Allah () delivered after the demise of her
beloved father in the grand mosque of Madsinah, some of these manifestations of the Divine grace are
pointed out. At the outset, the said immaculate lady talked about the purpose behind the creation and
identified it as establishment of God’s wisdom and reminding the people to obedience and servitude [to
God]. She then made mention of the philosophy behind the Divine rewards and punishments as

admittance of the obedient ones to paradise and keeping them out of hell:
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“He created the things without anything there prior to them... in order to establish His wisdom and
remind them (people) of obedience to Him and urge them to servitude [to Him]... Then, He set reward
for obedience to Him and punishment for disobedience to Him so as for His servants to be wary of His

vengeance and be drawn toward His paradise.”23

Reply to the Objections

There are some objections to the rule of /usif which we must mention and refute here:

1. The rule of lulf necessitates determining an obligation for God. After pointing out the Mu‘tazil®
viewpoint on the incumbency of recompense and grace on God, Fakhr al-Disin al-Rigz has said,
“Ruling (sukm) cannot be affirmed except through the Divine law (shar®), and there is no judge who is
superior to the Law-giver in that he could oblige Him to do something.”24

The reply to this objection was given in the section related to the rational goodness and evil, and its gist
is that “incumbency upon Allah” (wujisb ‘alallsh) in the theological parlance does not mean juristic or
legislative incumbency but rather rational incumbency. That is, the materialization of what the essential
perfections of God necessitate is incumbent upon Him. In other words, perfection in His Essence and

Attributes necessitates perfection in His Action.

2. If lulsif were incumbent upon God, there would have been no more unbeliever and sinner because God



can express His grace to each of the human race to such an extent that all will believe in Him and obey

His commands.25

This objection is caused by not paying attention to one of the conditions of the Divine grace (luf) and
that is the absence of compulsion or coercion. Once the principle of free-will is supposed to be
observed, lutf cannot be the overall cause of faith and obedience; it is rather the effect of /ulsif through

the man’s free-will or will power.

Now, it is possible for a person who is under the sway of satanic inclinations, instincts and insinuations
not to pay attention to the Divine grace and be inclined toward unbelief and sin by his own free-will.
Unbelief and sin, therefore, cannot be the proof for the non-realization of grace by God.26

3. The role of lulsif is not more than generating motive for having faith and obedience on the obliged
person (mukallaf) and to urge him to obey God. This is also possible without the Divine grace and God
has also power on anything possible. In this case, the action of grace will be vain and senseless and this

is incompatible with the Divine wisdom.27

Once this objection is made about /usf, it will also be applicable to all matters related to the guidance of
humanity. The goal of prophethood (nubuwwah), for instance, is nothing but informing mankind of the
Divine laws and encouraging them to worship and render servitude to Him. Without prophethood, this is
also possible and God has also power on anything possible. Hence, the sending of the prophets must be

vain and senseless.

The said objection, therefore, is applicable neither to the rule of luif nor to other matters because the
Divine guidance is full of wisdom and based upon causation. Even if we deny the principle of causation
and replace it with “the habit of Allah” (‘fsldat All=h), as the Ash‘arisis do, still the said objection is not
justifiable because there is no doubt that the Divine guidance has a specific system. Now, this system is

based either on the principle of causation or the principle of “the habit of Allah”.

Review Questions

1. State the position of the rule of /ulsif among the justice-oriented (‘adliyyah) theologians.
2. Write down the meaning of luiif (grace).

3. State the classifications of /u/f.

4. What are the conditions of /ulsIf.

5. What are the muisalssil and mugarrab luf?

6. Explain the classification of /usif according to the agent (/).



7. Write down the first proof of the incumbency of /u/.
8. Write down the second proof of the incumbency of /uEf.

9. Concerning God'’s stipulation of the religious obligations, how many assumptions can be conceived

of? Which of these assumptions is compatible with the rule of /uf?

10. How can the rule of /usf be inferred from the verses of the Qur'an?

11. Explain the rule of lusf while taking into account the traditions of the Infallibles (ma‘siimin) (‘a).
12. Write down Fakhr al-Disin al-REizs’s objection to the rule of /usif along with the refutation to it.
13. Write down the second objection to the rule of /ulsif along with the refutation to it.

14. Write down the third objection to the rule of luf along with the refutation to it.
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