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�Indeed Allah desires to repel all impurity from 

you, O People of the Household, and purify you 
with a thorough purification.� 

Sûrah al-Aḥzâb 33:33 
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The Messenger of Allah (ṣ) said: 
�Verily, I am leaving among you two 

weighty things [thaqalayn]: The Book of Allah 
and my progeny [�itratî], the members of my 
Household [Ahl al-Bayt]. If you hold fast to 
them, you shall never go astray. These two will 
never separate from each other until they meet 
me at the Pond [ḥawḍ] (of Kawthar).� 
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FFoorreewwoorrdd  
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 

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

 
The precious legacy left behind by the Holy Prophet�s 

Household [ahl al-bayt] (may peace be upon them all) and their 
followers� preservation of this legacy from the menace of 

extinction is a perfect example of an all-encompassing school 
[maktab], which embraces the different branches of Islamic 
knowledge. This school has been able to train many talented 
personalities by quenching them with this gushing fountain. This 
school has presented scholars to the Muslim ummah who, by 
following the Holy Prophet�s Household (�a), have occupied the 
station of clarifying doubts and skepticisms brought forth by 
various creeds and intellectual currents both inside and outside 
Muslim society. Throughout the past centuries, they have 
presented the firmest answers and solutions to these doubts.   
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Anchored in the responsibilities it is shouldering, the Ahl al-
Bayt (�a) World Assembly has embarked upon defending the 
sanctity of risâlah [messengership] and its authentic beliefs�
truths which have always been opposed by the chiefs and leaders 
of anti-Islamic sects, religions and trends. In this sacred path, the 
Assembly regards itself as a follower of the upright pupils of the 
school of the Ahl al-Bayt (�a)�those who have always been 
ready to refute those accusations and calumnies and have tried to 
be always in the frontline of this struggle on the basis of the 
expediencies of time and space.    

The experiences in this field, which have been preserved in 
the books of scholars belonging to the school of the Ahl al-Bayt 
(�a), are unique in their own right. It is because these experiences 
have been based upon knowledge [�ilm] and the preeminence of 
the intellect and reasoning, and at the same time, they are 
completely devoid of blind prejudice, whim and caprice. These 
experiences address experts, scholars and thinkers in a manner 
that is acceptable to a healthy mind and the pure human natural 
disposition [fiṭrah]. 

In a bid to assist those who are in quest of truth, the Ahl al-
Bayt (�a) World Assembly has endeavored to enter a new phase 
of these worthy experiences within the framework of research 
and compiling and translating the works of contemporary Shi�ah 

writers or those who, through divine guidance, have embraced 
this noble school. 

The Assembly is also engaged in the study and publication 
of the valuable works of pious predecessors and outstanding 
Shî�ah personalities so that those who are thirsty for the truth 
could quench their thirst from this refreshing fountain by 
listening and embracing this truth, which the Holy Prophet�s 

Household (�a) has offered as a gift to the entire world. 
It is hoped that our dear readers would not deprive the Ahl 

al-Bayt (�a) World Assembly of their valuable opinions, 
suggestions and constructive criticisms in this arena. 
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We also invite scholars, translators and other institutions to 
assist us in propagating the pure Muhammadan (ṣ) Islam. 

We ask God, the Exalted, to accept this trivial effort and 
enhance it further under the auspices of His vicegerent on earth, 
Hadrat al-Mahdî (may Allah, the Exalted, expedite his glorious 

advent).  
It is appropriate here to express our utmost gratitude to 

Ḥujjat al-Islâm wa�l-Muslimîn Sayyid Riḍâ Ḥusaynî Nasab for 
writing the book,1 and to Mr. Mansoor Limba for translating it, 
as well as to all our honorable colleagues in accomplishing this 
task especially the dear ones in the Translation Office for 
undertaking this responsibility.  

 
Cultural Affairs Department 
Ahl al-Bayt (�a) World Assembly 

 

                                                 
1 Sayyid Riḍâ Ḥusaynî Nasab, Shî�eh Pâsokh Mîdahad, supervised by 
Âyatullâh Ja�far Subḥânî (Qum: Nashr-e Mash�ar, Autumn 1384 AHS (2005)), 
248 pp. 





 

PPrreeffaaccee  
 
 
 

 
 
 
 

 
 
 

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

 
 

The spiritual facets of Ḥajj, which are the asset of eternal life 
and take man to the horizon of monotheism [tawḥîd] and 
transcendence [tanzîh], cannot be realized unless the 
devotional precepts of Ḥajj are properly and fully observed. 

 
Hadrat

1 Imâm Khomeinî (q)2 
   
 

Ḥajj is a splendid spectacle of a monotheist�s utmost 
deliverance from everything except Him; a battlefield in which 
                                                 
1 Had rat: The Arabic word Hadrat is used as a respectful form of address. 
[Trans.] 
2 The abbreviation, �q� stands for the Arabic invocative phrase, quddisa sirruh 
[may his soul be sanctified], which is used after the names of pious people. 
[Trans.] 
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the unbridled urges of the self [nafs] are suppressed; and an 
unparalleled manifestation of love and sacrifice as well as 
awareness and responsibility throughout individual and social 
life. Hence, Ḥajj is a genuine crystallization of the truths and 
values of the Islamic school [maktab].   

Although believers have for long been familiar with this 
divine devotional rite, and through their astounding presence 
from around the world every year they cleanse the heart�s rust 

with the putrid well [zamzam] of monotheism and renew their 
allegiance to the Beloved, and albeit our legacy of literature and 
culture is replete with the revitalizing tenets of Ḥajj, numerous 
dimensions of this significant religious duty have remained 
unknown and ignored.  

Thanks to the luminous thoughts of Imâm Khomeinî (q), the 
victory of the Islamic Revolution has located Ḥajj in its real 
position as in the case of other Islamic tenets and laws, and 
brought out its authentic visage and rich content. Yet, there is 
still a long way to go before the philosophy, dimensions, effects, 
and blessings of Ḥajj would be understood and internalized and 
before Ḥajj-performing believers would take steps with religious 
consciousness and ardor in those holy stations [mawâqif al-
karîmah] and magnificent sites [mashâ�ir al-�aẓîmah], which 
were the descending spots of the angels of Allah and the places 
of sojourn of the prophets and saints [awliyâ�]. 

Inspired by the lofty and everlasting thoughts of the reviver 
of the Abrahamic Ḥajj, the late Imâm (q), and benefiting from 
the valuable guidelines of the beloved Leader of the Islamic 
Revolution, Hadrat Âyatullâh Sayyid �Alî Khâmene�î (may his 

sublime presence endure), the Delegation of the Supreme Leader 
has established the Education and Research Department. Its aim  
is to open a new chapter beyond the way sought by the Muslim 
scholars interested in the culture of Ḥajj, and the pilgrims and 
visitors to the Two Holy Places. In the field of research, writing 
and translation, it has commenced its work in publishing 
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different works on the facts and precepts of Ḥajj, familiarity 
with the holy places, history and biographies of great 
personalities of Islam, analysis of events, presentation of 
reminiscences, and most importantly, a catechism of the issues 
[masâ�il] and etiquettes [âdâb] of Ḥajj.   

What is presented herein is a green page of this book. 
Undoubtedly, the guideline and assistance of scholars will 

remove the inadequacies, so the Education and Research 
Department of the Delegation of the Supreme Leader welcomes 
the cooperation of all those who are interested and warmly 
shakes their hands. 

�And success comes from Allah and to Him we repose our 

trust.�  

 
Education and Research Department 
The Delegation of the Supreme Leader 

 
 



 

IInnttrroodduuccttiioonn  
 
 
 

 
 
 
 

 
 
 

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

 
 

Those who are aware of the circumstances prevailing in the 
Muslim world know well that nowadays the Muslim ummah1 has 
become �ummahs� and every �ummah� has its own way and 

customs and the life of its subjects has fallen into the grasp of 
individuals who regard their hegemony and survival as 
depending on kindling flame of differences. Consequently, these 
individuals have made investment in various forms and are able 
to make use of every possible means. 

This situation has left no room for dialogue among the 
Islamic sects and there has been a lot of dispute over many 
questions. Most of these questions are scholastic [masâ�il-e 
kalâmî] originated by Muslim scholastic theologians 
                                                 
1 Ummah: the entire Islamic community which knows no territorial or ethnic 
distinction. [Trans.] 
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[mutakallimûn] and many Muslims are unaware of those 
differences. However, there are common axes which form a 
good ground for unity among them. In fact, the common points 
of the various Muslim sects are more than the points of 
difference; yet, the sponsors of discord have dwelt on those 
differences and so they mention nothing but the common issues 
related to the roots and branches of religion. 

In one of the conferences on �Proximity among the Islamic 
Schools of Thought�, I was assigned to expound on the topic, 
�The Schools of Jurisprudence Regarding Personal Statuses� 
(marriage, divorce, inheritance, etc.). I presented to the 
conference the writer�s paper which surprised the Sunnî 
participants. Prior to reading the paper, they rejected the idea that 
in most issues pertaining to these three questions the Shî�ah 

jurisprudence has identical view with that of the present four 
Sunnî schools of thought.  

From a distance a grudge is nursed and the Shî�ah is 
regarded as apart from the Muslim sects. Day and night they 
speak in the mass media against this group which has been 
wronged by history. This act can only render service to the 
common enemy. This unwary group is invited to lift the veils of 
ignorance from their views and establish better ties with the 
Shî�ah,1 strengthen their connection with their �ulamâ� and 
scholars, and recognize the Shî�ah as their own brothers�an aim 
which the Shî�ah has for centuries been looking for, and thus, 
realizing the purport of the verse that follows: 

 Ƃ ĉǹȁĄƾĄƦąǟƢƊǧ ąǶƌǰČƥăǁ ƒƢăǻƊƗăȁ ƆƧăƾĉƷơăȁ ƆƨċǷƌƗ ąǶƌǰĄƬċǷƌƗ ĉǽĉǀǿ ōǹƎƛ ƃ  

                                                 
1 In this volume, I have maintained the word �Shî�ah� to refer to both the group 

(single collective unit) and the individuals constituting the group (plural). 
[Trans.]    
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�Indeed this community of yours is one community, and 

I am your Lord. So worship Me.�1 

One of the old plots hatched by imperialism in the Muslim 
nations is to create skepticisms and to intensify problems and 
then to strike a blow for the glorious Islamic Revolution, and 
various forms of this old method was common in the Middle 
East and other regions in recent centuries. 

On meeting Iranian pilgrims during the Ḥajj season, many 
pilgrims who have familiarity with the Islamic Revolution and 
whose minds are poisoned with the enemy�s sinister propaganda, 

ask questions and want to know the answers. 
In response to this demand, the eminent and honorable 

scholar, Sayyid Riḍâ Ḥusaynî Nasab, compiled the answers (to 
those questions) under my supervision and according to the 
permission given to him, he was to observe brevity in answering 
the questions and to put detailed explanations to a later time. 

It is hoped that this little service would be accepted by the 
Imâm of the Time (may our souls be his ransom).  

 
Ja�far Subḥânî 
The Islamic Seminary, Qum 
Âdhâr 1, 1374 AHS 
(December 22, 1995) 

 
 

                                                 
1 Sûrah al-Anbiyâ� 21:92. A similar verse is Sûrah al-Mu�minûn 23:52: 
�Indeed this community of yours is one community, and I am your Lord, so be 
wary of Me.� In this volume, the translation of Qur�anic passages is adapted 

from Sayyid �Alî Qulî Qarâ�î, The Qur�an with a Phrase-by-Phrase English 
Translation (London: Islamic College for Advanced Studies Press, 2004). 
[Trans.] 
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 
 

 
 

Which is correct, �wa �iṭratî� [and my progeny], or 
�wa sunnatî� [and my tradition]? 

 
 

  
     

The hadîth scholars [muḥaddithûn] have narrated hadîth 

ath-thaqalayn [Tradition on the Two Weighty Things] in two 
ways and it has been recorded in the books of hadîth.  An 
examination must be made to see which way is correct:  

1. �Kitâb Allâh wa �iṭratî ahli baytî� [�The Book of Allah 

and my progeny, the members of my Household�], or  
2. �Kitâb Allâh wa sunnatî� [�The Book of Allah and my 

tradition�].  
 
Reply: The authentic [ṣaḥîḥ] and established [thâbit] 

hadîth of the Holy Prophet (ṣ)1 is the one with the phrase, �wa 
                                                 
1 The abbreviation, �s�, stands for the Arabic invocative phrase, sallallâhu 

�alayhi wa âlihi wa sallam [may God�s blessings and peace be upon him and 

his progeny], which is mentioned after the name of the Holy Prophet 
Muhammad (s). [Trans.] 



The Shî�ah Rebuts 
 

 

12 

 
 

ahl bayti� [and the members of my Household]. The chain of 
transmission [sanad] of the narration which contains the phrase, 
�sunnatî� [my tradition] instead of �ahla bayti� [the members of 

my Household] is invalid, therefore it is rejected [mardûd] and 
the chain of transmission of the hadîth, �wa ahla bayti� is 
absolutely sound. 

The chain of transmission of the narration, �wa ahli baytî� 
[and my Household] 

This text has been narrated by two prominent muḥaddiths 
[ḥadîth scholars]: 

1. In his Ṣaḥîḥ, Muslim narrates from Zayd ibn al-Arqam, 
thus: One day Allah�s Messenger (ṣ) stood up to deliver sermon 
near a pool known as Khumm situated between Mecca and 
Medina. In the said sermon, he extolled Allah and exhorted the 
people, and then he said: 

ďƥǁȆ  ǱȂǇǁ ļƘȇ ǹƗ ǮǋȂȇ ćǂǌƥ ƢăǻƊƗ ƢǸĈǻƢǧ ǅƢǼǳơ ČȇƗƢȀ  ƐȏƗ�  
ȁ ÙȃƾŮơ ǾȈǧ ƅơ ƣƢƬǯ ƢǸŮȁƗ : ǳơōưśǴǬ  ǶǰȈǧ ǭǁƢƫ ƢǻƗ ȁ ƤȈƳƘǧ 
ƣƢƬǯ ÙȄǴǟ ƮƸǧ � Ǿƥ ơȂǰǈǸƬǇơȁ ƅơ ƣƢƬǰƥ ơȁǀƼǧ ǁȂǼǳơ 
ǲǿƗ Ŀ ƅơ ǶǯǂǯƿƗ ŖȈƥ ǲǿƗ ȁ � : ǫƢǱ  ƐĽ ǾȈǧ ƤƐǣǁ ȁ ƅơ 
�.ŖȈƥ Ɨǲǿ  Ŀ ƅơ ǶǯǂǯƿƗ ŖȈƥ ǲǿơ Ŀ ƅơ ǶǯǂǯƿƗ ŖȈƥ 

Now to our purpose: O people, I am a human being. I am 
about to receive a messenger (the angel of death) from my 
Lord and I, in response to Allah�s call, (would bid goodbye to 

you), but I am leaving among you two weighty things: the one 
being the Book of Allah in which there is right guidance and 
light, so hold fast to the Book of Allah and adhere to it. He 
exhorted (us) (to hold fast) to the Book of Allah and then said: 
The second are the members of my Household; I remind you 
(of your duties) to the members of my family. I remind you (of 
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your duties) to the members of my family. I remind you (of 
your duties) to the members of my family.1 

Dârmî has also mentioned this text in his Sunan.2 It must be 
said that the chain of transmission of each of the two is as bright 
as the sun and there is no room for doubt about it. 

2. In his narration which contains the phrase, �And my 

progeny, the members of my Household� [wa �iṭratî ahla 

baytî], Tirmidhî writes that the Prophet (ṣ) has said: 

ƢŷƾƷƗ ȅƾǠƥ ơȂƐǴǔƫ Ǻǳ Ǿƥ ǶƬǰĈǈŤ ǹơ ƢǷ ǶǰȈǧ ǭǁƢƫ ȆĈǻƛ� 
ƛÙń  ĈǈǳơƔƢǸ  ǺǷ ƽȁƾŲ ǲƦƷ ƅơ ƣƢƬǯ :ǂƻȉơ ǺǷ ǶǜǟƗ 

ǑȂūơ ċȆǴăǟ ăȇơƽǂ  ŕƷ ƢǫǂƬǨȇ Ǻǳ ŖȈƥ Ɨǲǿ  ļǂƬǟ ȁ Ǒǁȋơ 
�. ȈǧƢȀ  ňȂǨǴţ ǦȈǯ ơȁǂǜǻƢǧ 

Verily, I am leaving among you two weighty things to which 
if you hold fast, you shall never go astray. One is greater than 
the other: the Book of Allah, which is the cord extending from 
the heaven to the earth and my progeny, the members of my 
Household. These two will never separate from each other 
until they meet me at the Pond [ḥawḍ] (of Kawthar). Be 
careful as to how you will behave toward them after me.3  

Both Muslim and Tirmidhî, who are among the compilers of 

Ṣaḥîḥs and Sunans (compilations of hadîths regarded as 
authentic by the Ahl as-Sunnah), highlight the phrase, �Ahl al-
Bayt�, and this evidence supports our view, and the chains of 
transmission of both hadîths enjoy such accuracy and special 
reliability that they need no discussion and argumentation. 

                                                 
1 Muslim, Ṣaḥîḥ, vol. 4, p. 1803, hadîth no. 2408 (�Abd al-Bâqî Edition). 

Abdul-Hamid Siddiqui (trans.), Ṣaḥîḥ Muslim (English Translation), vol. 4, 
h adîth no. 5920. [Trans.] 
2 Dârmî, Sunan, vol. 2, pp. 431-432. 
3 Tirmidhî, Sunan, vol. 5, p. 663, hadîth no. 37788. 
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The chain of transmission of the narration, �wa sunnatî� 
[and my tradition]   

The tradition, which mentions the phrase, �sunnatî� [my 

tradition] instead of �ahli baytî� [members of my Household], is 

a fabricated hadîth, which apart from the weakness of its chain 
of transmission, was concocted and transmitted by the �Umayyad 

agents: 
1. In his Mustadrak (�alâ�ṣ-Ṣaḥiḥayn), Ḥakîm al-

Nayshâbûrî relates this narration with the following chain of 
transmission: 

ĈƾǳơȆǸǴȇ  ƾȇǃ Ǻƥ ǁȂƯ Ǻǟ ǆȇȁơ ĺơ Ǻǟ ǆȇȁƗ ĺƗ Ǻƥ Ǻǟ�ǅƢĈƦǟ   

:ƅơ ǱȂǇǁ ǱƢǫ��ǱƢǫ  ǅƢĈƦǟ Ǻƥơ Ǻǟ ƨǷǂǰǟ Ǻǟ 

ơȂƐǴǔƫ ǺǴǧ Ǿƥ ǶƬǸǐƬǟơ Ɨǹ  ȁ ǶǰȈǧ ƪǯǂƫ ƾǫ Ȅďǻƛ ǅƢĈǼǳơ ƢȀĈȇơ Ƣȇ� 
�! ĈȈƦǻǾ  ƨĈǼǇ ȁ ƅơ ƣƢƬǯ ƗĆƾƥơ  

�Abbâs ibn Abî Uways narrates on the authority of Abî 

Uways from Thawr ibn Zayd ad-Daylamî from �Ukrumah 
from Ibn �Abbâs: The Messenger of Allah (ṣ) said: 

�O people, I am leaving among you two things to which if 
you hold fast, you shall never go astray: the Book of Allah and 
the tradition of His prophet!�1 

Among the transmitters of this narration are Ismâ�îl ibn Abî 

Uways and Abû Uways�a father and a son who were not found 
trustworthy, and they were also accused of lying, fabrication and 
forgery. 

What the �ulamâ� of rijâl say about the two versions  
In Tahdhîb al-Kamâl, Ḥâfiẓ al-Mizzî,1 one of the 

researchers of the science of rijâl,2 writes about Ismâ�îl and his 

father as follows: 

                                                 
1 Ḥâkim al-Nayshâbûrî, Mustadrak (�alâ�ṣ-Ṣaḥiḥayn), vol. 1, p. 93.  
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Yaḥyâ ibn Mu�în (who is one of the prominent �ulamâ� 

of �ilm ar-rijâl) says: �Abû Uways and his son (Ismâ�îl) are 

�weak� [ḍa�îf]. It is also reported that Yaḥyâ ibn Mu�în used 

to say: �These two persons used to steal h adîth.� Ibn Mu�în 

also says about the son (Ismâ�îl): �He cannot be trusted.� 
Regarding the son (Ismâ�îl), Nisâ�î says: �He is �weak� 

and not trustworthy.� 
Abû�l-Qâsim Lâlkâ�î says: �Nisâ�î has said a lot against 

him, concluding that his narration must be rejected.� 
Ibn �Adî, one of the �ulamâ� of rijâl, says: �Ibn Abî 

Uways, a maternal uncle of Mâlik, narrates strange h adîths, 
which nobody accepts.�3 

In the Introduction to Fatḥ al-Bârrî, Ibn Ḥajar (al-
�Asqalânî) has stated: �One can never refer (as proof) to the 

hadîth of Ibn Abî Uways on account of the reproach which 
Nisâ�î has heaped on him.�4  

In the book, Fatḥ al-Mulk al-�Alâ, Ḥâfiẓ Sayyid Ahmad 

ibn Ṣâdîq narrates on the authority of Salmah ibn Shayb, thus: 
�Ismâ�îl ibn Abî Uways was heard to have said: �Whenever the 
people of Medina split into two over an issue, I fabricated a 
hadîth�.�

5  
Therefore, the son (Ismâ�îl ibn Abî Uways) is charged with 

fabricating hadîth and Ibn Mû�în says that he lies. In addition, 
his narration has come neither in the Ṣaḥîḥ of Muslim nor in 
the Sunan of Tirmidhî or any other Ṣaḥîḥ books. 

                                                                                                 
1 Ḥâfiẓ: literally means �memorizer� and is used in hadîth terminology, as in 
the case of this book, to describe a scholar who has an excellent memory and 
has memorized a great number of traditions. [Trans.] 
2 Rijâl or �Ilm ar-Rijâl: a branch of the science of hadîth dealing with the 
biography of the hadîth transmitters or reporters. [Trans.] 
3 Ḥâfiẓ al-Mazzî, Tahdhîb al-Kamâl, vol. 3, p. 127. 
4 Ibn Ḥajar al-�Asqalânî, Introduction to Fatḥ al-Bârrî (Dâr al-Ma�rifah 

Edition), p. 391. 
5 Ḥâfiẓ Sayyid Ah mad, Fatḥ al-Mulk al-�Alâ, p. 15. 
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Concerning Abû Uways, it is enough to state that Abû 
Ḥâtam ar-Râzî in the book, Al-Jaraḥ wa�t-Ta�dîl, says: �His 
narration may be recorded but it must not be referred to (as 
proof), and his narration is neither strong [qawî] nor firm 
[muḥkam].�1   

Abû Ḥâtam who relates on the authority of Ibn Mu�în says 
that Abû Uways is unreliable.  

Any narration [riwâyah] related by any of these two is by no 
means authentic [ṣaḥîḥ]. Moreover, it does not accord with 
authentic and sound narrations.  

It is worth considering that the narrator of the hadîth, viz. 
Ḥâkim al-Nayshâbûrî has acknowledged the weakness of the 

hadîth and instead of putting right its chain of transmission, he 
has brought forth a witness who speaks in favor of it and whose 
chain of transmission is also weak and devoid of any credibility 
and so, instead of strengthening the hadîth, he has made its 
weakness more distinct. Now, let us see the following weak 
witness: 

The second chain of transmission of the narration, �wa 
sunnatî� [and my tradition] 

With a chain of transmission that will come later on, Ḥâkim 

al-Nayshâbûrî thus relates on the authority of Abû Hurayrah in a 
narration termed marfû�:2 

:ƢŷƾǠƥ ơȂƐǴǔƫ Ǻǳ śƠȈǋ ǶǰȈǧ ƪǯǂƫ ƾǫ ȆĈǻƛ� 
�.ǑȂūơ ċȆǴǟ ơƽǂȇ ÙŕƷ ȇǨƢǫǂƬ  Ǻǳ ȁ ŖĈǼǇ ȁ ƅơ ƣƢƬǯ 

Verily, I am leaving among you two things to which (if you 
hold fast) you shall never go astray: the Book of Allah and my 

                                                 
1 Abû Ḥâtam ar-Râzî, Al-Jaraḥ wa�t-Ta�dîl, vol. 5, p. 92. 
2 Marfû�: �traceable� � refers to any tradition that can be traced back to a 
Ma�ṣûm (infallible � referring specifically to the Prophet (ṣ) and the Imâms 

(�a)), regardless of the continuity in its chain of transmission. [Trans.] 
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Sunnah [tradition] and they will never separate (from each 
other) until they meet me at the Pond [ḥawḍ] (of Kawthar).1 

Ḥâkim has transmitted this narration with the following 
chain of transmission: 

�Aḍ-Ḍabî relating on the authority of Ṣâliḥ ibn Mûsâ aṭ-
Ṭalḥî from �Abd al-�Azîz ibn Rafî� from Abî Ṣâliḥ from Abû 
Hurayrah.� 

Like the previous narration, this narration is a fabricated one, 
and Ṣâliḥ ibn Mûsâ aṭ-Ṭalḥî is one of its transmitters about 
whom great figures of �ilm ar-rijâl say: 

Yaḥyâ ibn Mu�în says: �Ṣâliḥ ibn Mûsâ is unreliable.� Abû 
Ḥâtam ar-Râzî says: �His h adîth is �weak� [ḍa�îf] and 
�unusual� [munkar]; he narrates many of his �unusual� h adîths 
from trustworthy individuals.� Nisâ�î says: �His h adîth cannot 
be recorded.� In another place, he says: �His h adîth is rejected 
[matrûk].�2  

In Tahdhîb at-Tahdhîb, Ibn Ḥajar (al-�Asqalânî) writes: �Ibn 

Ḥibbân says: �Ṣâliḥ ibn Mûsâ attributes to trustworthy 

individuals, things which do not correspond with their words.� 
He then says: �His hadîth does not represent a sound proof� and 

Abû Na�îm says: �His hadîth is rejected and he always narrates 
unusual hadîths�.�3 

Also, in At-Taqrîb,4 Ibn Ḥajar says: �His hadîth is rejected.� 
In Al-Kâshif,5 Dhahabî says: �His hadîth is weak.� In Mizân al-
I�tidâl,6 Dhahabî relates a disputable hadîth from him, and says 
that it is among his �usual� hadîths. 

                                                 
1 Ḥâkim al-Nayshâbûrî, Mustadrak (�alâ�ṣ-Ṣaḥiḥayn), vol. 1, p. 93.  
2 Ḥâfiẓ al-Mazzî, Tahdhîb al-Kamâl, vol. 13, p. 96. 
3 Ibn Ḥajar (al-�Asqalânî), Tahdhîb at-Tahdhîb, vol. 4, p. 355. 
4 Ibn Ḥajar (al-�Asqalânî), At-Taqrîb (translated version), no. 2891. 
5 Dhahabî, Al-Kâshif (translated version), no. 2412. 
6 Dhahabî, Mîzân al-I�tidâl, vol. 2, p. 302. 
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The third chain of transmission of the narration, �wa 
sunnatî� [and my tradition] 

In At-Tamhîd, Ibn �Abd al-Barr relates this narration with the 
following chain of transmission: 

�Abd ar-Raḥmân ibn Yaḥyâ relating on the authority of 
Ahmad ibn Sa�îd from Muhammad ibn Ibrâhîm ad-Dubaylî 
from �Alî ibn Zayd al-Farâ�iḍî from al-Ḥunaynî from Kathîr 

ibn �Abd Allâh ibn �Amrû ibn �Awf from his father from his 

grandfather.1 

Concerning Kathîr ibn �Abd Allâh, Imâm ash-Shâfi�î says: 

�He is one of the pillars of lying.�2 Abû Dâwûd says: �He is one 

of the mendacious and liars.�3 Ibn Ḥibbân says: ��Abd Allâh ibn 

Kathîr narrates from his father and grandfather a book of hadîth 
based on forgery. Relating any narration from that book and any 
of �Abd Allâh�s narration is unlawful except if it is intended to 
express surprise or for the sake of criticism.�4  

Nisâ�î and Dârquṭnî say: �His hadîth is rejected.� Imâm 

Ahmad (ibn Ḥanbal) says: �He is munkar al-hadîth (he who 
relates odd hadîths) and he is not reliable�. And Ibn Mu�în has 

the same view about him. 
It is surprising that in the biographical account of Kathîr, At-

Taqrîb, Ibn Ḥajar has contented himself with the term, �weak� 

[ḍa�îf], regarding those who have accused him of lying as 
fanatic. Meanwhile the forerunners of �ilm al-rijâl have charged 
him with lying and forgery. Moreover, Dhahabî says: �His 

statement is unfounded and weak.� 

 

                                                 
1 At-Tamhîd, vol. 24, p. 331. 
2 Ibn Ḥajar (al-�Asqalânî), Tahdhîb at-Tahdhîb (Dâr al-Fikr), vol. 8, p. 377; 
Tahdhîb al-Kamâl, vol. 24, p. 138. 
3 Ibid. 
4 Ibn Ḥibbân, Al-Majrûḥîn, vol. 2, p. 221. 
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Narration without a chain of transmission 
In Al-Muwaṭṭa� Mâlik has narrated it as mursal1 without 

mentioning the chain of transmission,2 and we all know that such 
a narration is devoid of any value.      

This survey has clearly shown that the narration, �wa 
sunnatî� [and my tradition] has been forged and concocted by 

the mendacious narrators affiliated to the �Umayyads who have 

fabricated it as opposed to the authentic hadîth, �wa �itratî� [and 

my progeny]. As such, it is necessary for those who deliver 
sermons in mosques, religious orators, and prayer leaders to 
abandon the unfounded narration attributed to the Messenger of 
Allah (ṣ), and to familiarize, instead, the people with the 
authentic hadîth�the hadîth which has been narrated by Muslim 
in his Ṣaḥîḥ with the phrase �ahla baytî� [members of my 

Household] and Tirmidhî (in his Sunan) with the words ��itratî 
ahla baytî� [my progeny, the members of my Household]. It is 

incumbent upon the seekers of knowledge to observe the rules of 
the science of hadîth and distinguish between the authentic 
hadîth and the �weak� one.    

In conclusion, we have to note that by the term, �ahla baytî� 
the Prophet (ṣ) is referring to his offspring [dhurriyyah], namely 
Hadrat Fâtimah, Hasan and Husayn (�a)3 as Muslim in his 

                                                 
1 Mursal: �hurried� � a tradition, whose complete chain of transmission is 
unknown, i.e. the names of one or more of its narrators are missing or 
unknown. The word �mursal� literally means �forwarded on� because often the 

tradition is forwarded on by a Follower [Tâbi�î], missing out the name of the 
Companion [Ṣâḥib] who narrated it to him. [Trans.] 
2 Mâlik ibn Anâs, Al-Muwaṭṭa�, p. 889, hadîth no. 3. 
3 The abbreviation, ��a� stands for the Arabic invocative phrase, �alayhis-
salâm, �alayhimus-salâm, or �alayhâs-salâm [may peace be upon 
him/them/her], which is mentioned after the names of the prophets, angels, 
Imâms from the Prophet�s progeny, and saints (�a). [Trans.] 
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Ṣaḥîḥ
1 and Tirmidhî in his Sunan2 have narrated on the 

authority of �Â�ishah: 

ƎƛƢǸċǻ  � ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄƐǴǏ � œĈǼǳơ ÙȄǴǟ ƨȇȉơ ǽǀǿ ƪǳǄǻ 
ƆơŚȀǘƫ ąǶƌǯ ăǂďȀƊǘĄȇ ăȁ ƪąȈăƦƒǳơ ƊǲǿƗ ăǆƳďǂǳơ ĄǶƌǰąǼăǟ ăƤĉǿƒǀĄȈĉǳ ƅơ ĄƾȇǂĄȇ 
� ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄƐǴǏ � œĈǼǳơ Ƣǟƾǧ ƨǸǴǇ ƌƗĈǵ  ƪȈƥ Ŀ 

ǽǂȀǛ ǦǴƻ ÙȄǴǟ ȁ ƔƢǈǰƥ ǶȀǴƐǴƴǧ ǈƷƆƢǼȈ  ȁ ƆƢǼǈƷ ȁ ƨǸǗƢǧ 
ǶȀǼǟ ƤǿƿƢǧ ŖȈƥ ǲǿƗ ƔȏȂǿ ƐǴǳơǶȀ  :ǱƢǫ ƐĽ ƔƢǈǰƥ ǾǴƐǴƴǧ 
Ĉœǻ Ƣȇ ǶȀǠǷ ƗƢǻ  ȁ :ƨǸǴǇ ĈǵƌƗ ƪǳƢǫ .ƆơŚȀǘƫ ǶǿăǂċȀƊǗ ȁ ďǂǳơǆƳ  

.ŚŬơ Ùńƛ ĉƪǻƗ ȁ ĉǮǻƢǰǷ ÙȄǴǟ ƪǻƗ :ǱƢǫ � ƅơ 
The verse, �Indeed, Allah desires to repel all impurity from 

you, O People of the Household, and purify you with a 
thorough purification�3 was revealed in the house of Umm 
Salamah. The Prophet wrapped Fât imah, H asan and H usayn in 
a cloak, and �Alî was behind him. He wrapped him in it and 
then said: �O God! They are the members of my Household 
[ahl al-bayt]. Repel all impurity from them and purify them 
with a thorough purification.� Umm Salmah said: �O Prophet 

of Allah! Am I with them?� He said: �Remain where you are 
and you are in good (position).�4 

The meaning of H adîth ath-Thaqalayn [Tradition on the Two 
Weighty Things] 

                                                 
1 Muslim, Ṣaḥîḥ, vol. 4, p. 1883, hadîth no. 2424. 

Abdul-Hamid Siddiqui (trans.), Ṣaḥîḥ Muslim (English Translation), vol. 4, 
h adîth no. 5955. [Trans.] 
2 Tirmidhî, Sunan, vol. 5, p. 663. 
3 Sûrah al-Aḥzâb 33:33. [Trans.] 
4 Quoted from Hasan ibn �Alî ash-Shaqqâf, Ṣaḥîḥ Ṣifah Ṣalât an-Nabî (ṣ), 
pp. 289-294. 
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As the Holy Prophet has mentioned �itrah [progeny] 
alongside the Qur�an, describing both of them as the proofs of 
Allah for the ummah, two conclusions can be deduced from it: 

1. The words of the Prophet�s progeny [�itrah], like the very 
Qur�an, is a proof [ḥujjah], and so in religious affairs�both 
ideological and jurisprudential�their words must have to be 
adhered and with the existence of the proof that they have to be 
followed, one must not turn away from them and follow others. 

Although after the demise of the Prophet (ṣ) the Muslims 
split over the issue of caliphate and administering the political 
affairs of the ummah and they became two groups each of which 
has its own logic and basis, they ought to have no disagreement 
about the intellectual authority of the Ahl al-Bayt (�a) because all 
Muslims confirm the authenticity of Hadîth ath-Thaqalayn, 
which regards the Qur�an and the Prophet�s Ahl al-Bayt (�a) as 
the authority on beliefs and laws, and if the Muslim ummah 
abide by this hadîth, the scope of difference will be narrowed 
and this will pave the way to the unity of the Muslims. 

2. The Qur�an, the Word of Allah, is preserved from error 
and mistake. So how could it include errors when God says 
about it: � ƃƊǳăȁ� ĉǾąȇăƾăȇ� ƎǺąȈăƥ� ǺĉǷ� ƌǲĉǗƢăƦƒǳơ� ĉǾȈĉƫƒƘăȇ� ƊȏƂ� ĊƾȈĉǸăƷ� ƉǶȈĉǰăƷ� ąǺďǷ� ƈǲȇƎŗăƫ� ĉǾĉǨƒǴăƻ� ąǺĉǷ� Ƣ   
�Falsehood cannot approach it, from before it nor from behind 

it, a [gradually] sent down [revelation] from One all-wise, all-
laudable�1? 

If the Qur�an is preserved from error, then its partner and 
counterpart, i.e. the �itrah must also be preserved from error 
because it is incorrect to couple an errant person or errant people 
with the Qur�an. 

This ḥadîth is a testimony to their immunity from any sort 
of impurity. It must be observed here that infallibility [�iṣmah] 
is not a special privilege which only prophets (�a) enjoy. It is not 

                                                 
1 Sûrah Fuṣṣilat 41:42. 
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impossible for an individual to be immune from sin eventhough 
he or she is not a prophet. Based on the following verse, 

Ƃ ăśĉǸƊǳƢǠǳơ ÊƔƢăǈƎǻ ȄǴăǟ ĉǭƢǨƊǘąǏơăȁ ĉǭăǂċȀƊǗăȁ ǨƊǘąǏơĉǭƢ  Èƅơ ōǹƎƛ ƃ 

�Allah has chosen you and purified you, and He has 

chosen you above the world�s women,�
1 

Hadrat Maryam (Saint Mary) is free from sin though she is not a 

prophet.  
 
 

 
 

                                                 
1 Sûrah Âl �Imrân 3:42. 
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 
 

 
 

What does �Shî�ah� mean? 
 
 

  
     

Reply: In Arabic �Shî�ah� literally means �follower�. The 

Glorious Qur�an states: Ƃ ăǶȈĉǿơăǂąƥÊȍ ĉǾĉƬăǠȈĉǋ ǺĉǷ ōǹƎƛăȁ ƃ �Indeed Abraham 

was among his followers [Shî�ah].�
1 

But the Muslims use the word �Shî�ah� to mean the group of 
people who believe that prior to his demise, the Prophet (ṣ) had 
designated his successor and the caliph of the Muslims in 
numerous occasions such as the day known as �Ghadîr� on 
Dhû�l-Ḥijjah 18, 10 AH and in a mammoth assembly (of 
Muslims) he (ṣ) appointed him as the political, intellectual and 
religious authority after him (ṣ). 

To elucidate, after the Holy Prophet (ṣ), the Muhâjirûn2 and 
the Anṣâr1 were divided into two groups: 

                                                 
1 Sûrah aṣ-Ṣâffât 37:83. 
2 Muhâjirûn: a title given to the Muslims of Mecca who accompanied the 
Prophet (ṣ) in his hijrah (migration) to Medina. [Trans.] 
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1. A group believed that the Prophet of Allah (ṣ) did not 
ignore the question of caliphate and he designated �Alî ibn Abî 
Ṭâlib (�a)�the first person who believed in him (ṣ)�as his 
successor. 

This group is composed of Muhâjirûn and Anṣâr with all 
the leading figures of the Banî Hâshim

2 and a number of great 
Companions [ṣaḥâbah]3 such as Salmân al-Fârsî, Abû Dharr, 

Miqdâd, Khabbâb ibn Art, and the like. They remained firm in 
their belief and were called the �Shî�ah of �Alî (�a)�. 

Of course, this appellation has been given by the Holy 
Prophet (ṣ) himself during his lifetime to the followers of the 
Commander of the Faithful (�a). While pointing to �Alî ibn Abî 

Ṭâlib (�a), he said: 

�.ƨǷƢȈǬǳơ ǵȂȇ ǹȁǄƟƢǨǳơ ǶŮ ǾƬǠȈǋ ȁ ơǀǿ Ɛǹƛ ǽƾȈƥ ȆǈǨǻ ȅǀƐǳơȁ� 

�By Him in Whose hand my life is, verily this man 
(�Alî) and his Shî�ah shall be the triumphant on the Day 
of Resurrection.�4 

Therefore, �Shî�ah� means a group of Muslims of the early 
period of Islam who, on account of the belief that wilâyah 

                                                                                                 
1 Anṣâr: a title given to the Muslims of Medina who received the Prophet (ṣ) 
and the Muslims of Mecca who migrated (hijrah) to Medina. [Trans.] 
2 Banî Hâshim: a clan in Mecca to which the Prophet and his descendants 

belong. [Trans.] 
3 Companions [ṣaḥâbah]: it refers to the Companions of the Prophet (ṣ). In 
earlier times, the term was given only to his close friends who had close contact 
with him. Later, the term was extended to include the believers who had seen 
him, eventhough it was for a brief moment or at an early age. [Trans.] 
4 Jalâl ad-Dîn as-Suyûṭî, Ad-Durr al-Manthûr, vol. 6, on the commentary of 
Sûrah al-Bayyinah 98:7: Ƃ ĉƨċȇƎǂăƦƒǳơ ĄǂąȈăƻ ąǶĄǿ ăǮĉƠǳąȁƌƗ ĉƩƢăƸĉǳƢĈǐǳơ ơȂƌǴĉǸăǟăȁ ơȂĄǼăǷơƔ ăǺȇĉǀōǳơ ōǹƛ ƃ �Indeed 

those who have faith and do righteous deeds�it is they who are the best of 
creatures.� 
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[guardianship]1 is based on revelation [tanṣîṣî], are given this 
appellation, and this group has remained faithful to the Prophet�s 

Household [Ahl al-Bayt] (�a) until today. 
From this, we realize the station and position of the Shî�ah, 

and in this way the groundless statement of some ignorant or 
spiteful concocters who claim that Shî�ism is a product of the 
later periods, becomes clear. For further information on the 
history of the Shî�ah, one may refer to such books as Aṣl ash-
Shî�ah wa Uṣûluhâ, Al-Murâja�ât, and A�yân ash-Shî�ah. 

2. Another group believed that the station of caliphate is an 
electoral position. As such, they paid allegiance to Abubakr and 
later on, they were known as the �Ahl as-Sunnah� or �Sunnî�. 

The result was that notwithstanding the fact that these two 
Muslim sects have so many common views about the roots of 
religion, they have different attitudes toward the question of 
caliphate and succession to the Prophet. The members of each of 
the two groups were from among the Muhâjirûn and Anṣâr.  
 
 

 
 

 

                                                 
1 For further information about the idea of guardianship [wilâyah] and the 
guardian [wâlî], see Murtadâ Mutahharî, Wilâyah: The Station of the Master, 
trans. Yahyâ Cooper (Tehran: World Organization for Islamic Services, 1982). 
[Trans.] 
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 
 

 
 

Why is �Alî ibn Abî Ṭâlib (�a) regarded as the waṣî 
[executor of will] and successor of the Prophet (ṣ)? 

 
 

  
     

Reply: As we already stated, the Shî�ah have a firm belief 

that the position of caliphate is determined through revelation 
[tanṣîṣî] and that after the Holy Prophet (ṣ) the Imâmah 
[leadership] is in some respects like prophethood [nubuwwah]. 
Just as the Prophet (ṣ) has to be appointed through Divine 
decree, the waṣî [executor of will] of the Prophet (ṣ) too must 
be designated by Him, the Glorious and Sublime. 

The biography of the Messenger of Allah (ṣ) is a testimony 
to this belief; for, in many occasions he designated �Alî (�a) as 
his successor [khalîfah]. Here, we shall mention only three of 
these occasions: 

 
1. At the Commencement of the Prophetic Mission. When 

the Prophet (ṣ) received from God the commission to invite his 
relatives to the doctrine of monotheism as it is confirmed by the 
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the verse, Ƃ ăśƎƥăǂƒǫÈȋơ ăǮăƫăŚĉǌăǟ ąǁĉǀǻƊƗăȁ ƃ �Warn the nearest of your 

kinsfolk,�1 he addressed them by saying:  

ȆƻƗ ǹȂǰȇ Ɨǹ  ÙȄǴǟ ǂǷȋơ ơǀǿ Ŀ ňǁǃơȂȇ ǶǰĈȇƘƊǧ 
�ǶǰȈǧ ȆĈȈǏȁ ȁ ŖǨȈǴƻ ȁ ȅǂȇǃȁ ȁ 

�Which of you will assist me in this affair so that he 
would my brother [akhî], minister [wazîrî], successor 
[khalîfatî], and the executor of my will [waṣî] among 
you?� 

The only person who gave a positive response to this 
heavenly call was �Alî ibn Abî Ṭâlib (�a). Then, facing his 
relatives, the Messenger of Allah (ṣ) said: 

�.ǽȂǠȈǗƗ ȁ Ǿǳ ơȂǠũƢǧ ǶǰȈǧ ŖǨȈǴƻ ȁ ȆĈȈǏȁ ȁ ȆƻƗ ơǀǿ Ɛǹƛ� 

�Verily, he (�Alî) is my brother, the executor of my will 

and my successor among you. So, listen to him and obey 
him.�2 

 
2. During the Tabûk Expedition. The Prophet (ṣ) said to 

�Alî (�a): 

�ȅƾǠƥ Ĉœǻȏ ĈǻƗǾ  Ɛȏƛ ÙȄǇȂǷ ǺǷ ǹȁǁƢǿ ƨǳŗŠ ȆĈǼǷ ǹȂǰƫ ǹƗ ÙȄǓǂƫ ƢǷƗ 

�Are you not satisfied that you are to me as Hârûn 

(Aaron) is to Mûsâ (Moses) except that there will be no 
prophet after me?�3 

                                                 
1 Sûrah ash-Shu�arâ� 26:214. 
2 Târîkh aṭ-Ṭabarî, vol. 2, pp. 62-63; Târîkh al-Kâmil, vol. 2, pp. 40-41; 
Musnad Ahmad ibn Ḥanbal, vol. 1, p. 111; Ibn Abî�l-Ḥadîd, Sharḥ Nahj al-
Balâghah, vol. 13, pp. 210-212. 
3 Sîrah Ibn Hishâm, vol. 2, p. 520; Ibn Ḥajar (al-�Asqalânî), Aṣ-Ṣawâ�iq al-
Muḥriqah (Egypt, 2nd Edition), Book 9, Chapter 2, p. 121. 
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That is to say, �Just as Hârûn (�a) is the executor of will and 
the immediate successor of Mûsâ (�a), you are my successor.�  
 

3. In the 10th Year after Hijrah. On his return from the 
Farewell Pilgrimage [Ḥajjah al-Widâ�], at a place called Ghadîr 
Khumm the Messenger of Allah (ṣ) introduced �Alî (�a) before 
a mammoth assembly (of pilgrims) as the walî [guardian] of the 
believers, male or female, saying: 

�.ĄǽƊȏąȂăǷ ĎȆĉǴăǟ ơƊǀÙȀƊǧ ĄǽƊȏȂăǷ ĄƪąǼƌǯ ąǺăǷ� 

�Of whosoever I am master [mawlâ], then �Alî is also 

his master [mawlâ].� 

The important and noteworthy point is that at the beginning 
of his speech, the Prophet (ṣ) asked: 

�ǶǰǈǨǻƗ ǺǷ Ƕǰƥ ÙńȁƗ ĄƪǈǳƊƗ 

�Have I more authority over you than you have over 
yourselves?� 

And the Muslims unanimously replied in the affirmative. 
Therefore, it must be noted here that in this hadîth the Prophet 
(ṣ) meant by the word, �mawlâ� the absolute guardianship over 
the believers, and we can conclude that the Prophet (ṣ) had 
established �Alî (�a) in the same position which he had. And on 
that very day Ḥassân ibn Thâbit versified the historic event of 

Ghadîr as follows: 

ǶȀĈȈƦǻ ǂȇƾǤǳơ ǵȂȇ ǶȀȇƽƢǼȇ  
ƢȇƽƢǼǷ ǱȂǇĈǂǳƢƥ Ǟũơȁ ĈǶş 

�ǶǰĈȈƦǻ ȁ ǶǯȏȂǷ ǺǸǧ :ǱƢǬǧ 
ƢȈǷƢǠĈƬǳơ ǭƢǼǿƗ ơȁƾƦȇ Ń ȁ :ơȂǳƢǬǧ 

ƢǼĈȈƦǻ ƪǻƗ ȁ ƢǻȏȂǷ ÙŮƛăǮ  
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ƢȈǏƢǟ ƨȇȏȂǳơ Ŀ ƢĈǼǷ ǪǴƫ Ń ȁ 
řĈǻƜǧ ĈȆǴǟ Ƣȇ Ƕǫ :Ǿǳ ǱƢǬǧ 

ƢȇƽƢǿ ȁ ƆƢǷƢǷƛ ȅƾǠƥ ǺǷ ǮƬȈǓǁ 
ǾĈȈǳȁ ơǀȀǧ ǽȏȂǷ ƪǼǯ ǺǸǧ 

ƢȈǳơȂǷ ǩƾǏ ǝƢƦƫơ Ǿǳ ơȂǻȂǰǧ 
ǾĈȈǳȁ Ǳơȁ ǶȀƐǴǳơ :Ƣǟƽ ǭƢǼǿ 

ƢȇƽƢǠǷ ƆƢĈȈǴǟ ȃƽƢǟ ȅǀǴǳ Ǻǯȁ 

Their Prophet calls on them on the day of Ghadîr Khumm; now, 

listen to the call of the Prophet: 

Then he said to the people: �Who is your Master [mawlâ] and 

your guardian [walî]? Then, without showing inattention, they 

said: 

�Your Lord is our Master [mawlâ] and you are our guardian 

[walî], and no one among us today disobeys you.�  

Then he said: �Stand up O �Alî! For, I am indeed well pleased 
that you are the Imâm and guide after me.� 

[Then he said:] �Therefore, of whomsoever I am master, �Alî is 

his master also. May you be their true supporters!� 

He then prayed, saying: �O Allah! Be Thou a Friend of those 

who are his (�Alî s) friends, and be Thou an Enemy of those who 

are his enemies.�1  

The hadîth on Ghadîr is among the mutawâtir1 hadîths, 
which is narrated not only by the Shî�ah �ulamâ� but also by 

                                                 
1 Khwârazmî al-Mâlikî, Al-Manâqib, p. 80; Sibṭ ibn Jawzî al-Ḥanafî, 
Tadhkirat Khawâṣ al-Ummah, p. 20; Ganjî Shâfi�î, Kifâyah aṭ-Ṭâlib, p. 17; 
and others. 



Question 3 
 

 

31 

 

approximately 360 Sunnî scholars
2 and the number of 

transmitters reaches 110 Companions. Twenty six prominent 
Muslim �ulamâ� have written a separate book about the chain of 
transmission and transmitters of this hadîth. 

Abû Ja�far Ṭabarî, the renowned Muslim historian, has 

compiled the chain of transmission and transmitters of this 
hadîth in two bulky volumes. For further information, one may 
refer to the book, Al-Ghadîr.  
 
 

 
 
 

                                                                                                 
1 Mutawâtir: a tradition from the Prophet (ṣ) or an infallible Imâm, repeatedly 

and widely narrated in an uninterrupted sequence, through successive reliable 
narrators. [Trans.] 
2 See, for example, Ibn Ḥajar, Aṣ-Ṣawâ�iq al-Muḥriqah (Egypt, 2nd Edition), 
Book 9, Chapter 2, p. 122. 





 

QQuueessttiioonn  44  
 
 
 

 

 
 

 
 

Who are the Imâms? 
 
 

  
     

Reply: During his lifetime, the Holy Prophet (ṣ) declared 
that after him there shall be twelve caliphs all of whom will be 
from Quraysh, and through whom Islam shall be exalted. 

Jâbir ibn Samurah narrates: 

ÙŘƯơ Ùńƛ ƆơǄȇǄǟ ǵȐǇȍơ ǱơǄȇȏ ǱȂǬȇ �ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ÙȄƐǴǏ�ƅơ ǱȂǇǁ ƪǠũ� 
�.Ǌȇǂǫ ǺǷ ǶĄȀƐǴǯ :ǱƢǬǧ � ǱƢǫ ƢǷ ĺȋ ƪǴǬǧ ƢȀǠũƗ Ń ƨǸǴǯ ǱƢǫ ƐĽ ƆƨǨȈǴƻ ǂǌǟ 

I heard the Messenger of Allah (ṣ) saying: �Islam will keep its 

honor through twelve caliphs.� Then, he said a statement 

which I failed to catch. So I asked my father, �What did he 
(ṣ) say?� He (my father) replied that he (ṣ) said: �All of 

them will be from Quraysh.1  

                                                 
1 Muslim, Ṣaḥîḥ (Egypt), vol. 6, p. 2. 

Abdul-Hamid Siddiqui (trans.), Ṣaḥîḥ Muslim (English Translation), vol. 3, 
h adîth no. 4480. [Trans.] 
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In the history of Islam, there are not twelve caliphs who 
preserve the honor of Islam except the twelve Imâms in whom 

the Shî�ah believe; for they are the twelve caliphs whom the 
Prophet (ṣ) introduced as his successors. 

Now, let us see who the twelve caliphs are. If we say that 
they are the four caliphs who are known by the Ahl as-Sunnah as 
�Rightly-Guided Caliphs� [khulafa� ar-râshidûn], there are no 
other caliphs who contributed to exalting Islam. The biography 
of the �Umayyad and �Abbâsid caliphs is a testimony to this fact. 
As for the twelve Imâms in whom the Shî�ah believe, they were 
a clear manifestation of piety and virtue during their respective 
periods. They were also preservers of the Messenger of Allah�s 
(ṣ) Sunnah and the people to whom Ṣaḥâbah [Companions] 
and Tâbi�ûn [Followers] were attracted,1 and whose knowledge 
and trustworthiness are acknowledged by historians. These 
twelve Imâms are: 

1. �Alî ibn Abî Ṭâlib; 
2. Hasan ibn �Alî (al-Mujtabâ); 
3. Husayn ibn �Alî;  
4. �Alî ibn al-Husayn (Zayn al-�Âbidîn); 
5. Muhammad ibn �Alî (al-Bâqir); 
6. Ja�far ibn Muhammad (aṣ-Ṣâdiq); 
7. Mûsâ ibn Ja�far (al-Kâẓim); 
8. �Alî ibn Mûsâ (ar-Ridâ); 
9. Muhammad ibn �Alî (at-Taqî); 
10. �Alî ibn Muhammad (an-Naqî); 
11. Hasan ibn �Alî (al-�Askarî); and 
12. Muhammad ibn al-Hasan (al-Mahdî). 
There have been mutawâtir traditions related from the 

Prophet (ṣ) regarding the last Imâm who is known as the 

                                                 
1 Tâbi�ûn [�Followers� or �Successors�] refers to the second generation of 

Muslims who came after the Companions, who did not know the Prophet (ṣ) 
but who knew his Companions. [Trans.] 
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�Promised Mahdî� transmitted by Muslim hadîth scholars 
[muḥaddithûn]. 

For further information about the life of these great leaders, 
whom the Messenger of Allah (ṣ) himself has named, one may 
refer to the following books: 

1. Tadhkirat al-Khawâṣ (Tadhkirah Khawâṣ al-Ummah); 
2. Kifâyat al-Athar; 
3. Wafiyât al-A�yân; and 
4. A�yân ash-Shî�ah (by Sayyid Muḥsin Amîn al-�Âmilî), 

which is the most comprehensive of the four books. 
 
 


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 
 

 
 

When invoking blessings [ṣalawât] on Muḥammad (ṣ), 
why do you also associate his progeny [â] to him by 
saying, �Allâhumma ṣalli �alâ Muḥammad wa Âli 
Muḥammad� [�O Allah! Bless Muḥammad and the 
progeny of Muḥammad�]? 

 
 

  
     

Reply: It has been established that the Prophet (ṣ) himself 
had taught the Muslims how to invoke blessings on him. When 
the following noble verse, 

�ķ�ăǺȇĉǀōǳơ�ƢăȀČȇƊƗ�Ƣăȇ�ďȆƎƦċǼǳơ�ȄƊǴăǟ�ƊǹȂŎǴăǐĄȇ�ĄǾăƬƊǰĉƟƢƊǴăǷăȁ�ăǾōǴǳơ�ōǹƎƛ�ơȂĄǸŏǴăǇăȁ�ĉǾąȈƊǴăǟ�ơȂŎǴăǏ�ơȂĄǼăǷƕ
�ƢĆǸȈĉǴąǈăƫĶ  
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�Indeed Allah and His angels bless the Prophet. O you 

who have faith! Invoke blessings on him and invoke 
Peace upon him in a worthy manner,�1 

was revealed, the Muslims asked the Prophet (ṣ): �How should 

we invoke blessings (on you)?� The Prophet (ṣ) said:  

�.ƔơǂƬƦǳơ ƧȂǴĈǐǳơ ĈȆǴǟ ơȂƐǴǐƫ ȏ� 

�Do not invoke �incomplete� blessings on me.� 

They again asked: �How should we invoke blessings on you?� 

He (ṣ) replied: �Say: 

ĊƾċǸăƸĄǷ ƎǱƕ ÙȄǴăǟ ăȁ ĊƾċǸăƸĄǷ ÙȄǴăǟ ŏǲăǏ ċǶĄȀƐǴǳƊƗ 

Allâhumma ṣalli �alâ Muḥammad wa Âli Muḥammad. 

�O Allah! Bless Muhammad and the family of Muhammad.�
2 

The exceptionally high station of the Prophet�s family [âl] 
(�a) led Imâm ash-Shâfi�î to compose the following famous 
poem: 

ǶǰĈƦƷ ƅơ ǱȂǇǁ ƪȈƥ ǲǿƗ Ƣȇ  
ǾǳǄǻƗ ǹƕǂǬǳơ Ŀ ƅơ ǺǷ ćǑǂǧ 

Ƕǰċǻơ ǁƾǬǳơ ǶȈǜǟ ǺǷ ǶǯƢǨǯ 

Ǿǳ ƧȂǴǏ ȏ ǶǰȈǴǟ ŏǲǐȇ Ń ăǷǺ  

                                                 
1 Sûrah al-Aḥzâb 33:56. 
2 Ibn Ḥajar, Aṣ-Ṣawâ�iq al-Muḥriqah, 2nd edition (Cairo: Maktabat al-
Qâhirah), Book 11, Chapter 1, p. 146 and a similar one in Jalâl ad-Dîn as-
Suyûtî, Ad-Durr al-Manthûr, vol. 5, commentary of Sûrah al-Aḥzâb 33:56 has 
been narrated by h adîth scholars [muḥaddithûn] and compilers of Ṣâḥîḥs and 
Musnads such as �Abd ar-Razzâq, Ibn Abî Shaybah, Ah mad ibn Ḥanbal, al-
Bukhârî, Muslim, Abû Dâwûd, Tirmidhî, Nisâ�î, Ibn Mâjah, Ibn Mardaway, 
from Ka�ab ibn �Ujrah from the Holy Prophet (ṣ).   



Question 5 

  

O members of the Household [Ahl al-Bayt] of the Messenger of 
Allah! (Our) love for you is an obligation, which God has 
revealed in the Qur�an. 

Your lofty station such that if one does not invoke blessings on 
you (while offering prayers) one�s prayer will be of no avail.1 
 
 



                                                 
1 Aṣ-Ṣawâ�iq al-Maḥriqah, Book 11, Chapter 1, p. 148; Shabrâwî, Al-Itḥâf, 
p. 29; Ḥamzâwî Mâlikî, Mashâriq al-Anwâr, p. 88; Zarqânî, Al-Mawâhib; 
Ṣabbân, Al-As�âf, p. 119. 
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 
 

 
 

Why do you regard your Imâms as �infallible� 
[ma�ṣûm]? 

 
 

  
     

Reply: There are numerous proofs which confirm the 
infallibility [�iṣmah] of the Imâms who are all members of the 

Prophet�s Household [Ahl al-Bayt]. We shall mention only one 
of them: 

According to a narration related by both Shî�ah and Sunnî 

scholars, during the last days of his life the Prophet (ṣ) said: 

ȈƥŖ  ǲǿƗ ȁ ƅơ ƣƢƬǯ śǴǬƐưǳơ ćǭǁƢƫ�ǶǰȈǧ  ȆĈǻƎƛ� 
�.ǑȂƸƒǳơ ċȆǴǟ ơƽǂȇ ÙȄĈƬƷ ƢǫǂƬǨȇ Ǻǳ ƢǸĄȀċǻƗ ȁ 

Verily, I am leaving among you Two Weighty Things: the 
Book of Allah (the Qur�an) and the members of my 

Household [Ahl al-Bayt], and they will never separate from 
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each other until they meet me at the Pond [Al-Ḥawḍ] (of 
Kawthar on the Day of Resurrection).1 

Here is an interesting point: without an iota of doubt, the 
Glorious Qur�an is free from any form of deviation and error. 

How could an error approach the divine revelation when the 
Sender is God, the messenger is the Angel of Revelation (�a) and 
the receiver is the Prophet of God (ṣ)? Since the infallibility of 
these three is as crystal clear as the sun; the Muslims of the 
world regard the Holy Prophet (ṣ) as immune from committing 
error with respect to receiving, preserving and conveying the 
revelation and it is clear that the Book of Allah has such a 
constant and veracious immunity, then the Ahl al-Bayt of the 
Messenger of Allah (ṣ) are also immune from any sort of lapse 
and error. For, in this hadîth, the progeny [�itrah] of the Prophet 
have been described as equal to the Glorious Qur�an in guiding 

and leading the ummah, which means that they both are equal in 
terms of infallibility [�iṣmah]. 

In other words, it is absurd to regard a person or persons who 
are not infallible as equal to the Book of Allah. 

The most explicit testimony to the infallibility of the Imâms 

(�a) is the following expression of the Prophet (ṣ): 

�.ǑȂƸƒǳơ ċȆǴǟ ơƽǂȇ ÙȄĈƬƷ ƢǫǂƬǨȇ Ǻǳ ƢǸĄȀċǻƗ ȁ� 

�And they will never separate from each other (in 

guidance and leadership) until they meet me at the Pond 
[Al-Ḥawḍ] (of Kawthar on the Day of Resurrection).� 

Once the Ahl al-Bayt of the Prophet (ṣ) were not free from 
lapses and errors, they would be separated from the Qur�an 

                                                 
1 Mustadrak al-Ḥâkim, vol. 3, p. 148; Aṣ-Ṣawâ�iq al-Muḥriqah, Book 11, 
Chapter 1, p. 149. There is also a similar text in Kanz al-�Ummâl, vol. 1, Bâb 

�Al-I�tiṣâm bi�l-Kitâb wa�s-Sunnah�, p. 44; Musnad Ahmad ibn Ḥanbal, vol. 
5, pp. 182, 189; and others. 
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which is free from error and they would go astray, whereas the 
Holy Prophet (ṣ) has emphatically negated it. 

Of course, the �Ahl al-Bayt� according to the statement of 
the Prophet (ṣ) does not refer to all his consanguineous and 
affinitive relatives for not all of them were free from lapses. 

Therefore, only a specific group of his progeny has such an 
honor and this station and status is applicable to a limited 
members of his relatives, and these are the very Imâms from the 

Ahl al-Bayt (�a) who, throughout history, have been the light of 
the path of the ummah, the preservers of the Prophet�s Sunnah 
and the guardians of the Sharî�ah.  
 
 


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 
 

 
 

In adhân [call to prayer], why do you say, �Ashhadu 
anna �aliyyan waliyyullâh� [�I bear witness that �Alî is 
Walî of Allah�] and give testimony to the wilâyah 
[guardianship] of �Alî (�a)? 

 
 

  
     

Reply: In order to reply to this question, let us consider the 
following points: 

1. In their books on jurisprudence, all the Shî�ah jurists 

[fuqahâ] stress that to say: �I bear witness to the wilâyah of �Alî 

(�a)� is not part of adhân or iqâmah, and no one has the right to 
say that it is part of any of the two.  

2. From the viewpoint of the Qur�an, �Alî (�a) is one of the 
awliyâ�, and the following verse explicitly points to his wilâyah 
over the Muslims: 

ƃ��ąǶĄǿăȁ�ƊƧƢƊǯċǄǳơ�ƊǹȂĄƫąƚĄȇăȁ�ƊƧƊȐċǐǳơ�ƊǹȂĄǸȈĉǬĄȇ�ăǺȇĉǀōǳơ�ƒơȂĄǼăǷƕ�ăǺȇĉǀōǳơăȁ�ĄǾƌǳȂĄǇăǁăȁ�ĄǾƐǴǳơ�ĄǶƌǰČȈĉǳăȁ�ƢăǸċǻƎƛ
Ƃ�ƊǹȂĄǠĉǯơăǁ� 
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�Your guardian is only Allah, His Apostle, and the 
faithful who maintain the prayer and give the zakât 
while bowing down.�1 

The Sunnî Ṣaḥîḥs and Musnads include narrations that 
highlight the fact that the noble verse was revealed to praise �Alî 

(�a) who, while doing rukû� [bowing down in prayer], gave his 
ring to a poor person.2 When this verse which refers to �Alî (�a) 
was revealed, Ḥassân ibn Thâbit versified this event in the 
following paean: 

Ǟǯơǁ ăƪąǻƗ ƒƿƎƛ ăƪąȈƊǘąǟƗ ȅǀƐǳơ ăƪąǻƘǧ 
Ǟĉǯơǁ ăŚăƻ Ƣȇ ƎǵȂƊǬǳơ ĄǅȂƌǨăǻ ăǮąƫăƾƊǧ 

ĊƨăȇȏƎȁ ăŚăƻ ƅơ ăǮȈĉǧ ƊǱăǄąǻƘƊǧ 
ǳơǞƎȇơǂċǌ  ĉƩƢǸƊǰąƸĄǷ Ŀ ȁ�ƢȀǼȈƥ  

You are the one who donated, while doing rukû�. May the souls 
of the folk be sacrificed to you, O the best of those who bow 
down! 

Thus, God has sent down the best wilâyah to you, and explained 
it through the decrees of the Sharî�ah. 

3. The Holy Prophet (ṣ) said:  

.ƩƢȈĈǼǳƢƥ ȋơǱƢǸǟ  ƛƢǸċǻ  

�Verily, actions are (judged) by intention.� 

                                                 
1 Sûrah al-Mâ�idah 5:55. 
2 The references concerning the circumstances related to the revelation of this 
verse on the said case is more than what have been enumerated here. Anyway, 
below are some of these ample references: 

a. Tafsîr aṭ-Ṭabarî, vol. 6, p. 186;  
b. Aḥkâm al-Qur�ân (Tafsîr Jaṣâṣ), vol. 2, p. 542; 
c. Tafsîr al-Bayḍâwî, vol. 1, p. 345; 
d. Ad-Durr al-Manthûr, vol. 2, p. 293. 
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Since the wilâyah of �Alî (�a) is one of the principles 
stipulated in the Qur�an, and the said phrase is not regarded as 
part of the adhân (or iqâmah), what is wrong about uttering it 
alongside the testimony to the apostleship of the Prophet (ṣ)? 

Here, it is necessary to mention that if due to adding a 
sentence to adhân, the Shî�ah must be castigated, how could the 

following two cases be justified? 
1. Authentic historical references confirm that the following 

phrase:  

ƎǲăǸăǠƒǳơ ƎŚăƻ ÙȄǴăǟ ĈȆƷ 

Ḥayya �alâ khayr al-�amal 

�Come to the best of deeds� 

was part of adhân,1 but during the caliphate of the second caliph, 
this phrase was omitted under the pretext that when people hear 
the words �the best of deeds� they will think that praying is 

better than jihâd and cease taking part in jihâd. And things 
remained as such.2  

2. The sentence,  

ƎǵȂĈǼǳơ ăǺĉǷ ćǂąȈăƻ ƧȂǴĈǐǳƗ 

Aṣ-ṣalâtu khayrun mina �n-nawm 

�Prayer is better than sleeping� 

                                                 
1 Kanz al-�Ummâl, �kitâb aṣ-ṣalâh,� vol. 4, p. 266, an aṭ-ṭabrânî, �kâna 

Bilâl yu�dhdhin bi�ṣ-subḥ fayaqûl: ḥayya �alâ khayr al-�amal�; Sunan 
Bayhaqî, vol. 1, pp. 424-425; Mâlik, Al-Muwaṭṭa�, vol. 1, p. 93.  
2 Kanz al-�Irfân, vol. 2, p. 158; Ṣirâṭ al-Mustaqîm wa Jawâhir al-Akhbâr wa 
al-Âthâr, vol. 2, p. 192; Qawshachî, Sharḥ at-Tajrîd, mabḥath imâmah, p. 
484, �ṣa�ad al-minbar wa qâl: ayyuha � n-nâs thalâth kann �alâ �ahd rasûl 
Allâh anâ  anhî �anhum wa aḥarramahunna wa hiya mut�ah an-nisâ�î wa 
mut�ah al-ḥajj wa ḥayya �ala khayr al-�amal�. 
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was not part of the adhân during the time of the Holy Prophet 
(ṣ) but has been included therein later on,1 and as such, in the 
book, Al-Umm, Imâm ash-Shâfi�î says:  

�.ǽǂǯǀȇ Ń ƧǁȁǀąƸăǷ ƢƥƗ ōǹȋ ǵȂċǼǳơ ǺǷ ćŚƻ ƧȂǴċǐǳơ ǹơƿȏơ Ŀ ǽǂǯƗ� 
It is not pleasing for me that we say in the adhân: �aṣ-ṣalâtu 

khayrun mina �n-nawm� because Abû Maḥdhûrah (one of the 

narrators and muḥaddithûn) has not included it (in his 
compilation of h adîths).2  

 
 



                                                 
1 Kanz al-�Ummâl, �kitâb aṣ-ṣalâh,� vol. 4, p. 270. 
2 Quoted in Dalâ�il aṣ-Ṣidq, vol. 3, �al-qism ath-thânî,� p. 97. 
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 
 

 
 

Who is the Mahdî of Muḥammad�s Progeny [Âl 
Muḥammad] and why are you waiting for his advent? 

 
 

  
     

Reply: Among the issues on which the heavenly religions 
have consensus of opinion is the �Global Reformer� who shall 

appear at the end of time. Not only the Muslims but also the 
Jews and Christians are waiting for the advent of this man who 
will spread justice in the world. A survey of the Old and New 
Testaments will make this fact clear.1 

In this regard, muḥaddithûn narrate that the Holy Prophet 
(ṣ) has said: 

ŖȈƥ ǲǿƗ ǺǷ ƆȐƳǁ ƅơ ƮǠƦǳ ǵȂȇ Ɛȏƛ ǂǿċƾǳơ ǺǷ ǪƦȇ Ń Ȃǳ 

                                                 
1 Psalms of David, Songs 96-97; Book of Daniel, chap. 12 of the Old 
Testament; Gospel of Matthew, chap. 24; Gospel of Mark, chap. 13; Gospel of 
Luke, chap. 21 of the New Testament are narrating about the Promised One for 
whose advent the world is waiting. 



The Shî�ah Rebuts 
 

 

50 

 
 

ơĆǁąȂăƳ�  ƪƒƠĉǴĄǷ ƢǸǯ Ɔȏƾǟ ƢǿȌąǸăȇ 
Even if only one day is to remain in this world, God will 
surely send a man from my Ahl al-Bayt who shall fill the 
world with justice and equity just as it has been filled with 
oppression.1 

Therefore, as it has been mentioned earlier, the belief in the 
coming of such a reformer is commonly acknowledged by the 
authorities of the heavenly religions, and by many traditions 
regarding the Promised Mahdî presented in the Ṣaḥîḥ and 
Musnad books of the Ahl as-Sunnah. The muḥaddithûn and 
scholars of the two Islamic sects (Shî�ah and Sunnî) have written 

a good many books regarding him (�a).2 
The compendium of these traditions have specified his 

characteristics and salient features in such a manner that they are 
exactly applicable to the direct son of Imâm Hasan al-�Askarî 

(�a),3 the 11th Imâm followed by the Shî�ah. According to these 
traditions, his name is the same as that of the Holy Prophet (ṣ);4 
he is the twelfth Imâm,

5 and he is from the progeny of Husayn 

ibn �Alî ibn Abî Ṭâlib (�a).6   

                                                 
1 Sunan Abû Dâwûd (Egypt: Tâziyyah Press, n.d.), vol. 2, p. 207; Yanâbî� al-
Mawaddah, p. 432; Nûr al-Abṣâr, bâb 2, p. 154. 
2 See, for example, Muhammad ibn Yûsuf ibn al-Kanjî ash-Shâfi�î, Al-Bayân fî 

Akhbâr Ṣâḥib az-Zamân; �Alî ibn Ḥusâm ad-Dîn known as Muttaqî al-Hindî, 
Al-Burhân fî �Alâmât Mahdî Âkhir az-Zamân; Ah mad Amîn Miṣrî, Al-Mahdî 
wa�l-Mahdawiyyah. The Shî�ah �ulamâ� have written a lot of books in this 
regard which are too many to enumerate such as Al-Malâḥim wa�l-Fitan, etc. 
3 Yanâbî� al-Mawaddah, part 76, on �virtues�, from Jâbir ibn �Abd Allâh al-
Anṣârî. 
4 Ṣaḥîḥ Tirmidhî (New Delhi, 1342 AH), vol. 2, p. 46; Musnad Ahmad ibn 

Ḥanbal (Egypt, 1313 AH), vol. 1, p. 376. 
5 Yanâbî� al-Mawaddah, p. 443. 
6 Ibid., p. 432. 
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By Divine Command, the Promised Mahdî was born in 255 
AH and he is now living like other people, though in a state of 
occultation [ghaybah].  

It is necessary to note that such a long life is incongruent 
neither with science and learning, nor with the logic of 
revelation. Today science is at the threshold of increasing man�s 
longevity, believing that man has the ability to live for ages and 
ages, and if one remains safe from defects and vulnerabilities, 
the prospect for a long life will be brighter. History has also 
recorded the names of those who had lived to a very great age. 

Concerning Prophet Nûḥ (Noah) (�a), the Glorious Qur�an 

says: Ƃ ƢĆǷƢăǟ ăśÊǈąǸăƻ ōȏƎƛ ĊƨăǼăǇ ăǦƒǳƊƗ ǶƎȀȈĉǧ ƊƮƎƦƊǴƊǧ ƃ �And he remained with them 

(his people) for a thousand-less-fifty years.�1 
And regarding Hadrat Yûnus (Jonah) (�a), it says: 

Ƃ ƌưăǠąƦĄȇƊǹȂ  ƎǵąȂăȇ ńƎƛ ĉǾƎǼƒǘăƥ ľ ƊƮƎƦƊǴƊǳ ØśĉƸďƦăǈĄǸƒǳơ ăǺĉǷ ƊǹƢƊǯ ĄǾċǻƊƗ ȏȂƊǴƊǧ ƃ 

�And had he not been one of those who celebrate Allah�s 

glory, he would have surely remained in its belly till the 
day they will be resurrected.�2 

Similarly, from a Qur�anic viewpoint and in the view of all 
Muslims of the world, Hadrat Khiḍr (�a) and Hadrat �Îsâ (Jesus) 

(�a) are still alive and they will continue to live.  
 
 



                                                 
1 Sûrah al-�Ankabût 29:14. 
2 Sûrah aṣ-Ṣâffât 37:143-144. 
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 
 

 
 

If the Shî�ah are right, then why are they in the 
minority and why do most Muslims in the world not 
recognize them (as Muslims)? 

 
 

  
     

Reply: Recognition of truth from falsehood is not 
determined by the fewness or plentitude of followers. Today the 
Muslims compared to the non-Muslims in the world constitute 
one-fifth or one-sixth. Idol-worshippers, cow-worshippers and 
all those who do not believe in the supernatural constitute the 
bulk of people in the Near East. 

With a population of more than one billion, China is part of 
the atheistic camp of communism, and in India, which has a 
population of about one-billion the cow-worshippers and idol-
worshippers are in the majority.   

Majority is not the criterion of soundness. The Glorious 
Qur�an often disapproves majorities and praises some minorities. 
Here are some examples: 
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Ƃ ȇƎǂĉǯƢăǋăǺ  ąǶĄǿăǂƊưƒǯƊƗ ăƾƎƴăƫ ȏăȁ ƃ 

�And You will not find most of them to be grateful.�
1 

Ƃ ƊǹȂĄǸƊǴąǠăȇ ȏ ąǶĄǿăǂƊưƒǯƊƗ ċǺĉǰǳăȁ ƊǹȂƌǬċƬĄǸƒǳơ Ɛȏĉơ ĄǽĄƙƢăȈĉǳąȁƊƗ ƒǹƎƛ ƃ 

�Its custodians are only the God-wary, but most of them 
do not know.�2 

Ƃ ĄǁȂƌǰċǌǳơ ăȃĉƽƢƦĉǟ ąǺďǷ ƈǲȈĉǴƊǫăȁ ƃ 

�And few of My servants are grateful.�
3 

Therefore, a realistic person should by no means fear for the 
fewness of the followers of his creed nor take pride in their 
plentitude. One would rather light the lamp of one�s reason and 
take benefit from its light and radiance. 

Once a man asked the Commander of the Faithful �Alî (�a): 
�How could it be that your opponents in the Battle of Jamal, who 
are relatively in majority, be false? 

The Imâm (�a) said: 

ĈǪūơ ǥǂǟƛ ǱƢƳǂǳơ�  ǁơƾǫƘƥ ǹƢǧǂǠȇȏ ǲǗƢƦǳơ ȁ ĈǪūơ Ɛǹƛ� 
�.ǾǴǿƗ ǥǂǠƫ ǲǗƢƦǳơ ǥǂǟƛ ǾǴǿƗ ǥǂǠƫ 

�Truth and falsehood are not recognized through the 
number of men. If you know the truth you can know its 
followers and if you know falsehood you can know its 
followers.� 

It is necessary for every Muslim to analyze this question in a 
scientific and logical manner, and take the following verse as a 

                                                 
1 Sûrah al-A�râf 7:17. 
2 Sûrah al-Anfâl 8:34. 
3 Sûrah Saba� 34:13. 
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lamp to illuminate his or her path: Ƃ ćǶƒǴĉǟ ĉǾƎƥ ăǮƊǳ ăǆȈƊǳ ƢǷ ĄǦƒǬăƫ ȏăȁ ƃ �Do 

not follow that of which you have no knowledge.�1 
In addition, although the Shî�ah cannot match the Ahl as-

Sunnah in number, if a precise counting is made, we will see that 
the Shî�ah constitute one-fourth of the Muslim population in the 
world, living in the Muslim-populated parts of the world.2 There 
have been famous writers, scholars and authors of literary works 
and treatises from among the Shî�ah throughout history. It is 
worth noticing that the founders of Islamic sciences have been 
mostly Shî�ah, among whom are: 

 Abû�l-Aswad Da�ilî, the founder of Arabic syntax [�ilm 

an-naḥû]; 
 Khalîl ibn Ahmad, the founder of Arabic prosody [�ilm 

al-�arûḍ]; 
 Mu�âdh ibn Muslim ibn Abî Sârah al-Kûfî, the founder 

of the Arabic etymology [�ilm aṣ-ṣarf]; and 
 Abû �Abd Allâh Muhammad ibn �Umrân Kâtib 

Khorâsânî (Marzbânî), one of the forerunners of Arabic 

eloquence [�ilm al-balâghah].3 
For more information about the number of the works written 

by Shî�ah �ulamâ� and scholars which are too many to count, one 
may see the valuable book, Adh-Dharî�ah ilâ Taṣânîf ash-
Shî�ah, and for familiarity with great Shî�ah figures, one may 
read A�yân ash-Shî�ah, and Târîkh ash-Shî�ah for familiarity 
with the history of the Shî�ah.  
 
 



                                                 
1 Sûrah al-Isrâ� (or Banî Isrâ�îl) 17:36. 
2 For a detailed explanation, see A�yân ash-Shî�ah, vol. 1, bâb 12, p. 194. 
3 In this regard, one may refer to Ta�sîs ash-Shî�ah by Sayyid Hasan aṣ-Ṣadr. 
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 
 

 
 

What is raj�ah [�return�] and why do you believe in it? 
 
 

  
     

Reply: In Arabic, raj�ah literally means �return� but it is 
used to mean �the return of a group of people after death and 
prior to the Day of Resurrection�. This truth is contradictory to 

neither reason nor the logic of revelation. 
From the viewpoint of Islam and other divine creeds, the 

essence of man consists in his absolute soul, which is also 
described as the �self� [nafs], and after the extinction of the body 
it continues to exist forever. 

On the other hand, God, the Exalted, from the viewpoint of 
the Qur�an, is Omnipotent whose power nothing can hinder or 
limit.  

This short introduction makes clear that raj�ah, from the 
viewpoint of reason, is not impossible; for, we will find through 
reflection that the revival of this group of people is far easier 
than God�s first creation of them.  
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Therefore, the Lord Who created them in the first time is 
undoubtedly capable of reviving them. 

According to the logic of revelation, there are examples of 
raj�ah in the past nations. 

In this regard, the Glorious Qur�an says: 

ƌƨƊǬĉǟƢĈǐǳơ ĄǶƌǰąƫƊǀăƻƊƘƊǧ ƆƧăǂąȀăƳ ƅơ ȃăǂăǻ ÙȄĈƬăƷ ăǮƊǳ ăǺĉǷąƚĄǻ ąǺƊǳ ÙȄǇȂĄǷ Ƣȇ ǶĄƬƒǴƌǫ ƒƿƎƛ ăȁ ƃ 

Ƃ Ɗǹȁǂƌǰąǌăƫ ąǶƌǰōǴăǠƊǳ ąǶƌǰĉƫąȂǷ ĉƾąǠăƥ ąǺĉǷ ąǶƌǯƢǼƒưăǠăƥ ċǶƌƯ Ø ƊǹȁĄǂƌǜąǼăƫ ąǶĄƬąǻƗ ăȁ 

�And when you said, �O Moses, we will not believe you 

until we see Allah visibly.� Thereupon, a thunderbolt 

seized you as you looked on. Then We raised you up 
after your death so that you might give thanks.�1 

Elsewhere, the Qur�an quotes �Îsâ al-Masîḥ (Jesus the 
Messiah) (�a) as saying: Ƃ Êƅơ ĉǹƒƿƎƜƎƥ ÙȄƫąȂăǸƒǳơ ƌƗăȁƎȄąƷ  ƃ �And I revive the 

dead by Allah�s leave.�
2 

The Holy Qur�an not only endorses the possibility of raj�ah 
but also affirms the occurrence and certainty of the revival of a 
group of people after their departing the world. In the two verses 
below, the Qur�an points to the return of a group of people after 

death and prior to the occurrence of the Day of Resurrection. 

ąǶĄȀĄǸŏǴƊǰĄƫ ƎǑąǁÈȋơ ăǺďǷ Ɔƨċƥơƽ ąǶĄȀƊǳ ƢǼąƳăǂąƻƊƗ ąǶƎȀąȈƊǴăǟ ƌǱąȂƊǬƒǳơ ăǞƊǫăȁ ơƊƿƎƛăȁ ƃ 

ƢĆƳąȂƊǧ ĊƨċǷƌƗ ŏǲƌǯ ǺĉǷ ĄǂĄǌąƸăǻ ăǵąȂăȇăȁ Ø ĄȇƊǹȂĄǼĉǫȂ  ȏ ƢăǼĉƬÙăȇƢƊƠƎƥ ơȂĄǻƢƊǯ ăǅƢċǼǳơ ōǹƊƗ 
Ƃ ƊǹȂĄǟăǃȂĄȇ ąǶĄȀƊǧ ƢăǼĉƬÙăȇƢƊƠƎƥ ĄƣŏǀƊǰĄȇ ǺċǸďǷ 

�And when the word [of judgment] falls upon them, We 

shall bring them an Animal from the earth who shall 
speak to them that the people had no faith in Our signs. 
That day We shall resurrect from every nation a group 

                                                 
1 Sûrah al-Baqarah 2:55-56. 
2 Sûrah Âl �Imrân 3:49. 
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of those who denied Our signs, and they shall be held in 
check.�1 

In order to provide a good ground for proving the question of 
raj�ah on the basis of these two verses, let us consider the 
following points: 

1. The exegetes of the Qur�an [mufassirûn] think that these 
two verses talk about the Day of Resurrection and the first one 
discusses one of the pre-Resurrection signs just as Jalâl ad-Dîn 

as-Suyûṭî narrates in his exegesis [tafsîr], Ad-Durr al-Manthûr, 
on the authority of Ibn Abî Shaybah from Ḥudhayfah that khurûj 
ad-dâbbah (in the first verse) is among the events which precede 
the Day of Resurrection.2 

2. There is no doubt that on the Day of Resurrection, all 
human beings shall be mustered and not only a specific group 
from every community. Regarding the mustering of all human 
beings, the Qur�an states: Ƃ ǅƢċǼǳơ ĄǾōǳ ćǝȂĄǸąƴċǷ ćǵąȂăȇ ăǮĉǳÙƊƿ ƃ �That is a day 

on which all mankind will be gathered.�3 
And in another place, it states:  

�ķăƥ�ăǑąǁƊƘƒǳơ�ȃăǂăƫăȁ�ƊǱƢăƦƎƴƒǳơ�ĄǂďȈăǈĄǻ�ăǵąȂăȇăȁƂ�ơĆƾăƷƊƗ�ąǶĄȀąǼĉǷ�ąǁĉƽƢăǤĄǻ�ąǶƊǴƊǧ�ąǶĄǿƢăǻąǂăǌăƷăȁ�ƆƧăǃƎǁƢ� 

�The day We shall set the mountains moving and you 
will see the earth in full view, We shall muster them, and 
We will not leave out anyone of them.�4 

Therefore, on the Day of Resurrection all human beings shall 
be gathered, and not only a specific group. 

                                                 
1 Sûrah an-Naml 27:82-83. 
2 Ad-Durr al-Manthûr, vol. 5, p. 177, in the commentary of Sûrah an-Naml 
27:82-83. 
3 Sûrah Hûd 11:103. In Ad-Durr al-Manthûr, vol. 3, p. 349, this day has been 
interpreted as the Day of Resurrection. 
4 Sûrah al-Kahf  18:47. 
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3. The second of the aforementioned two verses points 
clearly to the mustering of a particular group from every 
community, and not all human beings, as is stated below: 

�ķŏǲƌǯ�ǺĉǷ�ĄǂĄǌąƸăǻ�ăǵąȂăȇăȁ�Ƃ�ƊǹȂĄǟăǃȂĄȇ�ąǶĄȀƊǧ�ƢăǼĉƫƢăȇƖƎƥ�ĄƣŏǀƊǰĄȇ�ǺċǸďǷ�ƢĆƳąȂƊǧ�ĊƨċǷƌƗ 

�That day We shall resurrect from every nation a group 
of those who denied Our signs, and they shall be held in 
check.�1 

This statement points clearly to the fact that not all human 
beings will be mustered. 

Conclusion: These three short preliminaries show clearly 
that the mustering of a particular group of human beings who 
denied the divine signs, as deduced from the second verse, is an 
event that shall happen prior to the Day of Resurrection. This is 
because on the Day of Resurrection the mustering includes the 
entire humanity and it is not limited to a particular group. 

This clarification proves the idea of the return of a group of 
human beings after death and before the Resurrection, and this 
phenomenon is referred to as raj�ah. 

On this basis, the Ahl al-Bayt of the Prophet (ṣ), who are 
equal to the Qur�an and who are interpreters of the divine 
revelation, elucidate this fact, and for the sake of brevity we 
quote only two of their sayings: 

Imâm aṣ-Ṣâdiq (�a) says: 

ƨǷƢȈǬǳơ�  ǵȂȇ ȁ ƧĈǂǰǳơ ǵȂȇ ȁ  ǶƟƢǬǳơ ǵȂȇ ƨƯȐƯ ƅơ ǵƢĈȇƗ 

�The Days of Allah are three: the day of (uprising of) 

Hadrat al-Qâ�im (Imâm al-Mahdî) (�a), the day of 
�return� and the Day of Resurrection.�  

He (�a) also says: 

                                                 
1 Sûrah an-Naml 27:83. 
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ǼƫĈǂǰƥƢ�  ǺǷƚȇ Ń ǺǷ ƢĈǼǷ ǆȈǳ 

�He who does not believe in our �return� does not belong 

to us.� 

At this juncture, it is proper to highlight two important 
points: 

1. The philosophy of raj�ah 
In analyzing the motives of raj�ah, we encounter two 

sublime aims the first of which is to show the real beauty and 
splendor of Islam and the ignominy of kufr [disbelief], and the 
second is to reward the faithful and beneficent human beings and 
chastise the unbelievers and oppressors. 

2. The main difference between raj�ah and tanâsukh 
[transmigration] 

It is necessary to point out that in the view of the Shî�ah the 
issue of raj�ah never entails believing in transmigration 
[tanâsukh], for the theory of transmigration is grounded on the 
denial of Resurrection and regards the world in perpetual cycle 
and every cycle is a repetition of the previous one. 

According to this theory, the soul of every man returns after 
death to the world and unite another body. Thus, if the soul was 
good in the previous time (life), it will unite a body with which it 
will enjoy a good life, but if it was among the bad ones, it will 
unite a body with which it will face a difficult life. And this 
return represents its resurrection! Conversely, because those who 
believe in raj�ah abide by the Islamic law, they believe in the 
Day of Resurrection and think that it is impossible for the soul 
which has separated from the body to unite another body.1 
                                                 
1 Refuting the belief in transmigration [tanâsukh], Ṣadr al-Muta�allihîn (Mullâ 

Ṣadrâ) thus says in his book, Asfâr al-Arba�ah, vol. 9, �bâb� 8, chap. 1, p. 3: 
�ǲǠǨǳƢƥ ǂƻȉơȁ ƧȂǬǳƢƥ ƢŷƾƷƗ ǹȂǯ ǵǄǴȇ Ǯǳƿ Śǣ ȁơ ƢĆǼȈǼƳ ǾǻȂǯ ƾǼǟ ǂƻƕ ǹƾƦƥ ƨƼǴǈǼǷ ǆǨǻ ƪǬƐǴǠƫ ȂǴǧ 

ƤȈǯǂƬǳơ ȁ �ȅƽƢŢƛ ȆǠȈƦǗ ƢǸȀǼȈƥ ƤȈǯǂƬǳơ Ɛǹȏ ǞǼƬŲ Ǯǳƿ ȁ .ƧĈȂǬǳƢƥ ǲǠǧƢƥ Ȃǿ ƢŠ ƞǌǳơ ǹȂǯ ȁ 
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Rather, they believe that a group of human beings shall return to 
this world before the Resurrection and after the wisdoms and 
profit of return are accomplished, they shall die again and be 
mustered with the rest of human beings on the Day of 
Resurrection. And after the separation of soul from the body, the 
soul will never transfer to another body.  
 
 



                                                                                                 
.ƧĈȂǬǳƢƥ ǂƻȉơȁ ǲǠǨǳƢƥ ƢŷƾƷƗ ǺȇǂǷƗ śƥ ǲȈƸƬǈȇ ȆǠȈƦǘǳơ 



 

QQuueessttiioonn  1111 
 
 
 

 

 
 

 
 

What is shafâ�ah [intercession], which you believe in? 
 

  
     

Reply: Shafâ�ah [intercession] is one of the principles 
confirmed by Islam which has been acknowledged by all Muslim 
sects and schools of thought which abide by the Qur�an and 

Sunnah regardless of their different views about the outcome of 
shafâ�ah. Shafâ�ah means that an honorable person who enjoys 
special station and proximity to God can plead with God, the 
Exalted, for the forgiveness of the sins of sinners, or elevation of 
the station of others. 

The Holy Prophet (ṣ) says: 

�.ȆĉƬĈǷƌȏ ƢăȀĄƫąǂăƻċƽƢƊǧ ƊƨăǟƢǨċǌǳơ ĄƪąȈĉǘąǟƌơ ăȁ �ƢĆǈąǸăƻ ĄƪąȈĉǘąǟƌơ� 

�I have been granted five things� and I have been 
granted intercession which I have reserved for my 
ummah.�1 

                                                 
1 Musnad Ahmad ibn Ḥanbal, vol. 1, p. 301; Ṣaḥîḥ al-Bukhârî (Egypt), vol. 
1, p. 91. 
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The extent of shafâ�ah 
The Qur�an rejects the idea of absolute and unconditional 

intercession. Intercession cannot be effective without the 
following conditions: 

First: The intercessor must be authorized by God to 
intercede. The only group that can intercede are those who, apart 
from having spiritual proximity to God, are authorized by Him 
(to intercede). In this regard, the Glorious Qur�an says: 

Ƃ ơĆƾąȀăǟ ƎǺÙǸąƷċǂǳơ ăƾǼĉǟ ƊǀăƼċƫơ ƎǺăǷ ōȏƎƛ ƊƨăǠÙƊǨċǌǳơ ƊǹȂƌǰĉǴąǸăȇ ōȏ ƃ 

�No one will have the power to intercede [with Allah], 

except for him who has taken a covenant with the All-
beneficent.�1 

Also, it states: Ƃ ƆȏąȂƊǫ ĄǾƊǳ ăȄĉǓăǁăȁ ĄǺÙăǸąƷċǂǳơ ĄǾƊǳ ƊǹĉƿƊƗ ąǺăǷ ėȏƎƛ ƌƨăǠÙƊǨċǌǳơ ĄǞƊǨǼăƫ ōȏ ĊǀĉƠăǷąȂăȇ ƃ 
�Intercession will not avail that day except from him whom the 

All-beneficent allows and approves of his word.�2 
Second: Also, the person to be interceded for should also be 

worthy of attaining the divine grace through the intercessor. That 
is, his faith in God and his spiritual ties with the intercessor 
should not be broken. As such, the unbelievers who have no faith 
in God and some of the sinful Muslims, such as murderers and 
those who do not offer prayers, who are not spiritually attached 
to the intercessor, will not be interceded for.  

Concerning those who do not offer prayers and deny the Day 
of Resurrection, the Qur�an states: Ƃ ăśĉǠĉǨÙċǌǳơ ƌƨăǠÙƊǨăǋ ąǶĄȀĄǠƊǨǼăƫ ƢăǸƊǧ ƃ �So the 

intercession of the intercessors will not avail them.�3 
And regarding the wrongdoers, it says: 

Ƃ ĄǝƢƊǘĄȇ ƉǞȈĉǨăǋ Ɗȏăȁ ƉǶȈĉǸăƷ ąǺĉǷ ōǜǴĉǳƢăśĉǸĉǳ  ƢăǷ ƃ 

                                                 
1 Sûrah Maryam 19:87. 
2 Sûrah Ṭâ Hâ 20:109. 
3 Sûrah al-Muddaththir 74:48. 
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�The wrongdoers will have no sympathizer, nor any 
intercessor who might be heard.�1 

The philosophy of shafâ�ah 
Shafâ�ah [intercession], like tawbah [repentance], is a gleam 

source of hope for those who can abandon their sins in the 
midway of deviation and sin, and spend the rest of their life in 
obedience to God; for, whenever a sinful person feels that he or 
she can, under limited circumstances (not any circumstances), 
attain the intercession of the intercessor, he or she will try to 
keep to this limit and not go any further. 

The outcome of shafâ�ah 
Different views are shown by exegetes on whether the 

outcome of intercession is forgiveness of sins or elevation of 
one�s station, but the following saying of the Prophet (ṣ): 

�.ŖċǷƌơ ąǺĉǷ ǂĉƟƢăƦƊǰƒǳơ ƎǲąǿÈȋ ĉƨăǷƢăȈĉǬƒǳơ ăǵȂăȇ ȆĉƬăǟƢƊǨăǋ ōǹƛ� 

�My intercession on the Day of Resurrection is granted 
to those from my ummah who have committed major 
sins�2  

highlights the first view.   
 
 



                                                 
1 Sûrah al-Ghâfir (or al-Mu�min) 40:18. 
2 Sunan Ibn Mâjah, vol. 2, p. 583; Musnad Aḥmad Ibn Ḥanbal, vol. 3, p. 213; 
Sunan Ibn Dâwûd, vol. 2, p. 537; Sunan at-Tirmidhî, vol. 4, p. 45. 
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 
 

 
 

Is asking the rightful intercessors for intercession 
[shafâ�ah] tantamount to polytheism [shirk]? 

 
  

     
While discussing this question, it is assumed that 

intercession [shafâ�ah] exclusively rests with God as it is stated 
in the Holy Qur�an: Ƃ ƢĆǠȈĉǸăƳ ƌƨăǠÙƊǨċǌǳơ Êƅ ǲƌǫ ƃ �Say, �All intercession 

rests with Allah�.�1 
Therefore, turning for intercession to any other than God 

means asking for God�s absolute right from His servant and 
seeking such a need is, in reality, worshipping other than God 
which is inconsistent with �monotheism in worship� [tawḥîd fî�l 

�ibâdah]. 
Reply: Here, shirk [polytheism] does not mean polytheism 

in essence, creative power or in design (governing); it actually 
means polytheism in worshipping Him. 

Obviously, elucidating this point depends on the correct 
interpretation of worship and devotion, and we all know that in 

                                                 
1 Sûrah az-Zumar 39:44. 
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interpreting the word �worship� we have not been authorized to 

consider as �worship� any form of submission to a creator or any 
type of request from a servant (of God). 

According to the Glorious Qur�an, the angels prostrated to 
Âdam (Adam) (�a): 

�ƃ�ąǶĄȀŎǴƌǯ�ƌƨƊǰĉƟƢƊǴăǸƒǳơ�ăƾăƴăǈƊǧ�Ø�ăǺȇĉƾƎƳƢăǇ�ĄǾƊǳ�ơȂĄǠƊǬƊǧ�ȆĉƷȁČǁ�ǺĉǷ�ĉǾȈĉǧ�ĄƪąƼƊǨăǻăȁ�ĄǾĄƬąȇċȂăǇ�ơƊƿƎƜƊǧ
ƊǹȂĄǠăǸąƳƊƗ��Ƃ 

��So when I have proportioned him and breathed into 

him of My spirit, then fall down in prostration before 
him.� Thereat the angels prostrated all of them 

together.�1 

This prostration, though decreed by God, it was not meant to 
worship Âdam (�a), otherwise God would not have ordered it.  

Similarly, the sons of Ya�qûb (Jacob) (�a) as well as Ya�qûb 
himself prostrated before Yûsuf (Joseph) (�a): 

Ƃ ơĆƾċƴĄǇ ĄǾƊǳ ơȁČǂăƻăȁ ƎǉąǂăǠƒǳơ ȄƊǴăǟ ĉǾąȇăȂăƥƊƗ ăǞƊǧăǁăȁ ƃ 

�And he seated his parents high upon the throne, and 

they fell down prostrate before him.�2 

If we consider this humility as equivalent to worshipping 
Yûsuf (�a), then Prophet Ya�qûb (�a) who has a station of 
infallibility [�iṣmah] must not have done it nor must he have 
been pleased with his sons� act. Meanwhile, there is no way of 
expressing humility that is loftier than prostration. 

Consequently, we must distinguish between the concept of 
�humility� or �asking from other than God� and that of 
�worshipping God�. The true meaning of worship is to think of a 
creature as a god and worship it/him, or to regard a phenomenon 

                                                 
1 Sûrah Ṣâd 38:72-73. 
2 Sûrah Yûsuf 12:100. 
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as one of God�s creatures and assume that it has been 
commissioned to perform divine actions, such as governing the 
world and forgiving sins. But when showing humility to 
someone and we do not regard that one as a god and we do not 
think that he or she has been commissioned to perform divine 
actions, such humility will mean nothing but an expression of 
respect to that one as in the case of the angels� reverence to 

Âdam (�a) or the honor paid by the sons of Ya�qûb to Yûsuf (�a). 
Regarding this question, it must also be stated that to assume 

that the right of intercession has been granted to the rightful 
intercessors and that they can unconditionally intercede for 
people or forgive their sins will entail polytheism [shirk], for this 
means seeking what is with God from other than Him. But when 
we think that a group of pure servants of God are authorized 
within a certain context to intercede on behalf of the sinners 
without assuming that they possess the station of shafâ�ah and 
we think that the most important requisite is God�s permission 
and good pleasure, it is clear that resorting to a righteous servant 
(of God) for intercession does not mean recognizing him as a 
god nor does it mean that the responsibility of the divine affairs 
has been entrusted to him; rather, it means asking someone who 
is worthy of it. 

In the lifetime of the Prophet (ṣ) sinners would come to him 
and ask him for forgiveness (of the sins) and he would not 
accuse them of polytheism. In the Sunan of Ibn Mâjah, the 

Prophet (ṣ) is reported to have said: 

ǧƜǾĈǻ  ǱƢǫ�  .ǶǴǟƗ ǾǳȂǇǁ ȁ ƅơ ƢǼǴǫ�  �ƨǴȈǴǳơ ȆĈƥǁ ňǂĈȈƻ ƢǷ ǹȁǁƾƫƗ� 
ƩǂƬƻƢǧ ƨǟƢǨĈǌǳơ śƥ ȁ ƨĈǼŪơ ŖĈǷơ Ǧǐǻ ǲƻƾȇ ǹƗ śƥ ňǂĈȈƻ 

�.ǶǴǈǷ Ɛǲǰǳ Ȇǿ ǱƢǫ ƢȀǴǿƗ ǺǷ ƢǼǴǠŸ ǹƗ ƅơ ƊƗąƽĄǝ  ƅơ ǱȂǇǁ Ƣȇ ƢǼǴǫ �ƨǟƢǨĈǌǳơ 
Do you know what God has granted me this night?� We said: 

�God and His Prophet know better.� He added: �He has 
granted me the favor of choosing one of two things: the first is 
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that half of my ummah shall enter paradise and the second is 
the authority to intercede. So I chose the second.� We said: �O 

Messenger of Allah! Ask God that we will be worthy of it 
(intercession).� He said: �It will be for all Muslims.1 

In this hadîth, it is clearly shown that the Companions of the 
Prophet (ṣ) are asking him for intercession, saying, �Ask God 
that�� 

The Holy Qur�an also states: 
�ƃǳơ�ĄǶĄȀƊǳ�ăǂƊǨąǤăƬąǇơăȁ�ăǾƐǴǳơ�ƒơȁĄǂƊǨąǤăƬąǇƢƊǧ�ăǭȁĄƙƖăƳ�ąǶĄȀăǈƌǨǻƊƗ�ƒơȂĄǸƊǴōǛ�ƿƎƛ�ąǶĄȀċǻƊƗ�ąȂƊǳăȁ�ƒơȁĄƾăƳăȂƊǳ�ƌǱȂĄǇċǂ

Ƃ�ƢĆǸȈĉƷċǁ�ƢĆƥơċȂăƫ�ăǾƐǴǳơ� 

�Had they, when they wronged themselves, come to you 

and pleaded Allah for forgiveness, and the Apostle had 
pleaded for forgiveness for them, they would have surely 
found Allah all-clement, all-merciful.�2 

Elsewhere, the Qur�an quotes the sons of Ya�qûb (�a) as 
saying: Ƃ ăśĉƠĉǘÙăƻ ƢċǼƌǯ ƢċǻƎƛ ƢăǼăƥȂĄǻƌƿ ƢăǼƊǳ ąǂĉǨąǤăƬąǇơ ƢăǻƢăƥƊƘÙăȇ ơȂƌǳƢƊǫ ƃ �They said, �Father! 

Plead [with Allah] for forgiveness of our sins! We have indeed 
been erring�.�3 

So, Ḥaḍrat Ya�qûb (�a) promised them to plead with Allah 
to forgive them without accusing them of polytheism (for asking 
him to plead for forgiveness):  

Ƃ ĄǶȈĉƷċǂǳơ ĄǁȂƌǨăǤƒǳơ ăȂĄǿ ĄǾċǻƎƛ ďƥăǁȆ  ąǶƌǰƊǳ ĄǂĉǨąǤăƬąǇƊƗ ăǥąȂăǇ ƊǱƢƊǫ ƃ 

�He said, �I shall plead with my Lord to forgive you; 
indeed He is the All-forgiving, the All-merciful�.�4  



                                                 
1 Sunan Ibn Mâjah, vol. 2, �Bâb Dhikr ash-Shafâ�ah,� p. 586. 
2 Sûrah an-Nisâ� 4:64. 
3 Sûrah Yûsuf 12:97. 
4 Sûrah Yûsuf 12:98. 
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 
 

 
 

Is seeking help from someone other than God regarded 
as a kind of polytheism [shirk]? 

 
  

     
Reply: From the viewpoint of reason and logic of revelation, 

just as all human beings, nay, all phenomena of the world, are in 
need of God in their creation, they are also in need of Him for 
their subsistence.  

In this regard, the Holy Qur�an states: 

Ƃ ĄƾȈĉǸăƸƒǳơ ČȄƎǼăǤǳơ ăȂĄǿ Éƅơăȁ Êƅơ ȄƊǳƎƛ ÉƔơăǂƊǬƌǨǳơ ĄǶĄƬǻƊƗ ĄǅƢċǼǳơ ƢăȀČȇƊƘÙăȇ ƃ 

�O mankind! You are the ones who stand in need of 

Allah, and Allah�He is the All-sufficient, the All-
laudable.�1 

In another place, it attributes all victories to the Lord of the 
worlds, stating: Ƃ ƎǶȈĉǰƊūơ ƎǄąȇƎǄăǠƒǳơ Êƅơ ĉƾąǼĉǟ ąǺĉǷ ōȏƛ ĄǂąǐċǼǳơ ƢăǷăȁ ƃ �And victory 

comes only from Allah, the All-mighty, the All-wise.�1 

                                                 
1 Sûrah Fâṭir (or al-Malâ�ikah) 35:15. 
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Abiding by this principle confirmed by Islam, we, Muslims, 
recite this noble verse in every prayer: Ƃ ĄśĉǠăƬǈăǻ ăǭƢċȇƎƛăȁ ĄƾĄƦąǠăǻ ăǭƢċȇƎƛ ƃ �You 

[alone] do we worship, and to You [alone] do we turn for 
help.�2 

Now, let us clarify the abovementioned question: 
Seeking help from someone other than God is viewed in two 

ways: 
1. The first is that we seek assistance from another man or 

phenomenon by holding that he or it is independent in his or its 
power or action, and supposing him or it as needless of God in 
giving assistance. 

Without any doubt, seeking assistance from someone other 
than God in this way is sheer polytheism. The Holy Qur�an 

points to its futility in the following verse: 

�ƃ�ƢƊǳăȁ�ƆƨăǸąƷăǁ�ąǶƌǰƎƥ�ăƽơăǁƊƗ�ąȁƊƗ�ơÅƔȂĄǇ�ąǶƌǰƎƥ�ăƽơăǁƊƗ�ƒǹƎƛ�ĉǾōǴǳơ�ăǺďǷ�ǶƌǰĄǸĉǐąǠăȇ�ȅĉǀōǳơ�ơƊƿ�ǺăǷ�ƒǲƌǫ
Ƃ�ơĆŚĉǐăǻ�ƢƊǳăȁ�ƢčȈĉǳăȁ�ĉǾōǴǳơ�ĉǹȁĄƽ�ǺďǷ�ǶĄȀƊǳ�ƊǹȁĄƾƎƴăȇ 

�Say, �Who is it that can protect you from Allah should 

He desire to cause you ill, or desire to grant you 
mercy?� They will not find for themselves any protector 

or helper besides Allah.�3 

2. The second is that we seek help from another person by 
holding that that person is someone who is in need of God, as not 
independent and that his power comes from God, the Exalted, 
through which to solve some of the problems of the servants (of 
God). 

On the basis of this mindset, the one from whom we seek is 
granted �mediation� by God, the Exalted, for fulfilling some of 
the needs. Seeking help in this way is, in reality, seeking 

                                                                                                 
1 Sûrah Âl �Imrân 3:126. 
2 Sûrah al-Fâtiḥah 1:5. 
3 Sûrah al-Aḥzâb 33:17. 
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assistance from God Who has endowed existence to these 
mediums and intermediaries, and granted power and effect to 
them for fulfilling others� needs. In principle, the life of every 
human being is founded on seeking help from mediums and 
intermediaries without which man�s life will be chaotic. Now, if 
we look at these mediums as the agents for fulfilling the 
assistance of God and hold that they have been originated and 
granted power by Him, in this case seeking help will by no 
means contradict monotheism. 

If a devoted godly farmer seeks aid through such agents like 
land, water, air, and the sun to plant seeds and bring them up 
until they yield fruit, he has actually sought help from God 
because it is He Who has given power and activity to these 
agents. 

It is clear that seeking assistance in the mentioned way is 
totally consistent with the spirit of monotheism. In fact, the 
Glorious Qur�an invites us to seek assistance through such things 
like patience and prayer as in the following verse: 

Ƃ ĉƧÙȂƊǴċǐǳơăȁ ƎǂąƦċǐǳƢƎƥ ơȂĄǼȈĉǠăƬąǇơăȁ ƃ 

�And take recourse in patience and prayer.�
1 

It is evident that constancy and patience is a human attribute, 
yet we are invited to seek assistance through it. The 
aforementioned way of seeking assistance is not inconsistent 
with turning for help to God as stated in the following verse: 

Ƃ ĄśĉǠăƬǈăǻ ăǭƢċȇƎƛăȁ ĄƾĄƦąǠăǻ ăǭƢċȇƎƛ ƃ 

�You [alone] do we worship, and to You [alone] do we 

turn for help.�2  
 

                                                 
1 Sûrah al-Baqarah 2:45. 
2 Sûrah al-Fâtiḥah 1:5. 
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 
 

 
 

Is calling on someone tantamount to worshipping him 
and to polytheism? 

 
  

     
What has prompted this question to be posed is the outward 

meaning of some of the verses of the Qur�an, which seemingly 

prohibit invoking anyone other than Allah. 

Ƃ ơĆƾăƷƊƗ Êƅơ ăǞăǷ ơȂĄǟąƾăƫ ƊȐƊǧ Êƅ ƒǳơăƾƎƴÙǈăǸ  ōǹƊƗăȁ ƃ 

�The places of worship belong to Allah, so do not invoke 

anyone along with Allah.�1 

Ƃ ăǭČǂĄǔăȇ Ɗȏăȁ ăǮĄǠƊǨǼăȇ Ɗȏ ƢăǷ Êƅơ ĉǹȁĄƽ ǺĉǷ Ąǝąƾăƫ Ɗȏăȁ ƃ 

�Nor invoke besides Allah that which neither benefits 

you nor can do you any harm.�2 

                                                 
1 Sûrah al-Jinn 72:18. 
2 Sûrah Yûnus 10:106. 
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Referring to such verses, a group of people hold that calling 
on others and invoking dead sacred figures or righteous people 
as polytheism and an act of worshipping them. 

Reply: In order to make clear the answer to this question, we 
ought to explain the meaning of the two terms, du�â� 
[supplication] and �ibâdah [worship]: 

As a matter of fact, the word �du�â� literally means �calling� 

and �invoking� while the term ��ibâdah� means �worship�, and 

these two terms should not be considered synonymous. That is, 
the word �call� or �invocation� does not always mean �worship� 

for the reasons that follow: 
First: The term �da�wah� (a derivative of du�â�) has been 

used in some Qur�anic verses but not in the sense of ��ibâdah�. 

For example, Ƃ ơĆǁƢăȀăǻ ăȁ ƆȐąȈƊǳ ĉǷąȂƊǫȆ  ĄƩȂăǟăƽ ďǻƎƛȆ  ƃ �He (Nûḥ) said, �My 

Lord! Indeed I have summoned my people night and day�.�1 
Can we say that what Nûḥ (Noah) (�a) meant is: �I have 

worshipped my people night and day�? 
As such, it cannot be said that da�wah and �ibâdah are 

synonyms, or that to seek help from the Prophet or a righteous 
person is to worship him; for, da�wah or nidâ� [call] has more 
general meaning than worship. 

Second: Du�â� in these verses does not absolutely mean 
invocation; rather, it means a particular call which can be a 
constituent part of the word �worship�; for, this group of verses 

are about idol-worshippers who took their idols as gods. 
No doubt idol-worshippers�s humility, supplication and 

imploration were dedicated to the idols they described as 
possessors of the right of intercession, forgiveness, etc. and 
recognized as independent possessors of the affairs in this world 
and the hereafter. It is obvious that under such conditions to turn 
to these creatures in supplication or request of any kind will be 

                                                 
1 Sûrah Nûḥ 71:5. 
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considered as worship and devotion. As vivid evidence to the 
fact that the idol-worshippers� supplication or invocation is an 
expression of their belief in the divinity of idols, we introduce 
the following verse: Ƃ ÇƔąȄăǋ ǺĉǷ Êƅơ ĉǹȁĄƽ ǺĉǷ ƊǹȂĄǟąƾăȇ ȄĉƬōǳơ ĄǶĄȀĄƬăȀĉǳơÈƔ ąǶĄȀąǼăǟ ąƪăǼƒǣƊƗ ƢăǸƊǧ ƃ 
�Of no avail to them were their gods whom they would invoke 

besides Allah, in any wise.�1 
Therefore, the verses under discussion are irrelevant to our 

subject; our subject is concerned with the asking of one servant 
from another servant (of God) whom the former does not regard 
as lord and god nor an omnipotent master and possessor of the 
affairs in this world and the hereafter; rather, he regards him as 
an honorable servant who is loved by God and has been chosen 
for the station of prophethood or imâmah [leadership] and God 
has promised to grant his supplication on behalf of His servants 
as He says: 

�ƃ�ƒơȁĄƾăƳăȂƊǳ�ƌǱȂĄǇċǂǳơ�ĄǶĄȀƊǳ�ăǂƊǨąǤăƬąǇơăȁ�ăǾƐǴǳơ�ƒơȁĄǂƊǨąǤăƬąǇƢƊǧ�ăǭȁĄƙƖăƳ�ąǶĄȀăǈƌǨǻƊƗ�ƒơȂĄǸƊǴōǛ�ƿƎƛ�ąǶĄȀċǻƊƗ�ąȂƊǳăȁ
Ƃ�ƢĆǸȈĉƷċǁ�ƢĆƥơċȂăƫ�ăǾƐǴǳơ� 

�Had they, when they wronged themselves, come to you 

and pleaded Allah for forgiveness, and the Apostle had 
pleaded for forgiveness for them, they would have surely 
found Allah all-clement, all-merciful.�2 

Third: The quoted verses prove clearly that calling on 
someone [da�wah] does not mean mere asking for a need or 
something to be done but a �devotional� call. As such, in one of 
the verses, the term ��ibâdah� has been mentioned immediately 
after the word da�wah: 

                                                 
1 Sûrah Hûd 11:101. 
2 Sûrah an-Nisâ� 4:64. 
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�ƃ�ƊǹȂƌǴĄƻąƾăȈăǇ�ȆĉƫăƽƢăƦĉǟ�ąǺăǟ�ƊǹȁĄǂƎƦƒǰăƬąǈăȇ�ăǺȇĉǀōǳơ�ōǹƎƛ�ąǶƌǰƊǳ�ąƤƎƴăƬąǇƊƗ�ȆƎǻȂĄǟąƽơ�ĄǶƌǰČƥăǁ�ƊǱƢƊǫăȁ
Ƃ�ăǺȇƎǂĉƻơăƽ�ăǶċǼăȀăƳ 

�Your Lord has said, �Call Me, and I will hear you[r 

supplications]!� Indeed those who are disdainful of My 

worship will enter hell in utter humility.�1 

We notice that at the beginning of the verse, the term 
�ud�ûnî� [call me] is followed by the term ��ibâdatî� [My 

worship]. This testifies to the fact that da�wah means a particular 
way of asking or seeking help from certain beings that have been 
recognized as having divine attributes. 

Conclusion 
From the three stated preliminaries, we reach the conclusion 

that the main purport of these Qur�anic verses is prohibition from 
calling upon the groups of idolaters who regard the idols as 
partners of God or having the power of intercession, and from 
any gesture of humility, meekness, or lamentation, seeking 
assistance, pleading, and request for intercession, or seeking help 
for the fulfillment of need with the belief that they are gods who 
have been commissioned to do divine acts and to do some acts 
related to this world and the hereafter. What relationship do 
these verses have with imploring a pure soul which, according to 
the supplicator has not gone a speck beyond the limit of 
servitude, but a beloved and honorable servant of God?! 

When the Qur�an says, Ƃ ơĆƾăƷƊƗ Êƅơ ăǞăǷ ơȂĄǟąƾăƫ ƊȐƊǧ Êƅ ăƾƎƴÙǈăǸƒǳơ ōǹƊƗăȁ ƃ �The 

places of worship belong to Allah, so do not invoke anyone along 
with Allah,�2 it refers to the way the Arabs before Islam called 
upon the idols, celestial bodies, angels, and jinns that they 
worshipped. This verse and other related verses are pertaining to 

                                                 
1 Sûrah al-Ghâfir (or Mu�min) 40:60. 
2 Sûrah al-Jinn 72:18. 
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calling upon a person or thing deemed as an object of worship. 
No doubt, requesting from these beings in such a belief is 
tantamount to worshipping them. But what do these verses have 
to do with the idea of asking a person to pray for you without 
considering that person as god, lord or capable of governing 
world, but treats him instead as a worthy servant whom God 
loves? 

Some may imagine that one can call on outstanding godly 
figures only when they are alive and it is an act of polytheism to 
do so after their demise. In reply, we say: 

First: It is from the pure souls of such good servants (of 
God) as the Prophet and the Imâms (�a) who are, as described by 
the Qur�anic verses, alive and leading their purgatorial 
[barzakhî] life, that we seek aid and not from their dead bodies 
in the ground. And our presence in the vicinity of their shrines 
contributes to strengthening our communion with and attention 
to their sacred souls. According to hadîths, in these sites 
supplications are granted. 

Second: Their being alive or dead cannot be a criterion for 
distinguishing monotheism from polytheism. It is worth noticing 
that our discussion is about the criteria of polytheism and 
monotheism, and not about the importance or unimportance of 
these supplications. 

Of course, this issue (that is, the importance or unimportance 
of this kind of implorations) has been treated elsewhere.  
 
 


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 
 

 
 

What is badâ� and why do you believe in it? 
 

  
     

Reply: In Arabic, the word �badâ�� literally means 
�manifestation� and �appearance�, and in the parlance of Shî�ah 

scholars it applies to the change in the natural course of 
someone�s destiny as a result of his or her righteous and 
wholesome behavior. The question of badâ� is one of the lofty 
summits of the dynamic Shî�î school, which springs from the 

logic of revelation and intellectual investigation. 
From the viewpoint of the Holy Qur�an, man is not always 

hindered from deciding on his destiny; rather, the path of felicity 
is open for him, and by reverting to the right path and 
meritorious conduct he can change the ultimate destination of his 
life. The Qur�an points to this truth as a universal and permanent 
principle as follows: Ƃ ąǶƎȀÊǈƌǨǻƊƘƎƥ ƢăǷ ơȁĄǂďȈăǤĄȇ ÙȄċƬăƷ ƉǵąȂƊǬƎƥ ƢăǷ ĄǂďȈăǤĄȇ Ɗȏ Èƅơ ōǹƎƛ ƃ �Indeed 

Allah does not change a people�s lot, unless they change what is 

in their souls.�1 

                                                 
1 Sûrah ar-Ra�d 13:11. 
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It also says elsewhere: 
ƃ�ąƸăƬƊǨƊǳ�ƒơȂƊǬċƫơăȁ�ƒơȂĄǼăǷƕ�ȃăǂƌǬƒǳơ�ƊǲąǿƊƗ�ōǹƊƗ�ąȂƊǳăȁƂ�ƎǑąǁÈȋơăȁ�ƔƢăǸċǈǳơ�ăǺďǷ�ĊƩƢƊǯăǂăƥ�ǶƎȀąȈƊǴăǟ�ƢăǼ 

�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.�1 

And regarding the change in the destiny of Ḥaḍrat Yûnus 

(Jonah) (�a), it says: Ƃ ƊǹȂƌưăǠąƦĄȇ ƎǵąȂăȇ ńƎƛ ĉǾƎǼƒǘăƥ ľ ƊƮƎƦƊǴƊǳ ØśĉƸďƦăǈĄǸƒǳơ ăǺĉǷ ƊǹƢƊǯ ĄǾċǻƊƗ ȏȂƊǴƊǧ ƃ 
�And had he not been one of those who celebrate Allah�s glory, 

he would have surely remained in its belly till the day they will 
be resurrected.�2 

Apparently, the latter verse indicates that Prophet Yûnus (�a) 
would have remained in that particular prison (belly of whale) 
till the Day of Resurrection were it not for his meritorious 
conduct (glorifying Allah) which resulted in changing the course 
of his destiny and safety.  

This truth has also been acknowledged by the Islamic 
traditions. In this regard, the Holy Prophet (ṣ) says: 

ǁƾǬǳơ Ĉƽǂȇȏȁ ǾƦȈǐȇ ƤǻƐǀǳƢƥ ǩǃĈǂǳơ ǵǂƸȈǳ ǲƳǂǳơ Ɛǹƛ 
ĈŐǳơ�  Ɛȏƛ ǂǸǠǳơ Ŀ ƾȇǄȇȏȁ ƔƢǟĈƾǳơ Ɛȏƛ  

It is due to his sin that one is deprived of his sustenance, and 
there is nothing that can change one�s destiny and fate except 
supplications and there is nothing that can prolong one�s 
lifespan except good deeds.3 

From this and similar ḥadîths, it can be deduced that on 
account of man�s sins and disobedience, he is deprived of 
sustenance but his meritorious acts like supplication can change 

                                                 
1 Sûrah al-A�râf 7:96. 
2 Sûrah aṣ-Ṣâffât 37:143-144. 
3 Musnad Aḥmad ibn Ḥanbal, vol. 5, p. 277; Mustadrak al-Ḥâkim, vol. 1, p. 
493; and a similar narration in At-Tâj al-Jâmi� li�l-Uṣûl, vol. 5, p. 111. 
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the course of his destiny and his good deeds can prolong his 
lifespan. 

Conclusion  
It can be inferred from the verses of the Qur�an and the 

Sunnah that the destiny of so many a man is determined, within 
the framework of his common behavior, on the basis of natural 
cause and effect and ordinary order of the interplay of actions, 
and man may be informed by one of the awliyâ� of God, 
prophets or Imâms, for example, if this kind of conduct of this 
person continues, he will face the stated fate, but due to a sudden 
shift, a different behavior would surface and result in a change in 
his destiny. 

This truth which stems from the logic of revelation, Sunnah 
of the Prophet (ṣ) and sound intellectual investigation is referred 
to by the Shî�ah scholars as badâ�. 

It is worth noticing that explaining badâ� is among the 
salient features of Shî�ism, but this word is also found in the 
writings of the Ahl as-Sunnah and the speeches of the Holy 
Prophet (ṣ). For example, the Prophet (ṣ) has used the term 
�badâ�� in the ḥadîth below: 

�.ǶȀȈǴƬƦȇ ǹƗ ƐǲƳȁĈǄǟ ơăƾăƥơÉƅ � 

�The bada� of Allah, the Glorious and Dignified, is to 
examine them.�1 

It is necessary to note that the idea of badâ� does not mean 
that the change will occur in God�s knowledge because God is 
aware from the beginning of the natural course of man�s 
behavior and of the effect of the transformative elements which 
cause badâ�, and He does point to this fact in the Qur�an: 

                                                 
1 Majd ad-Dîn Mubârak ibn Muḥammad al-Juzrî, An-Nihâyah fî Gharîb al-
Ḥâdîth wa�l-Athar, vol. 1, p. 109. 
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Ƃ ƎƤÙăƬĉǰƒǳơ ČǵƌƗ ĄǽăƾǼĉǟăȁ ĄƪƎƦƒưĄȇăȁ ÉƔƢăǌăȇ ƢăǷ Éƅơ ơȂĄƸąǸăȇ ƃ 

�Allah effaces and confirms whatever He wishes and 

with Him is the Mother of the Book.�1 

Therefore, at the occurrence of badâ� God, the Exalted, 
manifests to us the truth, which has been known to Him from the 
very beginning of existence. As such, Imâm aṣ-Ṣâdiq (�a) says: 

�.ǾǳȁƾƦȇ ǹƗ ǲƦǫ ǾǸǴǟ Ŀ ǹƢǯ Ɛȏơ ÇƔȆǋ Ŀ Éƅơ ơƾƥ ƢǷ� 

 �Badâ� has never happened unless God is aware of it 
from the very beginning of existence.�2 

The philosophy behind badâ� 
No doubt, if man knows that he has access to changing his 

own destiny, he will be at the threshold of building a better 
future and will endeavor with a better spirit and greter efforts to 
improve his conduct in life. 

In other words, just as repentance [tawbah] and intercession 
[shafâ�ah] save man from feeling of hopelessness and getting 
bored in life, the truth of badâ� brings to him mirth and joy and 
makes him full of optimism for the future. With this outlook, 
man knows that he can, through the decree of God, the Exalted, 
change his destiny and move toward a better future and more 
splendorous destiny.  
 
 



                                                 
1 Sûrah ar-Ra�d 13:39. 
2 Uṣûl al-Kâfî, vol. 1, �Kitâb at-Tawḥîd,� �Bâb al-Badâ�,� ḥadîth 9. 
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 
 

 
 

Do the Shî�ah believe in the taḥrîf [distortion] of the 
Qur�an? 

 
  

     
Reply: Renowned Shî�ah scholars are of the opinion that the 

Holy Qur�an is free from any kind of taḥrîf [distortion], and the 
version of the Qur�an which is in our hands today is the same as 
the heavenly book which was revealed to the Holy Prophet (ṣ) 
and it has been subject to no deletion or addition. In order to 
clarify this point, let us consider pieces of evidence that follow: 

1. The Lord of the worlds has guaranteed the Muslims to 
preserve and protect the heavenly scripture, i.e. the Qur�an, 

saying: Ƃ ƊǹȂƌǜĉǨÙăƸƊǳ ĄǾƊǳ ƢċǻƎƛăȁ ăǂƒǯŏǀǳơ ƢăǼƒǳċǄăǻ ĄǺąƸăǻ ƢċǻƎƛ ƃ �Indeed We have sent down 

the Reminder and indeed We will preserve it.�1 
It is obvious that when the Shî�ah in the world take the 

Qur�an as the reliable basis of their thinking and action, they 
recognize the value of this noble verse and believe in the 

                                                 
1 Sûrah al-Ḥijr 15:9. 
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message it conveys regarding God�s protection and preservation 
of the Book of Allah. 

2. The great Imâm followed by the Shî�ah, �Alî (�a), who 
was always in the company of the Holy Prophet (ṣ) and one of 
the scribers of the revelation, has called people on various 
occasions to abide by this very Qur�an. Below are some of what 
he has said in this regard: 

�.Ɛǲǔȇȏ ȃǀƐǳơ ƽƢŮơȅ  ȁ ĈǊǤȇȏ ȅǀƐǳơ ƶǏƢĈǼǳơ Ȃǿ ǹƕǂǬǳơ ơǀǿ ƐǹƗ ơȂǸǴǟơȁ� 

 �Know that this Qur�an is the adviser that never 
deceives and the guide that never misleads.�1 

�.ĄǺąȈƎƦĄǸƒǳơ ĄǾĄƦăƦăǇ ăȁ ĄǺąȈĉƬƊŭơ Êƅơ ƌǲąƦăƷ ĄǾċǻƎƜƊǧ ĉǹƕǂƌǬǳơ ơƊǀÙǿ ƎǲƒưĉǸƎƥ ơĆƾăƷƊƗ ƒǚĉǠăȇ ąǶƊǳ ĄǾăǻƢăƸąƦĄǇ Èƅơ ƛōǹ � 

 �Allah, the Glorified, has not admonished anyone as He 
has done through lines of this Qur�an; it is Allah�s strong 

cord and His trustworthy means.�2 

ƢĆƳơǂǇ ȁ ǾƸȈƥƢǐǷ ƘǨǘƫ ȏ ơĆǁȂǻ ƣƢƬǰǳơ ǾȈǴǟ ǱǄǻƗ ƐĽ� 
�.ǾǻƢǿǂƥ ƾǸźȏ ƢĆǻƢǫǂǧ ȁ ĔƴǾ  Ɛǲǔȇȏ ƢĆƳƢȀǼǷ ȁ ƐǫȂƫǽƾ  ơȂƦźȏ 

Then, Allah sent to him the Book as a light whose flames 
cannot be extinguished, a lamp whose gleam does not die, a 
way whose direction does not mislead, and a separator (of 
good from evil) whose arguments do not weaken.3 

The magnificent words of the great leader of the Shî�ah 
make it clear that the Holy Qur�an is like a radiant light which 
always illuminates the path of the human beings who abide by it 
and it is subject to no change that causes its flames to extinguish 
or human beings to get lost. 

                                                 
1 Nahj al-Balâghah (Ṣubḥî aṣ-Ṣâliḥ), Sermon 176. 
2 Ibid. 
3 Ibid., Sermon 198. 



Question 16 
 

 

87 

 

3. The Shî�ah scholars have consensus of opinion that the 

Holy Prophet (ṣ) has said: �Verily, I am leaving among you 

Two Weighty Things: the first is the Book of Allah (Qur�an) and 

the other is my progeny, the members of my Household [Ahl al-
Bayt]. If you hold fast to them, you will never go astray.� 

This hadîth is among the mutawâtir hadîths, which has been 
narrated by both the Shî�ah and the Sunnî. From the 
aforementioned statement, it is obvious that the Shî�ah believe 
that the Book of Allah (the Qur�an) will undergo no alteration; 
for, if it undergoes any taḥrîf [distortion], holding fast to it will 
neither guarantee guidance nor eliminate misguidance, and this 
does not accord with what has been confirmed by the text [nass] 
of this mutawâtir hadîth.  

4. The traditions of the Imâms followed by the Shî�ah, which 

have been narrated by all our scholars and jurists confirm that 
the Qur�an is the criterion for distinguishing truth from falsehood 
and the standard by which good is separated from evil in the 
sense that any statement, including the �hadîths� that came down 
to us should be judged according to the Qur�an. If it is in 
agreement with its verses, it is correct and authentic; otherwise, 
it is deemed a fabrication and incorrect.  

The Shî�ah books of jurisprudence and hadîth include a lot 
of narrations in this regard. We shall only quote one of them: 

Imâm aṣ-Ṣâdiq (�a) says:  

�.ćǥĄǂąƻĄǃ ăȂĄȀƊǧ ƊǹƕǂƌǬƒǳơ ĉƮąȇĉƾăƸƒǳơ ăǺĉǷ ąǪĉǧơăȂĄȇ ąǶƊǳ ƢăǷ� 

 �Any statement that is not in accord with the Qur�an is 

futile and false.�1 

It is also clear from these ḥadîths that alteration has no place 
in the Qur�an, and thus, this sacred book can forever be a 

                                                 
1 Uṣûl al-Kâfî, vol. 1, �Kitâb Faḍl al-�Ilm,� �Bâb al-Akhdh bi�s-Sunnah wa 
Shawâhid al-Kitâb,� hadîth 4. 
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criterion for recognizing the difference between truth and 
falsehood. 

5. Great Shî�ah scholars, who have always been the 

forerunners of the Islamic and Shî�î culture acknowledge that the 

Holy Qur�an will never be altered. These great figures are too 
many to enumerate, therefore we shall point to only some of 
them: 

a. Abû Ja�far Muḥammad ibn �Alî ibn Ḥusayn Bâbawayh 
al-Qummî, known as �Ṣadûq� (d. 381 AH), says: 

Our belief regarding the Qur�an is that it is God�s Word and 

revelation; it is a book which is free from falsehood and 
incorrectness and it has been sent down by God, the All-wise, 
and He is its guardian.1 

b. Sayyid Murtaḍâ �Alî ibn Ḥusayn Mûsawî �Alawî, known 

as �Alam al-Hudâ (d. 436 AH), says: 

A group of the Prophet�s Companions such as �Abd Allâh ibn 

Mas�ûd, Ubayy ibn Ka�b and others recited the Qur�an from 

the beginning to the end to the Holy Prophet (ṣ) many times 
and all of them confirm that the Qur�an has been compiled and 

well arranged, and it is free from any deletion and dispersion.2  

c. Abû Ja�far Muḥammad ibn Ḥasan aṭ-Ṭûsî, known as 
�Shaykh aṭ-Ṭâ�ifah� (d. 460 AH), says:  

As for the talk about the imperfection and addition in the 
Qur�an, it cannot be covered in this book; for, all Muslims 
have consensus of opinion that nothing has been added to the 
Qur�an, and regarding the supposition of imperfection, it is 
rejected by Muslims. The idea of the absence of addition is 
more concordant with our school. This idea has been 
acknowledged and approved by Sayyid Murtad â and the 

                                                 
1 Al-I�tiqâdât, p. 93. 
2 Majma� al-Bayân, vol. 1, p. 10 as quoted from the reply to Al-Masâ�il aṭ-
Ṭarâblusiyyât by Sayyid Murtaḍâ. 



Question 16 
 

 

89 

 

outward meaning of h adîths also confirms this fact. A small 
number of Shî�ah and Sunnî narrators points to the narrations 
which talk about the imperfection and alteration in the 
Qur�anic verses. These narrations which have been transmitted 
by Shî�ah and Sunnî are among the �solitary reports�1 which 
need not to be known or abided by, and they had better be 
discarded.2  

d. Abû �Alî aṭ-Ṭabarsî, the author of an exegesis named 
Majma� al-Bayân, says: 

Regarding the idea of addition in the Qur�an, the entire Islamic 

ummah has consensus of opinion that it is groundless, and 
regarding the mutilation of its verses, a small number of our 
companions and a group of the Hashawiyyah sect of the Ahl 
as-Sunnah have transmitted narrations which assume that there 
is addition in the Qur�an, but the thing which our school 
accepts and regards as correct is the opposite.3  

e. �Alî ibn Ṭâwûs al-Ḥillî, known as �Sayyid Ibn Ṭâwûs� 
(d. 664 AH), says: �The Shî�ah view is that no alteration has 

taken place in the Qur�an.�4 
f. Shaykh Zayn ad-Dîn al-�Âmilî (d. 877 AH) explains the 

following verse, Ƃ ƊǹȂƌǜĉǨÙăƸƊǳ ĄǾƊǳ ƢċǻƎƛăȁ ăǂƒǯŏǀǳơ ăǻƢăǼƒǳċǄ  ĄǺąƸăǻ ƢċǻƎƛ ƃ �Indeed We have 

sent down the Reminder and indeed We will preserve it�5 and 
says it means: �We (Allah) shall protect and keep the Qur�an 

from any alteration, change and addition.�6 
g. Qâḍî Sayyid Nûr ad-Dîn Tustarî, the author of the book, 

Iḥqâq al-Ḥaqq (d. 1019 AH), says: 

                                                 
1 Khabar al-wâḥid or âḥad: Although termed �solitary report�, this refers to 

any report that is not mutawâtir. [Trans.] 
2 At-Tibyân, vol. 1, p. 3. 
3 Majma� al-Bayân, vol. 1, p. 10. 
4 Sa�d as-Su�ûd, p. 144. 
5 Sûrah al-Ḥijr 15:9. 
6 Iẓhâr al-Ḥaqq, vol. 2, p. 130. 
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What some say about the Imâmiyyah Shî�ah that they believe 
in the alteration of the Qur�an is not accepted by all the Shî�ah. 
Only very few of them have such a belief to which the Shî�ah 
give no attention.1  

h. Muḥammad ibn al-Ḥusayn, known as �Bahâ�uddîn al-
�Âmilî� (d. 1030 AH), says: 

The correct view is that the Magnificent Qur�an is immune 

from any form of addition or imperfection and the claim that 
the name of the Commander of the Faithful (�a) has been 
omitted from the Qur�an is not accepted by learned scholars. 
Anyone who delves into history and traditions knows that on 
account of the tawâtur

2 of the traditions and narration 
transmitted by thousands of the Companions, the Qur�an is 

intact and fixed and the entirety of it has been compiled in the 
lifetime of the Holy Prophet (ṣ).3    

i. Fayḍ al-Kâshânî, the author of the book, Al-Wâfî (d. 1091 
AH), who mentions the verse, Ƃ ƊǹȂƌǜĉǨÙăƸƊǳ ĄǾƊǳ ƢċǻƎƛăȁ ăǂƒǯŏǀǳơ ƢăǼƒǳċǄăǻ ĄǺąƸăǻ ƢċǻƎƛ ƃ 
�Indeed We have sent down the Reminder and indeed We will 
preserve it,�4 in addition to other Qur�anic verses which verify 
that the Qur�an has been preserved from any kind of alteration, 
says: 

At this point, how is it possible that taḥrîf [distortion] and 
alteration will take place in the Qur�an? Besides, what has 
been related about the existence of taḥrîf contradicts what the 

                                                 
1 Âlâ� ar-Raḥmân, p. 25. 
2 By tawâtur is meant the multiplicity of the sources of a certain report that 
leads to certitude in the listener that the report is indeed true. A mutawâtir 
h adîth is one which has been reported by so many different chains of 
transmission and such a number of narrators in every generation as normally 
could not agree to fabricate a tradition without the fact of its fabrication 
becoming known. [Trans.] 
3 Âlâ� ar-Raḥmân, p. 25. 
4 Sûrah al-Ḥijr 15:9. 
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Book of Allah says. So, such traditions must be regarded as 
groundless.1 

j. Shaykh Ḥurr al-�Âmilî (d. 1104 AH), says: 

A researcher of history and h adîth knows well that on account 
of the tawâtur of traditions and narrations of thousands of the 
Companions, the Qur�an is intact and fixed and has been 

compiled with utter accuracy and arranged in the lifetime of 
the Prophet (ṣ).2 

k. The great researcher, Kâshif al-Ghiṭâ�, in his renowned 

book, Kashf al-Ghiṭâ�, says: 

No doubt the Qur�an, owing to the divine protection and 

preservation, has been preserved from any deletion (and 
alteration). This fact has been verified by the Qur�an and 

scholars� consensus of opinion of all periods. And the 
opposition of a small group is not worth considering.  

l. Also, the Leader of the Islamic Revolution, Ḥaḍrat 

Âyatullâh al-�Uẓmâ Imâm Khomeinî (q) has a statement in this 
regard. This statement which we shall quote below is another 
clear proof: 

Anyone, who is aware of the great care taken by the Muslims 
in compiling, preserving, recording, reciting, and writing the 
Qur�an will testify to the groundlessness of the notion of 

�distortion of the Qur�an�, and consider it unbelievable. Also, 
the accounts that have been transmitted in this regard will be 
found either so �weak� [ḍa�îf] that they lack soundness of 
judgment, or so �unknown� [majhûl] that they seem obviously 
fabricated, or are narrations of other sorts, the explication of 
which needs writing a comprehensive book. And were it not 
for the fear of deviating from the point in question, we would 
explain the course of history of the Qur�an over the past 

                                                 
1 Tafsîr aṣ-Ṣâfî, vol. 1, p. 51. 
2 Âlâ� ar-Raḥmân, p. 25. 
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centuries and make clear that the Glorious Qur�an is exactly 

the same version of heavenly book which is in our hands, and 
concerning the difference of opinion among the reciters of the 
Qur�an, it is something new, which has nothing to do with 
what Jibra�îl al-Amîn (Archangel Gabriel the Trustworthy) has 
brought down onto the pure heart of the Holy Prophet (ṣ).1 

Conclusion 
The Muslims, both Shî�ah and Sunnî, are of the opinion that 

the present version of this heavenly book is the same as the 
original version of the Qur�an which was sent down onto the 
Holy Prophet (ṣ), and that it is safe from any form of distortion, 
alteration, addition, and deletion.  

This is solid evidence to the groundlessness of the unfair 
accusation against the Shî�ah, and if the transmission of pertinent 
�weak� narrations has led to this accusation, it is worth noticing 
that such narrations have not been transmitted only by a small 
faction of the Shî�ah but also by a group of Sunnî exegetes 
[mufassirûn]. Below are some examples: 

1. Abû �Abd Allâh Muhammad ibn Ahmad al-Anṣârî al-
Qurṭubî in his exegesis narrates on the authority of Abûbakr al-
Anbâzî from Ubayy ibn Ka�b, that in the lifetime of the Prophet 
(ṣ) Sûrah al-Aḥzâb (with 73 verses) was the same size as Sûrah 

al-Baqarah (with 286 verses) and the �verse of stoning� [âyah 

ar-rajam] was in that Sûrah. Now, such alleged verse is not 
found in Sûrah al-Aḥzâb!2 

And it is stated in the same book that �Â�ishah is reported to 
have said: 

                                                 
1 Tahdhîb al-Uṣûl, �Accounts of Imâm Khomeinî�s Lectures�, vol. 2, p. 96 
[written by Professor Ja�far Subḥânî]. 
2 Tafsîr al-Qurṭubî, vol. 14, p. 113, the beginning of the commentary on Sûrah 

al-Aḥzâb. 
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�In the lifetime of the Prophet (ṣ) Sûrah al-Aḥzâb had 200 
verses. Then, after the muṣḥaf was written, we do not find more 
than that which the present version has!�1 

2. The author of the book, Al-Itqân narrates that the number 
of sûrahs in Ubayy ibn Ka�b�s muṣḥaf was 116 because two 
other sûrahs called Ḥafd and Khal� were included therein.2 

What we all know is that the Holy Qur�an has 114 sûrahs 
and there is no trace of such two sûrahs like Ḥafd and Khal� in 
the Qur�an. 

3. Hibat Allâh ibn Salâmah, in his book, An-Nâsikh wa�l-
Mansûkh, narrates that Anas ibn Mâlik is reported to have said: 

In the lifetime of the Prophet (ṣ), when we recited the Qur�an 
we used to read a sûrah which was similar in size to Sûrah at-
Tawbah (Barâ�ah) in length, and all that I remember of it is 
only one verse, and that is:  

ōǹơ ąȂƊǳ ăȁ ƢƆưĉǳƢƯ ƢăǸƎȀąȈƊǳĉơ ÙȄăǤăƬąƥȏ ƎƤăǿōǀǳơ ăǺĉǷ ĉǹƢăȇĉƽơăȁ ăǵăƽƕ ƎǺąƥȏ Ɛǹơ ąȂƊǳ� 
ăȁ ĄƣơăǂČƬǳơ Ɛȏĉơ ăǵăƽƕ ƎǺąƥĉơ ăǥȂăƳ ȌǸăȇȏăȁ ƢĆǠƎƥơǁ ƢăȀąȈƊǳĉơ ÙȄăǤăƬąƥȏ ƢƆưĉǳƢƊƯ ĄǾƊǳ 

�!ăƣƢăƫ ąǺăǷ ÙȄǴăǟ Éƅơ ĄƣȂĄƬăȇ 

�Should the Children of Adam have two valleys of gold, he 
would ask for a third and should he have three he would ask 
for a fourth. Nothing can fill the bellies of the Children of 
Adam except dust. God accepts the repentance of those who 
repent.� 

This is while we know that there is no such a verse in the 
Qur�an, and when we consider its eloquence [balâghah] we find 
that it is essentially inharmonious. 

4. Jalâl ad-Dîn as-Suyûṭî, in his exegesis, Al-Durr al-
Manthûr, reports on the authority of �Umar ibn al-Khaṭṭâb that 

                                                 
1 Ibid. 
2 Al-Itqân, vol. 1, p. 67. 
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Sûrah al-Aḥzâb was similar in length to Sûrah al-Baqarah and 
the verse of stoning was part of the former sûrah.1 

A small group of both the Shî�ah and the Sunnî schools have 
narrated �weak� [ḍa�îf] and untenable traditions on �the 

occurrence of alteration in the Qur�an�. According to the vast 
majority of the Muslims�both Shî�ah and Sunnî�these weak 
narrations are not acceptable. According to the Qur�anic verses, 
authentic [ṣaḥîḥ] and mutawâtir traditions, consensus [ijmâ�] 
and unanimity of thousands of the Companions of the Prophet 
(ṣ) and consensus of opinion of the Muslims of the world no 
such taḥrîf, alteration, addition, or deletion has taken place and 
it will never take place. 
 
 



                                                 
1 Ad-Dûrr al-Manthûr, vol. 5, p. 180, the beginning of the commentary on 
Sûrah al-Aḥzâb. 
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How do the Shî�ah view the Ṣaḥâbah [Companions]? 
 

  
     

Reply: According to the Shî�ah, those who happened to 

meet and accompany the Prophet (ṣ) can be divided into some 
groups. Before explaining this statement in detail, we had better 
define the word, �ṣaḥâbî� [companion].  

There are various definitions of the word �Companion� of 

the Prophet (ṣ). Below are some of them: 
1. Sa�îd ibn Musayb says: �Ṣaḥâbî is referred to the person 

who kept company with the Prophet for one or two years and 
fought alongside him one or two battles.�1 

2. Wâqidî says: �Scholars are of the opinion that whoever 
saw the Prophet, embraced Islam, thought of the religion, and 
was pleased with it, even if that was for only one hour, is 
regarded as among the Companions of the Prophet.�2 

                                                 
1 Asad al-Ghâbah (Egypt), vol. 1, pp. 11-12. 
2 Ibid. 
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3. Muhammad ibn Ismâ�îl al-Bukhârî states: �Any Muslim 
who accompanied the Prophet and saw him is regarded as one of 
his Companions.�1 

4. Ahmad ibn Ḥanbal says: �Anyone, who accompanied the 

Prophet for a month, a day or an hour, or saw him, is considered 
among the Companions.�2 

Some of the �ulamâ� of Ahl as-Sunnah acknowledge that the 
justice of the Companions is an indisputable principle in the 
sense that whoever kept companionship with the Prophet (ṣ) is 
just!3 

Now, taking into consideration the explicit verses of the 
Qur�an, we shall examine this statement to point out the Shî�ah 

viewpoint which is derived from the logic of revelation: 
History has recorded the names and descriptions of more 

than 12 thousand people as the Companions of the Prophet (ṣ) 
including people of various personalities. The station of 
companionship of the Prophet is, without doubt, a great honor 
granted to a certain group, and the Muslim ummah always holds 
the Companions in high esteem because they are the first group 
of Muslims to hoist Islam�s banner of glory and grandeur. 

The Holy Qur�an also hails those pioneering standard-
bearers (of Islam), stating: 

�ƃăƬąǈăȇ�Ɗȏ�ơȂƌǬƊǨǻƊƗ�ăǺȇĉǀōǳơ�ăǺďǷ�ƆƨăƳăǁăƽ�ĄǶƊǜąǟƊƗ�ăǮĉƠÙǳąȁƌƗ�ƊǲăƫƢƊǫăȁ�ƎƶąƬƊǨƒǳơ�ƎǲąƦƊǫ�ǺĉǷ�ăǪƊǨǻƊƗ�ąǺċǷ�ǶƌǰǼĉǷ�ȅƎȂ
Ƃ�ơȂƌǴăƫƢƊǫăȁ�ĄƾąǠăƥ�ǺĉǷ� 

                                                 
1 Ibid. 
2 Ibid. 
3 Al-Isti�âb fî Asmâ� al-Aṣḥâb, vol. 1, p. 2, the margin of �Al-Iṣâbah�; Asad 
al-Ghâbah (Egypt), vol. 1, p. 3, related from Ibn Athîr.  
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�Not equal [to others] are those of you who spent and 

fought before the victory. They are greater in rank than 
those who have spent and fought afterward.�1 

We should also confess that the companionship of the 
Prophet of God is not an alchemy that transforms man�s 
disposition, ensures his piety throughout his life or causes him to 
be one of the just. 

In order to clarify this point, it is worth concentrating on the 
Qur�an, which is accepted by the Muslims all over the world, 
and resort to this sacred book for solving this issue: 

Ṣaḥâbî [Companion] from the viewpoint of the Qur�an 
In the logic of revelation, those who happened to meet the 

Holy Prophet (ṣ) and accompany him are divided into two 
groups: 

The first group 
The people of this group are hailed and praised by the 

everlasting verses of the Qur�an and described as the founders of 
the castle of the glory and grandeur of Islam. The following are 
some of the Qur�anic verses regarding this group of the 
Companions: 

1. The first followers  

�ƃĉǀōǳơăȁ�ƎǁƢăǐǻÈȋơăȁ�ăǺȇƎǂƎƳƢăȀĄǸƒǳơ�ăǺĉǷ�ĄǾąǼăǟ�ƒơȂĄǓăǁăȁ�ąǶĄȀąǼăǟ�ĄǾƐǴǳơ�ăȆĉǓċǁ�ĊǹƢăǈąƷƎƜƎƥ�ǶĄǿȂĄǠăƦċƫơ�ăǺȇ
Ƃ�ĄǶȈĉǜăǠƒǳơ�ĄǃąȂƊǨƒǳơ�ăǮĉǳƊƿ�ơĆƾăƥƊƗ�ƢăȀȈĉǧ�ăǺȇĉƾĉǳƢăƻ�ĄǁƢăȀąǻÈȋơ�ƢăȀăƬąƸăƫ�ȅƎǂąƴăƫ�ĊƩƢċǼăƳ�ąǶĄȀƊǳ�ċƾăǟƊƗăȁ  

�The early vanguard of the Emigrants and the Helpers 

and those who followed them in virtue�Allah is pleased 
with them and they are pleased with Him, and He has 
prepared for them gardens with streams running in 

                                                 
1 Sûrah al-Ḥadîd 57:10. 
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them, to remain in them forever. That is the great 
success.�1 

2. Those who swore allegiance under the tree 

�ƃăǁ�ąƾƊǬƊǳ�ƊǱăǄǻƊƘƊǧ�ąǶƎȀƎƥȂƌǴƌǫ�Ȇĉǧ�ƢăǷ�ăǶĉǴăǠƊǧ�ĉƧăǂăƴċǌǳơ�ăƪąƸăƫ�ăǮăǻȂĄǠƎȇƢăƦĄȇ�ƒƿƎƛ�ăśƎǼĉǷąƚĄǸƒǳơ�ƎǺăǟ�ĄǾōǴǳơ�ăȆĉǓ
Ƃ�ƢĆƦȇƎǂƊǫ�ƢĆƸąƬƊǧ�ąǶĄȀăƥƢƊƯƊƗăȁ�ąǶƎȀąȈƊǴăǟ�ƊƨăǼȈĉǰċǈǳơ 

�Allah was certainly pleased with the faithful when they 

swore allegiance to you under the tree. He knew what 
was in their hearts, so He sent down composure on them, 
and requited them with a victory near at hand.�2 

3. The Muhâjirûn [Emigrants] 

�ƃƆǴąǔƊǧ�ƊǹȂĄǤăƬąƦăȇ�ąǶƎȀĉǳơăȂąǷƊƗăȁ�ąǶĉǿƎǁƢȇĉƽ�ǺĉǷ�ơȂĄƳƎǂąƻƌƗ�ăǺȇĉǀōǳơ�ăǺȇƎǂƎƳƢăȀĄǸƒǳơ�ƔơăǂƊǬƌǨƒǴĉǳ�ĉǾōǴǳơ�ăǺďǷ�Ƣ
Ƃ�ƊǹȂƌǫĉƽƢċǐǳơ�ĄǶĄǿ�ăǮĉƠƊǳąȁƌƗ�ĄǾƊǳȂĄǇăǁăȁ�ăǾōǴǳơ�ƊǹȁĄǂĄǐǼăȇăȁ�ƢĆǻơăȂąǓƎǁăȁ� 

�[They are also] for the poor Emigrants who have been 

expelled from their homes and [wrested of] their 
possessions, who seek grace from Allah and [His] 
pleasure and help Allah and His Apostle. It is they who 
are the truthful.�3 

4. The Companions who fought alongside the Prophet (ṣ) 

�ƃ�ơĆƾċƴĄǇ�ƢĆǠōǯĄǁ�ąǶĄǿơăǂăƫ�ąǶĄȀăǼąȈăƥ�ƔƢăǸăƷĄǁ�ƎǁƢōǨƌǰƒǳơ�ȄƊǴăǟ�ƔơċƾĉǋƊƗ�ĄǾăǠăǷ�ăǺȇĉǀōǳơăȁ�ĉǾōǴǳơ�ƌǱȂĄǇċǁ�ćƾċǸăƸČǷ
ĄǤăƬąƦăȇƂ�ĉƽȂĄƴČǈǳơ�ƎǂƊƯƊƗ�ąǺďǷ�ǶƎȀĉǿȂĄƳĄȁ�Ȇĉǧ�ąǶĄǿƢăǸȈĉǇ�ƢĆǻơăȂąǓƎǁăȁ�ĉǾōǴǳơ�ăǺďǷ�ƢƆǴąǔƊǧ�ƊǹȂ 

�Muḥammad, the Apostle of Allah, and those who are 
with him are hard against the faithless and merciful 

                                                 
1 Sûrah at-Tawbah 9:100. 
2 Sûrah al-Fatḥ 48:18. 
3 Sûrah al-Ḥashr 59:8. 
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among themselves. You see them bowing and prostrating 
[in worship], seeking Allah�s grace and [His] pleasure. 

Their mark is [visible] on their faces, from the effect of 
prostration.�1 

The second group 
The other group of those who accompanied the Prophet (ṣ) 

consist of two-faced and sick-hearted men the reality of whose 
nature the Holy Qur�an has revealed and of whose danger it has 
warned the Prophet (ṣ). Here are some examples of this group: 

1. Known hypocrites 

�ƃĄǇăǂƊǳ�ăǮċǻƎƛ�ĄǶƊǴąǠăȇ�ĄǾōǴǳơăȁ�ĉǾōǴǳơ�ƌǱȂĄǇăǂƊǳ�ăǮċǻƎƛ�ĄƾăȀąǌăǻ�ơȂƌǳƢƊǫ�ƊǹȂƌǬĉǧƢăǼĄǸƒǳơ�ăǭƔƢăƳ�ơƊƿƎƛ�ĄǾōǴǳơăȁ�ĄǾƌǳȂ
Ƃ�ƊǹȂĄƥĉƿƢƊǰƊǳ�ăśĉǬĉǧƢăǼĄǸƒǳơ�ōǹƎƛ�ĄƾăȀąǌăȇ 

�When the hypocrites come to you they say, �We bear 

witness that you are indeed the apostle of Allah.� Allah 

knows that you are indeed His Apostle, and Allah bears 
witness that the hypocrites are indeed liars.�2 

2. Unknown hypocrites 
�ƃ�Ɗȏ�ƎǩƢƊǨďǼǳơ�ȄƊǴăǟ�ƒơȁĄƽăǂăǷ�ĉƨăǼȇĉƾăǸƒǳơ�ƎǲąǿƊƗ�ąǺĉǷăȁ�ƊǹȂƌǬĉǧƢăǼĄǷ�ƎƣơăǂąǟÈȋơ�ăǺďǷ�ǶƌǰƊǳąȂăƷ�ąǺċǸĉǷăȁ

�Ƃ�ƉǶȈĉǜăǟ�ƉƣơƊǀăǟ�ÙȄƊǳƎƛ�ƊǹȁČƽăǂĄȇ�ċǶƌƯ�ƎǺąȈăƫċǂċǷ�ǶĄȀĄƥŏǀăǠĄǼăǇ�ąǶĄȀĄǸƊǴąǠăǻ�ĄǺąƸăǻ�ąǶĄȀĄǸƊǴąǠăƫ� 

�There are hypocrites among the Bedouins around you 

and among the townspeople of Madînah, steeped in 

hypocrisy. You do not know them; We know them, and 

                                                 
1 Sûrah al-Fatḥ 48:29. 
2 Sûrah al-Munâfiqûn 63:1. The other characteristics of the hypocrites are 
described in the entire sûrah. 
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We will punish them twice, then they shall be consigned 
to a great punishment.�1 

3. Sick-hearted ones 

Ƃ ơĆǁȁĄǂƌǣ ōȏƎƛ ĄǾƌǳȂĄǇăǁăȁ Éƅơ Ƣăǻăƾăǟăȁ ƢċǷ ćǑăǂċǷ ǶƎȀƎƥȂƌǴƌǫ ĉǧȆ  ăǺąȇĉǀōǳơăȁ ƊǹȂƌǬĉǨÙăǼƌŭơ ƌǱȂƌǬăȇ ƒƿƎƛăȁ ƃ 

�And when the hypocrites were saying, as well as those 

in whose hearts is a sickness, �Allah and His Apostle did 

not promise us [anything] except delusion�.�2 

4. Sinners 

�ƃ�ăƣȂĄƬăȇ�ǹƊƗ�ĄǾƐǴǳơ�Ȅăǈăǟ�ƢƆƠďȈăǇ�ăǂăƻƕăȁ�ƢĆƸĉǳƢăǏ�ƆȐăǸăǟ�ƒơȂƌǘƊǴăƻ�ąǶƎȀƎƥȂĄǻƌǀƎƥ�ƒơȂƌǧăǂăƬąǟơ�ƊǹȁĄǂăƻƕăȁ
Ƃ�ćǶȈĉƷċǁ�ćǁȂƌǨƊǣ�ăǾƐǴǳơ�ōǹƎƛ�ąǶƎȀąȈƊǴăǟ 

�[There are] others who have confessed to their sins, 

having mixed up righteous conduct with other that was 
evil. Maybe Allah will accept their repentance. Indeed 
Allah is all-forgiving, all-merciful.�3 

In addition to the noble verses of the Qur�an, many traditions 

have been narrated regarding the Holy Prophet�s (ṣ) reproaching 
some of the Companions. We shall cite two examples: 

1. Abû Ḥâzim narrates on the authority of Sahl ibn Sa�d that 

the Holy Prophet (ṣ) is reported to have said: 

ƘǸǜȇ Ń ƣǂǋ ǺǷ ȁ ƣǂǋ ƽǁȁ ǺǷ ǑȂūơ ÙȄǴǟ ǶǰǗǂǧ ƢǻƗ� 
�.ǶȀǼȈƥ ȁ řȈƥ ǱƢƸĄȇ ōĽ řǻȂǧǂǠȇ ȁ ǶȀǧǂǟƗ ƗǵơȂǫ  ĈȆǴǟ ƐǹƽŚǳ ȁ ƗơĆƾƥ  

I will send you toward the Pool; whoever comes upon it will 
drink from it, and whoever drinks from it will no longer feel 

                                                 
1 Sûrah at-Tawbah (or al-Barâ�ah) 9:101. 
2 Sûrah al-Aḥzâb 33:12. 
3 Sûrah at- Tawbah (or al-Barâ�ah) 9:102. 
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thirsty. There will come to me some people; I know them and 
they know me, but they will be separated from me. 

Abû Ḥâzim has said: �While I was narrating this hadîth, 
Nu�mân ibn Abî �Ayyâsh heard it and asked me, �Did you hear it 

from Sahl like that?� I said, �Yes�. He said: �I bear witness that 

Abû Sa�îd al-Khudrî says that the Prophet has also said�: 

ƢƆǬƸǇ ȂǫƘǧǱ�  ǭƾǠƥ ơȂƯƾƷƗ ƢǷ ȅǁƾƫȏ ǮĈǻơ ǱƢǬȈǧ ȄďǼĉǷ ƛǶĄȀċǻ �  
�. �ȅƾǠƥ  Ǳċƾƥ Ǻŭ ƢƆǬƸǇ 

�They are from me.� Then someone says, �You do not 

know what they did after you!� So I shall say, �Damn 
those who have changed (the truth) after me.�1 

It is obvious that such words like, �I know them and they 
know me,� or, �Damn those who have changed (the truth) after 
me,� refer to the Companions of the Prophet (ṣ) who were in his 
company for a time. This hadîth has also been narrated by al-
Bukhârî and Muslim. 

2. Al-Bukhârî and Muslim narrate that the Prophet (ṣ) is 
reported to have said: 

º ŖĈǷƗ ǺǷ ǱƢǫ ȁƗ º ƗĺƢƸǏ  ǺǷ ƈǖǿǁ ƨǷƢȈǬǳơ ǵȂȇ ĈȆǴǟ ƽǂȇ� 
ǶǴǟȏ ƛǾĈǻ  ǱȂǬȈǧ ĺƢƸǏƗ Ĉƣǁ Ƣȇ ǱȂǫƘǧ ǑȂūơ Ǻǟ ǹȁƚǴƸȈǧ 
�. ǂǬȀǬǳơȅ  ǶǿǁƢƥƽƗ ÙȄǴǟ ơȁĈƾƫǁơ ƗǶȀĈǻ  ǭƾǠƥ ơȂƯƾƷƗ ƢŠ Ǯǳ 

On the Day of Resurrection, a group from among my 
Companions�(or, �my ummah�) shall come to me but they 
shall be prevented from reaching the Pool (of Kawthar). Then, 
I shall say, �O Lord! They are my Companions.� Then He shall 

                                                 
1 Ibn Athîr, Jâmi� al-Uṣûl, vol. 11, �kitâb al-ḥawḍ fî wurûd an-nâs �alayh,� p. 

120, hadîth 7972. 
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say, �You do not know what they did after you; they returned 
to their former state (state of jâhiliyyah or ignorance)�.�1  

Conclusion 
From the Qur�anic verses and Sunnah of the Prophet (ṣ), it 

is clear that the Companions of the Prophet (ṣ) and those who 
accompanied him were of more than one type or category; a 
group of them were refined men at the apex of merit whose 
valuable services led to the fruition of the nascent bud of Islam 
and another group composed of individuals who were two-faced, 
hypocrites, sick-hearted, and sinners from the very beginning.2 

The aforementioned observations make clear that the view of 
the Shî�ah regarding the Companions of the Prophet (ṣ) is the 
same as that of the Book of God and the Sunnah of the Prophet 
(ṣ).  
 
 



                                                 
1 Ibid., hadîth 7973. 
2 For more information, see Sûrah al-Munâfiqûn of the Glorious Qur�an. 
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What is meant by �temporary marriage� [mut�ah] and 
why do the Shî�ah regard it as lawful? 

 
  

     
Reply: Marriage [nikâḥ] is an agreement between a man 

and a woman. Sometimes this bond has a permanent effect and 
the contract [�aqd] does not have time limit, and sometimes its 
effect is temporary and its time limit is fixed. Both kinds are 
recognized as legal and the only difference between them is that 
one is �permanent� and the other is �temporary�. In other aspects 
they are the same. The conditions below render valid both 
mut�ah �temporary� marriage and �permanent� marriage: 

1. There should be no such religious prohibitions like 
consanguineous and affinitive relationships or the like which 
render the contract null and void. 

2. The dowry [mahr] agreed upon by both sides has to be 
stipulated in the contract. 

3. The duration of marriage has to be fixed. 
4. The contract must be performed. 
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5. The child that they will beget is considered their 
legitimate child. Just as a birth certificate that is granted to a 
child born out of permanent marriage, a child that is born due to 
a temporary marriage has to be granted a birth certificate. So, 
there is no difference between permanent and temporary 
contracts in this regard. 

6. The expenditure on the child or children is one of the 
duties of the father, and the child or children are to inherit from 
the father and from the mother. 

7. When the marriage contract expires, the woman who has 
not reached menopause has to observe a waiting period [�iddah]. 
If during the waiting period she is found pregnant, she has to 
refrain from any type of marriage during pregnancy. 

Also, the other laws of permanent marriage have to be 
observed in mut�ah. The only difference between the two is that 
since mut�ah has been ordained to fulfill man�s needs, the 
expenses of the woman is not incumbent on man. If, during 
signing of the contract, the woman did not make it a condition 
that she can have a share from the inheritance, she shall not 
inherit from her husband. It is clear that these two differences 
have no effect on the nature of marriage. 

We all know that the Islamic creed is the eternal and final 
law, which can satisfy all needs. Nowadays, we see the situation 
of the youth, who have to spend many years of study in a foreign 
country or city. On account of the limited resources, they cannot 
afford permanent marriage, and have one of these three 
alternatives to choose: 

a. to endure the mentioned condition; 
b. to fall in the quagmire of corruption and perdition;  
c. to marry a woman with whom it is permissible for a man 

to make a temporary marriage contract for a certain 
period. 

Regarding the first alternative, in most cases, it ends in 
failure. Although a few individuals can abstain from any type of 



Question 18 
 

 

105

 

sex and exercise patience and fortitude, this method is not 
applicable to all. 

The second option also ends in corruption and desperation, 
and according to Islam it is forbidden [ḥarâm] and to prescribe 
it under the pretext of necessity is but a kind of mental deviation 
and perversion.  

Therefore, the third alternative is the only practical way 
recommended by Islam and it was practiced in the lifetime of the 
Prophet (ṣ) and the dispute over this issue started after that. 

At this juncture, we have to point to something and that is, 
those who have a sense of anxiety about mut�ah and regard it as 
illegitimate should know that all Muslim jurists [fuqahâ] and 
scholars have accepted something which is similar to that of a 
permanent (marriage) contract. They agree on the idea that the 
two sides can conclude a permanent contract with the intention 
that they separate through divorce after one year, or more or less. 

It is clear that such an agreement is apparently �permanent� 

but in reality it is temporary. The difference between this type of 
�permanent� marriage and that of mut�ah is that the latter is, 
exoterically and esoterically, limited and temporary while the 
former is exoterically �permanent� but esoterically temporary. 

Why do those who declare as permissible this type of 
permanent marriage, on which all Muslim jurists agree, entertain 
fear and anxiety when it comes to prescribing and 
recommending mut�ah? 

Now that we have understood what mut�ah is, let us see why 
mut�ah is regarded as religiously lawful and why it has been 
decreed. It is appropriate that the discussion will be at two levels: 

1. The legitimacy of mut�ah during the early period of Islam, 
and 

2. The non-abrogation of this religious law in the lifetime of 
the Messenger of Allah (ṣ). 
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The following verse is an explicit proof of the legitimacy of 
mut�ah: Ƃ ƎǂƊǧȇƆƨăǔ  ċǺĄǿăǁȂĄƳƌƗ ċǺĄǿȂĄƫƢƊƠƊǧ ċǺĄȀąǼĉǷ ĉǾƎƥ ǶĄƬąǠăƬąǸăƬąǇơ ƢăǸƊǧ ƃ �For the enjoyment 

you have had from them thereby, give them their dowries, by way 
of settlement.�1 

The wording [alfâẓ] of this verse testifies that something 
has been revealed about mut�ah because: 

First: The word �istimtâ��apparently refers to �temporary 

marriage�. If it meant permanent marriage, there would be a 
need for analogy [qarînah].  

Second: The word �ujûrahunna� which means �their 

dowries� is a clear proof that it is about mut�ah because in the 
case of permanent marriage, such words as �mahr� or �ṣadâq� 
is used. 

Third: The Shî�ah and Sunnî exegetes [mufassirûn] are of 
the opinion that the said verse is about mut�ah. 

Jalâl ad-Dîn as-Suyûṭî, in his exegesis [tafsîr], Ad-Durr al-
Manthûr, narrates on the authority of Ibn Jarîr and Saddî that the 

abovementioned verse is pertaining to mut�ah.2 
Also, Abû Ja�far Muḥammad ibn Jarîr aṭ-Ṭabarî, in his 

exegesis, narrates on the authority of Saddî, Mujâhid and Ibn al-
�Abbâs, that this verse is related to temporary marriage.

3 
Fourth: The compilers of Ṣaḥîḥ, Musnad and Jâmi� books 

of ḥadîth have also accepted this fact. For example, Muslim ibn 
al-Ḥajjâj in his Ṣaḥîḥ narrates on the authority of Jâbir ibn 
�Abd Allâh and Salmah ibn Akû� that they have said: 

ǹƿƗ ƾǫ ƅơ�ƅơ�ǱȂǇǁ�ėǹƗ�ǱƢǬǧ  ǱȂǇǁ ƽƢǼǷȅ  ƢǼȈǴǟ Ʊǂƻ� 
�.ƔƢǈĈǼǳơ ƨǠƬǷ řǠȇ ǠǸƬǈƫơȂ�  ǹƗ Ƕǰǳ 

                                                 
1 Sûrah an-Nisâ� 4:24. 
2 Ad-Durr al-Manthûr, vol. 2, p. 140, on the commentary of the said verse. 
3 Jâmi� al-Bayân fî Tafsîr al-Qur�ân, vol. 5, p. 9. 
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�The harbinger of the Messenger of Allah came to us 

and said: The Messenger of Allah has granted you 
permission to have �istimtâ��; that is, temporary 

marriage.�1 

 The traditions in Ṣaḥîḥ and Musnad books are too many to 
be mentioned in this (concise) book. Therefore, Muslim scholars 
and exegetes agree on the idea that mut�ah was decreed in the 
early period of Islam and in the lifetime of the Holy Prophet 
(ṣ).2 

The question which is worth considering here is: Has the 
purport of the verse on mut�ah been abrogated [mansûkh]? 

Perhaps, those who have doubt about the principle of 
legitimacy of mut�ah in the lifetime of the Messenger of Allah 
are very few. This indicates this law has not been abrogated. 

The traditions and history of Islam is replete with evidence 
that till the caliphate of the second caliph this law had been 
prevalent among Muslims but the second caliph prohibited it out 
of expediency. 

In his Ṣaḥîḥ, Muslim ibn al-Ḥajjâj narrates that Ibn al-
�Abbâs and Ibn az-Zubayr opposed the prohibition of mut�ah on 
women and mut�ah on Ḥajj. Jâbir ibn �Abd Allâh said: 

�.ƢǸŮ ƾǠǻ ǶǴǧ ĄǟǂǸ  ƢǸȀǼǟ ƢǻƢĔ ƐĽ ƅơ ǱȂǇǁ ǞǷ Ƣŷ ĈǠǧƢǼǴ �  

                                                 
1 Ṣaḥîḥ Muslim (Egypt), vol. 4, p. 130. 
2 For instance, let us consider the following evidence: 
Ṣaḥîḥ al-Bukhârî, �Bâb Tamattu�;� Musnad Aḥmad ibn Ḥanbal, vol. 3, p. 

356; vol. 4, p. 436; Mâlik, Al-Muwaṭṭâ�, vol. 2, p. 30; Sunan al-Bayhaqî, vol. 
7, p. 306; Tafsîr aṭ-Ṭabarî, vol. 5, p. 9; Nihâyah Ibn al-Athîr, vol. 2, p. 249; 
Tafsîr ar-Râzî, vol. 3, p. 201; Tarîkh Ibn Khâlikân, vol. 1, p. 359; Al-Jiṣâṣ, 
Aḥkâm al-Qur�ân, vol. 2, p. 178; Muḥâḍarât ar-Râghib, vol. 2, p. 94; Jalâl 
ad-Dîn as-Suyûṭî, Al-Jâmi� al-Kabîr, vol. 8, p. 293; Ibn Ḥajar, Fatḥ al-Bârrî, 
vol. 9, p. 141. 
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�In the lifetime of the Messenger of Allah, we used to 
perform both the two (mut�ahs). Then, �Umar prohibited 

us from doing them and since then we have not practiced 
them.�1 

In his book of exegesis, Jalâl ad-Dîn as-Suyûṭî narrates on 

the authority of �Abd ar-Razzâq, Abû Dâwûd and Ibn Jarîr, and 

they narrate the decree when he was asked, �Has the verse on 
mut�ah been abrogated?� He replied, �No,� and �Alî (�a) said: 

�. ƐǬǋȆ  ƛƐȏ  ÙŇǃ ƢǷ ƨǠƬŭơ Ǻǟ ÙȄĔ ǂǸǟ ƗƐǹ  ȏȂǳ� 

�Had �Umar not prohibited mut�ah, no one would have 
ever committed adultery and fornication [zinâ] except a 
wretched person.�2 

Also, �Alî ibn Muḥammad Qawshchî says: ��Umar ibn al-
Khaṭṭâb announced from the pulpit: 

ĈǺȀǷĈǂƷƗ ȁ ĈǺȀǼǟ ĔƗȆ  ƢǻƗ ƅơ ǱȂǇǁ ƾȀǟ ÙȄǴǟ ĈǺǯ ƭȐƯ ǅƢĈǼǳơ ƗƢȀĈȇ � 
�.ǲǸǠǳơ Śƻ ȄǴǟ ƷËĈȆ  ȁ ĈƲūơ ƨǠƬǷ ȁ ƔƢǈĈǼǳơ ƨǠƬǷ ǿȆ  ȁ ĈǺȀȈǴǟ ȁ�ƤǫƢǟƗ  

O people! Three things were prevalent in the time of the 
Messenger of Allah and now I prohibit them, and punish those 
who practice them. They are mut�ah on women, mut�ah on 
Ḥajj and saying �ḥayya �alâ khayri�l-�amal� [come to the 

best of deeds] (in adhân).3 

It is worth noticing that there are so many traditions in this 
regard that they cannot be covered in this (concise) book.4 

                                                 
1 Ṣaḥîḥ Muslim, vol. 1, p. 395; Sunan al-Bayhaqî, vol. 7, p. 206. 
2 Durr al-Manthûr, vol. 2, p. 140, on the commentary of the verse on mut�ah. 
3 Sharḥ Tajrîd al-Qawshchî, �Mabḥath al-Imâmah,� p. 484. 
4 For further information, see the following references: 

Musnad Aḥmad ibn Ḥanbal, vol. 3, pp. 356, 363; Al-Jâḥiẓ, Al-Bayân wa�t-
Tabyîn, vol. 2, p. 223; Al-Jaṣṣâṣ, Aḥkâm al-Qur�ân, vol. 1, p. 342; Tafsîr al-
Qurṭubî, vol. 2, p. 370; Sarkhasî al-Ḥanafî, Al-Mabsûṭ, �Kitâb al-Ḥajj,� �Bâb 
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It must be stated that mut�ah is one of the types of marriage 
because marriage is categorized into two kinds: permanent and 
temporary. A woman who concludes a temporary marriage is 
ruled as a man�s wife and he as her husband. Naturally, such a 
marriage is referred to in the Qur�anic verses on marriage. 

Since the Qur�an states, 

Ƃ ąǶĄȀĄǼÙăǸąȇƊƗ ąƪƊǰƊǴăǷ ƢăǷ ąȁƊƗ ąǶƎȀƎƳơăȁąǃƊƗ ÙȄƊǴăǟ ōȏƎƛ Ø ƊǹȂƌǜĉǨÙăƷ ąǶƎȀƎƳȁĄǂƌǨĉǳ ąǶĄǿ ăǺȇĉǀōǳĞăȁ ƃ 

�(Certainly, the faithful have attained salvation�those) 
who guard their private parts except from their spouses 
or their slave women,�1 

a woman who has entered a temporary marriage contract with 
the stated conditions is considered among the individuals 
referred to by Ƃ ąǶƎȀƎƳơăȁąǃƊƗ ÙȄƊǴăǟ ōȏƎƛ ƃ �except for their spouses� and is 

not excluded from it. Accordingly, the woman who is married to 
a man by making a mut�ah contract becomes his spouse and wife 
and she becomes one of those who are included in the term 
�azwâjihim�. 

And if according to the stated verse (in Sûrah al-Mu�minûn) 
both groups of women (spouses and slave women) are allowed to 
have marital relations, the woman who has entered a temporary 
marriage contract is included in the first group (spouses). 

It is surprising that some regard the stated verse in Sûrah al-
Mu�minûn as the abrogator [nâsikh] of the verse on mut�ah in 
Sûrah an-Nisâ�. This is while we all know that the revelation of 
the abrogator verse [âyat an-nâsikh] should be after the 
abrogated verse [âyat al-mansûkh], but in the mentioned case, it 

                                                                                                 
al-Qur�ân;� Ibn al-Qayyim, Zâd al-Ma�âd, vol. 1, p. 444; Kanz al-�Ummâl, vol. 
8, p. 293; Musnad Abû Dâwûd aṭ-Ṭayâlisî, p. 247; Târîkh aṭ-Ṭabarî, vol. 5, 
p. 32; Ṭabarî, Al-Mustabîn; Tafsîr ar-Râzî, vol. 3, p. 202; Tafsîr Abû Ḥayyân, 
vol. 3, p. 218. 
1 Sûrah al-Mu�minûn 23:5-6. 
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is otherwise. Sûrah al-Mu�minûn, which some assume to be the 
�abrogator�, is a Makkî sûrah (that is, it was revealed in the Holy 
City of Mecca prior to the Holy Prophet�s emigration [hijrah] to 
Medina) and Sûrah an-Nisâ�, which contains the verse on mut�ah 
is a Madanî sûrah (that is, it was revealed in the city of Medina 
after the hijrah of the Prophet (ṣ)). 

Now, how could a verse in a Makkî sûrah abrogate another 
verse in a Madanî sûrah? 

The other vivid proof that refutes the claim of abrogation of 
the verse on mut�ah in the lifetime of the Prophet (ṣ) are the 
many traditions that deny the abrogation of that verse in the time 
of the Messenger of Allah (ṣ). The tradition narrated and 
explained by Jalâl ad-Dîn as-Suyûṭî in Ad-Durr al-Manthûr is 
an example.1 

In conclusion, it should be noted that the Imâms from the 
Ahl al-Bayt who, according to the Ḥadîth ath-Thaqalayn, are the 
source of guidance of the ummah and the intimate peer of the 
Qur�an, emphasize the legitimacy of mut�ah marriage and reject 
the idea of abrogation.2 

The fact that Islam is capable of solving the problems of 
mankind in every epoch confirms the legitimacy of such a 
marriage with the conditions stipulated earlier; for, one of the 
ways of saving the youth from the quagmires of corruption and 
perversion today is this fixed-time marriage which has to be 
performed within the framework of certain conditions.  
 
 



                                                 
1 Ad-Durr al-Manthûr, vol. 2, pp. 140-141, the commentary of the verse on 
mut�ah. 
2 Wasâ�il ash-Shî�ah, vol. 14, �Kitâb an-Nikâḥ,� the first section on mut�ah, p. 
436.  
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Why do the Shî�ah prostrate on turbah [dried clay]? 
 

  
     

Reply: Some think that prostration on the earth or turbah 
taken from the burial site of martyrs is tantamount to 
worshipping it and consider it a form of polytheism [shirk].  

In reply to this question, it must be noted that there is a great 
difference between the phrase, �as-sujûd lillâh� [prostration for 
Allah], and �as-sujûd �ala�l-arḍ� [prostration on earth]. The 
problem of the mentioned people is that they fail to distinguish 
between the meanings of the two phrases. 

It is clear that the meaning of �as-sujûd lillâh� is 

�prostration for the sake of Allah� while �as-sujûd �ala�l-arḍ� 
means �prostration on the earth�. In other words, by prostrating 

on earth we prostrate for the sake of God, and in principle, all 
Muslims of the world prostrate on something for the sake of 
God. All pilgrims to the House of God prostrate on the stones of 
Masjid al-Ḥarâm in the same way but their aim is prostrating for 
the sake of God. 
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Given this, it becomes clear that prostration on earth, plant 
byproduct, etc. does not mean worshipping them but it means 
prostrating for the sake of God and worshipping Him by 
lowering oneself and getting close to earth. Similarly, it becomes 
clear that prostration on turbah is different from prostration for 
turbah. 

On one hand, the Holy Qur�an states:  

Ƃ ƎǑąǁȋĞăȁ ĉƩÙăȂÙăǸċǈǳĞ ĉǧȆ  ǺăǷ ĄƾĄƴąǈăȇ Êƅăȁ ƃ 

�To Allah prostrates whoever there is in the heavens 

and the earth.�1 

Also, the Holy Prophet (ṣ) says: 

ø�ąƪƊǴĉǠĄƳƆơǁąȂĄȀƊǗ�ăȁ�ƆơƾƎƴąǈăǷ�ĄǑąǁÈȋơ�ăȆĉǳ�ù�  

�The (pure) earth has been made for me as a place of 
prostration and an agent of purification.� 

Therefore, �prostration for God� and �prostration on earth or 
turbah� are not only far from being inconsistent but they agree 
with each other completely. This is because prostration on earth 
or plant byproduct represents the highest form of meekness and 
humbleness before the One and Only God. 

In order to clarify the Shî�ah view, it is worth pointing to 
part of a speech by our great leader�Imâm aṣ-Ṣâdiq (�a): 

ƢĈǸǟ ňŐƻơ : ƅơ ƾƦǟ ĺȋ ƪǴǫ ǱƢǫ�  Ƕǰūơ Ǻƥơ ǵƢǌǿ Ǻǟ 
ąǁȂŸȏ ƽȂĄƴĈǈǳơ :ǱƢǫ �ǃȂŸȏ ƢĈǸǟ ȁ ǾȈǴǟ ƽȂĄƴĈǈǳơ ǃȂŸ 

ƪǴǬǧ .ǆƦǳ ȁƗ ƌǯƗǲ  ƢǷ Ɛȏƛ Ǒǁȋơ ƪƬƦǻƗ ƢǷ ȁƗ ȋơǑǁ  ƛƐȏÙȄǴǟ   

Ȃǿ ƽȂƴǈǳơ Ɛǹȋ ǱƢǫ �Ǯǳƿ Ŀ ƨƐǴǠǳơ ƢǷ ǭơƾǧ ƪǴǠƳ Ǿǳ  
ȁ ǲǯƚȇ ƢǷ ÙȄǴǟ ǹȂǰȇ ǹƗ ǤƦǼȇȐǧȆ  ƐǲƳȁĈǄǟ ƅ ǝȂǔŬơ  

                                                 
1 Sûrah ar-Ra�d 13:15. 
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ƾƳƢǈǳơ ȁ �ǹȂǈƦǴȇ ȁ ǹȂǴǯƘȇ ƢǷ ƾȈƦǟ ƢȈǻĈƾǳơ ƗƔƢǼƥ  Ɛǹȋ �ǆƦǴȇ  
Ŀ ǾƬȀƦƳ Ǟǔȇ ǹƗ ǤƦǼȇȐǧȆ  ƐǲƳȁĈǄǟ ƅơ ƧƽƢƦǟ Ŀ ǽƽȂƴǇ Ŀ  

ȁ . ǁȁǂǤƥǿƢ  ơȁǂƬǣơ ǀƐǳơǺȇ  ƢȈǻĈƾǳơ ƗƔƢǼƥ  ƽȂƦǠǷ ȄǴǟ ǽƽȂƴǇ  

ǝȂǔŬơ ȁ ǞǓơȂĈƬǳơ Ŀ ǢǴƥƗ ǾĈǻȋ Ɨǲǔǧ  Ǒǁȋơ ȄǴǟ ƽȂƴǈǳơ  
.ƐǲƳȁĈǄǟ ƅ  

Hishâm ibn al-Ḥakam says: �I asked Abû Abd Allâh (Imâm 

aṣ-Ṣâdiq) (�a) regarding the things on which one is allowed 
to prostrate and the things on which one is not allowed to 
prostrate.� The Imâm said: �Prostration is permissible only on 
earth and whatever grows in it excluding the edible and 
wearable.� I asked: �May I be your ransom! What is the 

reason?� He replied: �In prostration one shows humility and 
obeisance to God, the Honorable and Glorious, and so it is not 
proper to perform it on anything edible or wearable because 
materialists are slaves to things which they eat and wear while 
in prostration man is in a state of worshipping God, the 
Honorable and Glorious. Thus, it is not appropriate for one to 
place his forehead on something which stubborn materialists 
worship. Prostration on earth is the best way of prostration 
because it is the most appropriate way of showing humility 
and meekness to God, the Honorable and Glorious.1 

This lucid statement clearly testifies that prostration on earth 
is performed as the most suitable way of expressing humility and 
meekness to the One and Only God. 

* * * 

Also, this question may be posed: Why do the Shî�ah 

prostrate only on earth or some plant byproducts and why do 
they not prostrate on other things? 

The reply is: Just as the act of worship should emanate from 
the sacred law of Islam, its conditions, parts and ways of 
                                                 
1 Biḥâr al-Anwâr, vol. 58, 147 as in �Ilal ash-Sharâyi�. 
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performance should be explained in the light of the Holy 
Prophet�s (ṣ) words and actions; for, the Messenger of Allah 
(ṣ), according to the Holy Qur�an, is an exemplar of excellence 
for the entire humanity. 

Now, we shall state some Islamic traditions [aḥâdîth] that 
elucidate the conduct and lifestyle of the Prophet (ṣ)�all of 
which indicate that the Prophet (ṣ) used to prostrate on pure 
earth and on things that grow from it including straw mat, which 
is exactly the same method which the Shî�ah follow: 

1. A group of hadîth scholars [muḥaddithûn] recount the 
statement of the Prophet (ṣ) in which he defines the earth as the 
place of his prostration, when he says: 

øƆơǁąȂĄȀƊǗ�ăȁ�ƆơƾƎƴąǈăǷ�ĄǑąǁÈȋơ�ăȆĉǳ�ąƪƊǴĉǠĄƳ��ù  

�The (pure) earth has been made for me as a place of 

prostration and an agent of purification.�1 

From the word �ja�ala� [�made�] which is used here to have 
a legal and legislative sense, meaning (�ordained�), we 
understand that this issue is a decree ordained by the Divine for 
the followers of Islam to abide by. This proves the legitimacy of 
prostration on earth, stone, and some other parts of the ground.  

2. A group of narrations verify the fact that the Holy Prophet 
(ṣ) used to order the Muslims to place their forehead on (pure) 
earth while prostrating. Umm Salamah, a spouse of the Prophet 
(ṣ), narrates that the Prophet (ṣ) said: 

�.ƅ ǮȀƳȁ ąƣĈǂăƫ� 

�Place your face for the sake of Allah on earth.�1 

                                                 
1 Sunan al-Bayhaqî, �Bâb at-Tayammum bi-ṣ-Ṣa�îd aṭ-Ṭayyib,� vol. 1, p. 
212; Ṣaḥîḥ al-Bukhârî, vol. 1, �Kitâb aṣ-Ṣalâh,� p. 91; Ibn Taymiyyah, 
Iqtiḍâ� aṣ-Ṣirâṭ al-Mustaqîm, p. 332. 
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And from the word �tarrib� in the statement of the Prophet 

(ṣ), two points can be inferred; one is that at the time of 
prostration one should place his forehead on �turâb�, i.e. dust; 
and the other is that this act is a binding order because the word 
�tarrib� which comes from �turâb� meaning �dust� has been 

expressed in the form of command.  
3. The conduct of the Holy Prophet (ṣ) in this respect is 

another vivid proof and a good guide for the Muslims. Wâ�il ibn 

Ḥajar says: 

� ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ĈŒĈǼǳơ ƪȇƗǁ� 
�.Ǒǁȋơ ǟÙȄǴ  ǾǨǻƗ ȁ ǾƬȀƦƳ ǞǓȁ ƾƴǇ ơƿƛ  

�I noticed that whenever the Prophet (ṣ) prostrated, he 
would place his forehead and nose on the earth.�2 

Anas ibn Mâlik, Ibn al-�Abbâs, some spouses of the Prophet 

(ṣ) such as �Â�ishah and Umm Salamah and a large group of 
muḥaddithûn thus narrate: 

�.ƧǂǸŬơ ÙȄǴăǟ ȄƐǴăǐĄȇ � ǶƐǴǇȁ [Ǿǳƕȁ] ǾȈǳơ ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ǹƢǯ� 

�The Messenger of Allah (ṣ) used to prostrate on 
khumrah (a mat made from palm fibers).�3 

Abû Sa�îd al-Khudrî, a Companion of the Messenger of the 

Allah (ṣ), says: 

�.ŚǐƷ ÙȄǴǟ ƐǴǐȇȆ  Ȃǿ ȁ  � ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ȄǴǟ ƪǴƻƽ� 

                                                                                                 
1 Kanz al-�Ummâl (Ḥalab), vol. 7, p. 465, hadîth 19809, �Kitâb aṣ-Ṣalâh, as-
Sujûd wa mâ Yata�allaq bih.� 
2 Jaṣṣâṣ al-Ḥanafî, Aḥkâm al-Qur�ân (Beirut), vol. 3, �Bâb as-Sujûd �ala�l-
Wajah,� p. 209. 
3 Sunan Bayhaqî, vol. 2, �Kitâb aṣ-Ṣalâh,� �Bâb aṣ-Ṣalâh �ala�l-Khumrah,� 
p. 421. 
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�Once I came to the Messenger of Allah (ṣ) and saw 
him praying on a straw mat.�1 

This statement is another proof which supports the Shî�ah 

view that prostration on whatever grows in the earth other than 
what is eaten or worn is permissible. 

4. The sayings and actions of the Companions and the 
Followers [tâbi�ûn] of the Prophet (ṣ) also affirm this Sunnah: 

Jâbir ibn �Abd Allâh al-Anṣârî says: 

ǀƻƖǧ � ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ÙȄǴǏ � ƅơ ǱȂǇǁ ǞǷ ąǂȀŎǜǳơ ƐǴăǏƌơȆ  ĄƪǼƌǯ� 
�.Ĉǂūơ ƧĈƾǌǳ ƢȀȈǴǟ ƾƴǇƗ ŖȀƦŪ ƢȀǠǓƗ ƐǨǯȆ  Ŀ ƽŐƬǳ ƔƢǐūơ ǺǷ ƆƨǔƦǫ 

I used to perform noon [ẓuhr] prayer with the Messenger of 
Allah (ṣ). Because it was very hot I used to take a handful of 
small gravel, keep it in my hand till it got cool, and place my 
forehead on it for prostration.2 

Then, the narrator adds: �If prostration on the garment worn 
by someone were permissible, it would be easier than keeping a 
gravel (in one�s hand). 

Ibn Sa�d (d. 209 AH), in his book, Aṭ-Ṭabaqât al-Kubrâ, 
thus writes: 

�.ƨǼȈǨĈǈǳơ Ŀ ƢȀȈǴǟ ƾƴǈȇ ƨǼƦǴƥ Ʊǂź Ʊǂƻ ơƿƛ ĄǩȁǂǈǷ ǹƢǯ� 

�Whenever Masrûq (ibn Ajda�) traveled, he used to keep 
a mud-brick with him on which to prostrate while 
onboard the ship.�3 

                                                 
1 Sunan al-Bayhaqî, vol. 2, �Kitâb aṣ-Ṣalâh,� �Bâb aṣ-Ṣalâh �ala�l-Ḥaṣîr,� 
p. 421. 
2 Sunan al-Bayhaqî, vol. 1, �Kitâb aṣ-Ṣalâh,� �Bâb mâ Ruwiya fî�t-Ta�jîl bihâ 

fî Shiddat al-Ḥarr,� p. 439. 
3 Aṭ-Ṭabaqât al-Kubrâ (Beirut), vol. 6, p. 79, the biography of Masrûq ibn 
Ajda�. 



Question 19 
 

 

117

 

It is necessary to note that Masrûq ibn Ajda� was one of the 
Followers and a companion of Ibn Mas�ûd, and the author of 

Aṭ-Ṭabaqât al-Kubrâ considers him among those in the first 
class of the Kûfans after the Prophet (ṣ) and among those who 
narrated from Abû Bakr, �Umar, Uthmân, �Alî, and �Abd Allâh 

ibn Mas�ûd. 
This explicit statement establishes the groundlessness of the 

claim that bringing along a piece of turbah [dried clay] is an act 
of polytheism and innovation in religion [bid�ah] and makes 
clear that the forerunners in the history of Islam used to prostrate 
like that also.1 

Nâfî� says: 

�.ǑǁȋƢƥ ǾƬȀƦƳ Ǟǔȇ ȄĈƬƷ ƢȀǠǧǂȇ ƨǷƢǸǠǳơ ǾȈǴǟ ȁ ƾƴǇ ơƿƛ ǹƢǯ ǂǸǟ Ǻƥơ Ɛǹƛ� 

�Whenever (�Abd Allâh) ibn �Umar prostrated, he 
removed his turban so as to place his forehead on the 
ground.�2 

Rizîn says: 

ƮǠƥơ ǹƗ ǾǼǟ ƅơ ǓǁȆ  ƢĈƦǟǅ  Ǻƥ ƅơƾƦǟ Ǻƥ ǴǟĈȆ  ƐŅƛ  ƤƬǯ� 
�.ǾȈǴǟ ƾƴǇƗ Ƨȁǂŭơ ǁƢƴƷƗ ǺǷ ƉƵȂǴƥ ōńƛ 

��Alî ibn �Abd Allâh ibn �Abbâs (may Allah be pleased 

with him) wrote to me: �Send me a tablet of the stones of 
Mount Marwah so that I may prostrate on it.�3 

5. Also, ḥadîth scholars narrate that the Holy Prophet (ṣ) 
has prohibited people from placing part of their turbans between 
their forehead and the ground while prostrating. 
                                                 
1 For further information, refer to the book, Sîratunâ, written by �Allamah 
Amînî. 
2 Sunan al-Bayhaqî (Hyderabad), vol. 2, �Kitâb aṣ-Ṣalâh,� �Bâb al-Kashf �an 

as-Sajadah fî�s-Sujûd,� p. 105. 
3 Azraqî, Akhbâr Makkah, vol. 3, p. 151. 
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Ṣâliḥ as-Saba�î says: 

ƾǫ ȁ ǾƦǼŝ ƾƴǈȇ ƆȐƳǁ ȃƗǁ � ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ÙȄǴǏ � ƅơ ǱȂǇǁ Ɛǹƛ� 
�.ǾƬȀƦƳ Ǻǟ � ȁǶƐǴǇ  [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ÙȄǴǏ � ƅơ ǱȂǇǁ ǂǈƸǧ ǾƬȀƦƳ ÙȄǴǟ ĈǶƬǟơ 

Once the Messenger of Allah (ṣ) saw a person prostrating 
beside him, with his turban covering his forehead. The 
Messenger of Allah (ṣ) removed the turban from the person�s 
forehead.1 

 �Ayyâḍ ibn �Abd Allâh al-Qarashî says: 

ƆȐƳǁ � ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ȃƗǁ� 
�.ǾƬȀƦƳ ńƛ ƘǷȁƗ ȁ ǮƬǷƢǸǟ Ǟǧǁƛ ǽƾȈƥ�  ƘǷȁƘǧ ǾƬǷƢǸǟ ǁȂǯ ȄǴǟ ƾƴǈȇ 

�The Messenger of Allah (ṣ) saw a person prostrating 
on part of his turban, so he gestured to him to remove 
(that part of) the turban, pointing to his forehead.�2 

From these traditions it becomes clear that in the time of the 
Holy Prophet (ṣ) the need to prostrate on earth was beyond 
dispute and it was such that if one of the Muslims put part of his 
turban between his forehead and the ground, he would be 
prohibited by the Prophet (ṣ) from doing so. 

6. The infallible Imâms followed by the Shî�ah who, 

according to the Hadîth ath-Thaqalayn, are the inseparable peer 
of the Qur�an, as well as members of the Prophet�s Household 
[Ahl al-Bayt], emphasize this fact in their speeches: 

Imâm aṣ-Ṣâdiq (�a) says: 

�.ƨĈǼǇ ƧǂǸŬơ ÙȄǴǟ ȁ ƨǔȇǂǧ Ǒǁȋơ ÙȄǴǟ ƽȂƴǈǳơ� 

�Prostration on the earth is obligatory while prostrating 

on a straw mat is a sunnah.�1 

                                                 
1 Sunan al-Bayhaqî, vol. 2, p. 105. 
2 Ibid. 
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He (�a) also says: 

�.ǆƦǳ ȁƗ ǲǯƗ ƢǷ ȏƛ Ǒǁȋơ ƪƬƦǻƗ ƢǷ ÙȄǴǟ ȁƗ Ǒǁȋơ ÙȄǴǟ Ɛȏƛ ǃȂŸȏ ƽȂƴǈǳơ� 

�It is not permissible to prostrate on anything except the 

earth or what grows in it excluding that which is eaten or 
worn.�2 

Conclusion 
From the aggregate of the stated proofs, it becomes very 

clear that not only the traditions of the Ahl al-Bayt (�a) but also 
the Sunnah of the Messenger of Allah (ṣ) and the actions of his 
Companions and Followers [Tâbi�ûn] testify to the necessity of 
prostrating on the earth and what grows in it (excluding that 
which is worn and eaten). 

In addition, the permissibility of prostration on the 
mentioned things is definite whereas the permissibility of 
prostration on other things is doubtful and disputable. Therefore, 
by precaution�which is the way to attain deliverance and 
uprightness�it is appropriate to prostrate on the mentioned 
things only.  

Finally, it should be noted that this discussion is a fiqhî 
question and differences among Muslim jurists concerning such 
minor issues are very common, but such differences should not 
be a source of concern because these differences are also 
common among the four Sunnî fiqhî schools. For example, the 
Mâlikîs say that placing the nose on the place of prostration is 
recommended [mustaḥabb] while the Ḥanbalîs consider it 

                                                                                                 
1 Wâsâ�il ash-Shî�ah, vol. 3, �Kitâb aṣ-Ṣalâh,� �Abwâb mâ Yusjad �Alayh,� 
p. 593, hadîth 7. 
2 Ibid., p. 591, hadîth 1. 
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obligatory [wâjib] and say that ignoring it renders the prayer 
invalid [bâṭil].1  
 
 



                                                 
1 Al-Fiqh �alâ�l-Madhhab al-Arba�ah (Egypt), �Kitâb aṣ-Ṣalâh,� �Mabḥath 
as-Sujûd,� vol. 1, p. 161. 
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During ziyârah, why do the Shî�ah kiss the doors and 
walls of the shrine of awliyâ� and seek blessings 
[tabarruk] whereby? 

 
  

     
Reply: Seeking blessings [tabarruk] through the remnants 

(and symbols) of the saints [awliyâ�] of God is not a new 
phenomenon among Muslims; rather, this behavior can be traced 
back to the Prophet�s life account and to the life of his 
Companions.  

Not only the Holy Prophet (ṣ) and his Companions did this 
act but also past prophets (�a) used to do it. Below are the proofs 
provided by the Qur�an and Sunnah concerning the legitimacy of 
seeking blessings through the remnants (and symbols) of the 
awliyâ�. 

1. In the Holy Qur�an we read that when Yûsuf (Joseph) the 

Truthful (�a) introduced himself to his brothers and forgave 
them, he said: Ƃ ơĆŚĉǐăƥ ĉƩƒƘăȇ ƎƥƊƗȆ  ĉǾƳăȁ ÙȄƊǴăǟ ĄǽȂƌǬƒǳƊƘƊǧ ơƊǀÙăǿ ĉǐȈĉǸƊǬƎƥȆ  ơȂĄƦăǿƒƿĞ �ƃ �Take this 
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shirt of mine, and cast it upon my father�s face; he will regain 

his sight.�1 
Then, the Qur�an recounts:  

Ƃ ơĆŚĉǐăƥ ċƾăƫąǁğƊǧ ĉǾƎȀąƳăȁ ÙȄƊǴăǟ ĄǾÙƊǬƒǳƊƗ ĄŚĉǌăƦƒǳĞ ÈƔƢăƳ ǹƊƗ ƢċǸƊǴƊǧ ƃ 

�When the bearer of good news arrived, he cast it on his 
face, and he regained his sight.�2 

The expressive content of these Qur�anic words proves 
clearly how a prophet of God (Ḥaḍrat Ya�qûb (�a)) seeks 
blessings through the shirt of another prophet (Ḥaḍrat Yûsuf 
(�a)). Furthermore, it indicates that the said shirt caused Ḥaḍrat 
Ya�qûb (�a) to regain his sight. 

Now, can we say that this act of the two holy prophets (�a) is 
not within the ambit of monotheism and worship of God?! 

 2. No one doubts that while circumambulating the House of 
God [tawâf], the Holy Prophet of Islam (ṣ) used to touch or kiss 
the Black Stone [Ḥajar al-Aswâd]. 

Bukhâri in his Ṣaḥîḥ says:  

�. ĈƦǬȇǾǴ  ȁ ǾǸǴƬǈȇ � ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ƪȇƗǁ� 

�I saw the Messenger of Allah (ṣ) touch and kiss it 
(Ḥajar al-Aswâd).�3 

So, if touching or kissing a stone was an act of associating 
partner with God, how would the Prophet who called for 
monotheism do it?  

3. In the Ṣaḥîḥs, Musnads and books of history and 
traditions, there are plentiful ḥadîths regarding the Prophet�s 

Companions� seeking blessings through the Prophet�s (ṣ) 

                                                 
1 Sûrah Yûsuf 12:93. 
2 Sûrah Yûsuf 12:96. 
3 Ṣaḥîḥ al-Bukhârî (Egypt), vol. 2, �Kitâb al-Ḥajj,� �Bâb Taqbîl al-Ḥajar,� 
pp. 151-152. 



Question 20 
 

 

123

 

belongings such as garment, water of wuḍû� [ablution], water 
vessel, etc. These ḥadîths remove any doubt about the 
legitimacy and wholesomeness of this practice.  

We cannot cite all the ḥadîths related to this issue in this 
volume, and we shall mention only some of them: 

a. In his Ṣaḥîḥ, Bukhâri narrates a long tradition which 
contains a description of some of the features of the Prophet (ṣ) 
and his Companions, and says: 

�.ǾƟȂǓȁ ȄǴǟ ƬƬǬȇǹȂǴ  ơȁƽƢǯƘĈǓȂƫ ơƿƛ ȁ� 

�When he (Prophet) performed wuḍû�, they (Muslims) 
would seemingly fight with one another (in order to get 
some of the water the Prophet (ṣ) used in wuḍû�).�1 

b. Ibn Ḥajar says: 

�.ǶȀȈǴǟ ǭŐȈǧ ǹƢȈƦĈǐǳƢƥ ÙȄƫƚȇ ǹƢǯ � ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � œĈǼǳơ ƛōǹ � 

�They brought children to the Prophet (ṣ) and he 
blessed them.�2 

c. Muḥammad Ṭâhir al-Makkî says: 

�Umm Thâbit is reported to have said: �Once the Messenger 
of Allah (ṣ) called on me and while standing drank water from 
the mouth of a waterskin, which was suspended. So I rose up and 
cut off the mouth of the waterskin�.� 

He then adds: 

�Tirmidhî narrates this ḥadîth, too and says: �It is an 

authentic [ṣaḥîḥ] and sound [ḥasan] ḥadîth�, and the 

commentator of this ḥadîth says in the book, Riyâḍ aṣ-

                                                 
1 Ṣaḥîḥ al-Bukhârî (Egypt), vol. 3, �Kitâb mâ Yajûz min ash-Shurûṭ fî�l-
Islâm,� �Bâb ash-Shurûṭ fî�l-Jihâd wa�l-Maṣâlaḥah,� p. 195. 
2 Al-Iṣâbah (Egypt), vol. 1, �Khuṭbah al-Kitâb,� p. 7. 
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Ṣâliḥîn: �Umm Thâbit cut off the mouth of the waterskin so as 
to keep for herself the place of the Prophet�s mouth whereby she 
sought blessing [tabarruk]. Similarly, the Companions would 
drink water from where the Prophet used to drink�.�1 

ơǳƧơƾǤ  ƐǴǏȄ  ơƿƛ � ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ǹƢǯ� 
ǆǸǣ Ɛȏƛ ƔƢǻƜƥ Ȅƫƚȇ ƢǸǧ ƔƢŭơ ƢȀȈǧ ǶȀƬȈǻƖƥ ƨǼȇƾŭơ ǵƾƻ ƔƢƳ 

�.ƢȀȈǧ ǽƾȇ ǆǸǤȈǧ ƽǁƢƦǳơƧ  ƧơƾǤǳơ Ŀ ǽȁƙƢƳ ƢǸĈƥǂǧ ƢȀȈǧ ǽƾȇ 

�The servants of Medina used to go to the Messenger of 
Allah (ṣ) after morning [ṣubḥ] prayer with vessels full 
of water and he would place his hand into each vessel. 
Sometimes they would go to him in cold mornings and 
he would place his hand into them (vessels).�2 

This shows clearly that seeking blessings through the 
belongings of awliyâ� of God is not a problem. It also shows that 
those who accuse the Shî�ah of polytheism and associating 

partners with Allah on account of this practice have no clear idea 
of the meaning of monotheism [tawḥîd]. Polytheism or 
worshipping other than Allah means to have one of the creatures 
as a god along with Allah or to attribute to that creature some 
divine acts by considering him as independent and needless of 

                                                 
1 Muḥammad Ṭâhir al-Makkî, Tabarruk aṣ-Ṣaḥâbah, trans. Anṣârî, chap. 

1, p. 29. 
2 Ṣâhîḥ Muslim, vol. 7, �Kitâb al-Faḍâ�il,� �Bâb Qurb an-Nabî (ṣ) min an-
Nâs wa Tabarrukihim bihi,� p. 79. For more information, refer to the following 
references: 

a. Ṣaḥîḥ al-Bukhârî, �Kitâb al-Ashribah�; 
b. Mâlik, Al-Muwaṭṭa�, vol. 1, the section on invoking blessings to the 

Prophet (ṣ), p. 138; 
c. Asad al-Ghâbah, vol. 5, p. 90; 
d. Musnab Aḥmad ibn Ḥanbal, vol. 4, p. 32; 
e. Al-Istî�âb, vol. 3, at the margin of �al-Iṣâbah,� p. 631; 
f. Fatḥ al-Bârî, vol. 1, pp. 281-282. 
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God in the essence of creation or power. This is while the Shî�ah 

regard the belongings of awliyâ� of God, just like theirs owners, 
as things that are made by God and these things are in need of 
Him both in the essence of existence and in power.  

The Shî�ah seek blessings through these symbols only to 
show respect to their leaders and forerunners of the religion of 
God and to express their sincere love for them.  

When the Shî�ah kiss part of the shrine or its doors or walls 
during their visitation to the holy shrine of the Prophet (ṣ) and 
his Ahl al-Bayt (�a), it is only because they love the Holy 
Prophet (ṣ) and his progeny, and this is an issue of human 
emotion, which manifests itself in the person in love. A sweet-
tongued man of letter says: 

ȄÙǸƒǴăǇ ǁƢȇĉƽ ǁƢȇĈƾǳơ ȄƊǴăǟ ČǂĄǷƗ 
ơǁơƾĉŪơ ơƿ ȁ ăǁơƾĉŪơ ơƿ ƌǲďƦƊǫƗ 

œƒǴƊǫ ăǺƒǨăǤăǋ ƎǁƢȇďƾǳơ ČƤĄƷ ƢǷ ăȁ 
Ƣȇďƾǳơơǁ  ăǺƊǰăǇ ǺăǷ ČƤĄƷ ąǺĉǰÙǳăȁ 

By Laylâ�s residence I pass; I kiss this wall and that wall. 

It is not the love of residence that gladdens my heart; rather, the 
love of its dweller.  
 
 

 
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Is according to Islam religion separate from politics? 
 

  
     

Reply: First of all we had better clarify the meaning of 
�politics� so that its relationship with religion may become clear. 
There are two interpretations for the word �politics�: 

1. Sometimes, politics is interpreted as �trickery, ruse, and 

the use of every possible means to reach a particular objective�. 
In other words, the end justifies the means. 

In fact, this interpretation of politics, apart from its being 
inconsistent with the real sense of the word, does not mean but 
deceit and treachery and this meaning is not compatible with 
religion. 

2. The second interpretation of �politics� is the management 
of social life affairs by applying the principles of Islam in 
various aspects. 

Politics which means management of the affairs of the 
Muslims according to the Qur�an and the Sunnah is an integral 
part of religion. 
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We shall elaborate here on the idea of the concordance of 
religion and politics and the need for establishing government: 

The most vivid evidence which substantiates this idea is the 
conduct of the Holy Prophet (ṣ) during the period of his mission 
which was full of ups and downs. On studying the words and 
practices of the Messenger of Allah (ṣ), we become fully aware 
that from the outset of his mission, he was in pursuit of 
establishing a strong government founded on faith in God and 
capable of implementing the agenda and programs of Islam.  

At this juncture, it is worth citing some of the instances of 
the Prophet�s efforts to achieve this aim: 

The Prophet (ṣ) as the founder of Islamic government 
1. When the Messenger of Allah (ṣ) was ordered to 

publicize his divine mission, he started to organize the nucleus of 
resistance and guidance and mobilize Muslims. Along this line, 
he used to meet groups of pilgrims coming from far and near to 
visit the Ka�bah, inviting them to Islam. Meanwhile, he held a 
meeting with two groups of the people from Medina at a place 
called ��Aqabah� and they pledged to invite him to their city and 

give him support.1 So, this was the first step toward establishing 
an Islamic government. 

2. After his emigration [hijrah] to Medina, the Messenger of 
Allah (ṣ) started to found and organize a powerful and dignified 
army corps�an army that fought 82 battles during the period of 
the Prophet�s mission and managed, through glorious victories, 
to remove the hurdles and set up the Islamic government. 

3. After the establishment of the Islamic government in 
Medina, the Prophet (ṣ) made contacts with the powerful 
political and social centers of his time by dispatching 

                                                 
1 Sîrah Ibn Hishâm (Egypt, 2nd Edition), vol. 1, �Discussion on the First 

�Aqabah,� p. 431. 
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ambassadors, sending historic letters, and forging economic, 
political and military links with many leaders. 

The biography of the Prophet (ṣ) contains a detailed account 
of his letters to Khosroe, the Emperor of Persia; Caesar, the 
Emperor of Byzantine; Muqauqis, the King of Egypt; Negus, the 
King of Abyssinia; and other rulers at that time.1  

4. In a bid to elevate the objectives of Islam and maximize 
the cohesion of the bases of the Islamic government, the 
Messenger of Allah (ṣ) appointed rulers and chiefs for many 
tribes and cities. Below is an example of his decisions in this 
respect: 

The Holy Prophet (ṣ) dispatched Rafâ�ah ibn Zayd as his 

representative to the tribe of Khwaysh and wrote the following 
letter: 

ƎǶȈĉƷċǂǳơ�ƎǺÙǸąƷċǂǳơ�Êƅơ�ƎǶąǈƎƥ 
Ċƾȇǃ Ǻƥ ƨǟƢǧǂǳ ƅơ ǱȂǇǁ ĈǸŰƾ  ǺǷ (ƣƢƬǯ ơǀǿ)  

ǾǳȂǇǁ Ùńƛ ȁ ƅơ Ùńƛ ǶǿȂǟƾȇ ǶȀȈǧ ǲƻƽ ǺǷ ȁ ƆƨĈǷƢǟ ǾǷȂǫ Ùńƛ ǾƬưǠƥ ȄĈǻƛ 
.ǺȇǂȀǋ ƌǹƢǷƗ ǾǴǧ ǂƥƽƗ ǺǷ ȁ ǾǳȂǇǁ ƣǄƷ ȁ ƅơ ƣǄƷ ǨǧȆ  ǶȀǼǷ ǲƦǫƗ ǺǸǧ 

In the Name of Allah, the All-beneficent, the All-merciful 
[This letter] is from Muḥammad, the Messenger of Allah, to 
Rafâ�ah ibn Zayd. I have dispatched him to his tribe and those 
related to them to invite them toward God and His Messenger. 
Whoever accepts his invitation will be among the Party of 
Allah and the Party of His Messenger and whoever turns away 
from him will have a two-month security respite.2 

These practices and decisions of the Prophet (ṣ) confirm 
that from the beginning of his mission, he had been in pursuit of 

                                                 
1 See, for example, Muḥammad Ḥamîd Allâh, Al-Wathâ�iq as-Siyâsiyyah and 
�Alî Aḥmadî, Makâtib ar-Rasûl. 
2 Makâtib ar-Rasûl, vol. 1, p. 144. 
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setting up a strong government through which to administer the 
universal laws of Islam in all facets of life.  

Do such actions like forging pacts with active groups and 
tribes, organizing a strong army, dispatching ambassadors to 
different countries, warning kings and rulers and communicating 
with them, sending governors and rulers to cities and districts far 
and near, and the like have any other name than �politics� in the 

sense of managing and administering different aspects of 
society? 

In addition to the conduct of the Prophet (ṣ), the manner of 
the Four Caliphs, and in particular the way followed by the 
Commander of the Faithful �Alî ibn Abî Ṭâlib (�a) during his 
caliphate and rule in his treatment of the Shî�ah and the Sunnî is 
a testimony to the concordance of religion and politics. 

The scholars of both Islamic groups offer extensive proofs 
from the Book (Qur�an) and Sunnah to support the idea of the 
need for the establishment of government and management of 
the affairs of society. Here are some examples:  

In his book, Al-Aḥkâm as-Sulṭâniyyah, Abû�l-Ḥasan al-
Mâwardî says: 

ƨǇƢȈǇ ȁ ǺȇĈƾǳơ ƨǇơǂƷ Ŀ ƧĈȂƦĈǼǳơ ƨǧȐŬ ƨǟȂǓȂǷ ȍơƨǷƢǷ � 
�.ǝƢŦȍƢƥ ćƤƳơȁ ƨĈǷȋơ Ŀ Ƣđ ǵȂǬȇ Ǻŭ ƢǿƾǬǟ �ƢȈǻĈƾǳơ  

Imâmah has been laid to succeed the prophethood 
[nubuwwah] and to safeguard the religion and manage the 
affairs of this world, and pledging loyalty to the one who 
undertakes it is obligatory according to the consensus of the 
ummah.1 

                                                 
1 Abû�l-Ḥasan al-Mâwardî, Al-Aḥkâm as-Sulṭâniyyah (Egypt), �Bâb al-
Awwal,� p. 5.  
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This Muslim scholar, who is one of the renowned �ulamâ� of 
the Ahl as-Sunnah, presents both rational and religious proofs to 
support this idea. 

The following is his rational proof: 

�ŃƢǜĈƬǳơ ǺǷ ǶȀǠǼŻ ǶȈǟǄǳ ǶȈǴǈĈƬǳơ ǺǷ �ƔȐǬǠǳơ ǝƢƦǗ Ŀ Ƣŭ� 
ơȂǻƢǰǳ ƧȏȂǳơ ȏȂǳ ȁ �ǶǏƢƼĈƬǳơ ȁ ǝǃƢǼĈƬǳơ Ŀ ǶȀǼȈƥ ǲǐǨȇ ȁ 

�.śǟƢǔǷ ĆƴŷƢ  ȁ śǴǸȀǷ ȄǓȂǧ 
It is the nature of wise peple to follow a leader so that he may 
prevent them from oppressing one another and settle their 
problems at the time of dispute. And if it were not for the 
rulers, the people would have live in chaos like lose savages.1 

His religious proof is as follows: 

:ƐǲƳȁĈǄǟ ƅơ ǱƢǫ ȇĈƾǳơ�Ǻ  Ŀ ǾĈȈǳȁ ńƛ ȋơǁȂǷ  ǒȇȂǨƬƥ ǝǂĈǌǳơ ƔƢƳ ǺǰÙǳȁ 
Ƃ ąǶƌǰǼĉǷ ƎǂąǷÈȋĞ ĉǳąȁƌƗăȁȆ  ƊǱȂĄǇċǂǳĞ ơȂĄǠȈĉǗƊƗăȁ ÈƅĞ ơȂĄǠȈĉǗƗ ơȂĄǼăǷơƔ ăǺȇĉǀōǳĞ ƢăȀČȇƊƘÙăȇ ƃ 

.ƢǼȈǴǟ ǹȁǂǷƢƬŭơ ƨĈǸƟȋơ Ƕǿ ȁ ƢǼȈǧ ǂǷȏơ ŅȁƗ ƨǟƢǗ ƢǼȈǴǟ ǑǂǨǧ 
But religious law is intended to entrust the affairs to a 
religious authority. God, the Honorable and Glorious, says: �O 

you who have faith! Obey Allah and obey the Apostle and 
those vested with authority among you.�2 Thus, God has made 
it incumbent upon us to obey those who are vested with 
authority and such people are our leaders and rulers.3 

Shaykh aṣ-Ṣadûq narrates on the authority of Faḍl ibn 
Shâdhân something attributed to Imâm �Alî ibn Mûsâ ar-Ridâ 
(�a). This sublime narration includes the Imâm�s words 

                                                 
1 Ibid. 
2 Sûrah an-Nisâ� 4:59. 
3 Abû�l-Ḥasan al-Mâwardî, Al-Aḥkâm as-Sulṭâniyyah (Egypt), �Bâb al-
Awwal,� p. 5. 
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regarding the necessity of establishing a government. Below is 
an excerpt from his speech: 

ȏƛ ơȂǋƢǟ ȁ ơȂǬƥ ǲǴŭơ ǺǷ ƨƐǴǷ ȏ ȁ ǩǂǨǳơ ǺǷ Ɔƨǫǂǧ ƾųȏ ƢĈǻơ� 
ǄŸ ǶǴǧ ƢȈǻĈƾǳơ ȁ ǺȇĈƾǳơ ǂǷƗ ǺǷ ǾǼǷ ǶŮ Ĉƾƥȏ Ƣŭ ǆȈƟǁ ȁ ǶĈȈǬƥ 
ǾǼǷ ǶŮ Ĉƾƥȏ ǾĈǻƗ ǶǴǠȇ Ƣŭ ǪǴŬơ ǭǂƬȇ ǹƗ ǶȈǰūơ ƨǸǰƷ Ŀ 

ȁ ǶȀƠȈǧ Ǿƥ ǹȂǸǈǬȇ ȁ ǶǿĈȁƾǟ Ǿƥ ǹȂǴƫƢǬȈǧ Ǿƥ ȏƛ ǶŮ ǵơȂǫȏȁ 
�.ǶǿȂǴǜǷ ǺǷ ǶȀŭƢǛ ǞǼŻ ȁ ǶȀƬǟƢŦ ǶȀƬǠŦ�ȁ  ĉǾƎƥ ǹȂǸȈǬȇ 

We do not find any group or community that has been able to 
survive without a ruler and leader because they need a ruler 
for managing both religious and worldly affairs. Thus, it is far 
beyond the wisdom of the Wise Lord to leave the people 
without a leader when He knows that they do need him and 
that they cannot exist without a ruler under whose supervision, 
they fight their enemies, divide the booties and spoils of war, 
perform their Friday and other congregational prayers, and 
who prevents the oppressors from oppressing the others.1 

If we want to expound on the traditions and analyze the 
various speeches of Muslim jurists [fuqahâ] from a juristic 
perspective we cannot do it in this short treatise, and we need a 
separate volume for this purpose.  

A comprehensive study of Islamic jurisprudence [fiqh] 
makes it clear that many religious laws cannot be implemented 
without the establishment of a government. 

Islam calls on us to take part in jihâd and defense, plead for 
justice against tyrants, protect the oppressed, implement ḥudûd2 
and ta�zîrât,3 enjoin good and forbid evil in a broad sense, form a 

                                                 
1 �Ilal ash-Sharâ�i�, vol. 9, bâb 182, p. 253. 
2 Hudûd is the plural form of h add which literally means a limit between two 
things. [Trans.] 
3 Ta�zîrât is the plural form of ta�zîr which literally means to reproach and to 
blame. While technically describing hadd and ta�zîr, Muhaqqiq al-Hillî said to 
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codified financial system, and safeguard the unity of the Muslim 
society. It is obvious that the mentioned objectives cannot be 
achieved without the establishment of a potent system and 
cohesive government because if we want to protect the sacred 
religion and defend the jurisdiction of Islam, we need an 
organized army, and the organization of such a strong army, in 
turn, requires the establishment of a powerful government that 
applies the Islamic precepts. In the same vein, implementing 
ḥudûd and ta�zîrât with the aim of performing the obligations, 
preventing crimes, regaining the rights for the oppressed from 
the oppressors and the other aforementioned objectives will not 
be accessible without a systematized and potent system and 
organization. Without such a system or organization, executing 
them will lead to chaos and tumult. 

Although according to Islam the proofs of the need of 
establishing a government are far more than what we have 
stated, it is clear from the mentioned proofs that religion and 
politics are inseparable and establishing an Islamic government 
on the basis of the values of the luminous Islamic law is 
indispensable and all of the Muslims of the world are responsible 
for achieving this goal.   
 
 

 

                                                                                                 
the effect: Whenever the punishment for a crime is specified by the sacred law, 
it is called hadd; for example, punishments for stealing, murder, etc. Whenever 
the punishment for a crime is not specified by the sacred law, it is called ta�zîr 
and its limit is entirely determined by the judge and competent jurist. See 
Shahid ath-Thânî, Sharh al-Lum�ah, �Kitâb al-Ḥudûd wa�t-Ta�zîrât�; 
Muhaqqiq al-Hillî, Kitâb al-Hudûd wa�t-Ta�zîrât. [Trans.] 
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Why do the Shî�ah regard the sons of �Alî ibn Abî Ṭâlib 
(�a) (Ḥasan and Ḥusayn (�a)) as the sons of the 
Messenger of Allah (ṣ)? 

 
  

     
Reply: A study of the exegesis [tafsîr], history and hadîth 

books will show that this idea is not accepted only by the Shî�ah 
but by almost all Muslim researchers from all Islamic groups. 

Now, let us consider this issue by citing evidences from the 
Glorious Qur�an, hadîths and statements of renowned 
commetators [mufassirûn]: 

In essence, the Holy Qur�an regards a person�s 
consanguineous children as his children. Also, it deems as his 
children (both male and female) those who are born from his 
children. 

In the Qur�an and the Sunnah, there are plenty of proofs 
substantiating this fact. Here are some of them: 

1. In the verse below, the Holy Qur�an considers Hadrat �Îsâ 

(Jesus) (�a) among the children of Ibrâhîm al-Khalîl (Abraham 

the Friend [of Allah]) (�a) whereas �Îsâ, the child of Maryam 
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(Mary) (�a), can be traced back to Hadrat Ibrâhîm (�a) through 
his mother: 

�ƃƊǳ�ƢăǼąƦăǿăȁăȁ�ăƽȁĄȁơăƽ�ĉǾĉƬċȇďǁƌƿ�ǺĉǷăȁ�ƌǲąƦƊǫ�ǺĉǷ�ƢăǼąȇăƾăǿ�ƢĆƷȂĄǻăȁ�ƢăǼąȇăƾăǿ�ėȐƌǯ�ăƣȂƌǬąǠăȇăȁ�ăǩƢăƸąǇƎƛ�ĄǾ
�ƢċȇƎǂƊǯăǃăȁ�Ø�ăśƎǼÊǈąƸĄǸƒǳơ�ȅƎǄąƴăǻ�ăǮĉǳÙƊǀƊǯăȁ�ƊǹȁĄǁƢăǿăȁ�ÙȄăǇȂĄǷăȁ�ăǦĄǇȂĄȇăȁ�ăƣȂČȇƊƗăȁ�ƊǹƢăǸąȈƊǴĄǇăȁ

ÙȄăǈȈĉǟăȁ�ÙȄăȈąƸăȇăȁ��Ƃ 

�And We gave him (Abraham) Isaac and Jacob and 
guided each of them. And Noah We had guided before, 
and from his (Abraham�s) offspring, David and 

Solomon, and Job, Joseph, Moses and Aaron�thus do 
We reward the virtuous�and Zechariah, John and 
Jesus.�1 

Muslim scholars regard the stated verse as a clear proof that 
Imâm al-Ḥasan and Imâm al-Ḥusayn (�a) are children of the 
Messenger of Allah (ṣ) as well as his offspring. 

Below is one of the instances: 
Jalâl ad-Dîn as-Suyûṭî narrates: 

Ǻǈūơ ƐǹƗ ǶǟǄƫ ƗǮĈǻ  řǤǴƥ :ǱƢǬǧ ǂǸǠȇ Ǻƥ ÙŜŹ ńƛ ĈƴūơƱƢ  ǲǇǁƗ� 
ǽƾš � ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � œĈǼǳơ ƨĈȇĈǁƿ ǺǷ śǈūơ ȁ 

ƗǂǬƫ ƪǈǳƗ :ǱƢǫ ǽƾƳƗ�  ǶǴǧ ǽǂƻƕ ńƛ ǾǳĈȁƗ ǺǷ ǾƫƗǂǫ ƾǫ ȁ ƅơ ƣƢƬǯ Ŀ 

�ÙȄǈȈǟ ȁ ÙŜŹ ȁ ǢǴƥ ÙȄĈƬƷ ăǺÙăǸȈƊǴĄǇăȁ ăƽơăƽȁĄȁ  ĉǾĉƬċȇďǁƌƿ ǺĉǷăȁ : ȋơǵƢǠǻ  ƧǁȂǇ  

�.ƪǫƾǏ :ǱƢǫ �ƣƗ Ǿǳ ǆȈǳ ȁ ƛǶȈǿơǂƥ  ĈǁƿƨĈȇ  ǺǷ ÙȄǈȈǟ ǆȈǳƗ :ǱƢǫ .ÙȄǴƥ :ǱƢǫ 
One day, Ḥajjâj (ibn Yûsuf) ordered that Yaḥyâ ibn 

Ya�mur should be brought and when he saw him he said to 
him: �I have been told that you opine that al-Ḥasan and al-
Ḥusayn are the children and offspring of the Prophet (ṣ) and 
you say that you have found this in the Book of Allah whereas 

                                                 
1 Sûrah al-An�âm 6:84-85. 
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I have read the Qur�an from the beginning to the end but I 
have not found such a thing.� 

Yaḥyâ asked: �Have you not read this verse in Sûrah al-
An�am: �and from his (Abraham�s) offspring, David and 
Solomon� and continued up to, �and John and Jesus�?� He 

replied: �Yes, I have.� 
Yaḥyâ asked: �In this Qur�anic verse, has Jesus not been 

considered among the offspring of Abraham eventhough 
Abraham was not his father [and Jesus can be traced back to 
Abraham through his mother (Mary)]?� Ḥajjâj said: �You are 

correct.�1 

From the aggregate of the quoted verses and the words of 
Qur�an exegetes, it becomes obvious that not only the Shî�ah but 

in fact all Muslim scholars regard Imâm al-Ḥasan and Imâm al-
Ḥusayn (�a) as the children and offspring of the Messenger of 
Allah (ṣ). 

2. One of the explicit verses of the Qur�an which testifies to 

the truthfulness of the said view is the verse of imprecation 
[âyah al-mubâhilah] in Sûrah Âl �Imrân. Below is the verse 
along with the exegetes� notes: 

ƃ��ąǶƌǯƔƢăǼąƥƊƗăȁ�ƢăǻƔƢăǼąƥƊƗ�Ąǝąƾăǻ�ƒơąȂƊǳƢăǠăƫ�ƒǲƌǬƊǧ�ƎǶƒǴĉǠƒǳơ�ăǺĉǷ�ăǭƔƢăƳ�ƢăǷ�ĉƾąǠăƥ�ǺĉǷ�ĉǾȈĉǧ�ăǮċƳƖăƷ�ąǺăǸƊǧ
ĉƿƢƊǰƒǳơ�ȄƊǴăǟ�ĉǾƐǴǳơ�ƌƨăǼąǠōǳ�ǲăǠąƴăǼƊǧ�ƒǲƎȀăƬąƦăǻ�ċǶƌƯ�ąǶƌǰăǈƌǨǻƊƗȁ�ƢăǼăǈƌǨǻƊƗăȁ�ąǶƌǯƔƢăǈƎǻăȁ�ƢăǻƔƢăǈƎǻăȁƂ�ăśƎƥ 

�Should anyone argue with you concerning him, after 

the knowledge that has come to you, say, �Come! Let us 
call our sons and your sons, our women and your 
women, our selves and your selves, then let us pray 
earnestly and call down Allah�s curse upon the liars�.�2 

Exegetes say: The stated verse which is known as the verse 
of mubâhilah tells about the debate of the Holy Prophet (ṣ) with 
                                                 
1 Ad-Durr al-Manthûr (Beirut), vol. 3, p. 28, the commentary of the said verse 
in Sûrah al-An�âm. 
2 Sûrah Âl �Imrân 3:61. 
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the chiefs of the Christians of Najrân after their expression of 

obstinacy. By a Divine command, the Prophet went out along 
with �Alî ibn Abî Ṭâlib, Fâṭimah az-Zahrâ, and Imâm al-Ḥasan 
and Imâm al-Ḥusayn (�a) with the aim of imprecation. When the 
chiefs of the Christians noticed the behavior of the Prophet and 
the Ahl al-Bayt (�a), fear struck in their hearts and they asked the 
Messenger of Allah (ṣ) to reconsider his decision to imprecate 
and curse them. The Prophet (�a) accepted their suggestion and 
at the end they agreed to forge a pact. 

Since both the Shî�ah and Sunnî scholars have consensus of 

opinion on the fact that on the day of mubâhilah, the 
Commander of the Faithful (�Alî) (�a), Fâṭimah az-Zahrâ, and 

Imâm al-Ḥasan and Imâm al-Ḥusayn (�a) were with the Prophet 
(ṣ), it becomes very clear that when the Mesenger of Allah (ṣ) 
said �abnâ�anâ� [our sons] he meant Imâm al-Ḥasan and Imâm 

al-Ḥusayn (�a). And as such, it becomes clear that in this verse 
al-Ḥasan and al-Ḥusayn are considered the Holy Prophet�s (ṣ) 
sons. 

It is necessary to note that after narrating many ḥadîths 
pertaining to the verse of mubâhilah, exegetes testify to the 
validity of this view. Here are some examples: 

a. Jalâl ad-Dîn as-Suyûṭî narrates on the authority of 
Ḥâkim, Ibn Marûdiyyah and Abû Na�îm from Jâbir ibn �Abd 
Allâh (al-Anṣârî): 

� ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƅơ ǱȂǇǁ :ƢǼǈǨǻƗ� 
�.ƨǸǗƢǧ : ƔƢǈǻƢǻ  ȁ śǈūơ ȁ Ǻǈūơ :ƢǻƔƢǼƥƗ ȁ ǴǟËĈȆ  ȁ 

��Anfusanâ� [our selves] means the Messenger of Allah (ṣ) 
and �Alî ibn Abî Ṭâlib, �abnâ�nâ� [our sons] means al-Ḥasan 
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and al-Ḥusayn, and �nisâ�nâ� [our women] refers to 

Fâṭimah.�1 

b. In his exegesis [tafsîr], Fakhr ad-Dîn ar-Râzî mentions the 
said verse and says: 

�.Ʈȇƾūơ ȁ ŚǈǨƬǳơ ǲǿƗ śƥ ƢȀƬƸǏ ÙȄǴǟ ǪǨĈƬŭƢǯ ƨȇơȁǂǳơ ǽǀǿ ƐǹƗ ǶǴǟơȁ� 

�Know that this tradition is an example of ḥadîth on 
whose authenticity the mufassirûn and muḥaddithûn 
have consensus of opinion.�2 

Then, he says: 

ȁ Ǻǈūơ ƐǹƗ ȄǴǟ ƨƐǳơƽ ƨȇȉơ ǽǀǿ :ƨǠƥơĈǂǳơ ƨǳƘǈŭơ� 
� ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƅơ ǱȂǇǁ Ĉřƥƛ ƢǻƢǯ  śǈūơ 
�.ǾĈȈǼƥƛ ǹȂǰȇ ǹƗ ƤƳȂǧ śǈūơ ȁ Ǻǈūơ Ƣǟƾǧ ƗǽƔƢǼƥ  ơȂǟƾȇ ǹƗ ƾǟȁ 

�The fourth issue: The said verse testifies to the fact that al-
Ḥasan and al-Ḥusayn (�a) were sons of the Messenger of 
Allah (ṣ) because when he was asked to call his �sons�, he 
called al-Ḥasan and al-Ḥusayn (�a).�3 

c. In his exegesis, Abû �Abd Allâh al-Qurṭubî states: 

�.ơƔƢǼƥƗ ǹȂĈǸǈȇ ƢǼƦǳơƩ  ƔƢǼƥơ ƐǹƗ ÙȄǴǟ ǲȈǳƽ [ƢǻƔƢǼƥƗ]� 

��Abnâ�nâ� [our sons] (in the stated verse) testifies to 

the fact that the sons of one�s daughter are considered 
that one�s sons.�4 

                                                 
1 Ad-Durr al-Manthûr (Beirut), vol. 2, p. 39, the end of the commentary of the 
verse under discussion. 
2 Tafsîr Mafâtîḥ al-Ghayb (Egypt, 1308 AH), vol. 2, p. 488. 
3 Ibid. 
4 Al-Jâmi� Li Aḥkâm al-Qur�ân (Beirut), vol. 4, p. 104. 
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3. The Messenger of Allah�s (ṣ) words are a vivid proof that 
Imâm al-Hasan and Imâm al-Husayn (�a) are sons of the Prophet 
(ṣ). 

Here are two examples of his sayings: 
a. The Messenger of Allah (ṣ) thus says concerning al-

Hasan and al-Husayn (�a): 

�.řĈƦƷƗ ƾǬǧ ƢǸȀĈƦƷƗ ǺǷ ƢǼƥƛȅ  ǹơǀǿ� 

�These two are my sons. He who loves them loves me.�
1 

b. Pointing to Imâm al-Hasan and Imâm al-Husayn (�a), the 
Holy Prophet (ṣ) also says: 

�.ƢȈǻĈƾǳơ ǺǷ ŕǻƢŹǁ Ǻȇǀǿ ƗĈřƥ  ƛƐǹ � 

�Verily, these two sons of mine are my bunch of sweet 
basil in this world.�2  

 
 



                                                 
1 Ibn �Asâkir, Târîkh Madînah Dimashq (Beirut, 1400 AH), p. 59, ḥadîth 106. 
2 Ibid., p. 62, ḥadîth 112. 
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Why do the Shî�ah believe that caliphate [khilâfah] is a 
matter of appointment [tanṣîṣî]? 

 
  

     
Reply: It is clear that the sacred religion of Islam is a 

universal and eternal creed and while alive, the Holy Prophet (ṣ) 
had the responsibility of leading the people, and after his 
departure, this responsibility had to be delegated to the most 
appropriate individual of the ummah. 

There are two views concerning the question whether the 
station of leadership after the Prophet (ṣ) is a tanṣîṣî one (in 
the sense that it is determined by the order of the Lord of the 
worlds and stipulation of the Messenger of Allah (ṣ)) or it is an 
electoral position. The Shî�ah believe that the station of 

leadership is a tanṣîṣî position and the successor of the Prophet 
(ṣ) has to be appointed by God, whereas the Ahl as-Sunnah 
believe that this station is an electoral position and that the 
ummah should elect the individual who administers the affairs of 
the country after the Prophet (ṣ). 
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Social considerations which testify to the belief that caliphate 
is a matter of appointment [tanṣîṣî] 

The Shî�ah scholars introduce many reasons in their books of 
beliefs about the idea of the need for appointment as a condition 
for holding the position of caliphate. We can, however, make an 
analysis of the circumstances prevailing during the period of 
apostleship [risâlah] in order to testify to the validity of the 
Shî�ah view. 

A study of Islam�s foreign and domestic policies in the 
lifetime of the Prophet (ṣ) will warrant that the successor of the 
Prophet (ṣ) had to be designated by God through the Prophet 
(ṣ) himself because the Muslim society was always under the 
threat of three challenges (Byzantium Empire, Persian Empire 
and the hypocrites [munâfiqûn]). The interests of the ummah also 
dictated that the Prophet (ṣ) would appoint a political leader to 
ensure the unity of the entire ummah and enable it to stand 
against the foreign enemy and leave no way for the enemy�s 
infiltration and dominance, which might be exacerbated by 
internal disputes. 

Further explanation  
The Byzantine Empire represented one side of the dangerous 

triangle. This great power, which was at the north of the Arabian 
Peninsula concerned the Prophet (ṣ) till the last moment of his 
life. 

The first military encounter of the Muslims with the 
Christian army of Byzantine was in 8 AH in Palestine. This 
encounter ended in a sorrowful defeat of the Muslim army and 
the killing of three commanders: Ja�far ibn Abî Ṭâlib aṭ-
Ṭayyâr, Zayd ibn Ḥârithah and �Abd Allâh ibn Rawâḥah. 

The withdrawal of the army of Islam in the fight against the 
army of kufr gave courage to the army of Caesar to think that 
one day the Islamic capital would be under his control. For this 
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reason, in 9 AH the Prophet (ṣ) moved with a huge and 
equipped army toward the coasts of Shâm1 so as to personally 
conduct every military activity. In this journey which was full of 
difficulties and vicissitudes, the army of Islam was able to regain 
its former glory and revive its political status. 

This victory did not convince the Prophet (ṣ) and a few days 
after his ailment, he decided to send an army under the command 
of Usâmah ibn Zayd to the coasts of Shâm. 

The second side of the challenging triangle was the King of 
Persia. Out of rage, Khosroe of Persia tore the letter sent to him 
by the Prophet (ṣ) and insultingly dismissed his envoy. Khosroe 
wrote to his governor in Yemen a letter in which he ordered him 
to capture the Prophet (ṣ) and threatened to kill him if he 
refused.  

Although Khosroe Pervez, the King of Persia, died in the 
lifetime of the Prophet (ṣ), the issue of independence of the 
territory of Yemen, which was one of the Persian colonies for 
long time, was not away from the perspective of the Persian 
Sassanid kings. Arrogance and conceit would never allow the 
Sassanid statesmen to tolerate the existence of such a power. 

The third side of the challenging triangle was the threat of 
the group of hypocrites [munâfiqûn], who formed a fifth column 
in the midst of Muslim comunity, and were always busy creating 
discord and intended to kill the Prophet (ṣ) en route from Tabûk 

to Medina. The hypocrites whispered to themselves that the 
Islamic movement would come to an end and everybody would 
be relieved.2 

The destructive power of the hypocrites was so dangerous 
that the Qur�an has referred to it in many sûrahs such as in Âl 

                                                 
1 Shâm or Shâmât: until five centuries ago, included Syria of today, Lebanon 

and parts of Jordan and Palestine. [Trans.] 
2 Sûrah at-Tûr 52:30: �Do they say, �[He is] a poet, for whom we await a fatal 

accident�?� 
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�Imrân (3), An-Nisâ� (4), Al-Mâ�idah (5), Al-Anfâl (8), At-
Tawbah (9), Al-�Ankabût (29), Al-Aḥzâb (33), Muḥammad (47), 
Al-Fatḥ (48), Al-Ḥadîd (57), Al-Mujâdilah (58), Al-Ḥashr (59), 
and Al-Munâfiqûn (63).1  

With the existence of such enemies who were lying in 
ambush for Islam, is it appropriate to assume that the Prophet of 
Islam (ṣ) had not designated a successor for the political and 
religious leadership of the nascent Islamic community?  

Social reckonings indicate that the Prophet (ṣ) must have 
designated a chief and leader in order to prevent any kind of 
discord after his death and ensure Islamic unity by creating a 
firm and strong line of defense. Preventing any bad and 
unpleasant incident and avoiding the possibility that, after the 
demise of the Holy Prophet (ṣ), every group would say, �The 

emir must be from us,� would not be without designating a 
leader. 

These social considerations are clear indications to the 
validity and soundness of the idea that the position of leadership 
after the Prophet (ṣ) is a matter of appointment. 

The evidence of the sayings of the Messenger of Allah (ṣ) 
On the basis of this social context and other aspects, the 

Prophet (ṣ) kept reminding of the idea of succession from the 
early days of his mission till the last moments of his life. And he 
(ṣ) designated his successor at the commencement of his 
mission�on the occasion of publicizing his prophethood to his 
relatives�as well as at the last days of his life�during the 
return journey from the Farewell Pilgrimage [ḥajj al-widâ�] at 
Ghadîr Khumm�and in different phases of his life. We have 
introduced three well-based instances of these sayings in reply to 
the question: �Why is �Alî ibn Abî Ṭâlib (�a) the waṣî [executor 
of will] and successor of the Prophet (ṣ)?� along with references 
                                                 
1 Excerpted from Prof. Ja�far Subḥânî�s Furûgh-e Abadiyyat. 
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from the books of Muslim scholars and muḥaddithûn which 
confirm this idea. 

By taking into account the aforementioned social 
considerations of the early period of Islam and the sayings of the 
Messenger of Allah (ṣ) regarding the designation of the 
Commander of the Faithful (�Alî) (�a) as his successor, we 
realize the necessity of the idea that the position of caliphate is 
conditional upon appointment.  
 
 


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 
 

 
 

Is to swear by other than God regarded as a kind of 
polytheism? 

 
  

     
Reply: The interpretation of the words �monotheism� 

[tawḥîd] and �polytheism� [shirk] must be in consistency with 
the Qur�an and the Sunnah of the Prophet (ṣ) because the 
Glorious Qur�an and the conduct of the Messenger of Allah (ṣ) 
are the most valuable criteria for distinguishing the truth from 
falsehood as well as monotheism from polytheism.  

Given this, every thought and behavior approved by the 
awakened and unbiased conscience should be assessed according 
to the touchstone of the logic of revelation and conduct of the 
Holy Prophet (ṣ). 

The following are solid proofs which the Qur�an and the 

Sunnah introduced about the permissibility of swearing by other 
than God: 

1. In the eternal verses of the Glorious Qur�an we find 
examples of swearing by prolific creatures such as the �life of 

the Prophet�, �soul of man�, �pen� which are manifestations of 
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writing, �sun�, �moon�, �star�, �day and night�, �heaven and 
earth�, �time�, and �mountains and sea�. We shall cite some of 

these verses: 
a. 

Ƃ ƊǹąȂĄȀăǸąǠăȇ ąǶƎȀĉƫăǂƒǰăǇ ȄĉǨƊǳ ąǶĄȀċǻƎƛ ăǭĄǂąǸăǠƊǳ ƃ 

�By your life, they were bewildered in their 

drunkenness.�1 

b. 

�ƃƢăǿƢƊǴăƫ�ơƊƿƎƛ�ƎǂăǸƊǬƒǳơăȁ�Ø�ƢăǿƢăƸĄǓăȁ�ƎǆąǸċǌǳơăȁ��ØƢăǿƢōǴăƳ�ơƊƿƎƛ�ƎǁƢăȀċǼǳơăȁ��ØƢăǿƢăǌąǤăȇ�ơƊƿƎƛ�ƎǲąȈōǴǳơăȁ��Ø
�ƢăǷăȁ�ƔƢăǸċǈǳơăȁƢăǿƢăƸƊǗ�ƢăǷăȁ�ƎǑąǁƊƘƒǳơăȁ�Ø�ƢăǿƢăǼăƥ��ØƢăǿơċȂăǇ�ƢăǷăȁ�ƉǆƒǨăǻăȁ��Ø�ƢăǿăǁȂĄƴƌǧ�ƢăȀăǸăȀƒǳƊƘƊǧ

ƢăǿơăȂƒǬăƫăȁ��Ƃ 

�By the sun and her forenoon splendor, by the moon 

when he follows her, by the day when it reveals her, by 
the night when it covers her, by the sky and Him who 
built it, by the earth and Him who spread it, by the soul 
and Him who fashioned it, and inspired it with 
[discernment between] its virtues and vices.�2 

c. 

Ƃ ÙȃăȂăǿ ơƊƿƎƛ ƎǶąƴċǼǳĞăȁ ƃ 

�By the star when it sets.�
3 

d. 

Ƃ ƊǹȁĄǂƌǘąǈăȇ ƢăǷăȁ ƊǴƊǬƒǳĞăȁƎǶ  ǹƱ  ƃ  

�Nûn. By the Pen and what they write.�
1 

                                                 
1 Sûrah al-Ḥijr 15:72.  
2 Sûrah ash-Shams 91:1-8. 
3 Sûrah an-Najm 53:1. 
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e. 

Ƃ ƉǂąǈĄƻ ȄĉǨƊǳ ăǺÙăǈǻÊȍĞ ōǹƎƛ Ø ƎǂąǐăǠƒǳĞăȁ ƃ 

�By Time! Indeed man is at a loss.�
2 

f.  

Ƃ Ɖǂąǌăǟ ƉǱƢăȈƊǳăȁ Ø ƎǂąƴƊǨƒǳĞăȁ ƃ 

�By the Dawn, by the ten nights.�
3 

g. 

ƃ�Ȇĉǧ�Ø�ƉǁȂƌǘąǈċǷ�ƉƣƢăƬĉǯăȁ�Ø�ƎǁȂŎǘǳơăȁ�ƉǁȂĄǌǼċǷ�Ęǩăǁ�Ø�ƎǁȂĄǸąǠăǸƒǳơ�ĉƪąȈăƦƒǳơăȁ�Ø��ĉǦƒǬċǈǳơăȁ
ƎǝȂƌǧąǂăǸƒǳơ�Ø�Ƃ�ƎǁȂĄƴąǈăǸƒǳơ�ƎǂąƸăƦƒǳơăȁ� 

�By the Mount [Sinai], by the Book inscribed on an 

unrolled parchment; by the House greatly frequented; by 
the vault raised high, by the surging sea.�4 

Similarly, swearing by the manifestations of the world of 
creation can also be noticed in Sûrahs Mursalât (77), an-Nâzi�ât 
(79), al-Burûj (85), aṭ-Ṭâriq (86), al-Balad (90), aḍ-Ḍuḥâ 
(93), and at-Tîn (95). 

There is no doubt that if swearing by other than God is 
tantamount to polytheism and associating partners to God, the 
Holy Qur�an which is the charter of monotheism and unity of 

God would not have resorted to it, and if such a way of swearing 
is exclusive to God, the verses of the Qur�an would have warned 
people from doing so lest they should commit mistakes. 

                                                                                                 
1 Sûrah al-Qalam 68:1. 
2 Sûrah al-�Aṣr 103:1-2. 
3 Sûrah al-Fajr 89:1-2. 
4 Sûrah aṭ-Ṭûr 52:1-6. 
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2. All Muslims of the world regard the Holy Prophet (ṣ) as 
their model and consider his conduct and behavior as the 
criterion for distinguishing right from wrong. 

Muslim scholars and compilers of Ṣaḥîḥs and Musnads 
have mentioned so many instances of the Holy Prophet�s (ṣ) 
swearing by other than God. 

In his Musnad, Aḥmad ibn Ḥanbal, the chief of the 
Ḥanbalîs, thus narrates from the Messenger of Allah (ṣ): 

�.ƪǰǈƫ ǹƗ ǺǷ ćŚƻ ƉǂǰǼǷ Ǻǟ ÙȄȀǼƫ ȁ ĊǥȁǂǠŠ ƫƬǶƐǴǰ  ǹȋ ǂǸǠǴǧȅ � 

�By my life! If you would enjoin good and forbid evil, it 
will be better than keeping silent.�1 

In his Ṣaḥîḥ, which the Ahl as-Sunnah consider one of the 
six authentic compilations of ḥadîth, Muslim ibn al-Ḥajjâj 
states: 

� ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � œĈǼǳơ ńƛ ǲƳǁ ƔƢƳ� 
ǮȈƥƗ ȁ ƢǷƗ :ǱƢǬǧ Ɨ�ơĆǂƳ  ǶǜǟƗ ƨǫƾĈǐǳơ ĈȃƗ ƅơ ǱȂǇǁ Ƣȇ ǱƢǬǧ 

�.ƔƢǬƦǳơ ǲĈǷƘƫ ȁ ǳơǂǬǨ  Ȅǌţ ƶȈƸǋ ƶȈƸǏ ƪǻƗ ȁ ǩĈƾǐƫ ǹƗ ǾĈǻƢƦǼƬǳ 
There came a person to the Prophet (ṣ) and asked the 
Messenger of Allah: �Which charity is the most rewarding?� 
He said: �By your father, it is the charity which you give in a 
state when you are healthy and close-fisted, haunted by fear of 
poverty, and hoping to live (as rich).�2 

How can those who consider a great part of global Muslims 
as polytheists because they believe that it is permissible to swear 

                                                 
1 Musnad Aḥmad ibn Ḥanbal, vol. 5, pp. 224-225, a ḥadîth by Bashîr ibn 

Khaṣâṣiyyah as-Sadûsî. 
2 Ṣâḥîḥ Muslim (Egypt), part 3, �Kitâb az-Zakâh,� �Bâb Bayân an Afḍal aṣ-
Ṣadaqah, Ṣadaqah aṣ-Ṣaḥîḥ ash-Shaḥîḥ,� pp. 93-94. 

Abdul-Hamid Siddiqui (trans.), Ṣâḥîḥ Muslim (English Translation), vol. 1, 
chap. 29, ḥadîth 2251. 
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by other than God justify this explicit act of the Prophet (ṣ) (i.e., 
swearing by a person�s father)? 

3. Apart from the Book of God and the Sunnah of the 
Prophet (ṣ), the conduct of the close Companions of the 
Messenger of Allah (ṣ) also proves the permissibility of 
swearing by other than God. 

In many parts of his sublime speeches, �Alî ibn Abî Ṭâlib 
(�a) swear by his life when he says: 

�.ƢƆǧƢǠǓƗ ƾǠƥȅ  ǺǷ ǾȈĈƬǳơ Ƕǰǳ ĈǺǨĈǠǔȈǳ ǂǸǠǳȁȅ � 

�By my life! After me your wandering about shall be 
multiplied.�1 

In another place, he (�a) says: 

�.ǮǻȂƦǴǘȇ ƉǲȈǴǫ Ǻǟ ǶȀĈǼǧǂǠƬǳ ǮǫƢǬǋ ȁ ĈȈǣǮ  Ǻǟ ǝŗƫ Ń ǹȍ ǂǸǠǳȁȅ � 

�By my life, if you do not refrain from hypocrisy, 
avarice and your rebellious activities, they will soon be 
known to you.�2 

All these traditions and reports show clearly that no ijtihâd 
or exigency can be valid, and no other argument can denigrate 
the position of God in the Glorious Qur�an, the conduct of the 

Holy Prophet (ṣ) or the conduct his close companions like the 
Commander of the Faithful (�Alî) (�a) if it accuses them of 
polytheism and associating partners with God.  

Conclusion  
From the aggregate of the stated proofs, it is evident that 

from the perspective of the Book of God, the Sunnah of the 

                                                 
1 Nahj al-Balâghah (Muḥammad �Abduh), Sermon 161. 
2 Nahj al-Balâghah (Muḥammad �Abduh), Letter 9. For more information 
about other cases, see Sermons 168, 182 and 187, and Letters 6 and 54. 
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Prophet (�a) and conduct of the believers the legitimacy of 
swearing by other than God is an indisputable principle, and it 
has no contradiction with monotheism and the unity of God. 

Therefore, if the outward meaning of the traditions opposes 
that which has been confirmed by decisive proofs, it must be 
justified and interpreted according to this indisputable principle 
which is derived from the Qur�an and traditions. 

Some people cite an ambiguous tradition which is as 
follows: 

ǶǯƢȀǼȇ ƅơ Ɛǹƛ ǱƢǬǧ ĺƗ ȁ :ǱȂǬȇ Ȃǿ ȁ ǂǸǟ Ǟũ ƅơ ǱȂǇǁ ƛƐǹ  

.ƪǰǈȇ ȁƗ ƅƢƥ ǦǴƸȈǴǧ ƢƆǨǳƢƷ ǹƢǯ ǺǷ ȁ ǶǰƟƢƥƖƥ ơȂǨǴŢ ǹƗ 
Verily, the Messenger of Allah (ṣ) heard �Umar swearing by 
his father. Upon hearing this he said: �Verily, God has 
prohibited you from swearing by your father, and when one 
wants to swear one should either swear to God or keep 
silent.�1 

Although this ḥadîth cannot challenge the Qur�anic verses 
and explicit traditions that consider swearing by other than God 
as permissible, it must, for the sake of reconciling it and the 
mentioned verses and tradition, be said that the Prophet�s 

prohibition of �Umar�s swearing by his father and forbidding 
similar people from swearing by their fathers is attributed to the 
fact that their fathers were idolaters and polytheists. And an 
infidel or idol-worshipping person is too unworthy to be an 
object of swearing.  
 
 



                                                 
1 Sunan al-Kubrâ, vol. 10, p. 29; Sunan an-Nisâ�î, vol. 7, pp. 4-5. 
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Is to resort to the divine saints [awliyâ�] for mediation 
[tawassul] regarded as polytheism [shirk] and 
tantamount to innovation in religion [bid�ah]? 

 
  

     
Reply: Tawassul means to resort to a sacred being for 

mediation with God. 
Ibn Manẓûr thus says in Lisân al-�Arab: 

�.ǾȈǴǟ ǾǨǘǠƫ ǂǏƕĊƧ  ƨǷǂŞ ǾȈǳƛ ƣĈǂǬƫ ơǀǰƥ ǾȈǳƛ ǲĈǇȂƫ� 

�If you resort to others for mediation; that is, respect and 
honor them, they will treat you tenderly.�1 

The Glorious Qur�an states: 

�ƃăȁ�ƊƨƊǴȈĉǇăȂƒǳơ�ĉǾȈƊǳƎƛ�ƒơȂĄǤăƬąƥơăȁ�ăǾƐǴǳơ�ƒơȂƌǬċƫơ�ƒơȂĄǼăǷƕ�ăǺȇĉǀōǳơ�ƢăȀČȇƊƗ�Ƣăȇ�ąǶƌǰōǴăǠƊǳ�ĉǾĉǴȈƎƦăǇ�Ȇĉǧ�ƒơȁĄƾĉǿƢăƳ
Ƃ�ƊǹȂĄƸĉǴƒǨĄƫ 

                                                 
1 Lisân al-�Arab, vol. 11, p. 724. 
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�O you who have faith! Be wary of Allah, and seek the 

means of recourse to Him, and wage jihâd in His way, 

so that you may be felicitous.�1 

In his Ṣiḥâḥ al-Lughah, Jawharî describes �wasîlah� 

[means] in this manner: 

�.ŚǤǳơ ńƛ Ǿƥ ƣĈǂǬƬȇ ƢǷ ƨǴȈǇȂǳơ� 

�Wasîlah [means] is something through which one seeks 
nearness to another.� 

Therefore, a valuable being to which we resort for mediation 
may be meritorious deeds and sincere worship of God which 
bring us near to the Lord of the worlds, or a prolific person who 
enjoys a special station and esteem in the sight of God, the 
Exalted. 

Types of tawassul 
Tawassul can be divided into three types: 
1. Tawassul by performing righteous deeds, as stated by Jalâl 

ad-Dîn as-Suyûṭî who expounds on the noble verse,  

Ƃ ƊƨƊǴȈĉǇăȂƒǳĞ ĉǾąȈƊǳƎƛ ơȂĄǤăƬąƥĞăȁ ƃ 

�And seek the means of recourse to Him�: 

ńƢǠƫ�  ǾǳȂǫ Ŀ ƧƽƢƬǫ Ǻǟ 
.ǾȈǓǂȇ ƢŠ ǲǸǠǳơ ȁ ǾƬǟƢǘƥ ƅơ ńƛ ơȂƥǂǬƫ :ǱƢǫ Ƃ ƊƨƊǴȈĉǇăȂƒǳĞ ĉǾąȈƊǳƎƛ ơȂĄǤăƬąƥĞăȁ ƃ 

 �Qatâdah said concerning the verse, �And seek the 
means of recourse to Him�: Seeking nearness to God by 
obeying Him and doing that which pleases Him.�2 

                                                 
1 Sûrah al-Mâ�idah 5:35. 
2 Ad-Durr al-Manthûr (Beirut), vol. 2, p. 280, under the stated verse. 
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2. Tawassul through the supplication of meritorious servants 
(of God), as the Holy Qur�an recounts in the tongue of the 

brothers of Yûsuf (Joseph) (�a): 

�ƃĄǾċǻƎƛ�ăȆďƥăǁ�ąǶƌǰƊǳ�ĄǂĉǨąǤăƬąǇƊƗ�ăǥąȂăǇ�ƊǱƢƊǫ�Ø�ăśĉƠĉǗƢăƻ�ƢċǼƌǯ�ƢċǻƎƛ�ƢăǼăƥȂĄǻƌƿ�ƢăǼƊǳ�ąǂĉǨąǤăƬąǇơ�ƢăǻƢăƥƊƗ�Ƣăȇ�ƒơȂƌǳƢƊǫ�ăȂĄǿ�
Ƃ�ĄǶȈĉƷċǂǳơ�ĄǁȂƌǨăǤƒǳơ 

�They said, �Father! Plead [with Allah] for forgiveness 

of our sins! We have indeed been erring�. He said, �I 

shall plead with my Lord to forgive you; indeed He is the 
All-forgiving, the All-merciful�.�1 

It is evident from the quoted verse that the sons of Ya�qûb 

(Jacob) (�a) had sought the means of recourse to Him through 
supplication, regarding this act as means of attaining forgiveness. 
Besides, Hadrat Ya�qûb (�a) did not refuse their offer but 
promised to pray for the forgiveness of their sins.  

3. Tawassul through spiritually dignified personages who 
enjoy special station and honor in the sight of God with the aim 
of seeking divine proximity. 

Now, we shall review the proofs of hadîths and behavior of 
the Companions of the Messenger of Allah (ṣ) and great figures 
of Islam: 

1. Aḥmad ibn Ḥanbal thus narrates in his Musnad on the 
authority of �Uthmân ibn Ḥunayf: 

� ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � œĈǼǳơ ȄƫƗ ǂǐƦǳơ ǂȇǂǓ ȐƳǁ Ɛǹƛ� 
ǹƛ ȁ Ǯǳ ƩȂǟƽ ƪƠǋ ǹƛ :ǱƢǫ řȈǧƢǠȇ�  ǹƗ ƅơ ǝƽơ ǱƢǬǧ�   

ƘĈǓȂƬȇ ǹƗ ǽǂǷƘǧ .ǾǟƽƗ :ǱƢǬǧ �Śƻ ȂȀǧ ǭơƿ ƩǂĈƻƗ ƪƠǋ 

ňƛ ǶȀƐǴǳơ ƔƢǟĈƾǳơ�  ơǀđ Ȃǟƾȇ ȁ śƬǠǯǁ ƐǴǐȈǧȆ  ǾƟȂǓȁ ǈƸȈǧǺ  

ĈǻƛȆ  ƾĈǸŰ Ƣȇ ƨŧĈǂǳơ Ĉœǻ ƾĈǸŰ ǮĈȈƦǼƥ ǮȈǳƛ ǾĈƳȂƫơȁ ǮǴƠǇƗ  

                                                 
1 Sûrah Yûsuf 12:97-98. 
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�.ËƐĿ ǾǠǨǋ ǶȀƐǴǳơ Ņ ȄǔǬƬǧ �ǽǀǿ ŖƳƢƷ Ŀ ĈƥǁȆ  Ùńƛ Ǯƥ ƪȀĈƳȂƫ  
A blind man came to the Prophet (ṣ) and said: �Pray for me 
and ask God to cure me.� Upon hearing this he said: �I will 
pray for you if you want and if you like I will postpone it and 
the latter is better.� The blind man said: �Will you?� The Holy 
Prophet commanded him to perform ablution as perfectly as 
possible, to say two rak�ahs [cycles] of prayer and then 
supplicate with these words: �O God! I beseech You and turn 
to You through Muḥammad the Prophet of Mercy. O 
Muḥammad! I turn to my Lord through you to grant this 
request. O God! Let him be my intercessor.�1 

Indeed, this hadîth is considered acceptable by all 
muḥaddithûn so much so that after narrating the quoted hadîth 
Ḥâkim al-Nayshâbûrî describes it in his Mustadrak as an 
authentic [ṣaḥîḥ] hadîth while Ibn Mâjah who narrates it on 
the authority of Abû Isḥâq says: �This tradition is authentic.� In 

the book, Abwâb al-Ad�iyyah, Tirmidhî confirms the authenticity 

of this tradition. Also Muḥammad Nasîb ar-Rafâ�î says in At-
Tawassul ilâ Ḥaqîqah at-Tawassul: 

ĈȇǁȏƤ  ȁ ĈǮǋȐƥ ǾȈǧ ƪƦƯ ƾǫ ȁ �ǁȂȀǌǷ ȁ ƶȈƸǏ Ʈȇƾūơ ơǀǿ ǹƗ ĈǮǋȏ� 
�.Ǿǳ � ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ƔƢǟƾƥ ÙȄǸǟȋơ ǂǐƥ ƽơƾƫǁơ 

�There is no doubt that this hadîth is authentic and 
known� and it proves that through the supplication of 
the Messenger of Allah (ṣ) the blind man has regained 
his sight.�2 

                                                 
1 Musnad Aḥmad ibn Ḥanbal, vol. 4, �Part: Narrations of �Uthmân ibn 

Ḥunayf,� p. 138; Mustadrak al-Ḥâkim (Beirut), vol. 1, �Kitâb Ṣalâh at-
Taṭ awwa�,� p. 313; Sunan Ibn Mâjah (Dâr Aḥyâ� al-Kutub al-�Arabiyyah), 

vol. 1, p. 441; At-Tâj, vol. 1, p. 286; Jalâl ad-Dîn as-Suyûṭî, Al-Jâmi� aṣ-
Ṣaghîr, p. 59; Ibn Taymiyyah, At-Tawassul wa�l-Wasîlah (Beirut), p. 98. 
2 At-Tawaṣul ilâ Ḥaqîqah at-Tawassul (Beirut), p. 158. 
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This tradition clearly shows that tawassul through the Holy 
Prophet (ṣ), with the aim of fulfilling one�s need, is permissible. 
In fact, the Messenger of Allah (ṣ) commanded the blind man to 
pray in such manner and to supplicate the Lord of the worlds by 
seeking mediation to God through the Prophet (ṣ). This is the 
same type of tawassul as that of divine people and those who 
have proximity to God. 

2. Abû �Abd Allâh al-Bukhârî thus says in his Ṣaḥîḥ: 

ÙȄǬǈƬǇƛ ơȂǘƸǫ ơƿƛ ǹƢǯ ǾǼǟ ƅơ ȄǓǁ ƣƢƐǘŬơ Ǻƥ ǂǸǟ Ɛǹƛ� 
ƢǼĈȈƦǼƥ ǮȈǳƛ ǲĈǇȂƬǻ ƢĈǼǯ ƢĈǻƛ ĈǶȀƐǴǳƗ :ǱƢǬǧ ƤǴǘŭơ ƾƦǟ Ǻƥ ǅƢĈƦǠǳƢƥ 
�.ǹȂǬǈȈǧ ǱƢǫ�  .ƢǼǬǇƢǧ ƢǼĈȈƦǻ ĈǶǠƥ ǮȈǳƛ ǲĈǇȂƬǻ ƢĈǻƛ ȁ ƢǼȈǬǈƬǧ 

Every time there was draught, �Umar ibn al-Khaṭṭâb would 

pray for rain seeking mediation through �Abbâs ibn �Abd al-
Muṭṭalib (uncle of the Prophet) and say: �O God! We used 
to seek access to You through our Prophet and You would 
shower us and now, we seek access to You through the uncle 
of our Prophet to shower us. And they would be granted their 
need.�1 

3. The issue of tawassul through the saints of God was such 
common and prevalent that the Muslims of the early period of 
Islam used to refer to the Prophet (ṣ) as the mediator between 
them and God. 

Sawâd ibn Qârib recited a poem before the Holy Prophet (ṣ) 
and he thus said: 

ĄǽĄŚƊǣ Ĉƣǁ ȏ Ɛǹơ ĄƾăȀąǋƗ ȁ 
ƉƤĉǳƢǣ Ɛǲǯ ÙȄǴǟ ƈǹȂǷƘǷ ăǮĈǻƗ ȁ 

ĈȈǇȁƨǴ  śǴǇǂŭơ ÙŇƽƗ ǮĈǻơȁ 

                                                 
1 Ṣaḥîḥ al-Bukhâri (Egypt), vol. 2, �Kitâb al-Jum�ah,� �Bâb al-Istisqâ�,� p. 

27. 
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ȋơƤƟƢǗ  ȋơśǷǂǯ  Ǻƥ Ƣȇ ƅơ ńƛ 

And I bear witness that there is no god but Him and that you are 
indeed entrusted with all the hidden,  

And (I bear witness) that among the messengers, you�O son of 
the honorable and pure ones�are the nearest means [wasîlah] 

to God.1 

Albeit the Holy Prophet (ṣ) heard this poem from Suwâd 

ibn Qârib, he neither stopped him from reciting it nor accused 
him of polytheism [shirk] and innovation in religious beliefs 
[bid�ah]. 

In the two lines we quote below, Imâm ash-Shâfi�î also 

points to this fact: 

ŖǠȇǁƿ ËĈœĈǼǳơ Ǳƕ 
ŖǴȈǇȁ ǾȈǳƛ Ƕǿ 

Ɔơƾǣ ƗǘǟÙÙȆ  ƗǶđȂƳǁ  

ŖǨȈƸǏ śǸȈǳơ ƾȈƥȅ  

The progeny of the Prophet are my means [wasîlah] to God. 

I hope that I will for their sake be given my account-book in my 
right hand.2 

Although the transmitted traditions regarding the 
permissibility of tawassul through divine people are plenty, the 
traditions which we have mentioned testify to the permissibility 
of tawassul and its consistency with the Sunnah of the Prophet 
(ṣ), and the conduct of the Companions and great Muslim 
scholars, and they need no further comment. 

                                                 
1 Sayyid Aḥmad ibn Zaynî ad-Daḥlân, Ad-Durar as-Sunniyyah, p. 29, quoting 
from Ṭabrânî. 
2 Ibn Ḥajar al-�Asqalânî, Aṣ-Ṣawâ�iq al-Muḥriqah (Cairo), p. 178. 
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What have been stated proves the groundlessness of the 
claim of those who say that tawassul through the nearest ones to 
God is an act of polytheism and innovation in religion.  





 

QQuueessttiioonn  2266 
 
 
 

 

 
 

 
 

Is celebrating the birthday of the saints [awliyâ�] of God 
a kind of polytheism and innovation [bid�ah]? 

 
  

     
Reply: Although honoring the memory of meritorious 

servants of God by celebrating their birthday is an indisputable 
issue from the perspective of learned men, in a bid to remove 
any kind of doubt in this regard, we shall examine the proofs 
supporting its legitimacy.   

Holding ceremonies is a means of expressing love 
The Holy Qur�an invites the Muslims to love the Holy 

Prophet (ṣ) and his Ahl al-Bayt (�a): 

�ƃƊƗ�ĉǾąȈƊǴăǟ�ąǶƌǰƌǳƊƘąǇƊƗ�Ƣōǳ�ǲƌǫƂ�ÙȄăƥąǂƌǬƒǳơ�Ȇĉǧ�ƊƧċƽăȂăǸƒǳơ�ƢōǳƎƛ�ơĆǂąƳ 

�Say, I do not ask of you any reward for it except the 

affection for [my] relatives.�1 

                                                 
1 Sûrah ash-Shûrâ 42:23. 
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There is no doubt that holding a ceremony in 
commemoration of divine saints is a manifestation of the 
people�s love and affection to them, an act which is confirmed 
by the Holy Qur�an. 

Holding ceremonies is a way of paying tribute to the Prophet 
(ṣ) 

The Qur�an considers the act of honoring the station of the 
Messenger of Allah (ṣ) and helping him as a criterion for 
uprightness and felicity. 

�ƃ�ĄǶĄǿ�ăǮĉƠºƊǳąȁƌƗ�ĄǾăǠăǷ�ƊǱƎǄǻƌƗ�ăȅĉǀōǳơ�ăǁȂČǼǳơ�ƒơȂĄǠăƦċƫơăȁ�ĄǽȁĄǂăǐăǻăȁ�ĄǽȁĄǁċǄăǟăȁ�ĉǾƎƥ�ƒơȂĄǼăǷƕ�ăǺȇĉǀōǳƢƊǧ
Ƃ�ƊǹȂĄƸĉǴƒǨĄǸƒǳơ 

�Those who believe in him, honor him, and help him and 

follow the light that has been sent down with him, they 
are the felicitous.�1 

It is so evident from the quoted verse that honoring the 
Messenger of Allah (ṣ) is a wholesome and acceptable act from 
the viewpoint of Islam, and holding a ceremony, which refreshes 
the splendorous memory of the Prophet (ṣ) and hails his lofty 
station is something which pleases God. This verse mentions 
four attributes of the righteous: 

a. Faith: Ƃ ĉǾƎƥ ơȂĄǼăǷơÈƔ ăǺąȇĉǀōǳğƊǧ ƃ �Those who believe in him�; 

b. Following his light: Ƃ ĄǾăǠăǷ ƊǱƎǄǻƌƗ ăǺȇĉǀōǳĞ ăǁȂČǼǳĞ ơȂĄǠăƦċƫĞăȁ ƃ �And follow 

the light that has been sent down with him�; 
c. Helping him: Ƃ ĄǽȁĄǂăǐăǻăȁ ƃ �And help him�; and 

d. Honoring the station of the Prophet (ṣ): Ƃ ĄǽȁĄǁċǄăǟăȁ ƃ �And 

honor him�. 

                                                 
1 Sûrah al-A�râf 7:157. 
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Therefore, honoring and paying homage to the Prophet (ṣ) 
alongside faith, assisting him and following his orders, is an 
expedient affair, and commemorating the Holy Prophet (ṣ) 
corresponds to �honoring him�. 

Holding of ceremonies is the same as following and obeying 
God 

God hails the Holy Prophet (ṣ) in the Glorious Qur�an, and 

states: Ƃ ĉƿăǭăǂƒǯ  ăǮƊǳ ƢăǼąǠƊǧăǁăȁ ƃ �Did We not exalt your name?�1 

This noble verse shows clearly that God wishes that the 
splendor and magnificence of the Prophet (ṣ) prevail in the 
world and He Himself hails him in the verses of the Qur�an. 

Following our heavenly book, we also hail the lofty station 
of that model of perfection and virtue by holding splendorous 
ceremonies. In doing so, we express an extent of our loyalty and 
obedience to the Lord of the worlds. 

It is obvious that the aim of the Muslims� holding such 
ceremonies is nothing but exalting the Holy Prophet (ṣ). 

Sending down revelation is not less significant than sending 
down table-spread [mâ�idah] 

The Glorious Qur�an thus quotes a prophet of God, �Îsâ 
(Jesus) (�a) as saying: 

�ƃ�ăǺďǷ�ƆƧăƾĉƟƖăǷ�ƢăǼąȈƊǴăǟ�ƒǱƎǄǻƊƗ�ƢăǼċƥăǁ�ċǶĄȀōǴǳơ�ăǶăȇąǂăǷ�ĄǺąƥơ�ȄăǈȈĉǟ�ƊǱƢƊǫ�ƢăǼĉǳċȁƊƘŏǳ�ƆơƾȈĉǟ�ƢăǼƊǳ�ƌǹȂƌǰăƫ�ƔƢăǸċǈǳơ
Ƃ�ăśĉǫƎǃơċǂǳơ�ĄǂąȈăƻ�ăƪǻƊƗăȁ�ƢăǼƒǫĄǃąǁơăȁ�ăǮǼďǷ�Ɔƨăȇƕăȁ�ƢăǻƎǂĉƻƕăȁ� 

�Said Jesus son of Mary, �O Allah! Our Lord! Send 

down to us a table from the sky, to be a festival for us, 
for the first ones and the last ones among us and as a 

                                                 
1 Sûrah al-Inshirâḥ 94:4. 
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sign from You, and provide for us; for You are the best 
of providers�.�1 

Ḥaḍrat �Îsâ (�a) requests a heavenly table-spread from God 
to celebrate the day of its coming down. 

Now, when a revered prophet like Jesus (�a) celebrates the 
day of sending down the heavenly table-spread, which brings 
physical enjoyment to people, can we say that Muslims� 
celebration of the day of sending down divine revelation or the 
birthday of the Holy Prophet (ṣ), who is the savior of mankind 
and the cause of human societies� survival, an act of polytheism 
[shirk] or innovation in religion [bid�ah]?! 

The Muslims� practice 
The followers of Islam have been holding such ceremony for 

a long time with the aim of refreshing the memory of the Holy 
Prophet (ṣ). 

In Târîkh al-Khamîs, Ḥusayn ibn Muḥammad ad-Diyâr 
Bakrî thus writes:  

 The Muslims of the world always hold ceremonies during the 
month of birth of the Prophet, hold banquets, give charity 
during the nights, express merriment, multiply their good 
deeds, and take to reciting poems on his birth, and making 
known his all-encompassing blessings and graces to all.2 

The things we have mentioned verify the general ruling of 
the permissibility and merit of commemorating eminent sacred 
personages which is consistent with the viewpoint of the Qur�an 

and the practice of Muslims, and the groundlessness of the 
supposition that holding ceremonies in commemoration of the 
beloved of God is bid�ah; for, bid�ah is something, the particular 

                                                 
1 Sûrah al-Mâ�idah 5:114. 
2 Ḥusayn ibn Muḥammad ad-Diyâr Bakrî, Târîkh al-Khamîs (Beirut), vol. 1, p. 
223. 
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or general permissibility of which is not inferred from the Qur�an 

and the Sunnah, whereas the general judgment of the mentioned 
issue can be noticed in the Qur�anic verses and perennial practice 
of the Muslims. 

In the same vein, holding such ceremonies is intended to 
express honor and respect to the meritorious servants of God 
with the belief in their servitude to and neediness of the Lord of 
the worlds. 

Therefore, the said practice is completely compatible with 
the principle of monotheism and unity of God. 

As such, it is evident that the claim of those who say that 
holding ceremonies in commemoration of eminent sacred people 
is tantamount to committing polytheism and associating others 
with God is baseless and unfounded.  
 
 


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Why do the Shî�ah perform the five daily prayers in 
three periods? 

 
 
 

Reply: In order to clarify this point, we had better examine 
the views of jurists [fuqahâ] in this regard first: 

1. All Muslim groups agree that in �Arafah
1 one may 

perform both noon [ẓuhr] and afternoon [aṣr] prayers 
successively without any interval between them, and in 
Muzdalifah2 it is also permissible to say sunset [maghrib] and 
night [�ishâ�] prayers at the time of �ishâ� prayer. 

2. The Ḥanafîs say: Performing ẓuhr and �aṣr prayers 
successively with no interval between them and performing 
�ishâ� soon after maghrib are permissible only in �Arafah and 

                                                 
1 �Arafât: a plain about 21 kilometers north of Mecca where pilgrims have to 
stay from noon to sunset on the 9th day of Dhû�l-Hijjah (Day of �Arafât) as one 

of the hajj rites. [Trans.] 
2 Muzdalifah: a place where pilgrims [ḥujjâj] have to stop to pick up 70 
pebbles which are to be thrown on the symbols of Satan in Mînâ. [Trans.] 
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Muzdalifah. That is, one is not allowed to do so except in these 
two occasions. 

3. The Ḥanbalîs, Mâlikîs and Shâfi�îs say: It is permissible 
to perform ẓuhr and �aṣr prayers successively or maghrib and 
�ishâ� prayers one after another with no interval between them 
while traveling in addition to the two stated cases (i.e., in 
�Arafah and Muzdalifah). Some of these groups also say that it is 
permissible to perform two prayers successively at emergency 
cases such as rain, sickness, or fear of enemy.1  

4. The Shî�ah are of the opinion that each of ẓuhr and �aṣr 
prayers, and maghrib and �ishâ� prayers has a specific time and a 
common time: 

a. The specific time for ẓuhr prayer extends from the 
beginning of the religiously prescribed noon [ẓuhr ash-shar�î] 
(i.e. time of decline from the meridian [waqt az-zuwâl]) up to the 
time when one completes the four rak�ahs of ẓuhr prayer. 
During this limited period of time, only ẓuhr prayer can be 
performed. 

b. The specific time for �aṣr prayer is a limited period of 
time preceding maghrib. It extends from the first rak�ah until the 
end of the fourth rak�ah of �aṣr prayer. 

c. The common time for ẓuhr and �aṣr prayers is the period 
between the end of the specific time for ẓuhr prayer and the 
beginning of the specific time for �aṣr prayer. 

The Shî�ah position is that during this common time, one can 
perform ẓuhr and �aṣr prayers one after the other with no 
interval between them. The Ahl as-Sunnah, however, believe 
that the period allotted exclusively to ẓuhr extends from the 
beginning of ẓuhr ash-shar�î [waqt az-zuwâl] up to the time 
when the shadow of an object becomes as long as itself and in 
this period performing �aṣr prayer is not permissible. They add 

                                                 
1 Adapted from Al-Fiqh �ala�l-Madhâhib al-Arba�ah, �Kitâb aṣ-Ṣalâh, al-
Jam� bayn aṣ-Ṣalatayn Taqdîmân wa Ta�khîrân.� 
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that the period between the end of ẓuhr prayer and the 
beginning of maghrib is allotted exclusively to �aṣr prayer in 
which performing ẓuhr prayer is not permissible. 

d. The time allotted exclusively to maghrib prayer extends 
from the commencement of the religiously prescribed sunset 
(maghrib ash-shar�î) up to the time when one completes the 
three rak�ahs of maghrib prayer and in this period, performing 
other than maghrib prayer is not permissible. 

e. The time allotted exclusively to �ishâ� prayer is a limited 
time which precedes the religiously prescribed �midnight� which 

encompasses only the time for the four rak�ahs of �ishâ� prayer, 
and in this period, performing other than �ishâ� prayer is not 
permissible. 

f. The common time for maghrib and �ishâ� prayers extends 
from the moment which marks the end of the time allotted 
exclusively to maghrib prayer up to the beginning of the time 
allotted exclusively to �ishâ� prayer. 

According to the Shî�ah, in the common time one is allowed 
to perform maghrib and �ishâ� prayers one after the other with 
no interval between them.  The Ahl as-Sunnah, however, say that 
the period which extends from the beginning of maghrib to the 
declension of aurora [zuwâl ash-shafaq] is the time allotted 
exclusively to maghrib prayer and in this period performing 
�ishâ� prayer is not permissible. And they say that the period 
between the declension of aurora and the religiously prescribed 
�midnight� is allotted exclusively to �ishâ� prayer in which 
performing maghrib prayer is not permissible. 

The conclusion is that according to the Shî�ah view, when 
the religiously prescribed noon [ẓuhr ash-shar�î] begins, we 
may perform ẓuhr prayer and perform �aṣr prayer immediately 
afterward. We may also delay ẓuhr prayer and perform it before 
the time allotted exclusively to �aṣr prayer provided that our 
performing of ẓuhr prayer ends before the beginning of the time 
allotted exclusively to �aṣr prayer and we can perform �aṣr 
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prayer afterward. As such, we can perform ẓuhr and �aṣr 
prayers successively though it is recommended to perform ẓuhr 
prayer after the declension (from the meridian) and �aṣr prayer 
when the shadow of every object becomes equal to itself in 
length. 

Also, we may perform maghrib prayer as soon as the 
religiously prescribed sunset [maghrib ash-shar�î] begins and 
perform �ishâ� prayer immediately afterward. We may also delay 
the performance of maghrib prayer till before the beginning of 
the time allotted exclusively to �ishâ� prayer provided that we 
finish performing maghrib prayer before the arrival of the time 
allotted exclusively to �ishâ� prayer and we can perform �ishâ� 
prayer afterward. As such, we can perform maghrib and �ishâ� 
prayers successively though it is recommended to perform 
maghrib prayer after the religiously prescribed sunset and �ishâ� 
prayer after the declension of the aurora from the west.  

This is the Shî�ah�s view. As for Ahl as-Sunnah, they say it 
is not permissible to successively perform ẓuhr and �aṣr 
prayers or the maghrib and �ishâ� prayers at any place or time. 
The bone of contention, therefore, is the performance of two 
prayers at all times and places so that both prayers are performed 
in the time of one of them just like performing two prayers 
successively in �Arafah and Muzdalifah. 

5. All Muslims agree that the Holy Prophet (ṣ) had offered 
these two prayers in succession, but this tradition is interpreted 
in two ways: 

a. The Shî�ah say that what is meant by this tradition is that 
one is allowed to perform ẓuhr prayer at its appointed time and 
perform �aṣr prayer immediately after ẓuhr prayer. Similarly, 
one is allowed to perform maghrib prayer at its appointed time 
and perform �ishâ� prayer immediately after maghrib prayer. 
And this ruling is applicable without such restrictions like time, 
place or condition; rather, it is permissible at any time and place. 
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b. The others say that what is meant by this is that one can 
wait for a while and perform ẓuhr prayer at the end of the 
period of the time allotted exclusively to it and offer �aṣr prayer 
at its initial period. Also, one can wait for a while and perform 
the maghrib prayer at the end of the period allotted exclusively 
to it and offer �ishâ� prayer at its initial period.  

In order to clarify this point, we shall examine the pertinent 
traditions to prove that what the traditions say about offering two 
prayers in succession [jam�] is consistent with what the Shî�ah 

say. That is, one can offer the two prayers at the time of the 
other, and not in the end of the period of the time allotted 
exclusively to it and the other one at its initial period. 

A glance at the traditions 
1. In his Musnad, Aḥmad ibn Ḥanbal, the founder of the 

Ḥanbalî school of jurisprudence, thus narrates on the authority of 
Jâbir ibn Zayd: 

ǞǷ ƪȈƐǴǏ :ǱȂǬȇ ǅƢĈƦǟ Ǻƥơ Ǟũ ƗǾĈǻ  ƾȇǃ Ǻƥ ǂƥƢƳ ŇŐƻƗ 
ƢĆǠƦǇ ȁ ȈŦƢĆǠ  ƢĆȈǻƢť � ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƅơ ǱȂǇǁ 
ǲĈƴǟ ȁ ǂȀƐǜǳơ ǂĈƻƗ ƗǾĈǼǛ  ƔƢưǠĈǌǳơ ƢƥƗ Ƣȇ Ǿǳ ƪǴǫ�  ǱƢǫ�  . ŦȈĆǠƢ  

.Ǯǳƿ ĈǺǛƗ ƢǻƗ ȁ ǱƢǫ�  ƔƢǌǠǳơ�  ǟĈƴǲ  ȁ ƣǂǤŭơ ǂĈƻƗ ȁ ǂǐǠǳơ 
Jâbir ibn Zayd reports: I heard Ibn �Abbâs say: I prayed 
behind the Apostle of Allah (ṣ) eight (rak�ahs) in 
combination, and seven rak�ahs in combination. I (one of the 
narrators) said: O Abû Sha�thâ�, I think that he (the Holy 

Prophet) had delayed ẓuhr prayer and offered �aṣr prayer 
soon afterward, and he delayed magrib prayer and offered 
�ishâ� prayer soon afterward. He said: I also think so.1 

                                                 
1 Musnad Aḥmad ibn Ḥanbal, vol. 1, p. 221. 
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It is evident from this tradition that the Holy Prophet (ṣ) 

performed �aṣr immediately after ẓuhr, and �ishâ� immediately 
after maghrib without any interval in between. 

2. Aḥmad ibn Ḥanbal narrates the following on the 
authority of �Abd Allâh ibn Shaqîq: 

Ʃƾƥ ȁ ǆǸĈǌǳơ ƪƥǂǣ ÙȄĈƬƷ ǂǐǠǳơ ƾǠƥ ĆǷȂȇƢ  ǅƢĈƦǟ Ǻƥơ ƢǼƦǘƻ 

řƥ ǺǷ ǲƳǁ ǵȂǬǳơ Ŀ ȁ ƧȂǴĈǐǳơ ǾǻȁƽƢǼȇ ǅƢĈǼǳơ ǪƐǴǟ ȁ ǵȂƴĈǼǳơ 
řǸƐǴǠƫƗ ǱƢǫ ȁ ƤǔǤǧ ǱƢǫ�  ƧȂǴĈǐǳơ ƧȂǴĈǐǳơ :ǱȂǬȇ ǲǠƴǧ ǶȈŤ 
ǞŦ � ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ơƅ  ȄǴǏ � ƅơ ǱȂǇǁ ƩƾȀǋ �ƨĈǼĈǈǳƢƥ 
ƩƾƳȂǧ ƅơ ƾƦǟ ǱƢǫ . ĉǠǳơƔƢǌ  ȁ ƣǂǤŭơ ȁ �ǂǐǠǳơ ȁ ƐǜǳơǂȀ  śƥ  

. ÙȂǧǾǬǧ  ǾƬǳƘǈǧ Ƨǂȇǂǿ ƢƥƗ ƪȈǬǴǧ ƢƆƠȈǋ Ǯǳƿ ǺǷ ǈǨǻȆ  Ŀ 

Ibn al-�Abbâs one day delivered us a speech in the late 
afternoon (after the afternoon prayer) till the sun disappeared 
and the stars appeared. The people began to say: Prayer! 
Prayer! Among the people who were present was a man from 
Banû Tamîm. He started crying: Prayer! Prayer! Ibn �Abbas 

became angry and said: Do you want to teach me the Sunnah? 
And he added: I saw the Messenger of Allah (ṣ) perform 
afternoon prayer immediately after noon prayer and �ishâ� 
prayer immediately after maghrib prayer. �Abd Allâh ibn 

Shaqîq said: I felt I was not quite satisfied, so when I saw Abû 
Hurayrah and asked him, he confirmed �Abbâs� words.1 

                                                                                                 
The same tradition is also reported in Abdul Hamid Siddiqui (trans.), Ṣaḥîḥ 

Muslim (English Translation), vol. 1, chap. 100, �Combination of Prayers, 
When One is Resident,� Book 4, h adîth 1521. [Trans.] 
1 Musnad Aḥmad ibn Ḥanbal, vol. 1, p. 251. 

The same tradition is also reported in Abdul Hamid Siddiqui (trans.), Ṣaḥîḥ 
Muslim (English Translation), vol. 1, chap. 100, �Combination of Prayers, 
When One is Resident,� Book 4, h adîth 1523. [Trans.] 
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In this ḥadîth, two of the Companions, �Abd Allâh ibn 

�Abbâs and Abû Hurayrah, testify to the fact that the Holy 

Prophet (ṣ) performed �aṣr immediately after ẓuhr, and �ishâ� 
immediately after maghrib and Ibn �Abbâs imitated this act of 
the Prophet (ṣ). 

3. Mâlik ibn Anas, the founder of the Mâlikî school of 

jurisprudence, thus writes in his book, Al-Muwaṭṭa�: 

� ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ȄƐǴǏ 

.ƉǂǨǇ ȏȁ ĊǥȂƻ Śǣ Ŀ ƢĆǠȈŦ ƔƢǌǠǳơ ȁ ƣǂǤŭơ ȁ ƢĆǠȈŦ ǂǐǠǳơ ȁ ǂȀƐǜǳơ 
The Messenger of Allah (ṣ) performed noon and afternoon 
prayers immediately one after the other, and performed 
maghrib and �ishâ� prayers immediately one after the other 
though he was neither in a state of fear nor on travels.1 

4. Mâlik ibn Anas thus narrates on the authority of Mu�âdh 

ibn Jabal: 

� ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ǹƢǰǧ 
. �ĉǠǳơƔƢǌ  ȁ ƣǂǤŭơ ȁ ǂǐǠǳơ ȁ ǂȀƐǜǳơ śƥ ǞǸŸ 

�The Messenger of Allah (ṣ) (on the Tabuk expedition) 
performed afternoon prayer immediately after noon 
prayer and �ishâ� prayer immediately after maghrib 
prayer.�2 

                                                 
1 Mâlik ibn Anas, Al-Muwaṭṭa� (Beirut, 3rd Edition 1403 AH), �Kitâb aṣ-
Ṣalâh,� p. 125, ḥadîth 178; Ṣaḥîḥ Muslim (Beirut), vol. 2, �Kitâb aṣ-
Ṣalâh,� �Bâb al-Jam� bayn aṣ-Ṣalâtayn fî�l-Ḥaḍr,� p. 151. 

Abdul Hamid Siddiqui (trans.), Ṣaḥîḥ Muslim (English Translation), vol. 1, 
chap. 100, �Combination of Prayers, When One is Resident,� Book 4, hadîth 

1515. [Trans.] 
2 Mâlik ibn Anas, Al-Muwaṭṭa� (Beirut, 3rd Edition 1403 AH), �Kitâb aṣ-
Ṣalâh,� p. 134, ḥadîth 176; Ṣaḥîḥ Muslim (Egypt), vol. 2, �Kitâb aṣ-
Ṣalâh,� �Bâb al-Jam� bayn aṣ-Ṣalâtayn fî�l-Ḥaḍr,� p. 152. 
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5. Mâlik ibn Anas thus narrates on the authority of Nafi�, 

from �Abd Allâh ibn �Umar: 

� ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ǹƢǯ 

. �ƔƢǌǠǳơ  ȁ ƣǂǤŭơ śƥ ǞǸŸ ŚĈǈǳơ Ǿƥ Ɛǲƴǟ ơƿƛ 

�Whenever the Messenger of Allah (ṣ) was in a hurry, 
he would perform �ishâ� prayer immediately after 
maghrib prayer.�1 

6. Mâlik ibn Anas thus narrates on the authority of Abû 

Hurayrah: 

� ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ǹƛ 
.ǭȂƦƫ ńƛ ǽǂǨǇ ľ ǂǐǠǳơ ȁ ǂȀƐǜǳơ śƥ ǞǸŸ ǹƢǯ 

�Verily, the Messenger of Allah (ṣ) combined maghrib 
and �ishâ� prayers together when he travelled to 
Tabûk.�2 

7. Mâlik ibn Anas thus narrates on the authority of Nafi�: 

ÉȋơƔơǂǷ  ǞŦ ơƿƛ ǹƢǯ ǂǸǟ Ǻƥ ƅơ ƾƦǟ Ɛǹƛ 
.ǶȀǠǷ ǞŦ ǂǘŭơ Ŀ ĉǠǳơƔƢǌ  ȁ ƣǂǤŭơ śƥ  

�Verily, whenever the emirs combined maghrib and 
�ishâ� prayers while raining, �Abd Allâh ibn �Umar 

would also combine the two prayers.�3 

                                                                                                 
Abdul Hamid Siddiqui (trans.), Ṣaḥîḥ Muslim (English Translation), vol. 1, 

chap. 100, �Combination of Prayers, When One is Resident,� Book 4, hadîth 

1518. [Trans.] 
1 Mâlik ibn Anas, Al-Muwaṭṭa� (Beirut, 3rd Edition 1403 AH), �Kitâb aṣ-
Ṣalâh,� p. 125, ḥadîth 177. 
2 Ibid., p. 124, ḥadîth 175. 
3 Ibid., p. 125, ḥadîth 179. 
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8. Mâlik ibn Anas thus narrates on the authority of �Alî ibn 

al-Ḥusayn: 

ǹƗ ƽơǁƗ ơƿƛ � ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ǹƢǯ 

ǴȈǳǾ  Śǈȇ ǹƗ ƽơǁƗ ơƿƛ ȁ ǐǠǳơǂ�  ȁ ǂȀƐǜǳơ śƥ ǞŦ ǷȂȇǾ  Śǈȇ 
. �ĉǠǳơƔƢǌ  ȁ ƣǂǤŭơ śƥ ǞŦ 

Whenever the Messenger of Allah (ṣ) wanted to travel during 
the day, he would combine ẓuhr and �aṣr prayers, and 
whenever he wanted to travel during the night, he would 
combine maghrib and �ishâ� prayers.1 

9. In his Sharḥ al-Muwaṭṭa�, Muḥammad az-Zarqânî thus 

narrates on the authority of Abû ash-Sha�thâ�: 

ǋȆÆƔ  ƢǸȀǼȈƥ ǆȈǳ ǂǐǠǳơ ȁ ǂȀƐǜǳơ ƧǂǐƦǳƢƥ ȄƐǴǏ ǅƢĈƦǟ Ǻƥ Ɛǹƛ 
. ǋȆÆƔ  ƢǸȀǼȈƥ ǆȈǳ ĉǠǳơƔƢǌ  ȁ ƣǂǤŭơ ȁ  

Verily, (�Abd Allâh) ibn �Abbâs performed in Baṣrah ẓuhr 
and �aṣr prayers together without any interval in between, 
and performed maghrib and �ishâ� prayers together without 
any interval in between.2 

10. Zarqânî narrates on the authority of Ṭabrânî, from Ibn 

Mas�ûd: 

ȁ ǂǐǠǳơ ȁ ǂȀƐǜǳơ śƥ � ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ĈœĈǼǳơ ǞŦ 

.ŖĈǷƗ ĈǂŢƱ  ƐȐƠǳ ơǀÙǿ ƪǠǼǏ :ǱƢǬǧ �ǮǳÙƿ Ŀ Ǿǳ ǲȈǬǧ .ƔƢǌǠǳơ ȁ ƣǂǤŭơ śƥ 
The Prophet (ṣ) performed ẓuhr and �aṣr prayers together, 
and the maghrib and �ishâ� prayers together. When he was 

                                                 
1 Ibid., ḥadîth 181. 
2 Muḥammad az-Zarqânî, Sharḥ Muwaṭṭa� Mâlik (Egypt), vol. 1, �Bâb al-
Jam� bayn aṣ-Ṣalâtayn fî�l-Ḥaḍr wa�s-Safar,� p. 294.   
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asked about the reason for that, he said: I wanted that my 
ummah would not be put to (unnecessary) difficulty.1 

11. Muslim ibn al-Ḥajjâj narrates on the authority of Abû 

Zubayr from Sa�îd ibn Jubayr from Ibn �Abbâs: 

� ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ȄƐǴǏ 

.ƉǂǨǇȏȁ ĊǥȂƻ Śǣ Ŀ ƨǼȇƾŭƢƥ ƢĆǠȈŦ ǐǠǳơǂ  ȁ ǂȀƐǜǳơ  

�The Messenger of Allah (ṣ) performed noon and 
afternoon prayers together in Medina though he was 
neither in a state of fear nor on travels.�2  

Abû Zubayr said: I asked Sa�îd (one of the narrators) why 

the Prophet did that. He said: I asked Ibn �Abbâs about it, and he 
replied that he (the Holy Prophet) wanted that no one among his 
ummah should be put to (unnecessary) hardship.3 

12. In his Ṣaḥîḥ, Muslim thus narrates on the authority of 
Abû Zubayr from Sa�îd ibn Jubayr from Ibn al-�Abbâs: 

� ǶƐǴǇȁ [Ǿǳƕȁ] ǾȈǳơ ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ǞŦ 

.ƉǂǘǷȏȁ ĊǥȂƻ Śǣ ǺǷ ƨǼȇƾŭơ ľ ƔƢǌǠǳơ ȁ ƣǂǤŭơ ǂǐǠǳơ ȁ ǂȀƐǜǳơ śƥ 
The Messenger of Allah (ṣ) combined the noon prayer with 
the afternoon prayer and the sunset prayer with the �ishâ� 
prayer in Medina without being in a state of danger or 
rainfall.4 

                                                 
1 Ibid. 
2 Ṣaḥîḥ Muslim (Egypt), vol. 2, �Kitâb aṣ-Ṣalâh,� �Bâb al-Jam� bayn aṣ-
Ṣalâtayn fî�l-Ḥaḍr,� p. 151. 

Abdul Hamid Siddiqui (trans.), Ṣaḥîḥ Muslim (English Translation), vol. 1, 
chap. 100, �Combination of Prayers, When One is Resident,� Book 4, hadîth 

1516. [Trans.] 
3 Ibid., under the mentioned ḥadîth. 
4 Ibid., 152. 
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Then Sa�îd ibn Jubayr says: I asked Ibn al-�Abbâs: �Why did 

the Prophet do it?� Ibn al-�Abbâs replied: �He (the Holy 
Prophet) wanted that no one among his ummah should be put to 
(unnecessary) hardship�.1 

13. In his Ṣaḥîḥ, Abû �Abd Allâh al-Bukhârî has allocated 

a special section for this issue under the heading, �Section: 

Delaying of Ẓuhr Prayer till �Aṣr Prayer� [bâb ta�khîr aẓ-ẓuhr 
ilâ�l-�aṣr],2 which is itself a solid proof that one may delay 
performing the ẓuhr prayer and observe it along with the �aṣr 
prayer at the time of the latter. Then, in that section Bukhârî 
narrates a tradition, which we shall quote below: 

� ǶƐǴǇȁ [Ǿǳƕȁ] ǾȈǳơ ƅơ ȄǴǏ � ĈŒĈǼǳơ Ɛǹƛ 
. �ƔƢǌǠǳơ  ȁ ƣǂǤŭơ ȁ ǂǐǠǳơ ȁ ǂȀƐǜǳơ �ƢĆȈǻƢťȁ ƢĆǠƦǇ ƨǼȇƾŭƢƥ ȄƐǴǏ 

 �Verily, the Prophet (ṣ) prayed eight rak�ahs for the 
ẓuhr and �aṣr, and seven for the maghrib and �ishâ� 
prayers in Medina.�3 

It is so evident from this tradition that not only that one may 
delay performing the ẓuhr prayer and observe it along with the 
�aṣr prayer at the time of the latter, but it can also be inferred, 
based on contextual analogy, that in following the Holy Prophet 
(ṣ) one may delay performing the maghrib prayer and observe it 
along with the �ishâ� prayer at the time of the latter. 

14. And thus, elsewhere in his Ṣaḥîḥ, Bukhârî says: 

                                                                                                 
Abdul Hamid Siddiqui (trans.), Ṣaḥîḥ Muslim (English Translation), vol. 1, 

chap. 100, �Combination of Prayers, When One is Resident,� Book 4, hadîth 

1520. [Trans.] 
1 Ibid., under the mentioned ḥadîth. 
2 Ṣaḥîḥ al-Bukhârî (Egypt: Amîriyyah, 1314 AH), �Kitâb aṣ-Ṣalâh,� �Bâb 

Ta�khîr aẓ-Ẓuhr ilâ�l-�Aṣr,� vol. 1, p. 110. 
3 Ibid. 

Muḥammad Muḥsin Khân (trans.), Ṣaḥîḥ al-Bukhârî (English 
Translation), vol. 1, book 10, ḥadîth 518. [Trans.] 
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:ǶȀǼǟ ƅơ ȄǓǁ ǅƢĈƦǟ Ǻƥơ ȁ ƣȂĈȇƗ ȂƥƗ ȁ ǂǸǟ Ǻƥơ ǱƢǫ 
. �ƔƢǌǠǳơ  ȁ ƣǂǤŭơ � ǶƐǴǇȁ [Ǿǳƕȁ] ǾȈǳơ ƅơ ȄǴǏ � ĈŒĈǼǳơ ȄƐǴǏ 

�(�Abd Allâh) ibn �Umar, Abû Ayyûb and Ibn al-�Abbâs 

(may Allah be pleased with them) said: The Prophet (ṣ) 
observed the maghrib and �ishâ� prayers (together 
without any interval).�1 

Bukhârî seemingly wants to deduce from this tradition that 

the Holy Prophet (ṣ) combined the maghrib and �ishâ� prayers. 
Otherwise, it is obvious that the Prophet (ṣ) never neglected 
prayer. 

15. In his Ṣaḥîḥ, Muslim ibn al-Ḥajjâj thus writes: 

ƪǰǈǧ ƧȂǴĈǐǳơ ǱƢǫ ƐĽ ƪǰǈǧ ƧȂǴĈǐǳơ ǅƢĈƦǟ Ǻƥȏ ǲƳǁ ǱƢǫ 
ƢĈǼǯ ȁ ƧȂǴĈǐǳƢƥ ƢǼǸƐǴǠƫƗ Ǯǳ Ĉǵơ ȏ :ǱƢǫ ƐĽ �ƪǰǈǧ ƧȂǴĈǐǳơ ǱƢǫ ƐĽ 

. �ǶƐǴǇȁ  [Ǿǳƕȁ] ǾȈǳơ ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ƾȀǟ ȄǴǟ śƫȐĈǐǳơ śƥ ǞǸų 

A person said to Ibn al-�Abbâs (as he delayed the prayer): 

Prayer. He kept silence. He again said: Prayer. He again kept 
silence, and he again cried: Prayer. He again kept silence and 
said: May you be deprived of your mother, do you teach us 
about prayer? We used to combine two prayers during the life 
of the Messenger of Allah (ṣ).2 

16. Muslim narrates: 
� ǶƐǴǇȁ [Ǿǳƕȁ] ǾȈǳơ ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ǹƛ 

ƧȁǄǣ ľ ƢǿǂǧƢǇ ƧǂǨǇ ƧȐĈǐǳơ śƥ ǞŦ 

                                                 
1 Ibid., �Bâb Dhikr al-�Ishâ�,� vol. 1, p. 113. 
2 Ṣaḥîḥ Muslim (Beirut), vol. 2, �Kitâb aṣ-Ṣalâh,� �Bâb al-Jam� bayn aṣ-
Ṣalâtayn fî�l-Ḥaḍr,� vol. 2, p. 153. 

Abdul Hamid Siddiqui (trans.), Ṣaḥîḥ Muslim (English Translation), vol. 1, 
chap. 100, �Combination of Prayers, When One is Resident,� Book 4, hadîth 

1524. [Trans.] 
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:ƾȈǠǇ ǱƢǫ . �ƔƢǌǠǳơ  ȁ ƣǂǤŭơ ȁ ǂǐǠǳơ ȁ ǂȀƐǜǳơ śƥ ǞǸƴǧ ǭȂƦƫ 
.ǾƬĈǷơ ƱǂŹȏ ǹƗ ƽơǁƗ :ǱƢǫ �ǮǳÙƿ ȄǴǟ ǾǴŧ ƢǷ :ǅƢĈƦǟ Ǻƥȏ ƪǴǬǧ 

Ibn al-�Abbâs reported that the Messenger of Allah (ṣ) 
combined the prayers as he set on a journey in the expedition 
to Tabûk. He combined the noon prayer with the afternoon 

prayer and the sunset prayer with the �ishâ� prayer. Sa�îd (one 

of the narrators) said to Ibn al-�Abbâs: What prompted him to 

do this? He said: He wanted that his ummah should not be put 
to (unnecessary) hardship.1 

17. Muslim ibn al-Ḥajjâj thus narrates on the authority of 

Mu�âdh ibn Jabal: 

ƧȁǄǣ ľ � ǶƐǴǇȁ [Ǿǳƕȁ] ǾȈǳơ ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ǞǷ ƢǼƳǂƻ 

.ƢĆǠȈŦ ƔƢǌǠǳơ ȁ ƣǂǤŭơ ȁ ƢĆǠȈŦ ǂǐǠǳơ ȁ ǂȀƐǜǳơ ȄƐǴǐȇ ǹƢǰǧ ǭȂƦƫ 
Mu�âdh reported: We set out with the Messenger of Allah (ṣ) 
on the Tabûk expedition, and he observed the noon and 

afternoon prayers together and the sunset and �ishâ� prayers 
together.2 

18. Mâlik ibn Anas writes in the book, Al-Muwaṭṭa�: 

ǂǐǠǳơȁ ǂȀƐǜǳơ śƥ ǞǸŸ ǲǿ :ƅơƾƦǟ Ǻƥ ŃƢǇ ǱƘǇ ǾĈǻơ ƣƢȀǋ Ǻƥơ Ǻǟ 
.�ƨǧǂǠƥ ǅƢǼǳơ ƧȐǏ ńƛ ǂƫ ŃƗ �ǮǳÙǀƥ ǅƘƥȏ ǶǠǻ :ǱƢǬǧ �ǂǨĈǈǳơ ľ 

Ibn Shahâb asked Sâlim ibn �Abd Allâh: �Do you combine the 

ẓuhr and �aṣr prayers while in travel?� He replied: �Yes, 

                                                 
1 Ibid., p. 151. 

Abdul Hamid Siddiqui (trans.), Ṣaḥîḥ Muslim (English Translation), vol. 1, 
chap. 100, �Combination of Prayers, When One is Resident,� Book 4, hadîth 

1517. [Trans.] 
2 Ibid., p. 152. 

Abdul Hamid Siddiqui (trans.), Ṣaḥîḥ Muslim (English Translation), vol. 1, 
chap. 100, �Combination of Prayers, When One is Resident,� Book 4, hadîth 

1518. [Trans.] 
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there is no problem for that. Can you not see how the people 
pray on the Day of �Arafah (in the plain of �Arafah)?�

1 

It is necessary to note that the Muslims regard it as 
permissible on the Day of �Arafah in the plain of �Arafah to 

combine the ẓuhr and �aṣr prayers by observing them together 
at the time of ẓuhr prayer without any interval in between. Here, 
Sâlim ibn �Abd Allâh is saying that just as the people is 

performing together the two prayers in �Arafah, they can also do 

the same elsewhere.  
19. Muttaqî Hindî thus stated in his book, Kanz al-�Ummâl: 

ƢǼǳ ǞŦ :ƅơƾƦǟ ǱƢǫ 
ǂǧƢǈǷ Śǣ ƢĆǸȈǬǷ � ǶƐǴǇȁ [Ǿǳƕȁ] ǾȈǳơ ƅơ ȄǴǏ � ƅơ ǱȂǇǁ 

ĈŒĈǼǳơ ȃǂƫ Ń :ǂǸǟ Ǻƥȍ ǲƳǁ ǱƢǬǧ . �ƔƢǌǠǳơ  ȁ ƣǂǤŭơ ȁ ǂǐǠǳơȁ ǂȀƐǜǳơ śƥ 
.ǲƳǁ ǞŦ ǹƛ ǾƬĈǷơ ƱǂŹȏ ǹȋ :ǱƢǫ �ǮǳÙƿ ǲǠǧ � ǶƐǴǇȁ [Ǿǳƕȁ] ǾȈǳơ ƅơ ȄǴǏ � 

�Abd Allâh (ibn �Umar) said: �The Messenger of Allah (ṣ) 
combined the ẓuhr and �aṣr prayers and the maghrib and 
�ishâ� prayers together while resident and not in travel.� A 

man asked Ibn �Umar: �Why did the Prophet (ṣ) do that?� He 

replied: �So that his ummah would not be put to (unnecessary) 
difficulty should one prefer to do so�.2 

20. We can also read the following in Kanz al-�Ummâl: 

� ǶƐǴǇȁ [ ȁǾǳƕ ] ǾȈǳơ ƅơ ȄǴǏ � ĈŒĈǼǳơ ƐǹƗ �ǂƥƢƳ Ǻǟ 
.śƬǷƢǫƛ ȁ ǹơƿƘƥ ǂǐǠǳơȁ ǂȀƐǜǳơ śƥ ǞŦ 

                                                 
1 Mâlik ibn Anas, Al-Muwaṭṭa� (Beirut, 3rd Edition 1403 AH), �Kitâb aṣ-
Ṣalâh,� p. 125, ḥadîth 180.  
2 Muttaqî al-Hindî, Kanz al-�Ummâl (Ḥalab, 1391 AH), vol. 8, �Kitâb aṣ-
Ṣalâh,� �Al-Bâb ar-Râbi� fî�ṣ-Ṣalâh al-Musâfir, Bâb Jam�,� p. 246. 
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Jâbir (ibn �Abd Allâh) says: �Verily, the Prophet (ṣ) 
combined together the ẓuhr and �aṣr prayers with one 
adhân and two iqâmahs.�1 

21. In Kanz al-�Ummâl, one can read the tradition below: 

� ǶƐǴǇȁ [Ǿǳƕȁ] ǾȈǳơ ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ƐǹƗ ǂƥƢƳ Ǻǟ 
.ǂǨǈƥ ƢǸȀǼȈƥ ǞǸƴǧ ƨƐǰŠ ǆǸĈǌǳơ Ǿǳ ƪƥǂǣ 

Jâbir (ibn �Abd Allâh) says: �While the Messenger of 

Allah (ṣ) was in Mecca the sun had set. Upon reaching 
Sarf,2 he combined the two prayers (maghrib and 
�ishâ�).�3 

22. In Kanz al-�Ummâl, it is thus narrated from Ibn al-
�Abbâs: 

� ǶƐǴǇȁ [Ǿǳƕȁ] ǾȈǳơ ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ǞŦ 

:ǱƢǫ �ƉǂǘǷȏ ȁ ƉǂǨǇ Śǣ ľ ƨǼȇƾŭƢƥ ƔƢǌǠǳơ ȁ ƣǂǤŭơ ȁ ǂǐǠǳơȁ ǂȀƐǜǳơ śƥ 
.ǾƬĈǷơ ȄǴǟ ƨǠǇȂĈƬǳơ ƽơǁƗ :ǱƢǫ �ǮǳÙƿ ǲǠǧ ǽơǂƫ Ń :ǅƢĈƦǟ Ǻƥȏ ƪǴǫ  

The Messenger of Allah (ṣ) combined together the ẓuhr and 
�aṣr prayers as well as the maghrib and �ishâ� prayers in 
Medina while not in a state of journey or rainfall. A narrator 
says: I asked Ibn al-�Abbâs: Why did he (the Holy Prophet) do 

so? He replied: He wanted easiness for his ummah.4 

Conclusion  

                                                 
1 Ibid., p. 247. 
2 Sarf: a district 9 miles away from Mecca. See Kanz al-�Ummâl under the 
quoted hadîth. 
3 Muttaqî al-Hindî, Kanz al-�Ummâl (Ḥalab, 1391 AH), vol. 8, �Kitâb aṣ-
Ṣalâh,� �Al-Bâb ar-Râbi� fî�ṣ-Ṣalâh al-Musâfir, Bâb Jam�,� p. 247. 
4 Ibid. 
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Now, in the light of the quoted traditions, we shall sum up 
the clear proofs that testify to the validity of the interpretation of 
combining prayers from the viewpoint of the Shî�ah: 

1. Combining two prayers together is meant to facilitate the 
conduct of affairs and avoid difficulty. 

Many of the traditions testify to the fact that if combining 
together the ẓuhr and �aṣr prayers or the maghrib and �ishâ� 
prayers is not permissible, it will cause difficulty and trouble in 
the activities of Muslims. As such, in a bid to create a sort of 
improvement and facility in the affairs of Muslims, the Prophet 
(ṣ) declared as permissible the observance of both prayers 
(ẓuhr and �aṣr prayers, and the maghrib and �ishâ� prayers) at 
one time. In this respect, refer to 10th, 16th, 19th, and 22nd hadîths. 

It is clear that if the purport of the quoted traditions is that 
one may delay performing the ẓuhr prayer at its latter period 
(near the time when the size of any object is equal in size with 
itself) for the Ahl as-Sunnah and observe the �aṣr prayer at its 
initial period in such a manner that both prayers are performed 
together at a certain limited time, such a decree not only fails to 
give comfort but also causes more difficulty and trouble, 
whereas the purpose behind combining two prayers is comfort in 
the conduct of affairs. 

Having said this, it is evident that the purport of this decree 
is that one may observe the two prayers throughout their 
common time such as the initial time of one or the latter part the 
other�s period, and not that we may perform one of these prayers 

at its latter period and the other one at its initial time. 
2. Combining the two prayers together in �Arafah is an 

expression of its general applicability. 
All Islamic schools of thought have regarded as permissible 

to combine together the ẓuhr and �aṣr prayers in �Arafah.
1 

                                                 
1 Al-Fiqh �ala�l-Madhâhib al-Arba�ah, �Kitâb aṣ-Ṣalâh,� �Al-Jam� bayn aṣ-
Ṣalatayn Taqdîmân wa Ta�khîrân�. 
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Meanwhile, some of these quoted traditions testify to the fact 
that combining the two prayers in other places is also like 
combining the same in �Arafah, and for this reason, there is no 

difference between the Day of �Arafah and other days, or the 

plain of �Arafah and other places. In this regard, refer to the 18th 
hadîth. 

Therefore, just as one may observe the ẓuhr and �aṣr 
prayers at the time of ẓuhr as all Muslims have consensus of 
opinion in this respect, the said combination of prayers is also 
permissible in other places. 

3. The manner of combining the two prayers while traveling 
is an expression of its general applicability. 

On one hand, the Ḥanbalî, Mâlikî and Shâfi�î jurists [fuqahâ] 
have considered permissible to combine the two prayers while 
one is in travel. On the other hand, the quoted traditions stipulate 
that there is no difference between the state of traveling and 
residence and the Holy Prophet (ṣ) used to combine the two 
prayers both in travel and at home.  

In this connection, refer to the third, 11th, 13th, 19th, and 22nd 
traditions. Based on this, just as observing the two prayers 
together while traveling (as the Shî�ah are saying) is permissible, 
it is also permissible when one is resident.  

4. The manner of combining the two prayers together in the 
state of emergency is an expression of its general applicability at 
usual circumstances. 

Plenty of traditions recorded in Ṣaḥîḥ and Musnad books 
testify to the fact that the Holy Prophet (ṣ) and his Companions 
used to perform the two prayers together, just as the Shî�ah are 

saying, during emergency cases such rainfall, state of fear 
(against the enemy) or sickness. As such, many jurists of the 
diverse Islamic schools of jurisprudence have issued religious 
edicts [fatâwâ] on its permissibility on some emergency cases, 
whereas the quoted traditions stipulate that in this respect also, 
there is no difference between the state of emergency or usual 
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condition, and the Holy Prophet (ṣ) combined the two prayers 
while not in a state of fear or rainfall. In this context, refer to the 
third, 11th, 12th, and 22nd traditions.  

5. The practice of the Companions of the Prophet (ṣ) is an 
expression of its general applicability. 

We may notice in the quoted traditions that many 
Companions of the Prophet (ṣ) used to perform the two prayers 
together in that �Abd Allâh ibn �Abbâs would so delay the 

performance of maghrib prayer that it would become dark and 
the stars appear in the sky and that no matter others were saying, 
�Prayer, prayer� he would not pay attention to them and finally 

observe the maghrib and �ishâ� prayers together after the passage 
of a part of the night and said in reply to the protesters, �I was a 

witness that the Prophet (ṣ) used to observe such a way of 
praying, too� and Abu Hurayrah also confirmed that statement of 

Ibn al-�Abbâs. Concerning this case, refer to the second, seventh, 

ninth, and 15th traditions. 
In the light of these quoted traditions, there is no more doubt 

that Ibn al-�Abbâs combined together the two prayers in the 

manner observed by the Shî�ah now.    
6. The conduct of the Prophet (ṣ) is an expression of the 

manner of combining the two prayers. 
It is so evident from the 21st hadîth that the Prophet (ṣ) was 

once still in Mecca when the time for maghrib prayer arrived but 
he delayed performing it until he reached the district of Sarf, 
which is nine miles away from Mecca, where he performed the 
maghrib and �ishâ� prayers together without any time interval in 
between. This is while it is clear that even if the Prophet (ṣ) 
would have set off from Mecca at the beginning of the maghrib 
time, in view of the slow and antiquated means of transportation, 
a part of the night would have naturally passed before reaching 
the district of Sarf, and thus, the Holy Prophet (ṣ) had 
performed both the maghrib and �ishâ� prayers at the time of 
�ishâ� prayer. 
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From the quoted traditions, which are all taken from the 
Ṣaḥîḥ and Musnad references of the Ahl as-Sunnah, the 
validity of the Shî�ah view on the permissibility of combining 

the ẓuhr and �aṣr prayers, or the maghrib and �ishâ� prayers 
together under conditions discussed earlier and with general 
applicability at all circumstances, places and moments is hereby 
proved.  
 
 


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What are the sources of Shî�î jurisprudence [fiqh]? 
 

  
     

Reply: Following the Book of Allah and the Sunnah of the 
Prophet (ṣ), the Shî�ah infer religious laws from four 
fundamental sources: 

1. The Book of Allah (Qur�an); 
2. The Sunnah of the Prophet (ṣ); 
3. Consensus [ijmâ�]; and 
4. Reason [�aql]. 
Now, we will take a glance at the Book of Allah and the 

Sunnah of the Prophet (ṣ) which are the most fundamental 
fountainheads of Shî�î jurisprudence [fiqh]: 

The Book of Allah (Qur�an) 
The followers of the Shî�î school regard the Qur�an as the 

firmest source of its jurisprudence and the criterion of 
understanding divine laws. They consider the heavenly book of 
Islam as the loftiest reference of divine laws, and think that any 
opinion must be assessed according to the Qur�an, and in case of 



The Shî�ah Rebuts 
 

 

188

 
 

its conformity with the Qur�an, it is accepted, and if not, it is 
rejected. 

Imâm aṣ-Ṣâdiq (�a), the sixth Imâm followed by the Shî�ah, 

thus says in this regard: 

ćǥǂƻǃ��  ȂȀǧ ƅơ ƣƢƬǯ ǪǧơȂȇȏ ƮȇƾƷ Ɛǲǯ �ȁ  

�Any statement, which is not in conformity with the 

Book of Allah, is worthless.�1 

Also, Imâm aṣ-Ṣâdiq (�a) thus narrates from the Holy 
Prophet (ṣ): 

ǾƬǴǫ ƢǻƘǧ ƅơ ƣƢƬǯ ǪǧơȂȇ ĈǼǟȆ  ǶǯƔƢƳ ƢǷ ǅƢĈǼǳơ ƢȀĈȇƗ� 
�.ǾƐǴǫƗ ǶǴǧ ƅơ ƣƢƬǯ ǦǳƢź ǶǯƔƢƳ ƢǷȁ 

�O people! When you hear a statement which is 
attributed to me and is in harmony with the Book of 
Allah, take it for granted that I have said it; otherwise, I 
have not said it.�2 

These two hadîths show clearly that leaders of the Shî�ah 

regard the holy scripture of Muslims as the firmest source of 
religious laws. 

The Sunnah 
The Sunnah, that is the sayings, actions of the Messenger of 

Allah (ṣ) and whatever he approved, is the second fountainhead 
of Shî�î jurisprudence, and the Imâms from the Ahl al-Bayt of the 
Prophet (ṣ) are independently regarded as the transmitters of the 
Sunnah of the Prophet (ṣ) and repository of his knowledge. Of 

                                                 
1 Uṣûl al-Kâfî, vol. 1, �Kitâb Faḍl al-�Ilm,� �Bâb al-Akhdh bi�s-Sunnah wa 
Shawâhid al-Kitâb,� hadîth 3. 
2 Ibid., hadîth 5. 
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course, the Shî�ah also accept the Prophetic ḥadîths which are 
transmitted by reliable people other than the Imâms (�a). 

At this point, it is appropriate to consider two things:  

The reason for clinging to the Sunnah of the Prophet (ṣ) 
The leaders of the Shî�ah have enjoined their followers to 

cling to the Sunnah of the Prophet (ṣ) alongside the Qur�an, 

commending both the Book of Allah and the Sunnah of the 
Prophet (ṣ). Imâm aṣ-Ṣâdiq (�a) says: 

ƅơ ƣƢƬǯ ǺǷ ơĆƾǿƢǋ Ǿǳ ĻƾƳȂǧ ƮȇƾƷ ǶǰȈǴǟ ƽǁȁ �ơƿƛ  

Ǿƥ��  ƗÙńȁ  Ǿƥ ǶǯƔƢƳ ǀƐǳƢǧȅ  Ɛȏƛ ȁ (Ǎ) ƅơ ǱȂǇǁ ǱȂǫ ǺǷ ȁƗ 
If you are introduced to a narration which conforms with the 
Book of Allah or the words of the Messenger of Allah (ṣ), 
accept it; otherwise, that narration is more worthy for its 
transmitter.1 

Similarly, Imâm al-Bâqir (�a) considers holding fast to the 
Sunnah of the Prophet (ṣ) as a basic characteristic of an 
extremely well qualified jurist, and says: 

�ƢȈǻĈƾǳơ Ŀ ƾǿơĈǄǳơ ǾȈǬǨǳơ ĈǪƷ ǾȈǬǨǳơ Ɛǹƛ� 
�. (Ǎ) ĈœĈǼǳơ ƨĈǼǈƥ ǮĈǈǸƬŭơ �Ƨǂƻȉơ Ŀ ƤǣơĈǂǳơ  

�A true jurist is he who renounces what is in this world, 
desires for what is in the hereafter and clings to the 
Sunnah of the Prophet (ṣ).�2 

Great leaders of the Shî�ah have such a good mastery over 
the Sunnah that they reject whatever opposes the Book of Allah 
and the Sunnah of the Prophet (ṣ), and consider it as kufr [denial 
of faith]. Imâm aṣ-Ṣâdiq (�a), who stresses this idea, says: 

                                                 
1 Ibid., ḥadîth 2. 
2 Ibid., ḥadîth 8. 
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�.ǂǨǯ ƾǬǧ (Ǎ) ƾĈǸŰ ƨĈǼǇ ȁ ƅơ ƣƢƬǯ ǦǳƢƻ ǺǷ� 

�Anyone who opposes the Book of Allah and the 

Sunnah of Muḥammad (ṣ) is an infidel.�1 

This shows clearly that the Shî�ah observe the Sunnah of the 
Holy Prophet (ṣ) more than any other Muslim groups, and 
testify to the groundlessness of the statement of those who 
accuse the Shî�ah of being alien to the Sunnah of the Prophet 
(ṣ). 

The reason for clinging to the ḥadîths of the Ahl al-Bayt (�a) 
In order to clarify the Shî�ah�s view regarding the ḥadîths of 

the Prophet�s progeny (�a), two topics are worth considering: 
1. The essence of the ḥadîths of the infallible Imâms (�a), 

and 
2. The proofs of the credibility and necessity of holding 

fast to the Ahl al-Bayt of the Prophet (ṣ). 
Having provided solid proofs, we shall examine the two 

topics briefly: 

The essence of the ḥadîths of the progeny of the Messenger 
of Allah (ṣ) 

According to the Shî�ah, only the Lord of the worlds has the 

right to legislate for human society. He disseminates sacred 
religious laws and ordinances to the world through His Prophet 
(ṣ). It is obvious that the Messenger of Allah (ṣ) is the only one 
who receives revelation and religious instructions from God and 
imparts them to the people. Therefore, it is clear that when the 
Shî�ah regard the ḥadîths of the Ahl al-Bayt (�a) as a source of 
their fiqh, this does not mean that they consider these ḥadîths as 
independent of the Sunnah of the Holy Prophet (ṣ) but they 

                                                 
1 Ibid., ḥadîth 6. 
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ascribe the credibility of the ḥadîths of the Prophet�s progeny 

(�a) to the fact that they clarify the meaning of the Sunnah of the 
Messenger of Allah (ṣ). 

Therefore, the ḥadîths of the infallible Imâms followed by 

the Shî�ah are not of their own; whatever they say is the same as 
the Sunnah of the Holy Prophet (ṣ). 

In order to prove this idea, it is appropriate to quote some of 
the narrations of the Prophet�s progeny (�a): 

1. In response to a man�s question, Imâm aṣ-Ṣâdiq (�a) 
says:   

�. ǋȆƔ  ǺǷ ƢǼȇƗǂƥ ǱȂǬǻ ƢǼǈǳ (Ǎ) ƅơ ǱȂǇǁ Ǻǟ ȂȀǧ ǌƥȆƔ  ǾȈǧ ǮƬƦƳƗ ĈǸȀǷƢ � 

�All the answers I give you are based on the words of 
the Messenger of Allah (ṣ) and we do not say anything 
of our own.�1 

He (�a) also says elsewhere: 

ƮȇƾƷ ȁ ĈƾƳȅ  ƮȇƾƷ ĺƗ ƮȇƾƷ ȁ ĺƗ ƮȇƾƷ ưȇƾƷȆ  

ȁ ƊūơǺǈ  ƮȇƾƷ ƌūơśǈ  ƮȇƾƷ ȁ ƌūơśǈ  ƮȇƾƷ ĈƾƳȅ  

ƗśǼǷƚŭơŚǷ  ƮȇƾƷ ȁ ƗśǼǷƚŭơŚǷ  ƮȇƾƷ ƊūơǺǈ  ƮȇƾƷ 

.ƐǲƳȁĈǄǟ ƅơ ǱȂǫ ƅơ ǱȂǇǁ ƮȇƾƷ ȁ (Ǎ) ƅơ ǱȂǇǁ ƮȇƾƷ 

My ḥadîth is my father�s ḥadîth, and my father�s ḥadîth is 
my grandfather�s ḥadîth, and my grandfather�s ḥadîth is al-
Ḥusayn (�a)�s ḥadîth, and al-Ḥusayn�s ḥadîth is al-Ḥasan�s 

ḥadîth, and al-Ḥasan�s ḥadîth is the Commander of the 
Faithful�s ḥadîth, and the Commander of the Faithful�s 

ḥadîth is the Messenger of Allah�s ḥadîth (ṣ), and the 
Messenger of Allah�s ḥadîth is from Allah, the Honorable and 
Glorious.2 

                                                 
1 Jâmi� Aḥâdîth ash-Shî�ah, vol. 1, p. 129. 
2 Ibid., p. 127. 
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2. Imâm Muḥammad al-Bâqir (�a) thus says to Jâbir (ibn 

�Abd Allâh al-Anṣârî): 
(Ǎ) ƅơ ǱȂǇǁ ĈƾƳȅ  Ǻǟ ĺƗ řƯĈƾƷ� 

�.ƽƢǼǇȍơ ơǀÙđ ǮƯĈƾƷƌƗ ƢǸƐǴǯȁ ƐǲƳȁĈǄǟ ƅơ Ǻǟ  ǲȈƟŐƳ Ǻǟ  
My father narrated to me from the Messenger of Allah (ṣ), 
and he from Jibra�îl (Archangel Gabriel) (�a), and Jibra�îl 
from God, the Honorable and Glorious, and all my narrations 
are based on this chain of transmission.1 

The mentioned ḥadîths show clearly that the ḥadîths of the 
Imâms followed by the Shî�ah are the very Sunnah of the Holy 
Prophet (ṣ). 

The proofs of the credibility and necessity of clinging to the 
Ahl al-Bayt (�a) 

The ḥadîth scholars [muḥaddithûn] of both Sunnî and 

Shî�ah schools of thought are of the opinion that the Messenger 

of Allah (ṣ) has left behind two precious legacies and invited all 
Muslims to hold fast to these two legacies, regarding that felicity 
and guidance are the consequence of people�s holding fast to 
these two�the first is the Book of Allah (the Qur�an) and the 
second is his progeny [�itrah] and the members of his Household 
[Ahl al-Bayt] (�a). 

Here are some examples of these traditions: 
1. In his Ṣaḥîḥ (or Sunan), Tirmidhî thus narrates on the 

authority of Jâbir ibn �Abd Allâh al-Anṣârî that the Messenger 
of Allah said: 

:ơȂƐǴǔƫ Ǻǳ Ǿƥ ĻǀƻƗ ǹƛ ƢǷ ǶǰȈǧ Ąƪǯǂƫ ƾǫ ĈǻƛȆ  ǅƢĈǼǳơ ČȇƗƢȀ  Ƣȇ� 
�.ŖȈƥ ǲǿƗ ļǂƬǟ ȁ ƅơ ƣƢƬǯ 

                                                 
1 Ibid., p. 128. 
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�O people! I am leaving behind two things, which if you 
hold fast to, you will never go astray: the Book of Allah 
and my progeny, the members of my Household.�1 

2. Tirmidhî thus also writes in the mentioned book: 

� ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƅơ ǱȂǇǁ ǱƢǫ 
ƢŷƾƷƗ ƾǠƥȅ  ơȂƐǴǔƫ Ǻǳ Ǿƥ ǶƬǰĈǈŤ ƛǹ  ƢǷ ǶǰȈǧ ǭǁƢƫ ƛĈǻȆ  

ƛÙń  ĈǈǳơƔƢǸ  ǺǷ ƽȁƾŲ ǲƦƷ ƅơ ƣƢƬǯ :ǂƻȉơ ǺǷ ǶǜǟƗ 
ǑȂūơ ǴăǟċȆ  ơƽǂȇ ĈƬƷÙȄ  ƢǫǂƬǨȇ Ǻǳ ŖȈƥ Ɨǲǿ  ļǂƬǟ ȁ Ǒǁȋơ 

. ȀȈǧǸƢ  ňȂǨǴţ ǦȈǯ ơȁǂǜǻƢǧ 
The Messenger of Allah (ṣ) said: Verily, I am leaving among 
you two weighty things, which if you hold fast to, you will 
never go astray; one is greater than the other: the Book of 
Allah, which is a cord extending from the heaven to earth. The 
other is my progeny, the members of my Household. These 
two will never separate from each other until they meet me at 
the Pond [ḥawḍ] (of Kawthar). Be careful how you will 
behave with them when I leave you.2  

3. In his Ṣaḥîḥ, Muslim ibn al-Ḥajjâj narrates from the 

Holy Prophet (ṣ) and says: 

ĈƥǁȆ  ǱȂǇǁ ļƘȇ ǹƗ ǮǋȂȇ ćǂǌƥ ƢăǻƊƗ ƢǸĈǻƢǧ ǳơǅƢǼ  ƢȀȇƗ ȏƗ  
ȁ ÙȃƾŮơ ǾȈǧ ƅơ ƣƢƬǯ ƢǸŮȁƗ :śǴǬƯ ǶǰȈǧ ǭǁƢƫ ƢǻƗ ȁ ƤȈƳƘǧ 
ƣƢƬǯ ÙȄǴǟ ƮƸǧ � Ǿƥ ơȂǰǈǸƬǇơȁ ƅơ ƣƢƬǰƥ ơȁǀƼǧ ǁȂǼǳơ 
ǲǿƗ Ŀ ƅơ ǶǯǂǯƿƗ ŖȈƥ ǲǿƗ ȁ � : ǫƢǱ  Ľ ǾȈǧ ƤƐǣǁ ȁ ƅơ 
.ŖȈƥ Ɨǲǿ  Ŀ ƅơ ǶǯǂǯƿƗ ŖȈƥ Ɨǲǿ  Ŀ ƅơ ǶǯǂǯƿƗ ŖȈƥ 

                                                 
1 Ṣaḥîḥ Tirmidhî (Beirut), �Kitâb al-Manâqib,� �Bâb Manâqib Ahl Bayt an-
Nabî,� vol. 5, p. 662, ḥadîth 3786. 
2 Ibid., p. 663, hadîth no. 3788. 
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�O people, I am a human being. I am about to receive a 
messenger (the angel of death) from my Lord and I, in 
response to Allah�s call, (would bid goodbye to you), but I am 

leaving among you two weighty things: the one being the 
Book of Allah in which there is right guidance and light, so 
hold fast to the Book of Allah and adhere to it.� He exhorted 
(us) (to hold fast) to the Book of Allah and then said: �The 
second are the members of my Household. I remind you (of 
your duties) to the members of my family.�1 

4. A group of ḥadîth scholars has reported the Holy Prophet 
(ṣ) to have said: 

Ǻǳ ƢǸȀĈǻƛ ȁ ŖȈƥ ǲǿƗ ȁ ƅơ ƣƢƬǯ śǴǬƐưǳơ ǶǰȈǧ ǭǁƢƫ ĈǻƛȆ  

.ǑȂūơ ċȄǴǟ ơƽǂȇ ȄĈƬƷ ƢǫǂƬǨȇ 
I am leaving among you two weighty things [thaqalayn]: the 
Book of Allah (the Qur�an) and my Household [ahla baytî], 
and these two will never be separated from each other until 
they meet me at the Pool [ḥawḍ] (of Kawthar).2 

It is necessary to note that the ḥadîths related to this topic 
are too many to be covered in this volume, and the prolific 
researcher, Sayyid Mîr Ḥâmid al-Ḥusayn has compiled the 
chains of transmission of these traditions in his six-volume 
�Abaqât al-Anwâr. 

These quoted traditions clearly show that clinging to and 
following the Ahl al-Bayt of the Prophet (ṣ), alongside the Book 
of Allah and the Sunnah of the Holy Apostle (ṣ), is among the 
                                                 
1 Ṣaḥîḥ Muslim (Egypt), vol. 7, �Bâb Faḍâ�il �Alî ibn Abî Ṭâlib, pp. 122-
123; Ṣaḥîḥ Muslim, vol. 4, p. 1803, hadîth no. 2408 (�Abd al-Bâqî Edition). 

Abdul-Hamid Siddiqui (trans.), Ṣaḥîḥ Muslim (English Translation), vol. 4, 
h adîth no. 5920. [Trans.] 
2 Mustadrak al-Ḥâkim, vol. 3, p. 148; Aṣ-Ṣawâ�iq al-Muḥriqah, sec. 11, 
chap. 1, p. 149, and a similar narration is also presented in the following books: 
Musnad Aḥmad ibn Ḥanbal, vol. 5, pp. 182, 189; Kanz al-�Ummâl, vol. 1, 
�Bâb al-I�tiṣâm bi�l-Kitâb wa�s-Sunnah,� p. 44. 
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exigencies of Islam, and ignoring the ḥadîths of the Prophet�s 

progeny (�a) leads to misguidance and loss. 
Now, who are the progeny of the Prophet (ṣ) whose 

obedience is incumbent upon us by the order of the Messenger of 
Allah (ṣ)? In order to clarify this point, we shall cite some 
narrations and examine the meaning of �the progeny [�itrah] of 
the Prophet (ṣ)�: 

 
Who are the Ahl al-Bayt of the Prophet (ṣ)? 

The quoted traditions affirm that the Holy Prophet (ṣ) called 
upon all Muslims to follow his progeny, considering them, 
alongside the Book of Allah, as the authorities for people to refer 
to after his departure. He said very clearly: �The Qur�an and my 

progeny will never be separated from each other.� 
Now, because the Ahl al-Bayt of the Prophet (ṣ) who are 

introduced by the Messenger of Allah (ṣ) as equal to the Qur�an, 

we realize that they enjoy the station of infallibility [�iṣmah] 
and they have access to the pure fountain of Islamic knowledge; 
for, if this is not the case, they will be separated from the Book 
of Allah (the Qur�an), whereas the Holy Prophet (ṣ) says: �The 

Qur�an and my progeny will never be separated from each other 

until they meet me at the Pool [ḥawḍ] (of Kawthar).� 
As such, it is necessary to fully recognize the Ahl al-Bayt 

(�a) and their outstanding attributes, which characterize only the 
Imâms followed by the Shî�ah, all of whom are among the 
progeny of the Prophet (ṣ).  

Referring to the traditions transmitted by great 
muḥaddithûn, we shall bring forth our convincing proofs in this 
regard: 

1. After narrating the Ḥadîth ath-Thaqalayn, Muslim ibn al-
Ḥajjâj thus says:  

Yazîd ibn Ḥayyâm asked Zayd ibn al-Arqam: �Who are the 

members of the Household of the Prophet (ṣ)? Aren�t the wives 
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(of the Holy Prophet) included among the members of his 
household?�  In reply, Zayd ibn Arqam thus said: 

ƐĽ ǂǿĈƾǳơ ǺǷ ǂǐǠǳơ ǲƳǂǳơ ǞǷ ǹȂǰƫ ƧƗǂŭơ ǹƛ ƅơ ŉơȁ ȏ� 
ǾƬƦǐǟ ȁ ǾǴǏƗ ǾƬȈƥ ǲǿƗ .ƢȀǷȂǫ ȁ ƢȀȈƥƗ ńƛ ǞƳǂƬǧ ƢȀǬƐǴǘȇ 

�.ǽƾǠƥ ƨǫƾĈǐǳơ ĄƷƎǂơȂǷ  ǺȇǀƐǳơ  
No, by Allah, a woman lives with a man (as his wife) for a 
certain period; he then divorces her and she goes back to her 
parents and to her people; the members of his household 
include his own self and his kith and kin (who are related to 
him by blood) and for him the acceptance of zakâh is 
prohibited.1  

This tradition testifies to the fact that �the �progeny of the 

Prophet (ṣ),� clinging to whom, like holding fast to the Qur�an, 

is obligatory, does not mean his wives but they, apart from the 
close physical affinity and spiritual attachment they have with 
him, have a special merit for which we consider alongside the 
Qur�an, authorities for the Muslims of the world to refer to. 

2. The Holy Prophet (ṣ) did not only describe the attributes 
of the Ahl al-Bayt (�a) but also mentioned their number, and said 
that they are twelve: 

Muslim narrates on the authority of Jâbir ibn Samurah: 

ƛÙŘƯ  Ùńƛ ƆơǄȇǄǟ ǵȐǇȍơ ǱơǄȇȏ ǱȂǬȇ �ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ�ƅơ ǱȂǇǁ ƪǠũ 

.Ǌȇǂǫ ǺǷ ǶĄȀƐǴǯ :ǱƢǬǧ � ǱƢǫ ƢǷ ĺȋ ƪǴǬǧ ƢȀǠũơ Ń ƨǸǴǯ ǫƢǱ  ƐĽ ƆƨǨȈǴƻ ǌǟǂ  

I heard the Messenger of Allah (ṣ) say: �Islam will keep its 

honor with twelve caliphs.� Then, he said a statement which I 

did not hear. I asked my father, �What he (ṣ) said?� Then, he 

                                                 
1 Ṣaḥîḥ Muslim (Egypt), vol. 7, �Bâb Faḍâ�il �Alî ibn Abî Ṭâlib, p. 123. 

Abdul-Hamid Siddiqui (trans.), Ṣaḥîḥ Muslim (English Translation), vol. 4, 
book, 31, hadîth no. 5923. [Trans.] 
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(my father) replied that he (ṣ) said: �All of them will be from 

Quraysh.1  

Also, Muslim ibn al-Ḥajjâj thus narrates from the Messenger 

of Allah (ṣ): 

�.ƆȐƳǁ ǂǌǟƢǼƯƛ ǶȀȈǳȁƢǷ ƢĆȈǓƢǷ ǅƢĈǼǳơ ǂǷƗ ǱơǄȇȏ� 

�The affairs of the people will continue to be conducted 

(well) as long as they are governed by twelve men.�2 

The two traditions are a clear testimony to the Shî�ah 

contention that �The twelve Imâms followed by the Shî�ah are 

the rightful leaders of the people after the Holy Prophet (ṣ).� 
This is because in Islam, the twelve caliphs who came 
immediately after the Messenger of Allah (ṣ) are the authorities 
who take care of the Muslims� affairs and the glory and splendor 
of Islam, are referred to no one except the twelve Imâms from 

the Ahl al-Bayt (�a). For, if we apply that to the four caliphs who 
are known as the �Rightly-Guided Caliphs� [khulafâ ar-
râshidûn], we find that the other rulers�the Umayyad and 
�Abbâsid caliphs�most of whom are known for their 
unscrupulous characters as testified by history, are a source of 
Islam and the Muslims� ignominy. 

As such, the �Ahl al-Bayt�, who have been introduced by the 
Holy Prophet (ṣ) as equal to the Qur�an and as the authority for 
the Muslims in the world to refer to, are the very twelve leaders 
from the Prophet�s progeny. They are the preservers of the 
Sunnah of the Messenger of Allah (ṣ) and the repository of his 
knowledge.   
                                                 
1 Muslim, Ṣaḥîḥ (Egypt), vol. 6, p. 2. 

Abdul-Hamid Siddiqui (trans.), Ṣaḥîḥ Muslim (English Translation), vol. 3, 
h adîth no. 4480. [Trans.] 
2 Ibid. 

Abdul-Hamid Siddiqui (trans.), Ṣaḥîḥ Muslim (English Translation), vol. 3, 
h adîth no. 4478. [Trans.] 
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3. Also, the Commander of the Faithful, �Alî ibn Abî Ṭâlib 
(�a), says that the leaders of Muslims are from Banû Hâshim, 
which is another clear testimony to the soundtness of the Shî�ah 
premise in their recognition of the Ahl al-Bayt (�a), when he 
declares: 

ǶǋƢǿ Řƥ ǺǷ ǺǘƦǳơ ơǀÙǿ ľ ơȂǇǂǣ Ǌȇǂǫ ǺǷ ƨĈǸƟȋơ Ɛǹƛ� 
�.ǶǿŚǣ ǺǷ ƧȏȂǳơ ƶǴǐƫȏȁ ǶǿơȂǇ ǺǷ ȄǴǟ ƶǴǐƫȏ 

Surely, the Imâms (divine leaders) will be from the Quraysh. 

They have been planted in this line through Hâshim. It would 
not suit others nor would others be suitable as heads of 
affairs.1 

Conclusion 

The set of the quoted of traditions reveals two facts: 
1. Holding fast to the Ahl al-Bayt of the Prophet (ṣ) and 

following them alongside the injunctions of the Book of 
Allah is obligatory. 

2. The Ahl al-Bayt of the Messenger of Allah (ṣ) who have 
been introduced as �the counterpart of the Glorious 
Qur�an� and as the authority for all Muslims to refer to, 
have the following salient features: 
a. All of them are from the tribe of Quraysh and the clan 

of Banû Hâshim; 
b. They have such affinity to the Messenger of Allah (ṣ) 

that charity [ṣadaqah] is unlawful for them to receive; 
c. They have the station of infallibility [�iṣmah], 

otherwise they would be separated from the Glorious 
Qur�an, whereas the Holy Prophet says: �These two 

(the Qur�an and �itrah) will not be separated from each 

                                                 
1 Nahj al-Balâghah (Ṣubḥî Ṣâliḥ), Sermon 144. 
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other until they meet me at the Pool [ḥawḍ] of 
Kawthar.� 

d. They are twelve all in all and they are the guardians 
and leaders of the Muslims who succeed the Messenger 
of Allah (ṣ) one after the other. 

e. These twelve successors of the Prophet (ṣ) are the 
source of ever-growing glory and splendor of Islam. 

Taking into account these descriptions drawn from the 
traditions, we realize that by his Ahl al-Bayt (�a), the obedience 
to whom is incumbent on the Muslims, the Prophet (ṣ) means 
the very twelve pure Imâms from the progeny of the Holy 

Prophet (ṣ), obedience and loyalty to whom the Shî�ah take 

pride when exploring their jurisprudential laws.  
 


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Did Abû Ṭâlib die a believer on account of which you 
visit [ziyârah] his shrine? 

 
  

     
Reply: From the viewpoint of the Shî�ah, Abû Ṭâlib, the son 

of �Abd al-Muṭṭalib, the eminent father of the Commander of 
the Faithful �Alî (�a) and the uncle of the Holy Prophet (ṣ), is 
among the people who believed in the apostleship [risâlah] of 
the Messenger of Allah (ṣ), and among his helpers and 
confidants in time of tribulations and adversities during the early 
period of Islam.     

The family of Abû Ṭâlib 
He was born in a house and grew up under the supervision of 

the Prophet�s (ṣ) grandfather, the champion of the followers of 
the school of Ibrâhîm al-Khalîl (Prophet Abraham) (�a), viz. 
�Abd al-Muṭṭalib. A cursory glance at the history of the 
Arabian Peninsula will reveal that during the most critical and 
dangerous junctures of his life, �Abd al-Muṭṭalib never 
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abandoned worshipping God and safeguarding the creed of 
monotheism. 

When Abrahah headed toward Mecca with a huge army of 
elephant-riders with the aim of destroying the Ka�bah, he took 
some of �Abd al-Muṭṭalib�s camels which were on the way. As 
�Abd al-Muṭṭalib came to him to get back his camels, Abrahah 
asked him in astonishment: �Instead of requesting for the return 

of your camel, why do you not ask for the return of my army and 
do something to save the Ka�bah from destruction?� 

Full of faith and trust in God, �Abd al-Muṭṭalib replied: 

�.[ǾȈǸŹ] ǾǠǼŻ Ĉƣǁ ƪȈƦǴǳȁ ǲƥȍơ Ĉƣǁ ƢǻƗ� 

 �I am the owner of the camels, and this House (Ka�bah) 
has its Owner Who shall protect it.�1 

He then went back to Mecca, and holding the door of the 
Ka�bah, he thus said: 

ƢǯơȂǇ ƳǁƗȂǶŮ  ȏ Ĉƣǁ Ƣȇ 
ƢǯƢŧ ǶȀǼǷ ǞǼǷƢǧ Ĉƣǁ Ƣȇ 

ƢǯơƽƢǟ ǺǷ ƪȈƦǳơĈȁƾǟ ƛƐǹ  

ƢǯƢǼǧ ơȂƥǂź ǹƗ ơǶȀǠǼǷ  

O God! I plead no one but You to repel the enemies. O God! 
Guard Your Sanctuary against them. 

The enemies of the House are inimical to You. Prevent them from 
destroying Your House.2 

These eloquent statements and the like are a clear testimony 
to the monotheistic belief and unflinching faith of �Abd al-

                                                 
1 Ibn Athîr, Al-Kâmil (Egypt, 1348 AH), vol. 1, p. 261. 
2 Ibid. 
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Muṭṭalib, the eminent father of Abû Ṭâlib. In his history book, 
Ya�qûbî writes the following about �Abd al-Muṭṭalib: 

�.ƐǲƳȁĈǄǟ ƅơ ƾĈƷȁ ȁ ǵƢǼǏȋơ ƧƽƢƦǟ ǒǧǁ�  

�He kept aloof from worshipping idols and worshipped 
no one other than Allah, the Honorable and Glorious.�1 

Now, let us see what is this monotheist and faithful father�s 

opinion about his own son, Abû Ṭâlib: 

Abû Ṭâlib according to �Abd al-Muṭṭalib 
Historical records show clearly that some enlightened 

predictors informed Abû al-Muṭṭalib of the bright future of the 
Holy Prophet (ṣ) and his prophethood [nubuwwah]. 

When Sayf ibn Dhû�l-Yazn took over and became the ruler 
of Abyssinia, �Abd al-Muṭṭalib went to him at the head of a 
delegation. After delivering an eloquent speech, the ruler of 
Abyssinia gave him glad tidings of the coming of an honorable 
prophet from his offspring, and regarding the prophet�s features 
he thus said: 

� ǶƐǴǇȁ [Ǿǳƕȁ] ǟǾȈǴ  ƅơ ȄǴǏ � ƾĈǸŰ ơǾũ  

.ǾĈǸǟ ȁ ǽĈƾƳ ƐǰȇȁǾǴǨ  ǾĈǷƗ ȁ ǽȂƥƗ ƩȂŻ  

 �His name shall be Muḥammad (ṣ); his father and 
mother will die (early) and his grandfather and uncle will 
shoulder the burden of his custodianship.�2  

Then, giving more details about this future prophet, he 
added: 

ǂǈǰȇ ȁ ǹơŚĈǼǳơ ƾǸź ȁ ǹƢǘȈĈǌǳơ ǒƷƾȇ ȁ ǺÙŧĈǂǳơ ƾƦǠȇ� 

                                                 
1 Tarîkh al-Ya�qûbî (Najaf), vol. 2, p. 7. 
2 Sîrah al-Ḥalabî (Egypt), vol. 1, pp. 136-137; (Beirut), pp. 114-115. 
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ȁ ǾǴǠǨȇ ȁ ǥȁǂǠŭƢƥ ǂǷƘȇ ȁ Ǳƾǟ ǾǸǰƷ ȁ ǲǐǧ ǾǳȂǫ .ǹƢƯȁȋơ 
�.ǾǴǘƦȇ ȁ Ǽŭơǂǰ  Ǻǟ ÙȄȀǼȇ  

He will worship the Most Merciful (God), avert Satan, 
extinguish the fires, and break down the idols. His words are 
decisive and his judgment equitable and fair. He will enjoin 
good and he himself will do good deeds and he will forbid evil 
and nullify it.1 

Then, he said to �Abd al-Muṭṭalib: 

�.ƣǀǯ Śǣ ƤǴǘŭơƾƦǟ Ƣȇ ǽĈƾŪ ǮĈǻƛ� 

�O �Abd al-Muṭṭalib! Without doubt, you are his 
grandfather.�2 

Upon hearing this glad tiding, �Abd al-Muṭṭalib performed 
thanks-giving prostration [sujûd ash-shukr], and concerning that 
blessed birth (of the Prophet) he said: 

ǺǷ ƨŻǂǯ ǾƬƳĈȁǃ ĈǻƛȆ  ȁ ƆǬȈǫǁƢ  ǾȈǴǟ ȁ ĆƦƴǠǷƢ  Ǿƥ ƪǼǯ ȁ Ǻƥơ Ņ ǹƢǯ ǾĈǻƗ 
ǵȐǤƥ ƩƔƢƴǧ Ƨǂǿǃ Ǻƥơ ǥƢǼǷƾƦǟ Ǻƥ Ƥǿȁ ƪǼƥ ƨǼǷƕ ǷȂǫȆ  ǶƟơǂǯ 

.[ƤǳƢǗƢƥƗ řǠȇ] ǾĈǸǟ ȁ ƢǻƗ ǾƬǴǨǯȁ ǾĈǷƗ ȁ ǽȂƥƗ ƩƢǷ ơƾĈǸŰ ǾƬȈĈǸǈǧ  
I had a son whom I greatly admired and was gentle with him. I 
married him off to an honorable lady named Âminah bint al-
Wahhab ibn �Abd al-Manaf. That lady gave birth to a son 
whom I named Muḥammad. After sometime, his father and 
mother passed away, and his uncle [Abû Ṭâlib] and I took 
care of him.3 

These statements indicate that �Abd al-Muṭṭalib was aware 
of the bright future of that orphan, and as such, he decided to 

                                                 
1 Ibid. 
2 Ibid. 
3 Ibid. (Egypt), vol. 1, p. 137. 
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entrust the child after his death to the most beloved of his sons, 
Abû Ṭâlib, and deprive others of this unequalled felicity. 

This shows clearly that in the view of his faithful and 
monotheist father, Abû Ṭâlib was so faithful and upright that he 
was worthier than any other person to take care of the Holy 
Prophet (ṣ).1 Now, in order to elaborate on this topic, here are 
some proofs that confirm Abû Ṭâlib�s faith. 

Proofs which confirm Abû Ṭâlib�s faith 

1. Literary works of Abû Ṭâlib 
Muslim scholars and historians have recounted eloquent 

elegies from Abû Ṭâlib. The contents of these magnificent 
works verify his true faith. Below are some of these works which 
are plenty: 

ĆƾĈǸŰơ  ōǹƗ ǅƢĈǼǳơ ǁƢȈƻ ǶǴǠȈǳ 
ŉǂǷ Ǻƥơ ƶȈǈŭơ ȁ ÙȄǇȂǸǯ Ĉœǻ 

Ǿƥ ƢȈƫƗ ƢǷ ưǷǲ  ƾđȅ  ƢǻƢƫƗ 
ǶǐǠȇȁ ƾȀȇȅ  ƅơ ǂǷƘƥ Ɛǲǰǧ 

Distinguished personalities should be aware that Muḥammad is 
a prophet like Mûsâ (Moses) and Masîḥ (Messiah) the son of 
Maryam (Mary). 

He has brought to us celestial radiance similar to that of these 
two. Each of them guides people and keeps them away from sins 
through the command of Allah.2 

                                                 
1 For further explanation, see Sîrah al-Ḥalabî (Egypt), vol. 1, p. 134; Sîrah Ibn 

Hishâm (Beirut), vol. 1, p. 189; Abû Ṭâlib Mu�min Quraysh (Beirut), p. 109; 
Aṭ-Ṭabaqât al-Kubrâ (Beirut), vol. 1, p. 117. 
2 Al-Ḥujjah, p. 57. For a similar text, see Mustadrak al-Ḥâkim (Beirut), vol. 2, 
p. 623. 
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ơƾĈǸŰ ƢǻƾƳȁ ƢǻƗ ơȂǸǴǠƫ ŃƗ  
ƤƬǰǳơ ǱĈȁƗ Ŀ Ɛǖƻ ÙȄǇȂǸǯ ȏȂǇǁ 

ƨƦŰ ƽƢƦǠǳơ Ŀ ǾȈǴǟ ƐǹƗȁ 
ƢƥūƤ  ƅơ ǾĈǐƻ ǺǸȈǧ ǦȈƷ ȏ ȁ 

Don�t you know that we consider Muḥammad an apostle (of 
Allah) like Mûsâ (ibn �Imrân) and read about him in the earlier 

Scriptures? 

The people love him and it is not unfair to love someone, the love 
of whom Allah has in people�s hearts.1 

ĆƾĈǸŰơ  ĈœĈǼǳơ ƅơ ǵǂǯƗ ƾǬǳ 
ƾŧƗ ǅƢĈǼǳơ Ŀ ƅơ ǪǴƻ ǵǂǯƘǧ 

ǾƐǴƴȈǳ Ǿũơ ǺǷ Ǿǳ ĈǪǋȁ 
ƾĈǸŰ ǀÙǿȁơ  ƽȂǸŰ ǉǂǠǳơ ȁǀǧ 

Allah has exalted Prophet Muḥammad. So, the most exalted one 
of the creation of Allah is Aḥmad. 

He (Allah) has derived a name from His name so as to exalt him. 
So, the Owner of the Throne is the Praised One [Maḥmûd] and 
he is the Highly Praised [Muḥammad].2 

ǶȀǠǸŝ ǮȈǳƛ ơȂǴǐȇ Ǻǳ ƅơȁ 
ƢǼȈǧƽ Ŀ�ƣơǂĈƬǳơ  ȄĈƬƷ�ƾĈǇȁƗ  

ƨǓƢǔǣ ǮȈǴǟ ƢǷ ǭǂǷƘƥ ǝƾǏƢǧ 

                                                 
1 Târîkh Ibn Kathîr, vol. 1, p. 42; Ibn Abî�l-Ḥadîd, Sharḥ Nahj al-Balâghah 
(2nd Edition), vol. 14, p. 72. 
2 Ibn Abî�l-Ḥadîd, Sharḥ Nahj al-Balâghah (2nd Edition), vol. 14, p. 78; Târîkh 

Ibn Asâkir, vol. 1, p. 275; Târîkh Ibn Kathîr, vol. 1, p. 266; Târîkh al-Khamîs, 
vol. 1, p. 254. 
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ƢǻȂȈǟ ǫǮǼǷĈǂ  ȁ ǮǳÙǀƥ ǂǌƥơȁ 
ƸǏƢǻȆ  ǮǻƗ ƪǸǴǟ ȁ řƫȂǟƽȁ 

ƢǼȈǷƗ ƐĽ ƪǼǯȁ ƩȂǟƽ ƾǬǳȁ 
ĄǷƾĈǸƸ  Ǻȇƽ ƐǹƘƥ ƪǸǴǟ ƾǬǳȁ 

ƢǼȇƽ ƨĈȇŐǳơ ǹƢȇƽƗ Śƻ ǺǷ 

By Allah! The enemies will never harm you so long as I am alive. 

So, fear not, and execute that which has been entrusted to you. 
Be glad and let your eyes be at rest.  

You invited me to your creed and I knew that you are my well-
wisher and you are indeed trustworthy in your invitation. 

And I knew well that the religion of Muḥammad is the best of all 
religions that exist.1 

ƾȀǋƢǧ ǴǟĈȆ  ƅơ ƾǿƢǋƢȇ 
ƾŧƗ ĈœĈǼǳơ Ǻȇƽ ÙȄǴǟ ĈǻƗȆ  

ƾƬȀǷȅ  ĈǻƜǧȆ  Ǻȇƾǳơ Ŀ ƐǲǓ ǺǷ 

O witness of Allah! Bear witness that I believe in the religion of 
Prophet Aḥmad. (Bear witness that) if anyone deviates from the 
religion, I will remain with the guided.2 

In the last days of his blessed life, Abû Ṭâlib urged the 

chiefs of Quraysh to completely support the Messenger of Allah 
(ṣ) as shown in the following odes: 

                                                 
1 Khazânah al-Adab al-Baghdâdî, vol. 1, p. 261; Târîkh Ibn Kathîr, vol. 3, p. 
42; Ibn Abî�l-Ḥadîd, Sharḥ Nahj al-Balâghah (2nd Edition) vol. 14, p. 55; 
Fatḥ al-Bârrî, vol. 7, pp. 153-155; Al-Iṣâbah (Egypt, 1358 AH), vol. 4, p. 
116; Dîwân Abî Ṭâlib, p. 12. 
2 Ibn Abî�l-Ḥadîd, Sharḥ Nahj al-Balâghah (2nd Edition) vol. 14, p. 78; Dîwân 

Abî Ṭâlib, p. 75. 
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ƨǠƥǁƗ ŚŬơ Ĉœǻ ǂǐǼƥ ƗǏȁȆ  

ƢǇƢƦǟ ǵȂǬǳơ ƺȈǋ ȁ ƢĈȈǴǟ ơřƥ  
ƬǬȈǬƷǾ  ȄǷƢūơ ƾǇȋơ ƧǄŧȁ 

ƢǇƢĈǼǳơ Ǿǻȁƽ ơȁƽȁǀƫ ǹƗ ơǂǨǠƳȁ 
Ʃƾǳȁ ƢǷ ȁ ĈǷƗȆ  Ƕǰǳ Ɣơƾǧ ơȂǻȂǯ 

ƢǇơǂƫƗ ǅƢĈǼǳơ ǹȁƽ ăƾŧƗ Ǝǂǐǻ Ŀ 

I admonish four people to assist the Prophet of Goodness: my 
son �Ali, the chief of (our) clan �Abbâs, Ḥamzah the Lion (of 
God) who is protecting his truth, and Ja�far (my son). May my 
mother and her children be your ransom!� be like a shield in 
assisting Aḥmad vis-à-vis the people.1 

When a just and fair person considers all these eloquent 
literary works, which bespeak with utmost explicitness of the 
conviction and belief of Abû Ṭâlib in the One God and the 
prophethood of the Holy Prophet (ṣ), he will realize the 
soundness of the Shî�ah�s view concerning Abû Ṭâlib�s true 

faith, and feel regret about the groundless accusations made by 
some writers for political reasons against the true believer of 
Quraysh, the Prophet of God�s uncle and great defender of the 
religion in the difficult conditions of the early period of Islam. 

2. Abû Ṭâlib�s behavior toward the Prophet (ṣ) is indicative of 
his faith 

All renowned Muslim historians mention Abû Ṭâlib�s self-
sacrifice to defend the Messenger of Allah (ṣ) as an indicative 
sign of his firm faith. 

With the aim of protecting Islam and guarding the Prophet 
(ṣ), Abû Ṭâlib preferred remaining with the Messenger of Allah 

                                                 
1 Ibn Shahr Âshûb Mâzandarânî, Mutashâbihât al-Qur�ân, on the commentary 
of Sûrah al-Ḥajj, under the verse, waliyanṣurann Allâh min yanṣuruh. 
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(ṣ) in isolation for three years of life in the Valley of Abû Ṭâlib 

[Sha�b Abû Ṭâlib] to being the head of the Quraysh. He 
remained with the Prophet (ṣ) till the termination of the 
economic (and social) boycott against the Muslims, enduring all 
kinds of tribulations and intolerable circumstances.1 

In addition to this, Abû Ṭâlib urged his own beloved son, 

�Alî (�a), to always accompany and assist the Messenger of 
Allah (ṣ), asking him to attend to the Prophet (ṣ) in the 
pressing circumstances of the early period of Islam. 

In his Sharḥ Nahj al-Balâghah, Ibn Abî�l-Ḥadîd al-
Mu�tazilî narrates that Abû Ṭâlib said to his son, �Alî (�a): �The 

Messenger of Allah invites you to nothing but goodness. So, be 
always at his side.�2 

It is clear that Abû Ṭâlib�s service to the Prophet (ṣ) and his 
sincere self-sacrifice in defending the holy sanctity of Islam 
confirm the idea of Abû Ṭâlib�s faith. 

For this reason, the great Muslim scholar, Ibn Abî�l-Ḥadîd 
refers in his verses to Abû Ṭâlib�s major role in protecting and 
guarding the Messenger of Allah (ṣ) and his pure creed, and 
says: 

ƢǷƢǬǧ ĆǐƼǋƢ  ǺȇĈƾǳơ ǲưǷ Ƣŭ               ǾǼƥơ ȁ ƗƤǳƢǗȂƥ  ȏȂǳȁ 
ƢǷƢǸūơ ĈǆƳ ĈƣǂưȈƥ ơǀÙǿȁ           ÙȄǷƢƷ ȁ Ùȃȁƕ ƨƐǰŠ ǭơǀǧ 
ÙȄǷƢǠƫ Śǐƥ ȁƗ ÙȄǤǳ ǱȂȀƳ            ƤǳƢǗ Ɨĺ  ƾů ĈǂǓ ƢǷȁ 

Had it not been for Abû Ṭâlib and his son, the religion (of Islam) 

would have never been established. 

                                                 
1 For more information, see Sîrah al-Ḥalabî (Egypt), vol. 1, p. 134; Târîkh al-
Khamîs (Beirut), vol. 1, pp. 253-254; Sîrah Ibn Hishâm (Beirut), vol. 1, p. 189; 
Ibn Abî�l-Ḥadîd, Sharḥ Nahj al-Balâghah (2nd Edition), vol. 14, p. 52; Târîkh 
al-Ya�qûbî (Najaf), the beginning of vol. 2; Al-Iṣâbah (Egypt), vol. 4, p. 115; 
Aṭ-Ṭabaqât al-Kubrâ (Beirut, 1380 AH) vol. 1, p. 119. 
2 Ibn Abî�l-Ḥadîd, Sharḥ Nahj al-Balâghah (2nd Edition), vol. 14, 53. 
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One (Abû Ṭâlib) gave refuge and protection to him (Prophet) 
and the other (his son �Alî) put himself in the whirlpool of death 

in Yathrib.1  

The splendor of Abû Ṭâlib will not be undermined by a 
nonsense-talking ignorant or an informed one who is unwilling 
to see the truth.2 

3. Abû Ṭâlib�s will and testament is a clear testimony to his 
true faith 

Renowned historians of the Muslim world such as Al-Ḥalabî 
ash-Shâfi�î in his Sîrah, and Muḥammad ad-Diyâr al-Bakrî in 

Târîkh al-Khamîs, mentions Abû Ṭâlib in which he calls upon 
his people to assist the Messenger of Allah (ṣ): 

ǶǰǼǷ ƾƷƗ ǮǴǈȇȏ ƅơȁ �ƆƧƢŧ ǾƥǄūȁ �Ƨȏȁ Ǿǳ ơȂǻȂǯ Ǌȇǂǫ ǂǌǠǷƢȇ 
ĈƾǷƧ  ǈǨǼǳȆ  ǹƢǯ Ȃǳȁ �ƾǠǇ Ɛȏƛ đǾȇƾ  ƾƷƗ ǀƻƘȇ ȏȁ ƾǋǁ Ɛȏƛ ǾǴȈƦǇ 

.ǮǴǿ ƐĽ . ǿơȁĈƾǳơȆ  ǾǼǟ ƪǠǧƾǳ ȁ ŮơƟơǄǄ  ǾǼǟ ƪǨǨǰǳ ǂĈƻƘƫ ǴƳȋȁȆ   

O my kinsmen! Be his friends and the supporters of his party. 
By Allah! Whoever follows him becomes prosperous. If death 
would delay, I would have warded off all the dangers that 
come up against him. (Then, he made his last breath.)3 

4. The Messenger of Allah�s love and affection to Abû Ṭâlib 
testifies to the latter�s faith 

On various occasions, the Messenger of Allah (ṣ) praised 
his uncle Abû Ṭâlib and expressed his love and affection to him, 
of which we shall cite two instances: 

                                                 
1 Yathrib: the former name of the town which was renamed Madînah an-Nabî 
[City of the Prophet] after Prophet Muhammad�s (s) migration [hijrah] there. It 
is now briefly called Madînah (Medina). [Trans.] 
2 Ibn Abî�l-Ḥadîd, Sharḥ Nahj al-Balâghah (2nd Edition), vol. 14, p. 84. 
3 Târîkh al-Khamîs (Beirut), vol. 1, pp. 300-301; Sîrah al-Ḥalabî (Egypt), vol. 
1, p. 391. 
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a. A group of historians have narrated that the Holy Prophet 
(ṣ) has said to �Aqîl ibn Abî Ṭâlib: 

�.ǭƢĈȇƛ ĈǸǟȆ  ĈƤƷ ǺǷ ǶǴǟƗ ƪǼǯ Ƣŭ ƢĈƦƷ ȁ ĈǼǷȆ  ǮƬƥơǂǬǳ ƢčƦƷ śĈƦƷ ǮĈƦƷƗ ĈǻƛȆ � 

�Indeed, I love you for two reasons: the first is your 
kinship to me and the second is that which I know of the 
love of my uncle (Abû Ṭâlib) to you.�

1 

b. Also, Ḥalabî narrates in his Sîrah that the Messenger of 
Allah (ṣ) has said in praise of his uncle Abû Ṭâlib: 

�.ƤǳƢǗȂƥƗ ƩƢǷ ȄĈƬƷ (ƨǿơǂǰǳơ Ĉƾǋơ Ɨȅ ) ǾǿǂǯƗ ƢƠȈǋ ĈǼǷȆ  Ǌȇǂǫ ƪǳƢǻƢǷ� 

�Throughout Abû Ṭâlib�s life, the Quraysh [infidels] 
had not caused me serious trouble.�2 

It is evident that the love and great respect of the Holy 
Prophet (ṣ) for Abû Ṭâlib is a clear indication of the latter�s 

sincere faith; for, the Messenger of Allah (ṣ), abiding by the 
Qur�anic verses, loves the believers and is hard against the 
infidels and idolaters. The Glorious Qur�an states in this regard:  

Ƃ ąǶĄȀăǼąȈăƥ ÉƔƢăǸăƷĄǁ ƎǁƢōǨƌǰƒǳơ ȄƊǴăǟ ÉƔơċƾĉǋƊƗ ĄǾăǠăǷ ăǺȇĉǀōǳơăȁ Êƅơ ƌǱȂĄǇċǁ ćƾċǸăƸČǷ ƃ 

�Muḥammad, the Apostle of Allah, and those who are 
with him are hard against the faithless and merciful 
among themselves.�3 

And it also states: 

�ƃ�ȏ�ơȂĄǻƢƊǯ�ąȂƊǳăȁ�ĄǾƊǳȂĄǇăǁăȁ�ăǾōǴǳơ�ċƽƢăƷ�ąǺăǷ�ƊǹȁČƽơăȂĄȇ�ƎǂĉƻƖƒǳơ�ƎǵąȂăȈƒǳơăȁ�ĉǾōǴǳƢƎƥ�ƊǹȂĄǼĉǷąƚĄȇ�ƢĆǷąȂƊǫ�ĄƾƎƴăƫ
ăƥƕƂ�ƊǹƢăŻƎƜƒǳơ�ĄǶƎȀƎƥȂƌǴƌǫ�Ȇĉǧ�ăƤăƬƊǯ�ăǮĉƠƊǳąȁƌƗ�ąǶĄȀăƫăŚĉǌăǟ�ąȁƊƗ�ąǶĄȀăǻơăȂąƻƎƛ�ąȁƊƗ�ąǶĄǿƔƢăǼąƥƊƗ�ąȁƊƗ�ąǶĄǿƔƢ 

                                                 
1 Târîkh al-Khamîs (Beirut), vol. 1, p. 163; Al-Istî�âb, vol. 2, p. 509. 
2 Sîrah al-Ḥalabî (Egypt), vol. 1, p. 391. 
3 Sûrah al-Fatḥ 48:29. 
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�You will not find a people believing in Allah and the 

Last Day endearing those who oppose Allah and His 
Apostle even though they were their own parents, or 
children, or brothers, or kinsfolk. [For] such, He has 
written faith into their hearts.�1 

Taking into account the quoted verses and comparing them 
with the Holy Prophet�s (ṣ) affection and exceptional respect 
toward Abû Ṭâlib shown on various occasions, no doubt will 
remain concerning the fact that Abû Ṭâlib had strong faith in 
God and the Prophet (ṣ). 

5. The companions of the Messenger of Allah�s testimony to 
Abû Ṭâlib�s true faith  

A group of the Companions of the Prophet (ṣ) have testified 
to the sincere faith of Abû Ṭâlib. Below are some accounts: 

a. Once, an ignorant person made unfair accusation against 
Abû Ṭâlib in the presence of the Commander of the Faithful �Alî 

(�a). So, Imâm �Alî (�a) to him with a sign of anger on his face 
said: 

ĺƗ ǞǨǋ Ȃǳ ƢčȈƦǻ ĈǪūƢƥ ơĆƾĈǸŰ ƮǠƥ ǀƐǳơȁȅ  Ƣǧăǭ�  ƅơ Ĉǒǧ �ǾǷ� 
�.ƅơ ǾǠƐǨǌǳ Ǒǁȋơ ǾƳȁ ȄǴǟ ƤǻǀǷ Ɛǲǯ Ŀ 

Keep silent! May God disfigure your mouth! By the One Who 
sent Muḥammad with the truth to be a prophet! If my father 
intercedes for every sinner on the earth, Allah will accept his 
intercession.2  

And he (�a) also says elsewhere: 

ĆǸǴǈǷƢ  ĆǼǷƚǷƢ  ƤǴƐǘŭơƾƦǟ Ǻƥ ǥƢǼǷ ƾƦǟ ƗƤǳƢǗȂƥ  ƅơȁ ƐǹƢǯ� 

                                                 
1 Sûrah al-Mujâdilah 58:22. 
2 Al-Ḥujjah, p. 24. 



Question 29 
 

 

213

 

�.Ǌȇǂǫ ƢǿǀƥƢǼƫ ǹƗ řƥ�ǶǋƢǿ  ÙȄǴǟ ƨǧƢű ǾǻƢŻƛ ǶƬǰȇ 
By Allah! Abû Ṭâlib �Abd Manâf ibn �Abd al-Muṭṭalib was 
a true believer and Muslim. He used to hide his faith before 
the Quraysh [infidels] lest they should be hostile to the Banû 
Hâshim.

1 

These words of Imâm �Alî (�a) not only confirm Abû 

Ṭâlib�s firm faith but also place him in the rank of awliyâ� who 
can intercede on behalf of others by a divine decree. 

b. Abû Dharr al-Ghaffârî thus says about Abû Ṭâlib: 

.ǶǴǇƗ ȄĈƬƷ ǾǼǟ ƅơ ȄǓǁ ƤǳƢǗȂƥơ ƩƢǷ ƢǷ Ȃǿ ȏƛ Ǿǳƛ ȏ ȃǀƐǳơ ƅơȁ 

�By Allah other than Whom there is no god! Abû Ṭâlib 

(may Allah be pleased with him) did not depart this life 
without having accepted Islam.�2 

c. It has also been narrated and confirmed by many chains of 
transmission that �Abbâs ibn �Abd al-Muṭṭalib and Abûbakr 

ibn Abû Qaḥâfah thus said:  

�.ƅơ ǱȂǇǁ ƾĈǸŰ ƅơ Ɛȏƛ Ǿǳƛ ȏ :ǱƢǫ ȄĈƬƷ ƩƢǷ ƢǷ ƤǳƢǗ ƢƥƗ Ɛǹƛ� 
Surely, Abû Ṭâlib did not depart this life without having 
uttered, �There is no god but Allah and Muḥammad is the 
Messenger of Allah� [Lâ ilâha illallâh, Muḥammadan 
rasûlullâh].3 

6. Abû Ṭâlib in the view of the Ahl al-Bayt (�a) 
All the Imâms from the Ahl al-Bayt (�a) have emphasized 

Abû Ṭâlib�s firm faith, and on various occasions, they defended 

                                                 
1 Ibid. 
2 Ibn Abî�l-Ḥadîd, Sharḥ Nahj al-Balâghah (2nd Edition), vol. 14, p. 71. 
3 Al-Ghadîr (Beirut, 1378 AH), vol. 7, p. 398, quoting Tafsîr al-Waqî�. 
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this self-sacrificing helper of the Holy Prophet (ṣ). We shall 
mentoin only two examples in this regard: 

a. Imâm al-Bâqir (�a) says: 

ǪǴŬơ ơǀǿ ƛǹƢŻ  ȁ ǹơǄȈǷ ƨƐǨǯ Ŀ ƤǳƢǗ ĺƗ ơǹƢŻ  ǞǓȁ Ȃǳ� 
�. ƛǾǻƢŻ  ĈƳǂǳƶ  Ùȃǂƻȋơ ƨƐǨǰǳơ Ŀ 

�If the faith of Abû Ṭâlib is placed in one pan of a scale 
and the faith of this creation in the other pan, his faith 
will tip the scale in his favor.�1  

b. Imâm aṣ-Ṣâdiq (�a) narrates from the Messenger of 
Allah (ṣ): 

ǶǿǂƳƗ ƅơ ǿƢƫƖǧǶ  ǂǨǰǳơ ơȁǂȀǛƗ ȁ ǹƢŻȍơ ơȁĈǂǇƗ ǦȀǰǳơ ƗăƣƢƸǏ  Ɛǹƛ� 
�.śƫĈǂǷ ǽǂƳƗ ƅơ ǽƢƫƖǧ Ĉǌǳơǭǂ  ǂȀǛƗ ȁ ǺÙŻȍơ ĈǂǇƗ ƤǳƢǗƢƥƗ Ɛǹƛ ȁ �śƫĈǂǷ 

Verily, the Companions of the Cave [Aṣḥâb al-Kahf] hid 
their faith (on account of some expediency) and pretended to 
be infidels; so, Allah gave them double reward. Abû Ṭâlib 

also concealed his faith and (due to certain expediency) 
feigned polytheism; so, Allah granted him double reward.2 

From the set of the stated proofs, we realize that Abû Ṭâlib 

enjoys the following praiseworthy qualities: 
1. Staunch faith in God and the Holy Prophet (ṣ); 
2. Devotion to help and protect the Messenger of Allah (ṣ) 

and self-sacrifice in the path of Islam; 
3. The Holy Prophet�s (ṣ) unique love for him; and 
4. The privilege of intercession with God.  
This establishes the idea that the repulsive accusations made 

against him is groundless.   
                                                 
1 Ibn Abî�l-Ḥadîd, Sharḥ Nahj al-Balâghah (2nd Edition), vol. 14, p. 68; Al-
Ḥujjah, p. 18. 
2 Ibn Abî�l-Ḥadîd, Sharḥ Nahj al-Balâghah (2nd Edition), vol. 14, p. 70; Al-
Ḥujjah, pp. 17, 115. 
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From this discussion, two facts have been brought to light: 
1. The faith of Abû Ṭâlib is acknowledged by the 

Messenger of Allah (ṣ), the Companions of the Prophet 
(ṣ), the Commander of the Faithful (�a), and the Imâms 

from the Ahl al-Bayt (�a). 
2. The unfair accusations made against Abû Ṭâlib are 

unfounded and baseless, and they were incited for 
political reasons by a number of Umayyad and �Abbâsid 

caliphs, who always showed enmity toward the Ahl al-
Bayt and the offspring of Abû Ṭâlib. 

Now, it is appropriate to examine the most apparent 
fabrication intended to besmirch the personality of that persistent 
helper of the Prophet (ṣ), and by considering the tradition 
known as the Ḥadîth aḍ-Ḍuḥḍâḥ, the noble verses of the 
Qur�an, the indisputable Sunnah of the Prophet (ṣ), and sound 
perception, we will prove the groundlessness of these 
accusations. 

A review of Ḥadîth aḍ-Ḍuḥḍâḥ  
Relying on such narrators like Sufyân ibn Sa�îd ath-Thawrî, 

�Abd al-Malik ibn �Umayr, �Abd al-�Azîz ibn Muḥammad ad-
Darâwardî, and Layth ibn Sa�d, some authors (and compilers) 

like Bukhârî and Muslim attribute the following two statements 

to the Holy Prophet (ṣ): 

a.  

�.ƵƢǔƸǓ Ùńƛ ǾƬƳǂƻƘǧ ǁƢĈǼǳơ ǺǷ ǂǸǣĊƩơ  Ŀ ǾƫƾƳȁ� 

�He is in a shallow place of Fire [ḍuḥḍâḥ].1 But had it 
not been for me he would have been in the lowest part of 
the Fire.�1 

                                                 
1 Ḍuḥḍâḥ, literally �a shallow spot�, refers to a pit whose depth is less than a 
man�s height. 
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b. 

ǺǷ ƵƢǔƸǓ ľ ǲǠƴȈǧ ƨǷƢȈǬǳơ ǵȂȇ ŕǟƢǨǋ ǾǠǨǼƫ ǾƐǴǠǳ� 
�.ǾǣƢǷƽ ǾǼǷ ȄǴǤȇ ǾȈƦǠǯ ǢǴƦȇ ǁƢĈǼǳơ 

�Perhaps my intercession will be helpful to him on the 
Day of Resurrection so that he may be put in a shallow 
fire reaching only up to his ankles. His brain will boil 
from it.�2 

Although the aforementioned set of traditions and clear 
proofs which testify to Abû Ṭâlib�s faith prove the 
groundlessness of this grave calumny and libel of Ḥadîth aḍ-
Ḍuḥḍâḥ, we shall discuss this ḥadîth and concentrate on two 
aspects in it: 

1. The groundlessness of its chain of transmission, and  
2. The discordance of its contents with the Book of Allah 

and the Sunnah of the Prophet (ṣ).   

The groundlessness of the chain of transmission of Ḥadîth 
aḍ-Ḍuḥḍâḥ 

As it has been stated earlier, the narrators of Ḥadîth aḍ-
Ḍuḥḍâḥ are Sufyân ibn Sa�îd ath-Thawrî, �Abd al-Malik ibn 
�Umayr, �Abd al-�Azîz ibn Muḥammad ad-Darâwardî, and 

Layth ibn Sa�d. 
Now, we will cite some statements of Sunnî scholars of �ilm 

ar-rijâl in order to have a clear idea of the personal records of 
these narrators: 

                                                                                                 
1 Ṣaḥîḥ al-Bukhârî (Egypt), vol. 8, �Kitâb al-Adab,� �Bâb Kuniyyat al-
Mushrik,� p. 46. 

Muḥammad Muḥsin Khân (trans.), Ṣaḥîḥ al-Bukhârî (English 
Translation), vol. 8, book 73, ḥadîth 227. [Trans.] 
2 Ibid., vol. 5, �Abwâb Manâqib,� �Bâb Qiṣat Abî Ṭâlib,� p. 52. 

Muḥammad Muḥsin Khân (trans.), Ṣaḥîḥ al-Bukhârî (English 
Translation), vol. 5, book 58, ḥadîth 224. [Trans.] 
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a. Sufyân ibn Sa�îd ath-Thawrî  
Abû �Abd Allâh Muḥammad ibn Aḥmad �Uthmân adh-

Dhahabî, a renowned Sunnî scholar of �ilm ar-rijâl, says 
regarding Sufyân: 

�.ƔƢǨǠĈǔǳơ Ǻǟ ǆƐǳƾȇ ǹƢǯ� 

�He used to narrate fabricated ḥadiths from weak 
narrators.�1 

This statement confirms that Sufyân ath-Thawrî�s narrations 

are deceitful and related by weak or unknown narrators. 
Consequently, his ḥadîths are void of all credibility. 

b. �Abd al-Malik ibn �Umayr 
Referring to Ibn �Umayr, adh-Dhahabî says: 

.ǾǜǨƷ ǂĈȈǤƫ �ǚǧƢŞ ǆȈǳ ƗĻƢƷȂƥ�  ǱƢǫ .ǾǜǨƷ ƔƢǇȁ ǽǂǸǟ ǱƢǗ 
Ǻƥơ ǱƢǫ ȁ �ǖǴű :śǠǷ Ǻƥ ǱƢǫ ȁ �ǖƐǴź ǦȈǠǓ : Ɨƾŧ  ǱƢǫ ȁ  

.ơčƾƳ ǓǾǨĈǠ  ǾĈǻơ ƾŧơ Ǻǟ ƲǇȂǰǳơ ǂǯƿ ȁ ǽƢǓǂȇȏ ǾƦǠǋ ǹƢǯ :ǉơǂƻ 

He has grown old and his memory became defective. Abû 
Ḥâtam says: �He is unable to memorize ḥadîths and his 
memory changed.� Aḥmad ibn Ḥanbal says: ��Abd al-Mâlik 

ibn al-�Umayr is weak and makes mistakes (that is, he narrates 
fabricated traditions).� Ibn Mu�în says: �He mixes false 
ḥadîths with authentic [ṣaḥîḥ] ones.� Ibn Kharâsh says: 

�Shu�bah was not pleased with him.� Kawsaj says that 
Aḥmad ibn Ḥanbal has enormously weakened �Abd al-Mâlik 

ibn �Umayr.�
2 

We understand from these statements that �Abd al-Mâlik ibn 

al-�Umayr: 
1. has weak memory and is forgetful; 

                                                 
1 Adh-Dhâhabî, Mîzân al-I�tidâl (Beirut, 1382 AH), vol. 2, p. 169. 
2 Ibid., p. 660. 
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2. is, according to �ilm ar-rijâl, �weak�; a term referred to a 
person whose traditions cannot be trusted; 

3. makes a lot of mistakes; and 
4. is mukhliṭ, i.e. he mixes false traditions with authentic 

[ṣaḥîḥ] ones. 
It is evident that detecting any of the mentioned 

shortcomings can contribute to the groundlessness of the ḥadîths 
of �Abd al-Mâlik ibn �Umayr, in which all these weaknesses are 
detected.  

c. �Abd al-�Azîz ibn Muḥammad ad-Darâwardî 
Sunnî scholars of �ilm ar-rijâl regard ad-Darâwardî as a 

forgetful person whose memory is so weak that his traditions 
cannot be relied on.  

Aḥmad ibn Ḥanbal says about ad-Darâwardî: 

�.ǲȈǗơȂƦƥ ƔƢƳ ǾǜǨƷ ǺǷ ƭĈƾƷ ơƿƛ� 
 

�When he narrated ḥadîths from memory, he presented 
unfounded and irrelevant statements.�1 

Also, Abû Ḥâtam says about him: 

�.Ǿƥ ĈƲƬŹȏ� 

�One cannot rely on him.�2 

Abû Zurâ�ah describes him as �ǚǨūơ ƞĈȈǇ� [sayya�u�l-ḥifẓ], 

i.e. a person who has poor memory.3  
d. Layth ibn Sa�d 

                                                 
1 Ibid., p. 634. 
2 Ibid. 
3 Ibid. 
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When we study the Sunnî books on �ilm ar-rijâl, we find that 
all the narrators whose name is �Layth� are either unknown or 
weak whose narrations are not trusted.1 

Layth ibn Sa�d is one of the weak and heedless narrators 
who was nonchalant about what to hear and what to narrate. 

Yaḥyâ ibn Mu�în says about him: 

�.ǝƢǸĈǈǳơ ȁ ƹȂȈĈǌǳơ Ŀ ǲǿƢǈƬȇ ǹƢǯ ǾĈǻƛ� 

 �He was not careful as to whom he narrated from or to 
the kind of ḥadîth he heard.�2 

Nabâtî also regards Layth as a weak narrator, and mentions 
his name in his book, At-Tadhlîl �ala�l-Kâmil, in which he 
mentions the name of weak narrators only.3  

From what have been stated so far, it is evident that the 
principal narrators of Ḥadîth aḍ-Ḍuḥḍâḥ are very weak and 
their ḥadîths are not reliable. 

The disagreement between the contents of Ḥadîth aḍ-
Ḍuḥḍâḥ, and the Book of Allah and the Sunnah of the 
Prophet (ṣ) 

In the aforementioned ḥadîth, it is assumed that the 
Messenger of Allah (ṣ) will transfer Abû Ṭâlib from the lowest 

part of the Fire to a shallow place in it, and in doing so, the 
alleged punishment for him will be mitigated; or, that the 
Prophet (ṣ) wishes to intercede for him on the Day of 
Resurrection. This is while the Glorious Qur�an and the Sunnah 
of the Holy Prophet (ṣ) acknowledge that the mitigation of 
punishment and intercession of the Prophet (ṣ) can be granted 
only to the faithful and Muslims. Therefore, if Abû Ṭâlib had 

                                                 
1 Ibid., vol. 3, pp. 420-423. 
2 Ibid., p. 423. 
3 Shaykh al-Abṭaḥ, p. 75; Mîzân al-I�tidâl, vol. 3, p. 423. 
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been an infidel, the Prophet would never have been able to 
minimize the chastisement or interceded for him. 

This confirms that the contents of Ḥadîth aḍ-Ḍuḥḍâḥ�
based on the assumption that Abû Ṭâlib is an infidel�are not 
reliable. 

Now, we shall examine this question and introduce clear 
proofs from the Book of Allah and the Sunnah of the Holy 
Prophet (ṣ): 

a. The Holy Qur�an thus says: 

ƃ��ƢăȀƎƥơƊǀăǟ�ąǺďǷ�ǶĄȀąǼăǟ�ĄǦōǨăƼĄȇ�ƢƊǳăȁ�ơȂĄƫȂĄǸăȈƊǧ�ąǶƎȀąȈƊǴăǟ�ȄăǔƒǬĄȇ�ƢƊǳ�ăǶċǼăȀăƳ�ĄǁƢăǻ�ąǶĄȀƊǳ�ơȁĄǂƊǨƊǯ�ăǺȇĉǀōǳơăȁ
Ƃ�ƉǁȂƌǨƊǯ�ōǲƌǯ�ȅƎǄąƴăǻ�ăǮĉǳƊǀƊǯ 

�As for the faithless there is for them the fire of hell: 

they will neither be done away with so that they may die, 
nor shall its punishment be lightened for them. Thus do 
We requite every ingrate�1 

b. The Sunnah of the Prophet (ṣ) also negates intercession 
for infidels. Abû Dharr al-Ghaffârî has thus narrated from the 

Messenger of Allah (ṣ): 

�.ƢƆƠȈǋ ƅƢƥ ǭǂǌȇȏ ǺǷ ƌƗŖĈǷ  ǺǷ ƨǴƟƢǻ ǿȆ  ȁ ƨǟƢǨĈǌǳơ ƌƗĉǘǟĄƪȈ � 

 �My intercession is granted to those of my ummah who 
do not associate others with Allah.� 

Therefore, the content of the Ḥadîth aḍ-Ḍuḥḍâḥ, based on 
the assumption that Abû Ṭâlib was an infidel, is baseless and 
unfounded, as well as contradictory to the Book (of Allah) and 
the Sunnah. 

                                                 
1 Sûrah al-Fâṭir (or, al-Malâ�ikah) 35:36. 
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Conclusion   
In the light of what have been stated so far, it is clear that the 

Ḥadîth aḍ-Ḍuḥḍâḥ is devoid of any credibility both  in regard 
to its chain of transmission and its content, and so, it cannot be 
relied. 

As such, the most formidable fortress in which some seek 
asylum for besmirching the sincere faith of Abû Ṭâlib has 
crumbled, and the radiant face of the believer of the Quraysh and 
the Prophet�s persistent helper will continue to shine forever.  
 
 







 

QQuueessttiioonn  3300 
 
 
 

 

 
 

 
 

Do the Shî�ah think that Jibra�îl (Archangel Gabriel) 
has committed treachery when he conveyed the message 
[risâlah] to Muh ammad instead of �Alî ibn Abî Ṭâlib? 

 
  

     
Reply: Before proving the groundlessness of this loathsome 

accusation made against the Shî�ah by some ignorant or spiteful 
people, it is appropriate to trace its origin. 

The origin of this accusation 
The noble verses of the Qur�an and some relevant ḥadîths 

show that Jews were of the opinion that Jibra�îl (�a) has 
committed treachery while conveying the message [risâlah] 
claiming that God had ordered him to entrust the prophethood 
[nubuwwah] to the progeny of Isrâ�il (Ya�qûb or Jacob) from the 
line of Isḥâq (Isaac), but he did not comply with that divine 
order by entrusting it to the offspring of Ismâ�îl (Ishmael)! 
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Thus, a group of Jews regard Jibra�îl (�a) as an enemy1 and 
assume that �The truthful [al-amîn] (Jibra�îl) has betrayed!� 
Therefore, in reproaching them and proving the groundlessness 
of their claim, the Qur�an refers to Jibra�îl (�a) in the verse below 
as truthful [al-amîn] and honest angel: 

Ƃ ăǺȇƎǁĉǀǼĄǸƒǳĞ ăǺĉǷ ƊǹȂƌǰăƬĉǳ ăǮƎƦƒǴƊǫ ÙȄƊǴăǟ ĄśĉǷÈȋĞ ĄƵȁČǂǳĞ ĉǾƎƥ ƊǱăǄăǻ ƃ 

�[It (Qur�an) was] brought down by the Trustworthy 
Spirit, upon your heart, so that you may be one of the 
warners.�2 

In another verse, the Qur�an states: 

Ƃ ȄǴăǟ�ĄǾƊǳċǄăǻ�ĄǾċǻƎƜƊǧ�ƊǲȇǂąƦƎƴĉǳ�ơčȁĄƾăǟ�ƊǹƢǯ�ąǺăǷ�ƒǲƌǫ��ĉǾƐǴǳơ�ĉǹƒƿƎƜƎƥ�ăǮƎƦƒǴƊǫ  ƃ 

�Say, �Whoever is an enemy of Gabriel [should know 

that] it is he who has brought it down on your heart with 
the will of Allah.�3 

From the quoted verses and their commentaries, we realize 
that a group of Jews were hostile to Jibra�îl (�a) for some 
reasons, branding him as the �angel of tribulation� [malâ�ikah 

al-�adhâb] and accusing him of treachery in conveying the 
message [risâlah]. 

Therefore, the slogan, �The truthful (Jibra�îl) has betrayed� 
originates from the superstitions of the Jews. Some ignorant 
writers who have ancient enmity toward the Shî�ah make use of 
the Jews� statement to dastardly attribute it to the Shî�ah. 

                                                 
1 Al-Fakhr ar-Razî (Egypt, 1308 AH), vol. 1, p. pp. 436-437. 
2 Sûrah ash-Shu�arâ� 26:193-194. 
3 Sûrah al-Baqarah 2:97. 
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Prophethood [nubuwwah] from the Shî�ah viewpoint       
Following the Book (the Qur�an) and the Sunnah, and 

relying on the explicit traditions of the Prophet�s Ahl al-Bayt 
(�a), the Shî�ah not only consider Muḥammad ibn �Abd Allâh 

(ṣ) as a prophet in truth appointed by God as a universal 
messenger, but also regard him as the Seal of the Prophets 
[khâtam al-anbiyâ�] and the greatest divine envoy. 

�Alî ibn Abî Ṭâlib (�a), the great leader who is followed by 
the Shî�ah testifies to this truth in these eloquent words: 

ơĆƾĈǸŰ ǹƗ ƾȀǋƗ ȁ Ǿǳ Ǯȇǂǋȏ ǽƾƷȁ ƅơ Ɛȏƛ Ǿǳƛ ȏ ǹƗ ƾȀǋƗ ȁ� 
�.śŭƢǠǳơ ȄǴǟ ƅơƨĈƴƷ ȁ śĈȈƦĈǼǳơ ĻƢƻ �ǾǳȂǇǁ ȁ ǽƾƦǟ 

And I bear witness that there is no god but Allah, the One and 
Only, Who has no partner, and I bear witness that 
Muḥammad is His servant and Messenger, the Seal of the 
Prophets and the Proof of Allah to the worlds.1  

Imâm aṣ-Ṣâdiq (�a) also says: 

:ƔƢȈƦǻƗ ƨǈŨ Ɛȏƛ ƣǂǠǳơ ǺǷ ƐǲƳȁĈǄǟ ƅơ ƮǠƦȇ Ń� 
�.(Ǎ) śĈȈƦĈǼǳơ ĻƢƻ ơĆƾĈǸŰ ȁ ƢĆƦȈǠǋ ȁ ǟƢũƛȈǲ  ȁ ƢƆūƢǏ ȁ ơĆƽȂǿ 

 �From among the Arabs, God appointed only five 

prophets: Hûd, Ṣâliḥ, Ismâ�îl, Shu�ayb, and 

Muḥammad as the Seal of the Prophets (ṣ).�2 

This noble ḥadîth which proves the groundlessness of this 
repulsive accusation against the Shî�ah refers to Hadrat

3 

                                                 
1 Nahj as-Sa�âdah (Beirut), vol. 1, p. 188; Al-Kâfî (Tehran, 2nd Edition, 1389 
AH), vol. 8, p. 67. 
2 Biḥâr al-Anwâr (Beirut, 2nd Edition, 1403 AH), vol. 11, p. 42. 
3 Had rat: The Arabic word Hadrat is used as a respectful form of address. 
[Trans.] 
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Muḥammad ibn �Abd Allâh (ṣ) as the last and final Prophet of 
God.1 

Accordingly, the Shî�ah all over the world think that Jibra�îl 
(�a) was truthful and honest in conveying the message, 
Muḥammad ibn �Abd Allâh (ṣ) is the Prophet in truth and the 
last and final Messenger of Allah, and �Alî ibn Abî Ṭâlib (�a) is 
the Prophet�s successor and executor of his will. 

Here, it is appropriate to quote a tradition on whose 
authenticity all the Sunnîs and the Shî�ah agree and which can be 
found in their reliable books. In this tradition known as the 
Ḥadîth al-Manzilah, after announcing his being the Seal of the 
Prophets, the Holy Prophet (�a) introduces �Alî ibn Abî Ṭâlib 

(�a) as his successor and the executor of his will when he says to 
him: 

�ȅƾǠƥ Ĉœǻȏ ĈǻƗǾ  Ɛȏƛ ÙȄǇȂǷ ǺǷ ǹȁǁƢǿ ƨǳŗŠ ȆĈǼǷ ǹȂǰƫ ǹƗ ÙȄǓǂƫ ƢǷƗ 

 �Are you not satisfied that you are to me as Hârûn 

(Aaron) is to Mûsâ (Moses) except that there shall be no 
prophet after me?�2 

This tradition whose chain of transmission is approved by 
great scholars of ḥadîth [muḥaddithûn]�both Sunnî and 

                                                 
1 For more information on the abundant ḥadîths indicating the Shî�ah�s view 

concerning the finality of propethood of the Holy Prophet (ṣ), see Prof. Ja�far 

Subḥânî�s Mafâhîm al-Qur�ân. 
2 This ḥadîth can be found in many references, some of which are the 
following: Ṣâḥîḥ al-Bukhârî (Egypt), vol. 6, �Bâb Ghazwah at-Tabûk,� p. 3; 
Ṣaḥîḥ Muslim (Egypt), vol. 7, �Bâb Faḍâ�il �Alî ibn Abî Ṭâlib,� p. 120; 
Sunan Ibn Mâjah (Egypt), vol. 1, �Faḍâ�il Aṣḥâb an-Nabî,� p. 55; Mustadrak 
al-Ḥâkim (Beirut), vol. 3, p. 109; Musnad Aḥmad ibn Ḥanbal, vol. 1, pp. 170, 
177, 179, 182, 184-185; vol. 3, p. 32; Ṣaḥîḥ Tirmidhî (Beirut), vol. 5, �Bâb 

Manâqib �Alî ibn Abî Ṭâlib,� p. 21; Ibn Maghâzalî, Al-Manâqib (Beirut, 1403 
AH), p. 27; Biḥâr al-Anwâr (Beirut, 2nd Edition, 143 AH), vol. 37, p. 254; 
Shaykh aṣ-Ṣadûq, Ma�ânî al-Akhbâr (Beirut, 1399 AH), p. 74; Kanz al-
Fawâ�id (Beirut 1405 AH), vol. 2, p. 168. 
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Shî�ah�is a clear testimony to the soundness of the Shî�ah�s 

view on the following: 
1. Muḥammad ibn �Abd Allâh (ṣ) is the most beloved 

prophet of God and the seal of the prophets who by the 
decree of God was sent as the final and universal 
messenger after whom no prophet will come. 

2. �Alî ibn Abî Ṭâlib (�a) is the Prophet�s successor and 

executor of his will, and the caliph of the Muslims after 
him. 

 
 


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 
 

 
 

What is the criterion of taqiyyah [dissimulation]? 
 

  
     

Reply: Taqiyyah means concealing one�s conviction and 
faith from the enemies to avoid worldly, spiritual or religious 
harms, and it is one of the religious obligations of every Muslim 
on which the Holy Qur�an emphasizes. 

Taqiyyah from the Qur�anic viewpoint    
The Glorious Qur�an has referred to this obligation in many 

verses. Here are some of them: 

ƃ��ăǺĉǷ�ăǆąȈƊǴƊǧ�ăǮĉǳƊƿ�ƒǲăǠƒǨăȇ�ǺăǷăȁ�ăśƎǼĉǷąƚĄǸƒǳơ�ĉǹąȁĄƽ�ǺĉǷ�ƔƢăȈĉǳąȁƊƗ�ăǺȇƎǂĉǧƢƊǰƒǳơ�ƊǹȂĄǼĉǷąƚĄǸƒǳơ�ĉǀĉƼċƬăȇ�ōȏ
ăǋ�Ȇĉǧ�ĉǾƐǴǳơƂ�ƆƧƢƊǬĄƫ�ąǶĄȀąǼĉǷ�ƒơȂƌǬċƬăƫ�ǹƊƗ�ōȏƎƛ�ÇƔąȆ 

�The faithful should not take the faithless for allies 

instead of the faithful, and whoever does that Allah will 
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have nothing to do with him, except when you are wary 
of them out of caution.�1 

This verse vividly testifies to the fact that friendship with the 
infidels is not permissible. But, in case of dissimulation 
[taqiyyah], i.e. when one intends to save his life or parry 
dangers, then outward friendship and concordance with them is 
permissible. 

�ƃăǂƊǨƊǯ�ǺăǷ��ăƵăǂăǋ�ǺċǷ�ǺĉǰºƊǳăȁ�ĉǹƢăŻÊȍƢƎƥ�ĎǺĉƠăǸƒǘĄǷ�ĄǾĄƦƒǴƊǫăȁ�ăǽƎǂƒǯƌƗ�ąǺăǷ�ōȏƎƛ�ĉǾƎǻƢăŻƛ�ĉƾąǠăƥ�ǺĉǷ�ĉǾƐǴǳƢƎƥ
Ƃ�ćǶȈĉǜăǟ�ćƣơƊǀăǟ�ąǶĄȀƊǳăȁ�ĉǾƐǴǳơ�ăǺďǷ�ćƤăǔƊǣ�ąǶƎȀąȈƊǴăǠƊǧ�ơĆǁąƾăǏ�ƎǂƒǨƌǰƒǳƢƎƥ� 

�Whoever renounces faith in Allah after [affirming] his 

faith�barring someone who is compelled while his 
heart is at rest in faith�but those who open up their 
breasts to unfaith, upon such shall be Allah�s wrath, and 

there is a great punishment for them.�2 

Regarding the circumstances surrounding the revelation of 
this verse, the exegetes [mufassirûn] thus say: 

One day, �Ammâr ibn Yâsir, his father and his mother were 
captured by the enemies and the infidels asked them to renounce 
Islam and acknowledge disbelief [kufr] and polytheism [shirk]. 
All those who were with �Ammâr bore witness to the Oneness of 
God and the prophethood of the Holy Prophet (ṣ). Therefore, 
some of them attained martyrdom while others were tortured by 
the enemies. In order to avoid the enemies� torture, �Ammâr 
uttered what the infidels wanted him to utter, and so, he was 
freed. 

When he met the Messenger of Allah (ṣ) he was very 
regretful and dejected for what he had said. So, the Holy Prophet 

                                                 
1 Sûrah Âl �Imrân 3:28. 
2 Sûrah an-Naḥl 16:106. 
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(ṣ) comforted him and then the aforementioned verse was 
revealed.1 

From this verse and statements of exegetes, it becomes clear 
that hiding one�s inner conviction for the sake of saving his life 
and avoiding material and non-material harms was practiced 
during the time of the Prophet (ṣ) and so it is acceptable in 
Islam. 

Taqiyyah from the Shî�ah viewpoint 
Because the despotic Umayyad and �Abbâsid governments 

throughout history were inimical to the Shî�ah and resolved to 

eliminate them,2 the Shî�ah used taqiyyah as per Qur�anic 

injunctions by hiding their true beliefs. In doing so, they saved 
their lives as well as the lives of their Muslim brethren under 
those critical circumstances. 

It is clear that with an atmosphere full of despotism and 
strangulation the Shî�ah had no other way to protect themselves 
against the storm of oppression that was threatening their lives 
than using taqiyyah. As such, if tyrant kings and their agents had 
not been inimical to the Shî�ah and if they had not taken as the 
main agenda of their governments the brutal carnage of the 
Shî�ah, there would have been no reason for the Shî�ah�s 

resorting to taqiyyah.  
It is necessary to note that taqiyyah is not practiced only by 

the Shî�ah. In fact, other Muslims also make use of the shield of 
taqiyyah vis-à-vis such murderous enemies who show hostility to 
the Muslims of all schools of thought like the Kharijites 
[khawârij] and oppressive governments that resort to all 

                                                 
1 See Jalâl ad-Dîn as-Suyûṭî, Ad-Durr al-Manthûr (Beirut), vol. 4, p. 131. 
2 For more information on the merciless killing of the Shî�ah perpetrated by the 

Umayyad and �Abbâsid caliphs, see Abû�l-Faraj al-Isfahânî, Maqâtil aṭ-
Ṭâlibiyyîn; �Allâmah Amînî, Shuhadâ� al-Faḍîlah; Muḥammad Jawâd 
Mughniyyah, Ash-Shî�ah wa�l-Ḥâkimûn. 
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unlawful ways. When they see that they cannot confront their 
enemies, Muslims conceal their inner beliefs in order to save 
their lives.  

On this basis, if all the members of Muslim community have 
mutual understanding and live in unity and cooperation, there 
will be no ground for taqiyyah among the Muslims. 

Conclusion  
From what have been stated so far, we can draw the 

following conclusions: 
1. Taqiyyah has its root in the Qur�an and in the conduct of 

the Prophet�s Companions, and the Prophet�s (ṣ) 
approval of it is a vivid testimony to its existence and 
permissibility during the early period of Islam. 

2. The motive behind the Shî�ah�s use of taqiyyah was to 
escape the brutal killing and the storms of tyranny and 
oppression that were intended to eradicate this school of 
thought. 

3. Taqiyyah is not practiced only by the Shî�ah; in fact, other 

Muslim groups also resort to it. 
4. The aim of using taqiyyah is not only the abandonment of 

and concealing Islamic beliefs from polytheists; rather, 
the criterion of taqiyyah which is intended to ensure the 
Muslims� safety is more general, and hiding one�s inner 
beliefs vis-à-vis any murderous enemy, either because one 
lacks the ability to confront or because the conditions for 
resistance are not available is an indispensable affair. 

5. If there is good understanding between all the members of 
Muslim community, there will exist no ground for 
taqiyyah among the Muslims.  





 

QQuueessttiioonn  3322 
 
 
 

 

 
 

 
 

Why is the Ja�farî school of thought [madhhab] 
stipulated in the Constitution of the Islamic Republic of 
Iran as the official madhhab of the country? 

 
  

     
Reply: No doubt, the Constitution of the Islamic Republic of 

Iran shows respect to all Muslim schools of thought, but the 
Muslim schools of jurisprudence [madhâhib or madhhabs] such 
as Ja�farî, Mâlikî, Shâfi�î, Ḥanbalî, Ḥanafî, etc. are neither 
identical nor concordant in their attitudes toward the individual 
and social duties and so there are many differences among them. 

Also, while laying down laws and enacting regulations for a 
society, the concordance and harmony of the said regulations 
seem to be indispensable. 

Therefore, only one Muslim school of thought should be 
recognized as the source for enacting the social regulations of a 
certain country because in case of relying on various sources of 
legislation, the achievement of cohesive and systematic 
regulations will be impossible.  
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Therefore, one of the Muslim schools of jurisprudence that 
has correct standards should be recognized as the source for 
condifying social laws and regulations and thus prevent any 
possible chaos and discord in the codification of the laws of 
country and pave the ground for the formulation of a set of 
regulations in legal, social and other fields.  

The criterion for selecting the Ja�farî madhhab 
The other question which is posed here is: What is the 

criterion for recognizing the Ja�farî madhhab from among the 
Muslim schools of jurisprudence as the source for codifying the 
laws and regulations of the country? 

The answer is clear and that is because the vast majority of 
the Iranians are Muslims who believe in the Ja�farî school of 

jurisprudence and think it can define their individual and social 
duties. As such, it is clear that declaring the Ja�farî madhhab to 
be the official madhhab of the country as stated in the 
Constitution of the Islamic Republic of Iran is not unusual and it 
is congruent with all logical and legal standards. 

The status of the other Muslim schools of thought and the 
respect shown to them 

The Constitution of the Islamic Republic of Iran which 
recognizes the Ja�farî madhhab as the official madhhab, respects 
other madhâhib such as Shâfi�î, Ḥanbalî, Ḥanafî, Mâlikî, and 

Zaydî. As a matter of fact, the followers of these madhâhib can 
follow the fiqh of their respective madhâhib in: 

1. The performance of religious rites; 
2. Religious training and education; 
3. Carrying out personal activities; and 
4. Specific religious activities such as marriage, divorce, 

inheritance, last will and testament, etc. 
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In addition to this, in the region where the majority of the 
inhabitants belong to any of the aforementioned madhâhib, the 
local regulations prescribed by local councils are compatible 
with that particular madhhab and the rights of followers of other 
madhâhib are also observed.  

In order to elaborate on this issue, we cite Article 12, 
Chapter 1 of the Constitution of the Islamic Republic of Iran: 

The official religion of Iran is Islam while the official 
madhhab is Shî�ah Ithnâ �Asharî (Twelver Shî�ah), and this 
principle is unalterable and the other Islamic schools of 
thought such as Ḥanafî, Shâfi�î, Mâlikî, Ḥanbalî, and Zaydî 

are completely respected and the followers of these madhâhib 
are free to follow their madhâhib in such areas like religious 
rites, religious training and education, personal affairs like 
marriage, divorce, inheritance, and last will and testament, or 
in relevant legal cases. In every region where the followers of 
any of these madhâhib are in majority, the local regulations 
local councils codify are to be compatible with that particular 
madhhab and the rights of followers of other madhâhib be 
preserved. 

This article in the Constitution of the Islamic Republic of 
Iran is a clear testimony to its respect for all Islamic schools of 
thought.  
 
 


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 
 

 
 

Do the Shî�ah regard witr prayer as obligatory? 
 

  
     

Reply: Witr prayer is part of the supererogatory night 
prayers and it is one of the recommended [mustaḥabb] works 
which the Muslims who follow the Messenger of Allah (ṣ) 
perform, but the Shî�ah jurists [fuqahâ] who rely on the Book of 
Allah and the Prophet�s Sunnah say that the witr prayer is one of 
the things which are incumbent on no one except the Holy 
Prophet (ṣ). 

In his book, Tadhkirah al-Fuqahâ, �Allâmah al-Ḥillî 
enumerates about 70 salient features of the Prophet (ṣ) and at 
the beginning of his statement, he thus says: 

�ǭơȂĈǈǳơ-Ɨ : ƗǁȂǷ  ƌƗǾƬĈǷ  ǺǷ ǽŚǣ ǹȁƽ ǾȈǴǟ ƩƢƦƳơȂǳơ ǧƘƢĈǷ  

ƤƬǯ ƮÙǴƯ :ǱƢǫ ǾĈǻƗ �Ǎ- ǾǼǟ ȃȁǁ . ȈƸǓȋơƨ -Ʊ ǂƫȂǳơ-ƣ  

� ȋơȈƸǓƨ  ȁ ǂƫȂǳơȁ ǭơȂĈǈǳơ :ǶǰȈǴǟ ƤƬǰƫ Ńȁ ǴǟĈȆ  

As for the things which are incumbent only upon him (ṣ) and 
not upon his ummah, they are: the use of tooth-stick [miswâk], 
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witr prayer, and offering sacrifice [aḍḥiyah]. He (ṣ) is 
reported to have said: �Three things were made incumbent 
upon me but not you: the use of tooth-stick [miswâk], witr 
prayer and offering sacrifice.�1 

Consequently, according to the Shî�ah witr prayer is 
obligatory [wâjib] upon the Holy Prophet (ṣ) and it is 
recommended [mustaḥabb] upon the other Muslims.  
 
 



                                                 
1 �Allâmah al-Ḥillî, Tadhkirah al-Fuqahâ, vol. 2, �Kitâb an-Nikâh,� 

Introduction 4. 
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 
 

 
 

Is the belief that great divine people [awliyâ�] have 
supernatural power tantamount to polytheism [shirk]? 

 
  

     
Reply: It is clear that when a person wants someone to do 

something for him or her, the former thinks that the latter is 
capable of doing it and this capability takes two forms: 

1. This capability may be of material and natural forces as in 
the case of asking somebody to give us a glass of water. 

2. Or, it may be a hidden force which exists beyond the 
material and natural realm as in the case of the pious servant of 
God, �Îsâ ibn Maryam (Jesus the son of Mary) (�a) who was 
capable of healing incurable ailments with his Messianic breath.  

It is clear that the belief in such a metaphysical power, which 
is related to and supported by the power and will of God, is like 
believing in natural power, and it is by no means tantamount to 
polytheism [shirk], because the Lord Who has bestowed material 
and natural power upon human beings can also grant His 
righteous servants supernatural power. 
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Now, in elucidating the stated answer the belief that divine 
people have supernatural power can be conceived in two ways: 

1. To believe that a person is an independent and principal 
source of that power and to consider him the author of divine 
acts. 

No doubt, if we think that this supernatural power is 
independent of the power of God, it will be tantamount to 
polytheism because according to this belief someone other than 
God is regarded as the independent and original source of power, 
to whom divine acts are attributed, whereas the Lord of the 
worlds is the fountainhead of all kinds of power. 

2. To believe that the supernatural power of some faithful 
pious servants of God stems from the eternal power of God, and 
that this everlasting power is manifested by Divine Command 
through certain divine people. In fact, they are not independent; 
rather, they rely both in their existence as well as in exercising 
supernatural power on God, the Exalted.  

It is clear that according to this belief, great divine people are 
not regarded as gods nor divine acts are attributed to them 
because righteous people are viewed as servants of God through 
whom God-given supernatural power is manifested by the decree 
and inviolable will of God. 

In this regard, the Holy Qur�an says: 

Ƃ ƊƗ�ƉǱȂĄǇăǂĉǳ�ƊǹƢǯ�ƢǷ�ăȁĉǾƐǴǳơ�ĉǹƒƿƎƜƎƥ�ƐȏƎƛ�ĊƨăȇƖƎƥ�ăȆĉƫƒƘăȇ�ƒǹ  ƃ 

�And an apostle may not bring a sign except by Allah�s 

leave.�1 

It is evident from what we have stated that apart from the 
fact that it has nothing to do with polytheism, this belief is totally 
harmonious with the principle of monotheism and Unity of God. 

                                                 
1 Sûrah ar-Ra�d 13:38. 
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Supernatural power of great divine people from a Qur�anic 
viewpoint  

With utmost explicitness, the heavenly scripture of Islam 
mentions the names of a number of righteous servants of God 
who, by the decree of God, have such extraordinary power. 
Below are some instances: 

1. The supernatural power of Ḥaḍrat Mûsâ (Moses) (�a) 
God, the Exalted, ordered His prophet, Mûsâ (�a), to strike a 

rock with his staff and fountains of refreshing water gushed 
forth: 

�ķăƬąǇơ�ĉƿƎƛăȁ�ƊƧăǂąǌăǟ�ƢăƬăǼƒƯơ�ĄǾąǼĉǷ�ąƩăǂăƴƊǨǻƢƊǧ�ăǂăƴăƸƒǳơ�ăǭƢăǐăǠďƥ�ƣƎǂąǓơ�ƢăǼƒǴƌǬƊǧ�ĉǾĉǷąȂƊǬĉǳ�ÙȄăǇȂĄǷ�ÙȄƊǬąǈ
Ƃ�ƆƢǼąȈăǟ� 

�And when Moses prayed for water for his people, We 

said, �Strike the rock with your staff.� Thereat twelve 

fountains gushed forth from it.�1 

2. The supernatural power of Ḥaḍrat �Îsâ (Jesus) (�a) 
Various instances of the supernatural power of Ḥaḍrat �Îsâ 

(�a) are mentioned in the Qur�an, one of which is the following: 

�ķƊǧ�ĉǾȈĉǧ�ĄƺƌǨǻƊƘƊǧ�ƎǂąȈōǘǳơ�ĉƨƊƠąȈăȀƊǯ�Ǝśŏǘǳơ�ăǺďǷ�ǶƌǰƊǳ�ĄǪƌǴąƻƊƗ�ȆďǻƊƗ�ĄƝƎǂąƥƌƗăȁ�ĉǾƐǴǳơ�ĉǹƒƿƎƜƎƥ�ơĆǂąȈƊǗ�ƌǹȂƌǰăȈ
�ĉǾƐǴǳơ�ĉǹƒƿƎƜƎƥ�ÙȄăƫąȂăǸƒǳơ�ȆºƎȈąƷƌƗăȁ�ăǍăǂąƥÈȋơȁ�ăǾăǸƒǯȋơĶ� 

�I will create for you out of clay the form of a bird, then 

I will breathe into it, and it will become a bird by Allah�s 

leave. And I heal the blind and the leper and revive the 
dead by Allah�s leave.�

2 

                                                 
1 Sûrah al-Baqarah 2:60. 
2 Sûrah Âl �Imrân 3:49. 
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3. The supernatural power of Ḥaḍrat Sulaymân (Solomon) 
(�a) 

The Glorious Qur�an points to the supernatural power of 
Ḥaḍrat Sulaymân (�a) and states: 

�ķ�ƢăȀČȇƊƗ�Ƣăȇ�ƊǱƢƊǫăȁ�ăƽȁĄȁơăƽ�ƌǹƢăǸąȈƊǴĄǇ�ƊƭƎǁăȁăȁ�ÇƔąȆăǋ�ŏǲƌǯ�ǺĉǷ�ƢăǼȈĉƫȁƌƗăȁ�ƎǂąȈōǘǳơ�ăǪĉǘǼăǷ�ƢăǼąǸŏǴĄǟ�ĄǅƢċǼǳơ
Ƃ�ĄśƎƦĄǸƒǳơ�ƌǲąǔƊǨƒǳơ�ăȂĄȀƊǳ�ơƊǀăǿ�ōǹƎƛ 

�Solomon inherited from David, and he said, �O people! 

We have been taught the speech of the birds, and we 
have been given out of everything. Indeed this is a 
manifest advantage.�1 

No doubt, the gushing forth of fountains from the rock which 
Ḥaḍrat Mûsâ (�a) stroke with his staff, the creation of a real bird 
out of clay, the healing of incurable ailments and the revival of 
the dead by Ḥaḍrat �Isâ (�a), and Ḥaḍrat Sulaymân�s (�a) 
knowledge of the logic and language of birds are extraordinary 
affairs which are considered as kinds of acts of supernatural 
power and authority. 

Given that many Qur�anic verses point to the supernatural 
power of the worthy servants of God, will our belief in the 
purport of these explicit verses of the Qur�an, which bespeak of 

the extraordinary power of such great divine people, be regarded 
as tantamount to polytheism [shirk] or innovation in religion 
[bid�ah]? 

From this, it becomes evident that the belief that righteous 
servants of God have supernatural power does not mean that they 
are regarded as gods or authors of divine acts. If such a belief 
were to imply their divinity [ulûhiyyah] and lordship 
[rubûbiyyah], then according to the Qur�an such prophets like 
Mûsâ, �Isâ, Sulaymân, and others (�a) would be taken to be gods, 

                                                 
1 Sûrah an-Naml 27:16. 
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whereas all Muslims know that the Holy Qur�an considers great 
divine people as righteous servants of God. 

Thus, it is obvious that if in the belief that the nearest ones to 
God have supernatural power, we can consider this power to be 
relying on the inexhaustible power of God and regard great 
divine people as instruments for manifesting divine power. This 
belief will not only mean rejection of polytheism but it will also 
be totally congruent with the principle of true monotheism 
because the criterion of monotheism and Unity of God is 
attributing every power in the world to God and believing that 
He is the author of every power and every movement.  
 
 







 

QQuueessttiioonn  3355 
 
 
 

 

 
 

 
 

Why is the station of Imamate [imâmah] higher than 
that of prophethood [nubuwwah]? 

 
  

     
Reply: First, we will examine the precise meaning of three 

of the words we find in the Qur�an and the hadîth and these are: 
prophethood [nubuwwah], messengership [risâlah] and Imamate 
[imâmah] so as to clarify why the station of imâmah is higher 
than each of the other two mentioned positions. 

1. The station of nubuwwah 
The word nabî [prophet] is derived from the word naba� 

which means an important piece of news. Therefore, the literal 
meaning of nabî is �bearer of very important news� or 

�announcer of very important news�.1 The word nabî which is 
equivalent to the English word �prophet� is used by the Qur�an 
to mean a person who receives divine revelation from God, the 

                                                 
1 If the literal root of the word nabî is intransitive, then it carries the first 
meaning, and if it is transitive, then it carries the second meaning. 
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Exalted, through various means, and conveys to people the news 
revealed to him without the intervention of other human beings. 
Scholars define this word as follows: 

.ǂǌƦǳơ ǺǷ ǇȁƢƨǗ  Ȑƥ ƅơ ǺǷ ĈƽƚǷ ǾĈǻƛ 

�A prophet is a person who conveys the divine 
revelation to the people without the intervention of other 
human biengs.�1 

On this basis, the nature of the duties of a nabî is confined to 
receiving revelation and conveying to the people what is 
revealed to him. The Glorious Qur�an says in this regard: 

Ƃ ăǺȇǁĉǀąǼĄǷ�ăȁ�ăǺȇǂďǌăƦĄǷ�ăśďȈƎƦċǼǳơ�ĄǾƐǴǳơ�ƊƮăǠăƦƊǧ ƃ 

�Then Allah sent the prophets as bearers of good news 

and as warners.�2 

2. The station of risâlah 
In the lexicon of revelation, the word rasûl is referred to a 

prophet who, apart from receiving the revelation and conveying 
it to the people, shoulders the burden of conveying a divine 
message [risâlah] and has the responsibility of delivering the 
message to the people. In this regard, the Glorious Qur�an says:  

Ƃ ĄǸƊǴąǟƢƊǧ�ąǶĄƬąȈōǳăȂăƫ�ƒǹƎƜƊǧÙȄǴăǟ�ƢǸċǻƊƗ�ơȂ��ĄśƦĄǸƒǳơ�ƌǡȐăƦƒǳơ�ƢăǼĉǳȂĄǇăǁ  ƃ 

�But if you turn your backs, then know that Our 

Apostle�s duty is only to communicate in clear terms.�
3 

Therefore, the position of risâlah is another station which is 
given to a nabî. In other words, each of the concepts of 

                                                 
1 Shaykh aṭ-Ṭûsî, Rasâ�il al-�Ashar, p. 111. 
2 Sûrah al-Baqarah 2:213. 
3 Sûrah al-Mâ�idah 5:92. 
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nubuwwah and risâlah points to one of the peculiarities of the 
prophets who receive revelation from God in that they are called 
anbiyâ� (plural form of nabî) because they receive divine 
revelation and bear news. And they are called rusul (plural form 
of rasûl) because they have the responsibility of delivering the 
message [risâlah]. 

From what have been stated so far, we can conclude that so 
long as prophets hold the position of nubuwwah and risâlah, 
they are only guides who make known to people what is lawful 
[ḥalâl] and what is unlawful [ḥarâm] and show them the ways 
to attain felicity and prosperity, and they have no responsibility 
except reporting what is revealed to them by God or delivering a 
message.  

3. The station of imâmah 
The station of divine imâmah, from a Qur�anic perspective, 

is different from any of the two stations mentioned earlier and it 
is identical with broader discretion and practice in the domain of 
administering the society and leading the people. 

Now, in the light of the luminous Qur�anic verses, we shall 
introduce some clear proofs in this regard: 

1. Concerning the bestowal of the station of imâmah on a 
revered prophet, viz. Ibrâhîm al-Khalîl (Prophet Abraham) (�a), 
the Holy Qur�an thus states: 

�ķąƥƎƛ�ȄƊǴăƬąƥơ�ĉƿƎƛăȁ�ǺĉǷăȁ�ƊǱƢƊǫ�ƢĆǷƢăǷƎƛ�ƎǅƢċǼǴĉǳ�ăǮƌǴĉǟƢăƳ�ȆďǻƎƛ�ƊǱƢƊǫ�ċǺĄȀċǸăƫƊƘƊǧ�ĊƩƢăǸĉǴƊǰƎƥ�ĄǾČƥăǁ�ăǶȈĉǿơăǂ
Ƃ�ȆĉƬċȇďǁƌƿ� 

�And when his Lord tested Abraham with certain words, 

and he fulfilled them, He said, �I am making you the 
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Imâm of mankind. Said he, �And from among my 
descendants?��1 

In the light of this Qur�anic passage, we realize two facts: 
a. The quoted verse clearly states the difference between the 

concept of imâmah and that of each of the two concepts of 
nubuwwah and risâlah because many years prior to a series of 
divine tests, one of which was the decision to sacrifice his own 
son (Ismâ�il), Ibrâhîm (�a) attained the station of nubuwwah, and 
we will prove this fact in the following: 

We all know that God, the Exalted, granted two sons 
(Ismâ�îl and Isḥâq) to Ibrâhîm (�a) when he was old as he has 
been quoted by the Glorious Qur�an as saying: 

�ƃƂ�ăǩƢăƸąǇƎƛăȁ�ƊǲȈĉǟƢăǸąǇƎƛ�ƎǂăƦĉǰƒǳơ�ÙȄƊǴăǟ�Ȇĉǳ�ăƤăǿăȁ�ȅĉǀōǳơ�ĉǾƐǴĉǳ�ĄƾąǸăƸƒǳơ 

�All praise belongs to Allah, who, despite [my] old age, 

gave me Ishmael and Isaac.�2 

Now, it is clear that it was prior to a series of hard divine 
trials one of which was the decision to sacrifice Ismâ�îl (�a) that 
God, the Exalted, bestowed the station of imâmah upon Ibrâhîm 

(�a) during the autumn of his life. That is, it was during the last 
phase of his life that he became a leader over the people, 
whereas he held the station of nubuwwah a long time earlier; for, 
he used to receive divine revelation, which is a sign of 
nubuwwah before he had children [dhurriyyah].3  

b. It can also be inferred from the verse, �And when his Lord 

tested Abraham with certain words�� that the station of divine 
imâmah, i.e. governing the society and leading the people is 
higher than the station of nubuwwah or the station of risâlah; for, 

                                                 
1 Sûrah al-Baqarah 2:124. 
2 Sûrah Ibrâhîm 14:39. 
3 Refer to Sûrah aṣ-Ṣâffât 37:99-102; Sûrah al-Ḥijr 15:53-54; Sûrah Hûd 
11:70-71. 
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as stated by the Qur�anic verses, while Ḥaḍrat Ibrâhîm (�a) was 
holding the station of nubuwwah and the station of risâlah, he 
was required to pass difficult tests before the station of imâmah 
was granted to him. The reason is clear; apart from the 
responsibility of receiving revelation and delivering the message, 
the station of divine imâmah also includes the supervision of 
society, leadership of the ummah and proper administration of 
the affairs of people for the purpose of reaching the pinnacle of 
perfection and felicity. So, it is natural that this station has a 
peculiar importance and grandeur and its attainment is 
impossible without passing a series of difficult tests. 

2. It is clear from the previous verse that God, the Exalted, 
granted the station of imâmah and leadership of the community 
to Ibrâhîm (�a) after exposing him to hard tests. Then, Ibrâhîm 

(�a) asked God to assign this station to his descendants as well. 
Other Qur�anic verses clearly state that God accepted the 

request of Ibrâhîm (�a) and after granting the station of 
nubuwwah to Ibrâhîm�s righteous and upright descendants, He 

appointed them to the position of the leadership of the 
community and rule over the ummah. The Holy Qur�an says in 
this regard: Ƃ ăƫƕ�ăȁ�ƊƨăǸƒǰĉƸƒǳơ�ăȁ�ăƣƢƬĉǰƒǳơ�ăǶȈǿơǂąƥƎƛ�ƊǱƕ�ƢǼąȈăƫƕ�ąƾƊǬƊǧƢĆǸȈǜăǟ�ƢƆǰƒǴĄǷ�ąǶĄǿƢǼąȈ  ƃ �We 

have certainly given the progeny of Abraham the Book and the 
wisdom, and We have given them a great sovereignty.�1 

We can deduce from this verse that the position of imâmah 
and leadership of the society is different from that of nubuwwah, 
which God, the Exalted, granted to His prophet, Ibrâhîm (�a), 
after passing a series of difficult divine trials. When he prayed to 
God and asked Him to give the position of governance and 
leadership to his descendants too, the Lord granted that prayer by 
granting that high station to his just descendants and offspring, 
and apart from the (heavenly) Book and wisdom [ḥikmah], 

                                                 
1 Sûrah an-Nisâ� 4:54. 



The Shî�ah Rebuts 
 

 

250

 
 

which are the signs of nubuwwah and risâlah, He granted them 
�great sovereignty� [mulkân �aẓîmah], which means governance 
and leadership over the people. As such, the request of Ibrâhîm 

(�a) was granted. Thus, some of his descendants such as Yûsuf 

(Joseph), Dâwûd (David) and Sulaymân (Solomon) (�a) were 
chosen for the position of governance, administration and 
leadership of the society in addition to the station of nubuwwah. 

It is evident from what we have stated that the station of 
imâmah is different from any of the two stations of nubuwwah 
and risâlah, and on account of its broader domain of discretion 
and responsibilities, imâmah has greater value and higher status. 

Superiority of the station of imâmah 
From the previous discussion, it is clear that the 

responsibility of a nabî and rasûl does not go beyond reminding 
the people and showing them the way. Whenever a nabî or a 
rasûl reaches the station of imâmah, he has to shoulder a more 
crucial responsibility, and this entails that he has to implement 
divine programs and execute the decrees of the sacred religion 
on the way of establishing a model and prosperous society to 
ensure for his ummah felicity in this world and the next.  

It is evident that great spiritual power and special 
competence are indisputable for bearing such a crucially 
important responsibility, and shouldering such a heavy burden, 
which involves difficult problems and struggling against one�s 

inclinations, requires more maturity in the way of God and 
excessive fortitude. This goal cannot be achieved without divine 
love and annihilation [fanâ�] in attaining God�s good pleasure. 
For this reason, God, the Exalted, granted Ibrâhîm (�a) the 
station of imâmah after exposing him to a series of hard trials 
during the last moments of his life. For this reason, too, He 
honored His most anointed servants, including the Holy Prophet 
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of Islam (ṣ), with the station of imâmah and leadership of the 
ummah, and appointed them to govern and lead the society. 

Are nubuwwah and imâmah correlative? 
The following questions may arise here: Must every prophet 

who has the station of nubuwwah be an Imâm as well? Or, must 
the one who has the position of imâmah be a prophet as well?   

The answer to either question is negative. We shall elaborate 
on this issue in the light of the logic of revelation: The verses 
about Ṭâlût (Saul) and his struggle against the oppressive Jâlût 

(Goliath) clearly state that sometime after the passing away of 
Ḥaḍrat Mûsâ (Moses) (�a), God, the Exalted, granted the station 
of nubuwwah to a person named �Samuel� while the station of 

imâmah (leadership and governance) was given to Ṭâlût. Here is 

the detailed account of this event: 
After the demise of Mûsâ (�a), a group of the Children of 

Israel said to the prophet of their time: �Appoint a ruler for us so 

that we may fight in the way of God under his command.� The 
reply of their prophet was: 

�ƃƊƮăǠăƥ�ąƾƊǫ�ăǾƐǴǳơ�ōǹƎƛ��ČǪăƷƊƗ�ĄǺąƸăǻăȁ�ƢăǼąȈƊǴăǟ�ĄǮƒǴĄǸƒǳơ�ĄǾƊǳ�ƌǹȂƌǰăȇ�ÙȄċǻƊƗ�ƒơăȂƌǳƢƊǫ�ƢƆǰĉǴăǷ�ăƩȂƌǳƢƊǗ�ąǶƌǰƊǳ
�Ȇĉǧ�ƆƨƊǘąǈăƥ�Ąǽăƽơăǃăȁ�ąǶƌǰąȈƊǴăǟ�ĄǽƢƊǨƊǘąǏơ�ăǾƐǴǳơ�ōǹƎƛ�ƊǱƢƊǫ�ƎǱƢăǸƒǳơ�ăǺďǷ�ƆƨăǠăǇ�ăƩąƚĄȇ�ąǶƊǳăȁ�ĄǾąǼĉǷ�ĉǮƒǴĄǸƒǳƢƎƥ

ƊǰƒǴĄǷ�ȆĉƫąƚĄȇ�ĄǾƐǴǳơăȁ�ƎǶąǈƎƴƒǳơăȁ�ƎǶƒǴĉǠƒǳơƂ�ćǶȈĉǴăǟ�ćǞĉǇơăȁ�ĄǾƐǴǳơăȁ�ƔƢăǌăȇ�ǺăǷ�ĄǾ� 

��Allah has appointed Saul as king for you. They said, 

�How can he have kingship over us, when we have a 

greater right to kingship than him, as he has not been 
given ample wealth?� He said, �Indeed Allah has chosen 
him over you, and enhanced him vastly in knowledge 
and physique, and Allah gives His kingdom to whomever 
He wishes, and Allah is all-bounteous, all-knowing�.�1 

From the above verse, the following points can be inferred: 
                                                 
1 Sûrah al-Baqarah 2:247. 
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1. It is possible that in case of expediency, nubuwwah is 
separated from imâmah and rule and at a certain time, nubuwwah 
is granted to a certain person and governance and rule to another 
person, each of whom is worthy of the position granted to him. 
On account of the possibility of separating these two positions 
from one another, the Children of Israel never said that their 
prophet (Samuel) was more qualified than him (Ṭâlût). Rather, 
they said complainingly: �We have a greater right to kingship 

than him�. 
2. The station which Ṭâlût held was granted to him by God, 

as the Qur�an says: �Allah has appointed Saul as king for you�. 
It also states: �Indeed Allah has chosen him over you.� 

3. The divine station and responsibility Ṭâlût had was not 
merely to command the army but he was rather the ruler and 
head of the Children of Israel as it is deduced from the word, 
�king� [mulk], i.e. headship of government. Although the aim of 
this headship at that time was the leadership of the Children of 
Israel in jihâd in the way of God, the divine position he held also 
allowed him do other things all of which are related to 
governance, as the latter part of the verse states: �Allah gives His 

kingdom to whomever He wishes.� 
4. The most important condition of the governance of a 

society, imâmah and leadership of the ummah is possessing vast 
knowledge and required spiritual and physical capabilities, 
especially by the rulers live at a time when they are supposed to 
play an active role in leading the army.1  

From what have been said so far, it is clear that there is no 
concomitance and inseparability between nubuwwah and 
imâmah. In fact, a person may attain the position of nubuwwah 
but he is not Imâm and leader of the ummah who has the 
discretion of ruling over the people. Also, a person may be 
designated by God as administrator and ruler of a society but he 

                                                 
1 Cited from Prof. Ja�far Subḥânî�s Manshûr-e Jâwîd-e Qur�ân. 
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is not a prophet. And sometimes, God, the Exalted, grants both 
stations to a person who is worthy of both of them, as the 
Glorious Qur�an says: 

�ƃơ�ĄǽƢăƫƕăȁ�ăƩȂƌǳƢăƳ�ĄƽȁĄȁơăƽ�ƊǲăƬƊǫăȁ�ĉǾƐǴǳơ�ĉǹƒƿƎƜƎƥ�ǶĄǿȂĄǷăǄăȀƊǧ�ƢċǸĉǷ�ĄǾăǸōǴăǟăȁ�ƊƨăǸƒǰĉƸƒǳơăȁ�ăǮƒǴĄǸƒǳơ�ĄǾƐǴǳ
Ƃ�ÉƔƢăǌăȇ��

�Thus they routed them with Allah�s will, and David 

killed Goliath, and Allah gave him the kingdom and 
wisdom, and taught him whatever He liked.�1  

 
 



                                                 
1 Sûrah al-Baqarah 2:251. 
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What is the criterion for distinguishing monotheism or 
the Unity of God [tawḥîd] from polytheism [shirk]? 

 
 

  
     

Reply: The most important issue in the study of monotheism 
[tawḥîd] and polytheism [shirk] is discerning what their 
criterion is, and if this issue is not decisively settled, part of the 
secondary issues will remain unsolved. Along this line, we shall 
discuss the issue of monotheism and polytheism in different 
dimensions albeit in concise manner. 

1. The unity of the Divine Essence [dhât] 
The discussion of the unity of the Divine Essence may be in 

two ways: 
a. God, whom scholastic theologians [mutakallimûn] define 

as the �Necessary Being� [wâjib al-wujûd]), is One; He has no 
partner and nothing can be compared to Him. This meaning of 
monotheism is the same as that which God mentions in various 
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ways in the Glorious Qur�an, such as: Ƃ ăǋąȆÆƔ  ĉǾĉǴƒưĉǸƊǯ ăǆąȈƊǳ ƃ �Nothing 

is like him.�1 
Elsewhere, it says: Ƃ ĄƾăƷƊƗ ơĆȂƌǨƌǯ ĄǾƐǳ ąǺƌǰăȇ ąǶƊǳ ăȁ ƃ �Nor has He any 

equal.�2 
Of course sometimes, this kind of monotheism is vulgarly 

interpreted in another way and more attention is given to the 
numerical sense of monotheism and that is, God is One and not 
two. 

It is quite obvious that this way of defining monotheism is 
incompatible with the Divine Station. 

b. The Divine Essence is simple and not compound because 
a being�s being constitution [tarakkub] of mental or external 
parts indicates that it is in need of its component parts and the 
�need� implies that there is �possibility� [imkân] and the 
possibility, in turn, necessarily mean that there is a need for a 
cause [�illat],3 and all these are discordant with the station of the 
Necessary Being. 

2. The unity of the Divine creative power [khâliqiyyah] 
The unity of the Divine creative power is one of the degrees 

of monotheism which is acknowledged by both reason [�aql] and 
revelation [naql]. 

In the parlance of reason, we in relation to God represent a 
�contingent� [imkânî] order which is devoid of any sort of 
perfection [kamâl] and beauty [jamâl], and whatever a thing 
possesses originally emanates from the fountain of the grace of 
the Essentially Sufficient [ghanî bi�dh-dhât]. Thus, any 

                                                 
1 Sûrah ash-Shûrâ 42:11. 
2 Sûrah al-Ikhlâs 112:4. 
3 In the parlance of philosophy, whatever is possible [mumkin] is an effect 
[sabâb] and needs a cause [�illat]. In the language of �ilm al-kalâm [scholastic 
theology], whatever is created in time is an effect and needs a cause. [Trans.] 
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manifestation of perfection and beauty that we see in the world 
belongs to Him. 

 When we consider the Qur�anic viewpoint, we see that the 
Qur�an contains numerous verses which stress the idea of the 
unity of the Divine creative power. Here is an example: 

Ƃ ĄǁƢċȀƊǬƒǳơ ĄƾĉƷơȂƒǳơ ăȂĄǿăȁ ăǋąȆÇƔ  ŏǲƌǯ ĄǪĉǳƢƻ Éƅơ Ǝǲƌǫ ƃ 

�Say, �Allah is the creator of all things, and He is the 

One, the All-paramount�.�1 

Therefore, the question of the unity of the Divine creative 
power in general is not disputed by theologians. What needs to 
be clarified here is that the unity of the Divine creative power 
has two interpretations, which are as follows: 

a. If there exists any kind of causal system and causal 
relations among the creatures they all stem from the Cause of 
causes [�illat �l-�ilal] and the Source of effects [musabbab al-
asbâb]. In reality, the Independent and Principal Creator is God 
and the effect of any other than God on all that occurs is ascribed 
to God and through the permission and will of God.  

In this view, the system of cause and effect in the world, 
which contributes to unveiling the human knowledge, has been 
acknowledged. Meanwhile, this system belongs to God Who has 
brought into being this system and originated the effects and 
causality, causes and causation, and the agents.  

b. There is only One Creator in the world and that is God, 
and in the order of the universe, there exists nothing that can 
affect or be affected among the things, and God is the Principal2 
Creator of all natural phenomena and human power has also no 
effect on His deeds.  

                                                 
1 Sûrah ar-Ra�d 13:16. 
2 The original word used here is bilâ wâsiṭah, which means �without any 

medium or agency�. [Trans.] 
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Therefore, there is only One Cause in the world and He is 
the �substitute� of all that which is known as �natural causes�. 

Of course, this interpretation of the unity of the Divine 
creative power is endorsed by a group of �Ash�arî scholars, but 

some figures such as Imâm al-Ḥaramayn,1 and recently, Shaykh 
Muḥammad �Abduh in his book on monotheism, reject this 

interpretation and adopt the first interpretation. 

3. The unity of the Divine design [tadbîr]  
Since creation belongs exclusively to God, the design of the 

order of being also belongs to Him. There is only One Designer 
in the world, and by means of the rational proof [dalîl al-�aqlî] 
that affirms the idea of the unity of the Divine creative power the 
unity of the Divine design is proved. 

In numerous verses, the Glorious Qur�an states that God is 
the Only Designer of the world, as in the following: 

Ƃ ăǋąȆÇƔ  ŏǲƌǯ Čƣăǁ ăȂĄǿăȁ Ƣčƥăǁ ĉǤąƥƊƗȆ  Êƅơ ăǂąȈƊǣƊƗ ƒǲƌǫ ƃ 

�Say, �Shall I seek a Lord other than Allah, while He is 

the Lord of all things?��2 

Of course, the same two ways of interpreting the unity of the 
Divine creative power are used for interpreting the unity of the 
Divine design, and what is meant by the unity of the Divine 
design is to believe that independent design belongs to no one 
other than God. 

On this basis, all the sorts of subordinate designing among 
the creatures in the order of universe take place by the will and 
permission of God. The Holy Qur�an also points to this Divine 

                                                 
1 See Shahristânî, Al-Milal wa�n-Naḥl, vol. 1. 
2 Sûrah al-An�âm 6:164. 
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design, stating: Ƃ ơĆǂąǷƊƗ ĉƩÙǂďƥăƾĄǸƒǳƢƊǧ ƃ �By those who direct the affairs 

[of creatures].�1 

4. Monotheism in authority [ḥâkimiyyah] 
Monotheism in authority [ḥâkimiyyah] means that authority 

belongs to God as a fixed right, and He is the Only Ruler over 
the individuals constituting the society, as the Glorious Qur�an 

says: Ƃ ĉǾƐǴĉǳ�ƐȏƎƛ�ĄǶƒǰĄƸƒǳơ�ĉǹƎƛ ƃ �Sovereignty belongs only to Allah.�
2 

Therefore, the rule of others has to be through His decree so 
that upright individuals may rule over the people and take them 
to the ultimate abode of felicity and perfection, as the Holy 
Qur�an states: Ƃ ĈǪăƸƒǳƢƎƥ�ƎǅƢĈǼǳơ�ăǺąȈăƥ�ąǶƌǰąƷƢƊǧ�ƎǑąǁÈȋƒơ�Ȇĉǧ�ƆƨƊǨȈǴăƻ�ăǭƢǼƒǴăǠăƳ�ƢĈǻƎƛ�ĄƽȁĄȁơƽ�Ƣȇ ƃ �O 

David! Indeed We have made you a vicegerent on the earth. So 
judge between the people with justice.�3 

5. Monotheism in obedience [ṭâ�ah] 
Monotheism in obedience means that the only object of 

obedience in essence [muṭâ� bi�dh-dhât] and the One Whom the 
people have to follow is God, the Exalted. 

Therefore, the necessity of obeying such people like the 
Prophet (ṣ), Imâms, faqîh, mother, and father is something 
enjoined by Him and it occurs by His will. 

6. The unity of the Divine legislation [taqnîn or tashrî�] 
The unity of the Divine legislation means that the right of 

legislation belongs only to God. On this basis, our heavenly book 
(the Qur�an) regards any decree which goes beyond the 
boundaries of the divine law as a source of infidelity, 
transgression and wrongdoing, as it says: 
                                                 
1 Sûrah an-Nâzi�ât 79:5. 
2 Sûrah Yûsuf 12:40. 
3 Sûrah Ṣâd 38:26. 
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Ƃ ƊǹȁĄǂĉǧƢǰƒǳơ�ĄǶĄǿ�ăǮĉƠǳȁƌƘƊǧ�ĄǾƐǴǳơ�ƊǱăǄąǻƊƗ�ƢǸƎƥ�ąǶƌǰąƸăȇ�ąǶƊǳ�ąǺăǷ�ăȁ ƃ 

�Those who do not judge by what Allah has sent down�

it is they who are the faithless.�1 

Ƃ ƊǹȂƌǬĉǇƢǨƒǳơ�ĄǶĄǿ�ăǮĉƠǳȁƌƘƊǧ�ĄǾƐǴǳơ�ƊǱăǄąǻƊƗ�ƢǸƎƥ�ąǶƌǰąƸăȇ�ąǶƊǳ�ąǺăǷ�ăȁ ƃ 

�Those who do not judge by what Allah has sent down�
it is they who are the transgressors.�2 

Ƃ ƊǹȂĄǸĉǳƢƐǜǳơ�ĄǶĄǿ�ăǮĉƠǳȁƌƘƊǧ�ĄǾƐǴǳơ�ƊǱăǄąǻƊƗ�ƢǸƎƥ�ąǶƌǰąƸăȇ�ąǶƊǳ�ąǺăǷ ƃ 

�Those who do not judge by what Allah has sent down�

it is they who are the wrongdoers.�3 

7. Monotheism in worship [�ibâdah] 
The most important issue of monotheism in worship is 

discerning the meaning of �ibâdah [worship] because all 
Muslims agree that the only object of worship is God, and no 
one other than Him should be worshipped. The Holy Qur�an says 
in this regard: Ƃ ĄśǠăƬąǈăǻ�ăǭƢĈȇƎƛ�ăȁ�ĄƾĄƦąǠăǻ�ăǭƢĈȇƎƛ ƃ �You [alone] do we worship, 

and to You [alone] do we turn for help.�4 
From the noble verses of the Qur�an, it is inferred that this 

issue is a common principle in the mission of all prophets (�a), 
and all divine envoys are assigned the responsibility of 
propagating it. The Glorious Qur�an says in this regard: 

Ƃ Ɛǲƌǯ�Ŀ�ƢǼƒưăǠăƥ�ąƾƊǬƊǳ�ăȁ���ăƩȂƌǣƢƐǘǳơ�ơȂĄƦƎǼăƬąƳơ�ăȁ�ăǾƐǴǳơ�ơȁĄƾĄƦąǟơ�ĉǹƊƗ�ƆȏȂĄǇăǁ�ĊƨċǷƌƗ�  ƃ 

                                                 
1 Sûrah al-Mâ�idah 5:44. 
2 Sûrah al-Mâ�idah 5:47. 
3 Sûrah al-Mâ�idah 5:45. 
4 Sûrah al-Fâtiḥah 1:5. 
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�Certainly We raised an apostle in every nation [to 
preach:] �Worship Allah, and keep away from the 

Rebel�.�1 

Therefore, the principle that only God has to be worshipped 
and no other than Him is worthy to be worshipped is beyond 
dispute. A person is not considered a monotheist without 
accepting this principle. 

The dispute is over other things such as: What is the criterion 
for distinguishing �worship� from other than worship? 

Or, can the act of kissing the hand of one�s teacher, father, 

mother, or an �âlim or scholar, for example, and paying any kind 
of homage or showing respect to those who possess rights 
[dhû�l-ḥuqûq]2 be the same as worshipping them? Or, over the 
idea that worship in its absolute sense is not extraordinary 
humility and homage; rather, it has a valid element and so long 
as that element is not put into effect, humility of any sort�even 
that which has the form of prostration�is not deemed as 
�worship�.  

 So, it is necessary to see what element gives humility and 
homage the character of worship, which is an important subject. 

Misconception about worship 
A group of writers interprete �ibâdah [worship] as 

�lowliness� or �extreme humility�, but when want to interpret 
some Qur�anic verses, they fail. The Glorious Qur�an 

unequivocally states: �We ordered the angels to prostrate before 
Adam� Ƃ ăǵăƽȉÊ� ơȁĄƾĄƴąǇơ� ĉƨƊǰĉƟȐăǸƒǴĉǳ� ƢǼƒǴƌǫ� ƒƿƎƛ� ăȁ�  ƃ �And when We said to the 

angels, �Prostrate before Adam���
3 

                                                 
1 Sûrah an-Nahl 16:36. 
2 Dhû�l-ḥuqûq: literally, �owner/possessor of rights�. [Trans.] 
3 Sûrah al-Baqarah 2:34. 
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The way prostration was done to Âdam (Adam) (�a) was the 
same as that which is done to God. This is while the first was 
intended to express humility and lowliness, and the second is 
regarded as worship and devotion. 

Now, why do these two identical prostrations have different 
natures? 

The Qur�an states in another place: �Ḥaḍrat Ya�qûb (�a), 
along with his sons, prostrated before Ḥaḍrat Yûsuf (�a)�. 

�ƃ�ƌǲąƦƊǫ�ǺĉǷ�ăȅƢăȇąƙĄǁ�ƌǲȇƎȁƒƘăƫ�ơƊǀºăǿ�ĉƪăƥƊƗ�Ƣăȇ�ƊǱƢƊǫăȁ�ơĆƾċƴĄǇ�ĄǾƊǳ�ƒơȁČǂăƻăȁ�ƎǉąǂăǠƒǳơ�ȄƊǴăǟ�ĉǾąȇăȂăƥƊƗ�ăǞƊǧăǁăȁ
Ƃ�ƢėǬăƷ�Ȇďƥăǁ�ƢăȀƊǴăǠăƳ�ąƾƊǫ��

�And he seated his parents high upon the throne, and 

they fell down prostrate before him. He said, �Father! 

This is the fulfillment of my dream of long ago, which my 
Lord has made come true.�1 

It is is worth noting here that by the �dream of long ago�, 
Ḥaḍrat Yûsuf (�a) means the dream about eleven planets,2 the 
sun and the moon, prostrating to him. The Qur�an quotes Yûsuf 

(�a) as saying: Ƃ ăǺȇƾƎƳƢǇ�Ņ�ąǶĄȀĄƬąȇƊƗăǁ�ăǂăǸƊǬƒǳơ�ăȁ�ăǆąǸċǌǳơ�ăȁ�ƢĆƦƊǯąȂƊǯ�ăǂăǌăǟ�ăƾăƷƊƗ�ĄƪąȇƊƗăǁ�ȆĈǻƎƛ ƃ 
�I saw eleven planets, and the sun and the moon: I saw them 

prostrating themselves before me.�3 
Since Hadrat Yûsuf (�a) considers the prostration of his close 

relatives as the interpretation of the dream, it is clear that what is 
meant by the eleven planets is his eleven brothers, and by the sun 
and the moon his father and mother, respectively.  

Having said this, it is evident that not only his brothers but 
also his father, Prophet Ya�qûb (�a), prostrated before him. 

Now, let us ask: Why cannot that prostration, which 
represents utmost humility and lowliness, be named �worship�? 

                                                 
1 Sûrah Yûsuf 12:100. 
2 Or, eleven stars. [Trans.] 
3 Sûrah Yûsuf 12:4. 
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The excuse is worse than the sin! 
Unable to reply, the mentioned group says that since this 

kind of humility is a response to the order of God, it is not 
considered an act of polytheism. 

But, it is very obvious that this reply is untenable; for, God 
never orders others to perform any act that has polytheistic 
nature. 

The Glorious Qur�an says: 

Ƃ ƊǹȂĄǸƊǴąǠăƫ�ȏ�ƢǷ�ĉǾƐǴǳơ�ȄƊǴăǟ�ƊǹȂƌǳȂƌǬăƫ�ƊƗ�ÊƔƢǌąƸƊǨƒǳƢƎƥ�ĄǂĄǷƒƘăȇ�ȏ�ăǾƐǴǳơ�ōǹƎƛ�ƒǲƌǫ ƃ 

�Say, �Indeed Allah does not enjoin indecencies. Do you 

attribute to Allah what you do not know?�1 

In principle, the command of God does not change the nature 
of a thing. If the true meaning of showing humility to a certain 
person is to worship him and it is something enjoined by God 
then, it is a command to worship Him. 

Resolving the ambiguity and the true meaning of �ibâdah 
Now, it is clear that the impermissibility of worshipping 

anyone other than God is unanimously accepted by the 
monotheists in the world. On the other hand, it is evident that the 
prostration of the angels to Âdam (�a) or that of Ya�qûb (�a) and 
his sons to Yûsuf (�a) cannot be considered an act of 
worshipping those whom humility is shown. 

Now, let us examine the element that makes humility in the 
first instance an act of worship, and does not make the same 
form of humility be within the ambit of worship. 

The Qur�anic verses make clear that the humility shown to a 
being who is looked at as god or to whom divine acts are 
attributed is considered worship. From this statement, it is clear 

                                                 
1 Sûrah al-A�râf 7:28. 
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that the belief in God or belief that He can perform divine acts 
lends humility the sense of �worship�.  

The polytheists of the world including the residents of the 
Arabian Peninsula and the like used to be subjected and humbled 
before beings whom they regarded as creatures of God and they 
also believed that those shown humility are capable of 
performing divine acts, the least of which were the forgiving of 
sins and enjoying the station of intercession. 

A group of Babylonian polytheists used to worship heavenly 
objects and regard them as their �lords� [arbâb] rather than 
�creators� to whom the management and administration of the 
world and human beings was entrusted. The narrative of Hadrat 

Ibrâhîm (�a) and his debate with that group is based on this very 
principle; for, the polytheists of Babylonia never regarded the 
sun, the moon and the stars as gods but as powerful creatures to 
whom the station of lordship and management of the world was 
delegated. 

The Qur�anic verses which refer to Ibrâhîm�s (�a) debate 
with the Babylonian polytheists are mainly concerned with the 
word �lord� [rabb],1 and the term �lord� is used in the sense of 
owner and manager of his own property. 

The Arabs call the owner of house as rabb al-bayt and the 
owner of farm as rabb aḍ-ḍay�ah because the management of 
house and farm is entrusted to the owner. 

By introducing God as the Sole Manager and Lord of the 
worlds, the Glorious Qur�an urges [the Muslims] to combat the 
group of polytheists, and invites them to worship the One and 
Only God, saying: Ƃ ĄǷ�ƈǕơǂĉǏ�ơǀǿ�ĄǽȁĄƾĄƦąǟƢƊǧ�ąǶƌǰČƥăǁ�ăȁ�ȆĈƥăǁ�ăǾƐǴǳơ�ōǹƎƛćǶȈǬăƬąǈ  ƃ �Indeed 

Allah is my Lord and your Lord; so worship Him. This is a 
straight path.�2 

In another place, it says:  
                                                 
1 Sûrah al-An�âm 6:76-78. 
2 Sûrah Âl �Imrân 3:51. 
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Ƃ Ɛǲƌǯ�ĄǪĉǳƢƻ�ăȂĄǿ�ƐȏƎƛ�ăǾǳƎƛ�ȏ�ąǶƌǰČƥăǁ�ĄǾƐǴǳơ�ĄǶƌǰĉǳƿ���ąȆăǋ�ĄǽȁĄƾĄƦąǟƢƊǧ�ÇƔ  ƃ 

�That is Allah, your Lord, there is no god except Him, 
the creator of all things; so worship Him.�1 

In Sûrah ad-Dukhân, it is stated: 

Ƃ ăśǳċȁÈȋƒơ�ĄǶƌǰĉƟƢƥƕ�Čƣăǁ�ăȁ�ąǶƌǰČƥăǁ�ĄƪȈǸĄȇ�ăȁ�ȆȈąƸĄȇ�ăȂĄǿ�ƐȏƎƛ�ăǾǳƎƛ�ȏ ƃ 

�There is no god except Him: He gives life and brings 

death, your Lord and the Lord of your forefathers.�2 

Quoting Ḥaḍrat �Îsâ (�a), the Holy Qur�an thus says: 

Ƃ ąǶƌǰċƥăǁ�ăȁ�ȆĈƥăǁ�ăǾƐǴǳơ�ơȁĄƾĄƦąǟơ�ƊǲȈƟơǂąǇƎƛ�řăƥ�Ƣȇ�ĄƶȈǈăǸƒǳơ�ƊǱƢǫ�ăȁ ƃ 

�But the Messiah had said, �O Children of Israel! 

Worship Allah, my Lord and your Lord�.�3 

It is clear from what have been stated so far that showing 
any kind of humility to someone without considering that one as 
lord and god or attributing divine acts to that one cannot be 
called �worship�, no matter how extreme that humility and 
lowliness are.  

Therefore, even the extreme form of humility shown by a 
child to his mother and father or that shown by the ummah to the 
Prophet (ṣ) can by no means be interpreted as worshipping 
those to whom humility is shown. 

Consequently, such subjects as seeking blessings [tabarruk] 
through the belongings of sacred people, kissing the door and 
wall or their shrines, resorting to awliyâ� for mediation 
[tawassul], calling on the pious servants of God, commemorating 
the birthday or death anniversary of eminent sacred people, and 

                                                 
1 Sûrah al-An�âm 6:102. 
2 Sûrah ad-Dukhân 44:8. 
3 Sûrah al-Mâ�idah 5:72. 
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so on which some of the ignorant regard as polytheism or 
worshipping other than God, are not located within the 
parameters of worshipping other than God. 
 
 





 

Bibliography 
 
 

 
 
Aḥkâm al-Qur�ân. Jaṣṣâṣ al-Ḥanafî (Beirut). 
Al-Aḥkâm as-Sulṭâniyyah. Abû�l-Ḥasan al-Mâwardî (Egypt). 
Akhbâr Makkah. Azraqî. 
Âlâ� ar-Raḥmân.  
Asad al-Ghâbah (Egypt). 
Al-As�âf. Ṣabbân. 
Al-Asfâr al-Arba�ah. Ṣadr al-Muta�allihîn (Mullâ Ṣadrâ). 
 
Al-Bayân fî Akhbâr Ṣâḥib az-Zamân. Muhammad ibn Yûsuf ibn al-

Kanjî ash-Shâfi�î, 
The Bible. 
Biḥâr al-Anwâr (Beirut, 2nd Edition, 1403 AH).  
Al-Burhân fî �Alâmât Mahdî Âkhir az-Zamân. �Alî ibn Ḥassân ad-Dîn 

known as Muttaqî al-Hindî. 
 
Dalâ�il aṣ-Ṣidq.  
Dîwân Abî Ṭâlib. 
Ad-Durr al-Manthûr. Jalal ad-Dîn as-Suyûṭî. 
Ad-Durar as-Saniyyah. Sayyid Aḥmad ibn Zaynî ad-Daḥlân. 
 
Fatḥ al-Bârrî. Ibn Ḥajar al-�Asqalânî (Dâr al-Ma�rifah). 
Fatḥ al-Muluk al-�Alâ. Ḥâfiẓ Sayyid Ahmad. 
Al-Fiqh �alâ�l-Madhâhib al-Arba�ah (Egypt). 
 
Al-Ghadîr (Beirut, 1378 AH). 
 
Al-Ḥujjah. 

�Ilal ash-Sharâ�i�. 
Iqtiḍâ� aṣ-Ṣirâṭ al-Mustaqîm. Ibn Taymiyyah. 
Al-Iṣâbah (Egypt). 
Al-I�tiqâdât.  



The Shî�ah Rebuts 
 

 

268

 
 

Al-Itqân. 
Al-Ittiḥâf. Shabrâwî. 
Iẓhâr al-Ḥaqq. 
 
Jâmi� Aḥâdîth ash-Shî�ah. 
Jâmi� al-Bayân fî Tafsîr al-Qur�ân. 
Al-Jâmi� Li Aḥkâm al-Qur�ân (Beirut). 
Al-Jâmi� aṣ-Ṣaghîr. Jalâl ad-Dîn as-Suyûṭî. 
Jâmi� al-Uṣûl. Ibn Athîr. 
Al-Jarḥ wa�t-Ta�dîl. Abû Ḥâtam ar-Râzî. 
 
Al-Kâfî (Tehran, 2nd Edition, 1389 AH). 
Kâmil Ibn al-Athîr (Egypt, 1348 AH). 
Kanz al-Fawâ�id (Beirut 1405 AH). 
Kanz al-�Irfân.  
Kanz al-�Ummâl (Ḥalab). 
Al-Kâshif. Dhahabî (translated version). 
Khazânah al-Adab Baghdâdî. 
Kifâyah aṭ-Ṭâlib. Ganjî Shâfi�î. 
 
Lisân al-�Arab. 
 
Ma�ânî al-Akhbâr. Shaykh aṣ-Ṣadûq (Beirut, 1399 AH). 
Al-Mahdî wa�l-Mahdawiyyah. Ahmad Amîn Miṣrî. 
Majma� al-Bayân.  
Al-Majrûḥîn. Ibn Ḥibbân. 
Makâtib ar-Rasûl.  
Al-Manâqib. Khwârazmî Mâlikî. 
Mashâriq al-Anwâr. Ḥamzâwî Mâlikî. 
Mîzân al-I�tidâl. Dhâhabî (Beirut, 1382 AH). 
Mutashâbihât al-Qur�ân. Ibn Shahr Âshûb Mâzandarânî. 
Al-Mawâhib. Zarqânî. 
Mîzân al-I�tidâl. Dhahabî. 
Musnad Ahmad ibn Ḥanbal. 
Mustadrak (�alâ�ṣ-Ṣaḥiḥayn). Ḥakim al-Nayshâbûrî. 
Mustadrak al-Ḥâkim. 
Al-Muwaṭṭa�. Mâlik ibn Anâs. 



Bibliography 
 

 

269

 

 
Nahj al-Balâghah (Muḥammad �Abduh�s Arrangement). 
Nahj al-Balâghah (Ṣubḥî aṣ-Ṣâliḥ�s Arrangement). 
Nahj as-Sa�âdah (Beirut). 
An-Nihâyah fî Gharîb al-Ḥâdîth wa�l-Athar. Majd ad-Dîn Mubârak ibn 

Muḥammad al-Juzrî. 
Nûr al-Abṣâr. 
 
The Qur�an.  
 
Al-Rasâ�il al-�Ashar. Shaykh aṭ-Ṭûsî. 
 
Sa�d as-Su�ûd.  
Ṣaḥîḥ al-Bukhârî (Egypt). 
Ṣaḥîḥ Muslim (�Abd al-Bâqî Edition). 
Ṣaḥîḥ Ṣifah Ṣalât an-Nabî (ṣ). H asan ibn �Alî ash-Shaqqâf. 
Ṣaḥîḥ at-Tirmidhî (New Delhi, 1342 AH). 
Aṣ-Ṣawâ�iq al-Muḥriqah. Ibn Ḥajar (al-�Asqalânî) (Cairo: Maktabah 

al-Qâhirah, 2nd Impression). 
Sîrah al-Ḥalabiyyah (Egypt). 
Sîrah Ibn Hishâm (Egypt, 2nd Edition). 
Ṣirâṭ al-Mustaqîm wa Jawâhir al-Akhbâr wa�l-Âthâr.  
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