Islamic sources hold a rich account of
the ‘End of Times’ - the world’s state of affairs before
and after the coming of Imam Mahdi to establish
worldwide justice and peace. Earlier articles in this series
offered an overview from the viewpoint of the dominant
world religions, as well as the Islamic perspective using
the Qur’an and hadith as sources to visualise the future
and increase our knowledge on the advent of Imam
Mahdi with the purpose of establishing a positive
relationship with him and preparing for his return. The
previous part expanded on the qualities of the people of
this time, including their intellectual condition, and
scientific and technological advancements. This part
further delves into the signs of the moral, cultural, and
religious state of affairs before the advent of Imam
Mahdi as well some events after the his return.
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This series of papers is based on parts seven and eigght of a series of lectures delivered by the author
in Muharram 1428/January 2007 in London.

False claimants
In continuation of the discussion regarding the moral, cultural, and
religious situation of the world in the time before the advent of
Imam Mahdi (aj), I would like to refer to the fact that at that time
many false claimants will appear – those who will falsely claim to be
either Imam Mahdi (aj) or even one of the prophets. Many have
already appeared and are known. And more of this type is expected
to surface.2
In fact, it is apparent that the enemies of Islam today are all too
well-aware about Imam Mahdi (aj) and his significant role in
forming the mind-set of Muslims, and of Shi‘as in particular.
Therefore, they may have plans to fabricate a pseudo Imam Mahdi
(aj), or they may plan to support the assertions of false claimants to
cause division and confusion within the Muslim community, or
Ummah. Prophet Muhammad says:
 وﻻ ﳜﺮج اﳌﻬﺪی ﺣﱴ،ی3ﺔ ﺣﱴ ﳜﺮج اﳌﻬﺪی ﻣﻦ و%ﻻ ﺗﻘﻮم اﻟﺴﺎ
 ٔ@> ﻧﱮ: ﳇﻬﻢ ﯾﻘﻮل7ﺘﻮن ﮐﺬا5ﳜﺮج ﺳ

2

It is worth noting that some to whom these claims have been attributed to were not immoral, nor
were they responsible for the claim; rather, the claims have been made for them by others who were
perhaps genuinely confused by their good qualities. Impressed with their good qualities, some people
thought that they must be the awaited Mahdi. This is especially true for some of the descendants of
Imam Ali and Sayyidah Fatima, some of whom were distinguished for their piety. False claims were
made that they were Imam Mahdi (aj) as they seemed to be very pious and charismatic. However,
other qualities and facts were overlooked. For example, Imam Mahdi (aj) will be the direct son of
Imam Hasan al-Askari. Unfortunately, some people did not have the maturity to properly discern this,
thus rendering it unfair to consider all those that were attributed as being the Mahdi as immoral
people, and nor were they all responsible for the claims.

The Day of Judgement will not happen until Mahdi
from my progeny arises. And Mahdi will not rise until
sixty liars who claim to be prophets will have come.3
History reveals some of these false claimants. For example,
Musaylimah al-Kadhdhab, a woman, whose claim to prophethood
was based on the argument that the Prophet had said: “There will be
no [male] prophet (nabi) after me” and not “There will be no
[female] prophet (nabiyyah) after me.”

Feeling of despair (ya’s)
One sign of the end of time is the feeling of despair apparent amidst
the masses. This is very dangerous, because when a person does not
have hope, they cease to strive and make efforts. One of the greatest
sins is to feel hopeless in the mercy of God and this has been
considered in Islamic narrations as a major sin. Even a murderer of
prophets must not lose his hope in divine forgiveness and mercy. A
despaired person is an easy victim in the hands of Satan. Imam
Sadiq says:
 ﺣﱴ ﳝﲒواJس ﻻ و ّاG ﺑﻌﺪ اD ﺗﯿﲂG ﻣﺮ ﻻD ان ﻫﺬا
Surely this affair [i.e. the establishment of Imam
Mahdi’s (aj) just government] will not happen until
there will occur a sense of despair in all places. And by
God this will not happen unless people are separated
and made distinct from one another.4
Another hadith from Imam Baqir states:
3
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ﺎ+ٔس و اﻟﻘ ﻮط ﻣﻦ ٔ'ن )ﺮوا ﻓﺮVﮑﻮن ﻋﻨﺪ اﻟﯿS ﻪ إذا ﺧﺮجNﳀﺮو
His uprising will happen when people have despaired,
and they do not imagine there will be any rescue
(faraj).5
The Qur’an describes this as a general pattern that afflicted previous
nations as well:
ﳤْ ُ ُﻢGﺴ7 ﻣ7  ِﻠ ُﲂCْ َﻠَ ْﻮ ْا ِﻣﻦ ﻗ3َ  َ)ﻦB ِا7  َ ُﻞAﻣ7 ﻤﺎ ﯾَ>= ِ< ُﲂ7 َ َﺔ َوﻟ7ﻠُﻮ ْا اﻟْ َﺠﻨ3ُ ْ'ن ﺗَﺪ- ْ ُ ْﱲ/' ْم َﺣ ِﺴُ اﻟﺮ ُﺳ7 ﱴ ﯾ َ ُﻘﻮ َل7 اﻟﴬاء َو ُزﻟْ ِﺰﻟُﻮ ْا َﺣ
َﴫ
ُ ْ  َ)ﻦ ' ٓ َﻣ ُﻮ ْا َﻣ َﻌ ُﻪ َﻣ َﱴ ﻧB ِا7 ﻮل َو
7 7 اﻟْ َﺒ>= َﺳﺎء َو
ِ ّ َﴫ
ِّ
ﯾﺐ
ٌ  ﻗَ ِﺮRا
َ ْ ن ﻧ7 'ﻻ ا- Rا
T
Do you suppose that you shall enter paradise though
there has not yet come to you the like of [what befell]
those who went before you? Stress and distress befell
them and they were convulsed until the apostle and the
faithful who were with him said, ‘When will God’s help
[come]?’ Look! God’s help is indeed near! (2:214)
There must be a test and trial, after which only the true believers
and the faithful will remain, and it is they who will be firm and
motivated in making efforts for the advent of Imam Mahdi (aj).

Injustice and oppression
At the end of time, injustice will have filled the earth and oppression
will be widespread. We already see signs of this. In one of the most
detailed single accounts of the end of time, in which 120 facets of
the end of time are mentioned, Imam Sadiq says:
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...  ور ٔ'ﯾﺖ اﳉﻮر ﻗﺪ ﴰﻞ اﻟﺒﻼد، Zر ٔ'ﯾﺖ اﳊﻖ ﻗﺪ ﻣﺎت وذﻫﺐ ٔ'ﻫ
...fﻞ ﻗﻮCﺎ ﻻ ﯾﻘd ور ٔ'ﯾﺖ اﳌﺆﻣﻦ ﺻﺎﻣ... ور ٔ'ﯾﺖ اﻟ_ﺴﺎء ﯾﱱوﺟﻦ اﻟ_ﺴﺎء
ﴩبp  ور ٔ'ﯾﺖ اﶆﻮر... ﻠﯿﻪ ﻛﺬﺑﻪk ور ٔ'ﯾﺖ اﻟﻔﺎﺳﻖ )ﻜﺬب وﻻ )ﺮد
ﺖ ﷲ ﻗﺪx ور ٔ'ﯾﺖ ﺑ... ﻞ+ﻠﳱﺎ ﻣﻦ ﻻ ﳜﺎف ﷲ ﻋﺰوk ﻼﻧﯿﺔ وﳚﳣﻊk
ﻋﻄﻞ وﯾﺆﻣﺮ ﺑﱰﻛﻪ
You will see the truth has disappeared and those that
follow the truth are not many; injustice has covered all
the lands … you will see women marrying women …
lots of heresies … a believer in the end of time will
have to remain silent and if he speaks no one will
listen to him. You will see those who do not have
moral principles, they will tell lies and no one will stop
them ... wine and alcohol will be drunk in public even
in Muslim countries … The house of God will be
deserted and not many people will go to it and people
will be asked not to go for hajj.6
From this hadith, we can extract the following:
1. People will be so distorted in their understanding that they
will mock wisdom, and the wise will prefer to remain silent
as a result of being mocked.
2. Moral principles will be a source of disagreement.7 However,
this does not mean that we should be apologetic and shy
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We observe debates in the media and in mainstream society today where people disagree on
simple matters such as child abuse in the church, or the treatment of homosexual s. In many of
these discussions people have taken for granted fundamental issues, such as the definition of
family. A hundred years ago it would have been unthinkable for gay marriages to be
7

away from such debates, but that we should speak wisely and
carefully while clarifying our stance.
3. People in power – leaders, politicians, and media corporates
– will be able to lie without being held accountable.
4. The consumption of alcohol on Muslim airlines and in
Muslim lands is now commonplace, although it was
unimaginable by past generations.
5. The Kaaba in Mecca is a symbol of Islam, and religion
becomes attached to it in some way. This ominous warning
regarding the desertion of the Kaaba has also been echoed by
Imam Ali, who says in his will: “Be wary of [your duty to]
God in the matter of the house of your Lord – it should not
be left unattended and without a crowd, for it is the power
and dignity of Islam.”8

Collapse of moral values
The end of time will see a collapse of moral values. According to a
hadith from Imam Sadiq, in the end of time if a day passes and a
person has not been able to do some great sin such as misusing
others’ money, or cheating, or doing some kind of unlawful (haram)
transaction or drinking alcoholic drinks, then this person, at night,
will feel that he has not achieved anything, and he will feel sorry for
himself. 9
sanctioned. It makes us think about where the boundaries will be drawn o n what is and is not
acceptable. Perhaps a day will come where some will desire marriage with animals.
8
For more information on this detailed hadith by Imam Sadiq, please refer to volume 11 of
the commentary on Usul al-Kafi by the late Muhammad Salih Mazandarani.
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According to Imam Ali, during this time, many people will be fully
devoted to their wealth. Their appetites to earn and consume will
blind them from seeking moral development. They will also be
devoted to immoral women, rather than faithful women. They will
obey such women at the cost of disobeying God and annoying their
parents. The Prophet said:
ﻠَﳤُ ُ ْﻢ َو دَ=َ ِﻧ ُﲑ ُ ْﱒ ِد?ﳯُ ُ ْﻢ َو9ْ  َﺴﺎ ُؤ ُ ْﱒ ِﻗ7ِ  ٓ ِﻟﻬَﳤُ ُ ْﻢ َو4 " ِﰏ &َ َﲆ اﻟﻨ( ِﺎس َز َﻣ ٌﺎن ﺑُ ُﻄﻮﳖُ ُ ْﻢ#َﯾ
ﴍﻓُﻬُ ْﻢ َﻣ&َﺎ ُﻋﻬُ ْﻢ
ََ
Some people will worship gold and silver coins [i.e.
money] and would only have ambitions to fill their
stomachs. Their qibla [i.e. the focus of their attention]
will be their women and their honour will be their
belongings.
The role of a pious and faithful woman in a family and household
cannot be underestimated. Where there is a pious wife and mother
in a household, it has a great effect on the husband and children;
such women are able to change the direction of the family.
Furthermore, people’s status and honour at the end of time will be
decided by the amount of wealth they have. People will be impressed
by materialism, such as the amount of money someone has, or the
size or location of their house.

و-ٔ و ﲞﺲ ﻣﻜ(ﺎل-ٔ ﻧﺐ اﻟﻌﻈﲓ ﻣﻦ ﲾﻮر7ﻞ إذا ﻣﺮ ﺑﻪ ﯾﻮم وﱂ ;ﻜﺴﺐ ﻓ(ﻪ اBﯾﺖ اﻟﺮ-ٔ ور
ﻠﯿﻪ وﺿﯿﻌﺔH  اﻟﯿﻮمIن ذ-ٔ ﺎ ﺣﺰﯾﻨﺎ ﳛﺴﺐNOو ﴍب ﻣﺴﻜﺮ ﻛﺌ-ٔ ﯿﺎن ﺣﺮامRو ﻏﺸ-ٔ ﻣﲒان
ﻣﻦ ﲻﺮﻩ

Comparison with the age of ignorance (jahiliyyah)
In some hadiths, the end of time is compared to the Time of
Jahiliyyah, i.e. the period before the establishment of Islam by the
Prophet.
The term Time of Jahiliyyah refers to the situation of the Arabian
Peninsula before Islam. The situation then was extremely harsh in
almost every aspect. Ignorance was manifest through ignorance and
immoral acts such as illiteracy, superstition, idol worship, nudity,
prostitution, and the killing of baby girls. The Prophet said:
وﻻﻫﲈ#ٔ  ٔ*ﺧﺮاﻫﲈ ﴍ ﻣﻦ، ﺎﻫﻠﯿﺘﲔ0 ﺑﻌﺜﺖ ﺑﲔ
I have been raised between two jahiliyyahs. One before
me and one to come after me, and the latter is more
evil than the former.
At the end of time, the type and intensity of the features of
jahiliyyah will be worse than the jahiliyyah before Islam, because
people will possess the skills and resources to expand this new
jahiliyyah and export it to other places, whereas in the past people
were unable to spread corruption to other parts of the world. Abu
Sufyan, an arch opponent of the Prophet, was a rich trader although
he was an uncivilised man. Today, however, the situation is more
complex. Corrupted people are more cunning in their evil actions
under the pretence of protecting people’s rights such as antidiscrimination and freedom of expression.10
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A companion of Imam Baqir asked him: “How will Mahdi conduct
himself when he comes?” The Imam replied:
;ﺴﲑة ﻣﺎ ﺳﺎر ﺑﻪ رﺳﻮل ﷲ
He will act in the manner that the Prophet acted.
The person enquired: “And what was the manner of the Prophet?
Can you tell me in a few words?” Imam replied:
 و ﮐﺬﻟﮏ اﻟﻘﺎﰂ إذا،ﻟﻌﺪلH ﻞ اﻟﻨﺎسBﺘﻘD و اﺳ،اﺑﻄﻞ ﻣﺎ ﰷن ﰲ اﳉﺎﻫﻠﯿﺔ
ﻢ اﻟﻌﺪلV ﻞBﺘﻘDﺴW و،ﯾﺪي اﻟﻨﺎس#ٔ ﺎ ﰷن ﰲOﻗﺎم ﯾﺒﻄﻞ ﻣﺎ ﰷن ﰲ اﻟﻬﺪﻧﻪ ﳑ
He stopped the practices of jahiliyyah and spread
justice among the people [i.e. jahiliyyah lacks a sense
of justice] and in this same way the Qa’im [Imam
Mahdi] will halt jahiliyyah; he will act with complete
justice, and establish it on the earth.11
From this we can conclude that there will be some people who will
not want to accept the Imam’s approach, and will resist his attempts
in establishing justice.
Imam Sadiq has said:
[ رﺳﻮل ﷲ ﻣﻦBﺘﻘDﺷﺪ ﳑﺎ اﺳ#ٔ ﻞ اﻟﻨﺎسY ﻞ ﻣﻦBﺘﻘDإن ﻗﺎﲚﻨﺎ إذا ﻗﺎم اﺳ
ﺎل اﳉﺎﻫﻠﯿﺔY
When our Qa’im will rise up, what he will receive
from the ignorant ones of his time will be worse than
what the Prophet received from ignorant ones in the
time of jahiliyyah.
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In other words, what the Prophet’s opponents such as Abu Sufyan,
Abu Lahab, and Abu Jahl did to him will be not as severe when
compared with what the ignorant ones will try to do to Imam Mahdi
(aj). The task of establishing justice will not be an easy one.
Before the advent of Imam Mahdi (aj), the groups of the good
people and corrupt people will each reach a peak in their behaviours
and attributes. There will be a group so good that the world has not
seen its like, and there will be a group so corrupt humanity has not
witnessed such evil. Imam Sadiq states:
 وﺴﻌﺪ ﻣﻦ،ﻋﯿﻨﲂ ﺣﱵ ﺸﻘﻲ ﻣﻦ ﺷﻘﻲ#ٔ ﻻ وﷲ ﻻ ]ﮑﻮن ﻣﺎ ﲤﺪون اﻟﯿﻪ
ﺳﻌﺪ
No, by God, your eyes will not witness him [Imam
Mahdi (aj)] until the people who are wicked will reach
the level of wickedness they are after, and the good
and pious will flourish in piety and goodness.12
In another hadith from Imam Sadiq we read:
This [i.e. the advent of Imam Mahdi (aj)] will not
happen until you will be tested very severely and
people will be made distinct as a result of this test.
Through the difficult tests that lie ahead, people’s reality and nature
will be apparent.
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Events after the advent of Imam Mahdi (aj)
The first thing we find in the hadiths with regards to the events after
the advent of Imam Mahdi (aj) is that he will establish justice – a
vital part of his mission.
As justice is one of the key characteristics of Shi‘a Islam, the priority
of Imam Mahdi (aj) to establish justice is deliberate. The concept of
justice is a very far-reaching concept, which begins with divine
justice but is not confined to Him; rather, it affects our
understanding of the world, our relationship with God, with one
another, and with ourselves.
Ignoring the genuine desires God has placed in us is being unjust
with ourselves. If a person desires knowledge, and does not pursue
it, he or she he has not been just to himself. By extension, we all
have a natural urge to become closer to God, and if we fail to satisfy
this, we are being unjust to ourselves. The Qur’an says:
ِ * ﺪُ و َد-ُ َﻣﻦ ﯾَﺘَ َﻌ *ﺪ
 ﻓَﻘَﺪْ َﻇ َ َﲅ ﻧ َ ْﻔ َﺴ ُﻪ.ا
Whoever transgresses the bounds of God certainly
wrongs himself. (65:1)
Hence, justice is not only to have fairness in a few limited
relationships. In Islam, when we say that the imam of the
congregational prayer should be just (adil), this means he should not
sin publicly, and even in private as it is limiting his self in achieving
his potential.
According to Muslim scholars of ethics, justice is always good (and
perhaps it is unique in this regard) whereas acting upon other
virtues may not be always necessarily good. Take honesty for

example, it could be that honesty is not wise in a situation leading to
endangering an innocent person. Justice, however, is good and
desirable in any given state, and injustice is evil and undesirable at
all times.
At this juncture, a question may arise: If justice is always good and
desirable, why do Muslims supplicate to God to treat them with His
grace and mercy, and not His justice?13 ‘Justice’ is used in a specific
and narrow sense to mean ‘giving people exactly what they deserve
and nothing more nor less’ in such supplications. When someone is
owed money, justice requires the debtor to pay the money back.
However, if more is returned, then this does not violate justice; it is
more than justice (when justice is taken in this narrow sense). So
when the debtor pays back more than his debt, without it being
interest, this would be desirable (mustahabb) and does not violate
justice in its wider sense. As seen in various supplications, on the
Day of Judgement, there is a fear that God will give us exactly what
we deserve and nothing more, without any addition from His mercy,
forgiveness, and grace. This would be a frightening prospect as we
are imperfect beings.
In one story, there were two believers in which one had loaned an
amount of money to the other. When the creditor demanded the
debtor to repay the full amount, the debtor was in genuine trouble
and could not afford to do so. They both decided to go to Imam alSadiq, who asked the creditor why he pressured his believing brother
whilst knowing he did not have the means to repay it. The creditor
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argued that he was not doing any injustice by asking for the
amount. Imam al-Sadiq said, “Have you not recited this verse”14:
ﻮن ُﺳ َﻮء
ُ ّ  َﻣ َﺮGH ﻮن َﻣﺎ
َ ُن ﯾHG  ِﺑ ِﻪ.ا
َ ُﻮﺻ َﻞ َو َ ْﳜﺸَ ْﻮ َن َرﲠ* ُ ْﻢ َو َ َﳜﺎﻓ
َ ُﻦ ﯾ َ ِﺼﻠBَ Cَو * ِا
ا ِﳊ َﺴ ِﺎب
And those who join what God has commanded to be
joined, and fear their Lord, and are afraid of an adverse
reckoning? (13:21)
‘Adverse reckoning’ does not mean – God forbid – that God will
treat them unjustly in any way. Rather, it refers to the feeling that
people have – that God will ask them to account thoroughly for
every duty they failed to perform. Hence, when we ask for God’s
mercy, it is not that we are scared He will be unjust; rather, we
beseech Him to give us better than what we deserve.
Regarding Imam Mahdi (aj), the most important thing mentioned in
hadiths is that he will fill the earth with justice after it has been
previously filled with injustice (dhulm) and oppression (jawr).
According to Ayatullah Nasir Makarim Shirazi, when these two
terms are mentioned together they mean different things:
× dhulm refers to withholding something from someone who
deserves it, and taking it for one’s self, i.e. the misuse of
someone’s right
× jawr means giving the belonging of a specific person to
someone else. This is usually practised by people in power
through unequal distribution of resources to gain favour.
14
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Imam Mahdi (aj) will put a halt to this as everything will return to
its proper place. This is the true meaning of justice (adl). On justice,
Rumi says:
What is adl? To put something in its proper place
What is dhulm? To put something in its improper place
Adl is to water trees and plants
Dhulm is to water thorns15
Imam Baqir says:
ﺪل ﰲ اﻟﺮﻋﯿﺔ4ﻟﺴﻮﯾﺔ و2 إذا ﻗﺎم ﻗﺎﰂ ٔ(ﻫﻞ اﻟﺒ*ﺖ ﻗﺴﻢ
When Mahdi comes he will distribute resources
amongst the people in a just and fair manner.16
ﻮةF ًﺎ اﱃ اﻟﺰBَﺮی ﳏﺘﺎA ﺑﲔ اﻟﻨﺎس ﺣﱴ ﻻ
َ ُﺴﻮی9 و
And he will distribute everything amongst people in
such a way that there will be no need for zakat (alms
tax).17

Attempting to challenge Imam Mahdi (aj)
Hadiths also report that when Imam Mahdi (aj) acts according to
the principles of justice, this will irritate some people who will then
use the Qur’an to challenge him.
For Muslims, it is rather sad to witness people disputing against the
implementation of justice. Nonetheless, this occurred in the past: at
the time of Imam Ali, some people such as Talhah and Zubayr
15

Mathnawi Ma'nawi, Book 6, Chapter 84
Bihar ul-Anwar, vol. 52, p. 351
17
16

Ibid., vol. 51, p. 88

opposed the just rule of Imam Ali, as they were not personally
benefitting as they thought they would.
True justice is accepting what one deserves without expecting more.
There are 130 hadiths on justice during the time of Imam Mahdi
(aj). Justice is what humanity will need, as it is the solution and
medicine for all problems. Everyone should be working from now
on implementing justice, starting from one’s self, home, and
workplace. There is no reason to wait for the advent of Imam Mahdi
(aj) for this. Furthermore, even in the larger international problems,
so many of the problems could be solved with applying true justice.

Spirituality and worship
After the advent of the Imam, there will be an increase in peoples’
piety and spirituality, as they will worship God to a greater extent.
This will occur to even those who formally committed great sins;
those who were not faithful will begin to change and become
obedient to God. The Holy Prophet says that one of the things that
Imam Mahdi (aj) does after establishing justice is that he:
) َ َﯾ
ﻮب اﻟ ِﻌﺒﺎ ِد ِﻋﺒﺎدَة
َ ُﻤ* ﻗُﻠ
Fills the hearts of people with the worship of God.18
Not only will people perform good acts of worship, but they will
love doing so. They will love to worship God, perform salah, and
supplicate; and there will exist no distractions or obstacles for them.
Imam Ali declares:

18
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 و... ﺮ <ﻣﺼﺎر =ﻟﻌﺪل ﺑﲔ اﻟﻨﺎس8ﺴﺎ: ﯾﺒﻌﺚ اﳌﻬﺪي )ع( اﱄ اﻣﺮاﺋﻪ
ﲇ اﻟﻌﺒﺎدة وO ﻞ اﻟﻨﺎسK و ﺗﻘI و ﴍب اﶆﺮ و اﻟﺮEﯾﺬﻫﺐ اﻟﺮ= و اﻟﺰ
ﺎت و ﺗﻄﻮل <ﻋﲈر و ﺗﺆدي ا ٔ[ﻣﺎﻧﺔOﻧﺔ و اﻟﺼﻼة ﰲ اﶺﺎISاﳌﴩوع و ا
و ﲢﻞ ا ٔ&ﴭﺎر و ﺗﺘﻀﺎﻋﻒ اﻟﱪﰷت
Mahdi will send his governors to different parts of the
world to establish justice… Usury, fornication, drinking
alcohol, and showing off (riya) will all stop. People will
start to enjoy legal actions and worship (ibadah),
religiosity, and congregational prayers; lives will
become long, trusts will be returned, trees will bear
fruits, and blessings will multiply.19
Hence, from this hadith we understanding that 1) Loving worship is
natural once obstacles are removed and one’s sustenance becomes
lawful, and 2) Our lives do not necessarily have to be as short as
they are. Our organs are not limited, as they are capable of
supporting longer lives. However, due to bad habits, pollution,
unwholesome food, stress, etc., we are not living to the fullest term
possible.
Ibn Abbas narrates the following hadith from the Prophet regarding
his night ascension and journey (mi’raj):
ﳌﺎ ﻋﺮج ﰊ اﱄ اﻟﺴﲈء اﻟﺴﺎﺑﻌﻪ و ﻣﳯﺎ اﱄ ﺳﺪرﻩ اﳌﻨﳤ>ﻲ و ﻣﻦ اﻟﺴﺪرﻩ اﱄ
 رﺑﻚ ﻓﲇF ﶊﺪ اﻧﺖ ﻋﺒﺪي و اJ HﻼG ﻞG داﱐ رﰊF ﲩﺐ اﻟﻨﻮر
ﲑي وcﻜe ﴘ وaﲂ اﲻﺮ ارﴈ ﺑ_ﺴ^]ﺤﻲ و ﺗﻘﺪYﻟﻘﺎﰂ ﻣW ...ﻓﺎﺧﻀﻊ و
ﲤﺠﯿﺪي
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Uqad ud-Durar, Yusuf Muqaddasi Shafe'i, p. 239

During mi’raj, when I reached the sidrat al-muntaha,20
my Lord told me “O Muhammad! You are my servant
and I am your Master. You must be humble to Me,
worship Me and trust Me … [with Mahdi] I will
improve and restore My earth with my glorification,
praise, declaring My unity, and mentioning My
greatness.”21
Therefore, Imam Mahdi (aj) will be an instrument for God, and will
inspire people to invocate, praise, and glorify God; this is what will
advance the state of affairs throughout the world. The hadith
continues:

ﻦrsﺎ اوﻟﯿﺎﰄ و ﺑﻪ اﺟﻌﻞ ﳇﻤﻪ اnﺪاﰄ و اورmرض ﻣﻦ اk و ﺑﻪ اﻃﻬﺮ
H ﻛﻔﺮوا ﺑﻪ اﻟﺴﻔﲇ و ﳇﻤﱵ اﻟﻌﻠﯿﺎ و ﺑﻪ اﺣﲖ ﻋﺒﺎدي و ﺑﻼدي ﺑﻌﻠﻤﻲ و
ﴎار و اﻟﻀﲈ|ﺮk ﲆm ﻩ اﻇﻬﺮJ}ﺎ|ﺮ ﲟﺸﯿﱴ و اsﻮز و اYاﻇﻬﺮ اﻟﮑ
ﻼن دﯾﲎmﲆ اﻧﻔﺎذ اﻣﺮی و اm رادﰏ و اﯾﺪﻩ ﲟﻼ|ﮑﱴ ﻟﺘﺆﯾﺪﻩW
I will cleanse the earth from My enemies and make My
friends inherit it. And I will lower the word (rank) of
disbelievers, and raise the rank of My word. I will
revive My servants and lands by him and with My
knowledge. I will uncover and unveil the treasures of
the earth with Mahdi, I will disclose My secrets to him,
and I will support him with My angels so that he can

20

The Qur’an mentions this sacred place as the place reached by the Prophet when he was
closest to God. The angel Jibrail could not travel beyond this point but the Prophet was able
to.
21
Al-Amali, Shaykh Saduq, pp. 504-5

implement what I ask of him, and so that he can
declare My religion.22
Moreover, as said in the Qur’an:
اﻟﺼ َﻼ َة
ْ ُ # (#ﻣﻜ#  َ"ﻦ ان$ ِا#
# ﻗَﺎ ُﻣﻮا0,  ْر ِض-ا, ْ ﺎﱒ ِﰲ
%

[The believers] who, if We granted them power in the
land, maintain the prayer. (22:41)
The most important action to perform when power is granted to
someone is for them to establish prayer (salah). And Imam Mahdi
(aj) will do this. He will remove the obstacles to worship and people
will welcome it joyfully.

22
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: For Muslims, the Qur’an is the
unchallengeable word of God. Its inimitability,
eloquence, outstanding use of the Arabic language, and
scientific accuracies has been the subject of many
discussions among Muslims and non-Muslim scholars
alike. And given the issue of alteration in other divine
scriptures, the discussion of tahrif (alteration) has also
been examined. Has the Qur’an been changed like other
divine books? Moreover, how is God a preserver over
the Qur’an? As God challenges human beings to bring
forth a text that resembles the Qur’an, is this due to its
magnificent nature, or that humans are incapable due to
God’s divine intervention at every endeavour? The
previous part explored the practical measures taken to
ensure the Qur’an’s survival as an unadulterated text,
exploring the following areas to display these strategic
stylistic methods, namely 1. The odd placement of
controversial verses, and 2. The omission of names of
contemporaries of the Prophet Muhammad. This part
explores the Qur’an’s easy and accurate memorization,
omission of details, and scientific ambiguity.

3. Easy and Accurate Memorization
One of the features of the Qur’an that has been discussed in detail
in scholarly texts is its exquisite rhyme, structure, and internal
melody. This is usually discussed to prove its inimitability – that
none is capable of bringing forth a text as magnificent as the Qur’an
in this regard. However, beyond this, the very fact that it rhymes
and flows in many places is a characteristic that makes it easier to
remember. The relative ease by which human beings can memorize
the Qur’an can also be seen as strategic; the very nature of the
Qur’an allows its readers to memorize it with ease and recall its
details and intricacies with precision. This is a technique that has
been used in several oral traditions and the Qur’an - although it
exists now in the form of a book – was originally an oral tradition
meant to be spoken, recited, and memorized. One of the oftrepeated verses of the Qur’an which seems to allude to this ease of
remembrance reads as follows:
ﺪ ِﻛ ٍﺮ$ ﻣ3  ْﻛ ِﺮ ﻓَﻬ َْﻞ ِﻣﻦ,ِّ -ِ َﴪ'َ اﻟْ ُﻘ ْﺮ* ٓ َن
ْ $ & َْوﻟَﻘَﺪ
Certainly We have made the Qur’an simple for the
sake of admonishment. So is there anyone who will be
admonished? [54:17]
This verse has been repeated four times in Surah al-Qamar (verses
17, 22, 32, and 40). The translation used here for the Arabic word
dhikr is ‘admonishment,’ although, the term is often translated as
‘remembrance’ (as an example, this is the Arabic term used when
one remembers God, one does His dhikr). As such, the verse points

out that the Qur’an has been made easy for remembrance.1 In his
exegesis entitled, Majma‘ al-Bayan, Allamah Tabarsi quotes Sa‘eed
ibn Jubayr as saying that the verse means that the Qur’an was
“made easy for memorization and recitation by heart so that all of it
can be recited by heart- and no other book, amongst the other
divine books, is such that it is entirely apparently recited.”2 The
Qur’an is indeed easy to remember and memorize due to its literary
structure, melody, rhythm, and rhyme. These are features that
increase the human capacity to memorize and preserve oral
tradition. In this way, the beautiful rhyming schematic of the Qur’an
can be seen as a strategy to ensure its own preservation.

4. Omission of Details
Another interesting feature of the Qur’an is that unlike its
predecessors, it does not mention dates, times, and ages in detail. In
fact, its general pattern is to avoid mentioning insignificant details
like, how long individuals lived, when they were born, and when
they passed away. It does mention various durations, but this is
rather rare. For example, it mentions that Noah preached for 950
years, but does not mention how long he or any of the other
prophets lived. On the other hand, the Old Testament notes how
1

It is important to note here that the context of the verse seems to be suggesting that the
Qur’an has been made simple/easy for understanding in order to act as an admonishment.
The verses in-between and surrounding are describing past nations that have been destroyed.
However, this does not negate the possibility that the verse is also alluding to the Qur’an as
being easy to remember and memorize, something which the commentary we have cited
articulates.
2
Allamah Tabarsi, Majma al-Bayan fī Tafsīr al-Qur’ān, Volume 9, p.28, [Accessed with Noor
Software, Jami’ al-Tafāsīr]:
ﻠﺤﻔﻆ و اﻟﻘﺮاءة ﺣﱴ ﯾﻘﺮ ٔ) ﳇﻪ ﻇﺎﻫﺮا و ﻟ@ﺲ ﻣﻦ ﻛﺘﺐ-  ْﻛ ِﺮ« ٔ)ي ﺳﻬﻠﻨﺎﻩ,ِّ ِ- َ اﻟْ ُﻘ ْﺮ) ٓ َن$َﴪ
ْ % ' َْو ﻟَﻘَﺪ
ٓ
ٔ
ﲑPﻦ ﺟN  ﻛﺘﺎب ﯾﻘﺮ) ﳇﻪ ﻇﺎﻫﺮا إﻻ اﻟﻘﺮ)ن ﻋﻦ ﺳﻌﯿﺪFﷲ اﳌﲋ

long it took for him to build the Ark and even mentions the Ark’s
dimensions in addition to the precise ages of various prophets and
how long they spent in different places. As oral traditions, it only
makes sense that the more precise and numerous the details were,
the more likely that narrators would confuse, misattribute, change,
or delete them. It could be argued that this lack of detail also aids in
the preservation of the Qur’an, simply based on the decreased
probability of the alteration of details. In fact, the Qur’an is more
concise than the Old Testament; it is approximately four-fifths its
size.3 The Qur’an also explicitly mentions that details, like
numbers, are unimportant for its goal in providing lessons and
guidance. It does this in the story of the Sleepers of the Cave:
ﻮن َ ْﲬ َﺴ ٌﺔ َﺳﺎ ِد ُﺳﻬُ ْﻢ َ ْﳇﳢُ ُ ْﻢ َر ْﲨًﺎ ِ^ﻟْﻐَ ْﯿ ِﺐ
َ ُرا ِﺑ ُﻌﻬُ ْﻢ َ ْﳇﳢُ ُ ْﻢ َوﯾ َ ُﻘﻮﻟ% ﻮن ﺛَ َﻼﺛَ ٌﺔ
َ ُ َﯿ ُﻘﻮﻟSَﺳ
 َ ُﲅ ِﺑ ِﻌﺪ"ﲥِ ِ ﻢ "ﻣﺎ ﯾ َ ْﻌﻠَ ُﻤﻬُ ْﻢ ا "ﻻ ﻗَ ِﻠﯿ ٌﻞ%ْ '&  ِﻣﳯُ ُ ْﻢ َ ْﳇﳢُ ُ ْﻢ ﻗُﻞ "ر ِ ّﰊaَ  ْﺒ َﻌ ٌﺔ َوSﻮن َﺳ
َ ُوﯾ َ ُﻘﻮﻟ
4 ﺪًاE'& ﺘ ْﻔ ِﺖ ِﻓﳱﻢ ِﻣﳯْ ﻢAَﺴC َﻓَ َﻼ ﺗُﻤﺎر ِﻓﳱﻢ ا "ﻻ ِﻣﺮاء َﻇﺎ ِﻫﺮا و َﻻ
َ ُْ ّ ِ َ ْ َ ً ً َ ِْ ِ َ
4
They will say, ‘[They are] three; their dog is the
fourth of them,’ and say, ‘[They are] five, their dog is
the sixth of them,’ taking a shot at the invisible. They
will say, ‘[They are] seven, their dog is the eighth of
them.’ Say, ‘My Lord knows best their number, and
none knows them except a few.’ So do not dispute
concerning them, except for a seeming dispute, and
do not question about them any of them. [Q18:22]
Thus, the Qur’an has not brought forth these seemingly
unimportant details because they were in fact unimportant. In
“The Battle of the Books” The Economist, modified December 19th, 2007,
http://www.economist.com/node/10311317.
3

reality, this verse is one of the few verses where numbers are
mentioned. Logically, the more details it had, the more difficult it
would be to preserve. Therefore, this strategy worked in the
Qur’an’s favour in terms of protecting it from alteration and
mankind’s forgetful nature.
This brevity and simplicity, in addition to being an aid in its
preservation, has also helped the Qur’an maintain its status as the
ultimate truth for Muslims - something the Old Testament has not
been as successful in achieving. A prime example of this is again, in
the story of Noah. Because of the precise dating method used in the
Old Testament, it is said that the flood would have taken place in
approximately 2350 B.C.4 However, this precise dating has led to
much scepticism as there is considerable debate about the lack of
evidence in the fossil record suggesting that a global flood occurred
in this time frame. This has caused much debate, controversy and
scepticism over the Bible’s accuracy. However, due to the Qur’an’s
silence on the matter, and the fact that it does not provide an exact
timeline or details on whether the flood was global or local, Muslims
have comfortably been able to bypass the question – as there is no
contradiction with modern findings. As Shaykh Rizwan Arastu notes
in God’s Emissaries: Adam to Jesus, “Unlike the Bible, the Qur’an
places no timeline on Noah’s flood, neither does it indicate that the
flood covered the entire earth, so we need not limit our search for
geological evidence of the flood to the last 5-7 millennia, and we

4

David Wright, “Timeline for the Flood”, Answering Genesis, modified March 9, 2012,
https://answersingenesis.org/bible-timeline/timeline-for-the-flood/.

need not search for a global flood.”5 This lack of detail is strategic in
the sense that it saves the Qur’an from scrutiny in light of
archaeological or other discoveries which may bring scrutiny to
certain details, had they been mentioned. Further, when the Qur’an
made predictions, it never noted the timeline or date in which
something would occur, leaving it open for the future (e.g. victory
and defeat of the Romans in Surah al-Rūm).
In this way, even if someone was well-intentioned and wanted to
omit details from the Qur’an so that it could be in accordance with
supposed fact, they would not need to, as the Qur’an had no
contradictions with reality to begin with. Perhaps a clearer
articulation of this point can be understood in the example of the
Isrā’īlliyyāt, or “traditions fabricated and inserted into Islamic
literature from Biblical origins.”6 Had the Qur’an explored these
Biblical stories in more depth and detail and contradicted the Bible
more, perhaps the Qur’an, like the ahadith literature, would have
been in more danger to be exposed to insertions and omissions so as
to make it in accordance with Biblical thought and facts. The general
vague tendency of the Qur’an when discussing Biblical stories was to
omit details and stories that were perhaps inaccurate, as opposed to
verbally negating them. For example, it does not mention explicitly
that Eve was created from Adam’s rib, how the children of Adam
procreated, or a wide range of stories mentioned in the Bible about
the various prophets. The times where it openly and directly

5

Shaykh Rizwan Arastu, God’s Emissaries: From Adam to Jesus, (Dearborn: Imam Mahdi
Association of Marjaeyea, 2014), 107-108.
6
Ibid, 38.

contradicts the Biblical tradition is when it comes to beliefs like the
misattribution of Jesus as the son of God. As such, it could be
argued that its brevity in most stories and omission of others served
a strategic purpose on many levels. Inserting details into a text that
was otherwise vague in its story-telling would have been obvious to
anybody reading it, and there was no reason to delete anything as it
did not seem to be explicitly in contradiction with the Bible. The
ahadith literature which are not so vague do not share the same fate
as the Qur’an, and include several fabricated traditions and
insertions (as we can see from the Isrā’īlliyyāt).

5. Scientific Ambiguity
The last stylistic feature that we would like to explore which seems
to have pragmatically aided the Qur’an in its preservation is its
scientific ambiguity. Taking God as the author of the Qur’an, who is
omniscient of His creation, there should be no scientific
contradictions in the Qur’ān. However, while God has always
known what the reality of His creation is, His creation is too far
behind science continues to progress and make new discoveries
every day. This progress and advancement has meant that until
science reaches a certain point of certainty, many realities are
misunderstood. What was once accepted as fact is dismissed with
scientific progress and new observations. For instance, the discovery
that the earth revolves around the sun was ground-breaking and
caused uproar in the church due to its explicit contradiction to the
Bible, condemning the now-famed Galileo Galilei. It could be
hypothesized that these contradictions only existed in the Old
Testament because of man-made alterations that had gone

unnoticed. Had these propositions been made by God Himself, they
would have been accurate and in accordance with reality. The
Qur’an however, using the strength of the Arabic language,
discussed scientific realities like the movement of the earth in a
somewhat ambiguous manner, such that it could be read in multiple
ways. Ayatullah Khu’i points this out in one of his works:
[It is God] who has appointed the earth as a cradle (Q. 20:53). Note
the subtle way that this verse alludes to the movement of the earth,
which did not become clear until many centuries later. It describes
the earth figuratively as a cradle, in which an infant is rocked gently
in order for it to go to sleep comfortably and peacefully. In the same
way, the earth is the cradle for human beings, suited to them in its
rotational and revolutionary motions. And just as the movement of
the cradle is intended for the growth of the infant and its repose, so
are the earth's daily and yearly motions intended for nurturing
mankind, or, rather, all animals, plants, and minerals. The verse
alludes to the earth's motion in an implicit, rather than an explicit,
way because it was revealed at a time when the consensus of human
opinion was that it was motionless, to the degree that this was
regarded as an imperative that was not open to doubt.7
Before Galileo’s discovery, commentators of the Qur’an were very
comfortable reading the verses to justify a reading that indicated that
the sun was revolving around the earth. Upon further scientific
discovery, these readings changed while the text of the Qur’an did
not. The ambiguity in the text of the Qur’an on this matter proved
to work in the Qur’an’s favour as it did not tie Muslims down to a
7
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single reading and understanding of science. As science has
progressed, so did people’s understanding of the Qur’an. In some
ways, this could also be seen as a pragmatic strategy to preserve it
from alteration. Had someone felt that the Qur’an was in direct
contradiction with what was ‘fact’, and that it might weaken the
faith of the Muslims in Islam, they may have attempted to alter or
omit certain verses. With various Muslim empires spanning across
the continent over centuries, this would have also served a political
purpose as the faith of Muslims in Islam was crucial to their rule
and legitimacy as an empire in the eyes of Muslims. However, the
Qur’an’s vagueness allowed for various interpretations without the
need to change the text itself, and as such, provided a stylistic
feature that could have been what protected it. This obscurity
removed one of the many reasons that individuals may have been
tempted to change the text.

Remarks
From the five features that we have explored, we have attempted to
show the tangible strategy that the Qur’an has implemented and
how this may have aided in its own preservation. There is no doubt
that the Qur’an is a remarkable text that is perfect in every way.
Linguistic experts continue to study it, and there are no bounds to
its exquisite beauty and style. The aspect of the Qur’an that we have
explored here is not one that has been explored in detail before (to
our knowledge). Its political and stylistic strategy in its own
preservation is something that we have postulated from our
knowledge that God perfectly measures and is the best of planners.
Knowing that these are His qualities, we have applied them to His

literary masterpiece and tried to make educated guesses as to how
these stylistic features have helped create a book that none would
want to alter. What we have brought forth are simply observations
and guesses into the wisdom behind the style of the Qur’an, and we
have compared its success in preservation to other divine scriptures
like the Old Testament. Nevertheless, we realize that we are
incapable of understanding the wonders of God and the depth of
His strategy in such a divine book. We pray that we are forgiven for
where we have fallen short.

According to Islamic traditions, actions
are only by intentions; the intention of a believer is
better than his action; and one’s eternal abode is
determined by one’s intention. These can only be
understood by a proper understanding of what is meant
by intention. Intention is neither a verbal utterance nor
a mental concept. Rather, intention is one’s inner
disposition and realisation from which one’s actions
stem. As one practices to act sincerely for God, his
whole being will gradually transform, to the point that
he is only motivated by God’s cause. That is the highest
manifestation of monotheism, which is called sincerity.
Part of being motivated by God is to respond to His
promises and warnings. Therefore, acting in order to
qualify for God’s reward or to avoid His punishment is
an application of sincere action for the sake of God.

Intention
The Qur’an has repeatedly emphasised that any good deed that we
do – such as prayer, charity, offering, migration and jihad – should
be done in God’s way (fī sabīl Allāh) and sincerely for God’s sake.
This condition is also stressed in the narrations. The first tradition in
Ṣaḥīḥ al-Bukhārī is: ‘Acts are only by intentions, and for each person
is only what he intends. Thus, whoever migrated toward God and
His Messenger, then his migration is toward God and His
Messenger; and whoever migrated to obtain this world or marry a
woman, then his migration is toward what he migrated to.’1
According to another famous hadith, one who does good deeds for
show will be called on the Day of Resurrection, ‘O disbeliever! O
evil-doer! O traitor! O loser! Your act is lost and your reward is
cancelled. You have no share today. Go and seek your reward from
whom you acted for!’2 In a sacred tradition (al-ḥadīth al-qudsī) God
says, ‘I am the best of partners: whoever associates a partner with
Me in his act, I will leave my share for my partner! I do not accept
except what is done purely for Me.’3
Indeed intention (niyyah) is what gives value to one’s action. A
robot could be made to do much service, but what it does is only
1
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mechanical. Value, praise and reward are concepts that apply to
when there is a pure and good intention behind an action. The same
act by two individuals can have two completely opposite religious
values due to their intentions, even though their acts are exactly the
same outwardly.4 For example, when a believer enters a room, a
person may stand up as an expression of honour, while another
person may stand up as an expression of derision.
About eternal reward and punishment in the Hereafter, we read in
hadith: ‘The inhabitants of the Fire will stay there forever because
their intention was to disobey God if they were to live forever; and
the inhabitants of the Garden will stay there forever because their
intention was to obey God if they were to live forever. Hence, both
groups will stay in their abodes eternally because of their
intentions.’5 ‘Allāmah Ṭabāṭabā’ī explains, ‘This hadith refers to the
rooting of traits and the strengthening of characteristics in the soul,
to the point that the soul’s capacity for opposite traits is abolished.’6
Intention here means one’s inner inclination or disinclination
toward embracing and submitting to the truth. If one’s whole being
is transformed, such that his soul becomes congruent with Hell and
inharmonious to Paradise, then his fitting abode will be Hell, to
reside there for ages. Therefore, intention should be interpreted not
as a mental concept or thought, but as an inner realisation and state
of being.
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Imam Ali referred to the same idea when he said, ‘O people! Indeed
what gathers people [in the same group and class] is their
satisfaction and dissatisfaction. Indeed only one person killed the
she-camel of Thamūd, but God included all of them in His
punishment because they included themselves by their satisfaction.’7
Satisfaction to the sin of others is itself a sin, but what makes it
equal to the sinner’s act in terms of degree, intensity and the
deserved punishment, is if this satisfaction is indicative of the same
inner realisation and inclination in the two individuals. There are
many hadiths that identify satisfaction as the reason for why future
generations may be blamed or punished because of the acts of their
forefathers, as seen in the Qur’an.8 Imam al-Ṣādiq said, ‘On the Day
of Resurrection, God will raise the people based on their
intentions.’9

Sincerity
Sincerity (ikhlāṣ) is the pinnacle of monotheism and the highest
stage of faith, especially when it advances from being the quality of
one’s action to being the quality of one’s essence and being.
Sincerity is the state of not being motivated by anything other than
God. It is based on the realisation – not just a mental realisation but
a spiritual and existential one – that nothing other than God can
benefit, harm, pay or take away. It is when one reaches a state of
certainty about God’s prevailing decree and His sure promises.
Thus, sincerity is the combination of God-reliance (tawakkul) and
7
Thaqafī, al-Ghārāt, 2/398. Nu‘mānī,
8
Maḥasin, 1/262. Wasāil, 16/138ff.
9

Maḥasin, 1/262, ḥ 325.

al-Ghaybah, 27. Nahj, Sermon 201.

certitude (yaqīn). That is what makes one not fear or hope anything
or anyone other than God, and not act for the pleasure or
satisfaction of anyone other than the One. ‘So whoever expects to

encounter his Lord – let him act righteously, and not associate
anyone with the worship of his Lord’ (18:110). However, as much as
it is lofty and laudable, it is difficult and scarce: “But most of them
do not believe in Allah without ascribing partners to Him’” (12:106).
We sought everyone else, except our friend; / We
failed to reach our journey’s end.
We’ve lost our capital and we are in debt; / All we
have bought is sorrow and regret.10
There is a narration: ‘[All people are doomed except those who
know;] and those who know are all doomed except for those who
act; and those who act are all doomed except those who are sincere;
and the sincere are of a lofty rank.’11 It is at this stage that Satan will
not have the ability to deceive and mislead the person (15:39-40,
38:82-83) because there are no grounds in the person’s soul for
Satan to appeal to. This is where the springs of wisdom gush forth
from one’s heart and flow on his tongue,12 for God becomes the
tongue with which one speaks.13
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Ali Akbar Nūghānī.
11
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Kāfī, 2/16, ḥ 6. ‘Uyūn, 2/69, ḥ 321. ‘Uddat, 232. Suyūṭī, al-Jāmi‘ al-Ṣaghīr, 2/56, ḥ 8361.
Kanz, 3/24, ḥ 5271.
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and 10/219. Kanz, 7/770, ḥ 21327.

Three Classes of Worshippers
There are several narrations that classify the worshippers into three
groups: (a) the ‘merchants’, who serve God in temptation for His
rewards and Paradise; (b) the ‘slaves’, who serve God in fear of His
punishment and Hell; (c) the ‘free spirits’, who serve God out of
their sense of gratitude and love for Him, because He deserves to be
worshipped. These narrations implicitly or explicitly identify the
third group as the loftiest in rank.14 It is common among many
Muslims, including the scholars, to look down upon the worship of
God in hope of Paradise or in fear of Hell, as low levels of worship.
Some even deem such worship totally void, unacceptable and against
the condition of sincere intention. However, these very narrations
identify all three groups as worshippers of God, not as polytheists!
Of course, it is a very exalted rank if one acts for God only because
He is worthy of it and out of love for Him, but this by no means
diminishes the significance of hope and fear. God has recognised
hope and fear as legitimate motivations for His worship and
righteousness by revealing many verses that describe the rewards
and punishments of the Hereafter. The reason why such acts of
worship do not contradict sincerity is that these rewards and
punishments are also set by God. This can be deductively posited as
follows: (a) These threats and promises derive their validity from
God, Who has set and declared them. (b) Acting upon these threats
and promises indicates that the person has accepted and recognised
their validity. (c) Hence, one who acts upon them is essentially
acting for God, since he is following God’s threats and promises.
14

Kāfī, 2/84, ḥ 5. Tuḥaf, 246. Nahj, Saying 237.

Moreover, the worship of the lovers is not an alternative to the
worship of the ‘merchants’ or the ‘slaves’. Love is not a motivation
comparable and parallel to the other motivations. Rather, worship
out of love is a stage above and beyond worship out of hope and
fear, not contrary or opposite to them.
The lovers’ religion is different from all; / God
Himself is the one whom they call.15
In other words, in order to achieve the stage where one worships
God only because of Himself, one should start with taking these
verses seriously and acting in accordance to these rewards and
punishments. This will gradually open new horizons to the
worshipper, whereby he experiences such beauty and magnificence
that will transform his motivation and elevate his ambition.
Thinking of Thy nearness made me forget / Paradise and its
houris: blond and brunette.16
Do not send me off / To Paradise from Thy door;
To stay at Thy door / Is all that I look for.17
Those who respond to God’s promises or threats – more than to the
fact that He deserves to be worshipped – should not be considered
as polytheists. Their objective in worship stems from their level of
religious experience, realisation and cognition. If they get to
experience and taste the beauty and truth of God Himself, then they
will surely modify their aim and objective. Otherwise, the fact that
they are responding to God’s promises and threats – instead of the
15
Rūmī, Mathnawī, vol.
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Ḥāfiẓ, ghazal 317.
17
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2, line 1774.

promises and threats of others, such as the pleasures and pains of
this world – is an indication of their sincerity to God. In fact, God
has Himself invited His servants to trade and deal with Him (2:245,
9:111, 57:11, 61:10-13), for that is the most lucrative trade, as
opposed to the transient gains in dealing with others or chasing this
world.
They worship the kings, their armies and squads, /
Because they refused to worship their God.
They seek the dogs because they’re low; / A lion is
higher for them to follow.
A mouse fears a cat; that is its foe; / Would a mouse
fear a lion? The answer is no.
A lion is feared by a musk deer; / A mouse is not
there to have that fear.18
Being motivated by an unseen promised reward or an unseen
warned punishment is a truly exalted rank and an essential quality
of a true believer. That is why one should not downgrade the
worship of God out of either fear or temptation. No one has the
right to belittle those who seek Paradise and those who are
apprehensive of Hell, because God has praised them with the loftiest
of extolments in His Book. These derogatory remarks are especially
detrimental for the majority of the people who have not reached that
level of faith and spiritual realisation to worship God only for
Himself and without any eye on any gain or pain. When the hope
and fear of Hereafter are diminished and presented as lesser stages
of religious service, they are simply dismissed and not taken
18

Rūmī, Mathnawī, vol. 3, lines 3001, 3004-3005 and 3008.

seriously – but only to be replaced by the trivial hopes and fears of
worldly matters. The most accurate and effective way of presenting
the different degrees of worshippers is what is observed in the
Qur’an: to emphasise the importance of hope and fear as opposed to
dismissing them.
The Buyer with the funds is One and only One; / But
people are in doubt: everywhere they run.
Seeking buyers that are bankrupt themselves, / They
lost the deal with the Buyer of their selves.
Seek a Buyer Who is searching for you; / In the past
and future He is always with you.
Don’t grab every buyer that you see in the street; /
Against your Beloved why should you cheat?
Even if they buy, you’ll not have a gain; / They don’t
have enough to pay for your brain.
You’re blind and deaf due to your greed; / The path of
Satan you seek and proceed.
The patients were the ones who found the Buyer; /
They avoided the others, and fought their desires.19
It is narrated from Imams Ali, al-Sajjād and al-Kāẓim – with slight
variation – that ‘Indeed there is no price for you except Paradise, so
do not sell yourselves except for that.’20 We also see that the
supplications of the Infallibles demonstrate all three levels of
worship, because their beings encompassed all levels of perfection.
They were the most fearful people of God’s punishment, the most
hopeful in His mercy, and the most enamoured with His beauty.
19
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This shows that these three motivations are not mutually exclusive,
but they can be combined and incorporated together. It is narrated
from the Prophet: ‘He who knows God the most among you, would
be the most fearful of God among you; and I am the most fearful of
Him among you.’21
Hence, when the Qur’an and hadith emphasise sincerity, what is
meant is acting for God as opposed to acting for other gods, not as
opposed to being motivated by Paradise and Hell, because Paradise
and Hell are God’s rewards and punishments; they are not separable
from Him. Responding to the incentives that God has set is an
extension and application of glorifying God and acting for His sake.
At the same time, there are different modes and levels of serving
God, according to one’s knowledge and experience.
In a long narration, the Prophet described those whom he is eager to
see for Abū Dharr as follows:
…They gather in one of the houses of God as if they
are strangers. They are anxious due to fear of the Fire
and love of Paradise. Who would know their status
with God?... Ah! So eager I am toward them! They free
themselves from the hardship and pleasure of this
world in order to save themselves from eternal
punishment and to enter Paradise, for God’s pleasure.
O Abū Dharr! Each of them has the reward of seventy
martyrs of Badr. O Abū Dharr! Each of them is more
precious to God than everything that God has created
on the face of earth… If one of them dies it is as if
21
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everyone in the sky above this world has died – due to
his honour before God…
He prayed for them and called them God’s friends (awliyā’), and
then added, ‘If it were not for the appointed lifespan that God has
written for them, their souls would not settle in their bodies due to
fear of punishment and yearning for reward.’22

Summary
Intention is the orientation of one’s whole being. It is not separable
from one’s views and values, and that is why it is the source of one’s
actions and what gives value to one’s deeds. Sincerity is the state of
not being motivated by anything other than God’s sake, pleasure,
orders, rewards and punishments. Imam Ali is quoted as saying: ‘All
action is scattered dust (habā’) except for what is done purely for
God.’23 Finally, there is no duality between God and His promise of
reward or punishment. Rather, acting in fear of Hell or in hope of
Paradise is a ladder to gain higher levels of spiritual realisation and
consciousness, such that one’s aim and ambition goes even beyond
that.
To Your lover and knower, / Life would be a pain;
And his house and household / Will only be a strain.
You’ll give him both worlds, / And You’ll drive him insane;
But both worlds are vain / For the is insane in Your chain.24
I examined everyone: like you there’s no one; / Having your
love I feel that I’ve won.
22
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Khwājah ‘Abdullāh Anṣārī.

I dived in the sea but how could there be: / A pearl like you? I
couldn’t find or see.25
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This series is a list of responses to
objections raised against Imamate from prominent
scholar Allamah Hilli’s Kashf ul-Murād, expanded on
from Nasir al-Din al-Tusi’s Tajrid al-I‘tiqād – the first
treatise on Shi‘i theology. Kashful Murad is one of the
most widely read of Allamah al-Hilli’s publications as it
is the first commentary written on Allamah al-Tusi’s
work. The concept of Imamate in Shi’i Islam refers to
the necessity of having a divinely-appointed leader who
will lead the Islamic nation after the Prophet’s death.
An Imam who exceeds all people in every virtue whether
it be piety, knowledge, or bravery, and who justly leads
the people and guides them towards morality is a grace
of God. The previous parts included discussions such as
on the proofs for the Imamate of Ali, the rules
concerning those opposed to his leadership, and the
proofs for his authority over the companions that qualify
him for leadership such as his courage, insight,
asceticism and devotion, and patience. This part expands
on Imam Ali’s close relationship to the Prophet,
expounds on well-known hadiths on the Imam’s faith
and merits, and his immeasurable services to Islam.

The Seventh Issue Continued
Allamah al-Tusi: Imam Ali had the distinction of being the closest
relative of the Prophet.
Allamah al-Hilli: Imam Ali was the closest relative of the Messenger
of God, therefore he is superior to all others; and as he is a
Hashemite (a descendant of Hashim)1, he is superior. The Prophet
said, “God chose the Quraysh, the twelfth ancestor of the Prophet,
from the children of Ishmael, and He chose Hashim (the second
ancestor of the Prophet) from the children of the Quraysh.
Allamah al-Tusi: And because of the brotherhood of Ali.2
Allamah al-Hilli: The Prophet saw that Ali seemed troubled and
asked him about the reason. Ali replied, "You have established
brotherhood amongst your companions, but you have left me alone
[i.e., but have not made me the brother of anyone"]. The Messenger
of God responded:
I postponed the question of your brotherhood for the
reason that I desired to become your brother when
brotherhood among all others had been completed.
Will you not be pleased to be my brother, executor and
the successor after me? He said, ‘Yes, O Messenger of
God.’

1

Dhakha’ir al-`uqba of Muhibb al-Din al-Tabari, p. 10; al-Mustadrak `ala Sahihain, vol. 4, p.
73; Sharh Nahj al-balaghah of Ibn Ab’il-Hadid, vol. 1, p. 30; Fada’il–al-khamsah min al-sihah
al-sittah
, vol. 1, pp. 11-13; al-Riyaz al-nazrah of Muhibb al-Din al-Tabari, vol. 2, p. 119.
2
al-Mustadrak `ala Sahihain, vol. 3, p. 14; al-Riyaz al-Nazrah, vol. 2, pp. 124-138; Sharh Nahj
al-balaghah of Ibn Ab’il-Hadid, vol. 4, p. 96; al-Ghadir, vol. 3, pp. 111-125.

The Prophet fraternized between Ali and himself and not between
the Companions and himself; therefore, Ali is superior to all others.
Allamah al-Tusi: The Necessity of Love for Ali.3
Allamah al-Hilli: It is mandatory to have love for Ali only, and not
for any of the other Companions, therefore he is definitely superior
to them... To have affection for him is obligatory as God says: “Say:

I do not ask of you any reward for it except for the affection for
[my] relatives” (42:23).4
Allamah al-Tusi: Ali helped and supported the Prophet.5
Allamah al-Hilli: None of the Companions other than Ali had the
distinction of supporting and assisting Prophet Muhammad,
qualifying him as superior to all others.
The first premise can be stated as follows: God says: “…then [know

that] Allah is indeed his master, and Gabriel, the righteous among
the faithful…” (66:4).6 The Qur’anic commentators agree that what
is intended by ‘the righteous among the faithful’ is Ali. The word
‘Mawla’ (Master) in this context means ‘supporter’, because it is this
very meaning that is the common element7 between God and
Gabriel. God specified Ali as the third of the three supporters and
restricted ‘Mawla’ to the three supporters with the pronoun ‘He’
(huwa) in the Qur’anic verse: “Allah is indeed his master”.
3

Dhakha’ir al-`uqba of Muhibb al-Din al-Tabari, p. 25, Shawahid al-tanzil of al-Hakim alHaaskani, vol. 2, pp. 189-211; nos. 822-844; al-Ghadir, vol. 2, pp. 306-311.
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the Quran, 42: 23.
5
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of Ibn `Asakir, tarjamt al-imam `Ali (the biography of Imam `Ali), vol. 2, p. 425.
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The Quran, 66:4.
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Allamah al-Tusi: Because he is equal to the preceding Prophets.
Allamah al-Hilli: Ali is superior to all other companions because he
is equal to the preceding Prophets; being equal to a superior also
means being superior.
This premise is based on the narration recounted by al-Bayhaqi from
the Prophet who said, “Whoever wishes to see Adam in his
knowledge, Noah in his piety, Abraham in his forbearance, Moses in
his awe, and Jesus in his worship and devotion should look at Ali
ibn Abi Talib.”8
Allamah al-Tusi: Because of traditions such as Ta’ir, al-Manzilah,
and al-Ghadir.
Allamah al-Hilli: The Prophet clearly stated Imam Ali’s merits and
excellences over all others on many occasions, and he explicitly
designated him as the Imam [i.e., as his successor].
For instance, it has been narrated in the Tradition of Ta’ir (the
Tradition of the Roasted Bird) that the Prophet said, “O God, bring
me the most beloved of your creation to eat this roasted bird with
me.” Then Ali came and ate the roasted bird with him.9
Another tradition reads: “O God, bring the most beloved of you on
earth.” This tradition has been narrated by Anas, Sa‘d ibn Abi
Waqqas and Abu Rafi‘, the freed slave of the Prophet, Ibn ‘Abbas.
8

Tarikh of Ibn `Asakir, vol. 2, p. 280, no. 804, as cited from al-Bayhaqi in the marginal note
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Companions (fi fada’il al-sahabah); Fara’id al-simtayn of al-Juwayni, vol. 1, p. 170, no. 131;
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Abu Ja‘far al-Iskafi and Abu ‘Abd Allah al-Basri relied on this hadith
as proof of the superiority of Ali over all others. Abu ‘Abd Allah
claimed that this hadith is well-known among the Companions, and
none of them denied it; therefore, it is a widely-transmitted hadith
(al-mutawatir).
The Hadith of the Rank (Manzilah): The Prophet said to Ali: “Your
relation to me shall be like that of Aaron (Harun) to Moses (Musa)
except that there shall be no prophet after me.”10 Aaron was the
most praiseworthy of the people of his time to his brother Moses
and so was Ali to Muhammad.
The Tradition of al-Ghadir: When the Prophet returned from the
Farewell Pilgrimage, he delivered a public address to the people at
Ghadir Khumm (The Pond of Khumm)11 and said, “O people, do I
not have a greater authority over you than you have over
yourselves?” They said, “Yes, O Messenger of God.” Then he took
Ali’s hand and said:
For Whomsoever I am his master, Ali is his master. O
God, love whomsoever loves Ali and be the enemy of
whoever is Ali’s enemy. O God, aid whoever aids Ali
and forsake whoever forsakes him. O God, make the
truth [the right path] turn with Ali wherever he turns
[i.e., O God, make him the pivot of truth].12
10

Fara’id al-simtayn, vol. 1, pp. 122-127, nos. 85-89; Tarikh of Ibn `Asakir, tarjamt al-imam
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distinguished companions (al-sahabah) and 84 from among their successors (al-tabi`in) have
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As said before, ‘master’ (mawla) in this hadith refers to a person
who is entitled to exercise full authority (awla bi’l-tasarruf). As Ali
is more entitled to have an authority over anyone else than a person
has over him/herself; therefore, he is definitely superior to them all...
Prophet Muhammad said regarding Dhul-Thadya – a man one of
whose limbs appeared like a woman's breast or a disfigured lump of
flesh: “The best of creation and of the successors [to the prophets]
will kill him,” and in another narration, he said, “The best of this
Community will kill him.”13
He said to Lady Fatimah:
Indeed, God looked most thoroughly over the people
on earth and chose your father from among them and
singled him out as His Prophet. Then He looked over
them a second time and chose your husband and God
commanded me to marry you to him and to choose
him as a trustee (wasi).14
‘A’ishah said, “I was in the presence of the Prophet and Ali came.
He then said pointing to Ali, ‘This is the master of the Arabs.’ She
said, ‘I said to the Prophet, ‘May my father and mother be sacrificed
for you, are you not the master of the Arabs?’ He said, ‘I am the
master of creation and he is the master of the Arabs.’15
narrated it, and the chains of transmission have continued up to the present day. See alGhadir
, the whole vol. 1.
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Anas narrated from the Prophet who said to Ali, “You are my
brother and helper (wazir) and the choicest of men whom I am
leaving behind who will pay my debt and fulfil my promise.”16
A man asked ‘A’ishah about her setting off for Basrah to participate
in the Battle of al-Jamal (the Camel). She answered, “It was
foreordained by God.”17 Again, that man asked her about Ali. She
said, “You have asked me about the most beloved of all men to the
Prophet and the husband of the most beloved of all women to him.18
He said to Fatimah, “Are you not satisfied that I gave you in
marriage to the best [man] of my Community?”19
Salman narrated from Prophet Mahammad who said, “The choicest
of men whom I am leaving behind is Ali ibn Abi Talib.”20
‘Abdullah ibn Mas‘ud narrated from the Prophet Muhammad who
said, “Ali is the best of mankind. Whoever denies that will be an
unbeliever.”21
Abu Sa‘id al-Khudri narrated from the Messenger of God who said,
“The best man of my Community is Ali ibn Abi Talib.”22
Allamah al-Tusi: Imam Ali was never an unbeliever.23
16
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Allamah al-Hilli: Ali believed in the One God when he reached
adolescence, as opposed to the other companions who were
unbelievers during the Age of Ignorance. The one who had always
believed in the One God is superior to a person who was an
unbeliever before believing.
Allamah al-Tusi: Imam Ali was the most beneficial of all due to his
numerous great services to Islam.
Allamah al-Hilli: Imam Ali’s countless services for Islam rendered
him the most beneficial to the Muslims. He performed the most
rewarding deeds, rendering him the best of all people.
Imam Ali fought numerous battles and won several conquests
through Divine aid. He underwent the hardships which have not
been undergone by anyone else. He established such victories for the
cause of Islam that the Messenger of God said on the Day of the
Parties (al-Ahzab), “One stroke of Ali’s sword was more meritorious
than all the acts of worship performed by the jinn and mankind.”24
His good character, renunciation (zuhd), and worship – particularly
during the night (tahajjud) - was unachieved by anyone after him.
He was an exemplar for others to follow, and taught others how to
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attain higher spiritual levels. As for his knowledge, all scholars have
relied on him and have benefited from him.
Allamah al-Tusi: Imam Ali is highly distinguished for his spiritual,
physical, and kinship-based excellences.25
Allamah al-Hilli: Merits are either of a spiritual, physical or kinshipbased nature. As for spiritual and physical excellences, as explained
before, Imam Ali had a higher status and was unmatchable (except
for the Prophet) in his knowledge, renunciation, courage, generosity,
good character and chastity. He was endowed with such a high
degree of physical power and strength that no one could equal him:
Ali cut off the heads of the enemies like paring a reed pen with a
knife. His sword stroke never missed its target, but rather his stroke
was no more than a blow to kill a person. He wrenched the gate of
Khaybar off its hinges, while seventy very strong men could not
move it, though he ate very little and even the coarsest food. He also
put on the coarsest garment and was content with two worn out
garments to wear, fasted often, and persisted in worshipping.
As for his kinship-based excellences, with regard to his noble
lineage, he was unrivalled in terms of closeness to the Messenger of
God. Al-‘Abbas was the paternal uncle of the Prophet while Ali was
his cousin from both paternal and maternal sides – a Hashimite
from both sides, as Ali is the son of Abu Talib, who is the son of
Abd al-Muttalib ibn Hashim, and his mother is Fatimah, the
daughter of Asad ibn Hashim.
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As for his relationship to the Prophet by marriage (musaharah)26, no
one but Ali achieved this merit. He was the husband of the mistress
of the women of the worlds. Although Uthman was also the son-inlaw of the Messenger of God, Fatimah was the noblest daughter of
the Prophet. She was greatly loved by the Prophet and was held in
high esteem by him… In traditions, the Prophet counted Fatimah
among the four leaders of the women of the worlds in Paradise.
As for his children27, they were unmatched in their nobility and
perfection. Al-Hasan and al-Husain are the masters of the youths in
Paradise, whom the Prophet loved dearly.28 He bent his head so that
they could climb over his back….29
Then, al-Hasan and al-Husain fathered children who also attained
the highest degree of dignity. For instance, Hasan al-Muthanna
26

al-Khasa’is of al-Nasa’i, pp. 228-261, nos. 123-145; Tarikh of Ibn `Asakir, tarjamt al-imam
`Ali (the biography of Imam `Ali), vol. 1, pp. 226-250, nos. 291-319.
27
[Fakhr al-Din] al-Razi says in [his] commentary on the Chapter (108) on al-Kawthar
(Abundance): Surely, God granted him [the Prophet] a progeny which has continued to
remain in the course of time. Look how many of the members of the Household of the
Prophet (ahl al-bayt) were killed. Then, the world has become filled with them, and there have
not remained any important members of the Umayyads in the world. Then, look how many
great learned men there were among them [i.e., the descendants of the Prophet], such as alBaqir, al-Sadiq, al-Karim, al-Ride, peace be upon them, and al-Naves al-Zaniyah (the pure
soul) [I. e., Muhammad ibn 'Abd Allah ibn Hasan ibn al-Hasan ibn Ali] and the like. alTafsir al-caber, vol. 32, p. 124.
28
Tarik of Ibn `Aaker, target al-imam al-Hasan (the biography of Imam Hasan, peace be
upon him), pp. 34-61, nos. 71-112; al-Manaia of Ibn Shahrashub, vol. 4, pp. 26-27; Tarikh of
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(Hasan the second), Hasan al-Muthallath (Hasan the third), ‘Abd
Allah ibn al-Hasan al-Muthanna, and al-Nafs al-Zakiyyah (the pure
soul)30 and others are among the children of Imam al-Hasan.
As for the children of Imam al-Husain, Zayn al-‘Abidin (the
ornament of the worshippers),31 Al-Baqir (the splitter-open),32 alSadiq (the truthful),33 al-Kazim (the forbearing),34 al-Rida
(acceptance [of the divine decree],35 al-Jawad (the generous),36 alHadi (the guide),37 [known by the title] al-Askari [on account of his
life-long stay in a district called al-‘Askar in Samarra],38 and alHujjah (the proof)39 are counted among them. They possessed
knowledge, moral virtues, asceticism, complete devotion to God (al30

Siyar a`lam al-nubala’, vol. 4, p. 483, no. 185, d. 99 A. H.; Mukhtasar Tarikh ibn `Asakir of
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1, p. 152; Tarikh al-Islam, p. 271 (the events between 141-160); Maqatil al-talibiyyin, p. 232.
31
Tarikh of Ibn `Asakir, tarjamt al-imam Zayn al-`Abidin (the biography of Imam Zayn al`Abidin, peace be upon him), vol. 1, p. 120; Tarikh al-Islam of al-Dhahabi, p. 431, no. 352
(the events between 81-100 A. H.); al-`Ibar, vo. 1, p. 82.
32
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al-Baqir (the biographies of Imam Zayn al-`Abidin and Imam Muhammad ibn `Ali ibn alBaqir, peace be upon them), pp. 121-173; Siyar a`lam al-nubala’ of al-Dhahabi, vo. 4, p. 401,
no. 158.
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37
Ibid., vol. 12, p. 248.
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inqita` - detachment from all other than God] and renunciation (altark) to a great extent, so that distinguished spiritual leaders took
pride in serving them. For example, Abu Yazid al-Bastami carried
water to the house of Ja’far al-Sadiq40 and Ma‘ruf al-Karkhi (from
Karkh, a suburb of Baghdad), who became a Muslim at the hands of
Imam Rida, was the doorkeeper of the Imam’s house until he died.41
Renowned scholars took pride in benefiting from the Imams’
knowledge through their association with them. When Anas ibn
Malik was asked a question at the door of his house, he did not
answer the questioner at the door. He was asked why he did not
answer at the door. He said: I gained [my] knowledge from Ja‘far
ibn Muhammad al-Sadiq. When I went to him to benefit from him,
he got up and put on the best clothes and perfumed himself and sat
in the foremost part of his house and praised God, the Exalted and
taught me something.42 The benefits made by Abu Hanifah from
Imam Sadiq are too evident to be in need of proof.43

The Eighth Issue
On the Imamate of the next eleven Imams
Allamah al-Tusi: The widely transmitted traditions prove the
Imamate of the other eleven Imams; they are Imams because of the
necessity of their infallibility and the non-infallibility of all others,
and because of their physical and spiritual perfections.
40
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43
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Allamah al-Hilli: The 11 Imams are: al-Hasan ibn Ali, succeeded by
his brother al-Husayn, succeeded by Ali ibn Zayn al-‘Abidin,
succeeded by Ja‘far ibn Muhammad al-Sadiq, succeeded by Musa ibn
Ja‘far al-Kazim, succeeded by his son Ali al-Rida, succeeded by his
son Muhammad al-Jawad, succeeded by his son Ali al-Hadi,
succeeded by his son the awaited Imam.
Proof of the Imamate of the eleven Imams:
First, the traditions as conveyed by the Shi‘a narrators based on the
multiple unbroken chains of transmission [naql al-mutawatir]
handed down from generation to generation prove the Imamate of
each through the explicit specification of their names.44 Sunni
narrators reported the Imamate through multiple channels, some in
brief and some in detail. For instance, among the many traditions in
this regard, it has been widely narrated from the Prophet who said
to Husayn: “This son of mine is an Imam, who is the son of an
Imam [i.e., Imam `Ali] and the brother of an Imam [i.e., Imam
Hasan]; he is the father of nine Imams, the ninth of whom would be
the Qa’im (the one who will rise; redresser of wrongs).”45 It was also
narrated from Masruq: “[One day] we were in the company of
Abdullah bin Mas‘ud [to get our copies of the Quran checked by
him so that they were free of errors]. A young man asked, ‘Has your
Prophet told you about the number of his successors?’ He replied,
‘You are very young; this is something no one has asked me before.
Now I will tell you about it. Yes, our Prophet informed us that
44

al-Irshad of al-Shaykh al-Mufid, pp. 187-188; Ithbat al-Hudat of al-Shaykh al-Hurr al`Amili, vol. 1, p. 675.
45
Fara’id al-Simtayn, vol. 2, p. 132, nos. 430 and 431, and also hadith al-lawh, nos. 432-435
and also nos. 442-445 and 447; Ithbat al-Hudat, vol. 1, p. 573, nos. 475-478.

indeed there would twelve successors after him and it would be
equal to the number of the chiefs of the children of Israel.’”46
Second, as explained before, the Imam should be infallible, and it is
unanimously agreed that except for them, others are not infallible.
Infallibility is exclusive to them only; otherwise it would necessitate
that the earth be void of an infallible Imam, while we proved it to be
impossible.47 48
Third, all the spiritual and physical perfections are possessed by each
of them. Just as the Imam is perfect in himself, he brings others to
perfection.49 And this entitles him to universal authority, because
each of them was superior to anyone else of his time. And it will be
rationally wrong to prefer an inferior to a superior. Therefore, it is
necessary that each of them be an Imam; this is a causal proof (alburhan al-limmi), an inference from cause to effect.
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A masterpiece of Shi’i Islam literature,
Nahjul Balaghah, or The Peak of Eloquence, is a
celebrated collection of sermons, letters, tafsirs, and
narrations attributed to Imam Ali – the cousin and sonin-law of Prophet Muhammad – and compiled by Sharif
al-Razi, a Shi‘a scholar in the tenth century. Among the
245 sermons, Deenparvar touches upon the ‘Sermon of
Disparagement’, in which the Imam condemns Satan for
his arrogance – a quality that lures people to
committing a myriad of other immoral actions – and
warns people not to fall into Satan’s trap. This paper
offers a glance into the reasons for Divine trials,
qualities of Satan, and the effects and consequences of
arrogance and following one’s desires.

Introduction
In the following paper, I will provide a commentary on the
excerpt from the ‘Sermon of Disparagement’ from Nahjul
Balaghah. Imam Ali said:
Then He put His angels on trial concerning these
attributes in order to distinguish those who are modest
from those who are vain. Therefore, Allah, who is
aware of whatever is hidden in the hearts and
whatever lies behind the unseen said:
"Verily I am about to create man from clay," And
when I have completed and have breathed into him of
My spirit, then fall ye prostrating in obeisance unto
him. And did fall prostrating in obeisance the angels
all together, Save lblis… (38:71-74).
His vanity stood in his way. Consequently, he felt
proud over Adam by virtue of his creation and boasted
over him on account of his origin. Thus, this enemy of
Allah is the leader of those who boast, and the forerunner of the vain. It is he who laid the foundation of
factionalism, quarreled with Allah about the robe of
greatness, put on the dress of haughtiness and took off
the covering of humility. Do you not see how Allah
made him low on account of his vanity and humiliated
him for his feigning to be high? He discarded him in
this world and provided for him burning fire in the
next world.

َ ِ َ َ َﱪ ﺑ$ُ !ﰒ ا ْﺧ
،ﻌﲔ ِﻣﳯْ ُ ْﻢ ِﻣ َﻦ اﻟْ ُﻤ ْﺴ?ﺘَ ْﻜ ِ ِﱪ َ>ﻦ
َ ِ ﳰِ َﲒ اﳌُﺘَ َﻮ ِاﺿ5ِ ،َ ُﻪ اﻟْ ُﻤ َﻘ !ﺮﺑ َِﲔ$ِ َﻜ+ِﺬ& َﻣ َﻼ
 )ا ِ ّﱐ:ﻮب
ِ  ِت اﻟْ ُﻐ ُﯿ4 َو َﻣ ْﺤ ُﺠ َﻮ،ﻮب
ِ ُﻓَﻘَﺎ َل ُﺳ* ْﺒ َ(ﺎﻧ َ ُﻪ َوﻫ َُﻮ اﻟْ َﻌﺎ ِﻟ ُﻢ ِﺑ ُﻤﻀْ َﻤ َﺮ ِات اﻟ ُﻘﻠ
ِ  ِﻪ ِﻣ ْﻦ ُرLﻮﯾْ ُﺘ ُﻪ َوﻧَﻔَﺨْ ُﺖ ِﻓG  ََﴩ ًا ِﻣ ْﻦ ِﻃﲔ * ﻓَﺎ َذا َﺳA ٌ?َﺎ ِﻟﻖ
Nُ َ =  ﻓَ َﻘ ُﻌﻮاMو
=
،ﯿ ُﺔG ْ َ َﱰﺿَ ْﺘ ُﻪ اﻟْ َﺤ ِﻤd اﺑْ ِﻠ َ`ﺲ( اGﻮن* اﻻ
َ ﻬُ ْﻢ \] ْ َﲨ ُﻌYِ َﻜ ُﺔ ُﳇVﺪَ اﻟْ َﻤ َﻼRَ ﻦ* ﻓَ َﺴOَ ِ ِﺪQَﺳﺎ
ِ وY ُ ﻓَ َ=ﻌﺪ.=lِ ِ َﻠَ ْﯿ ِﻪ ِﻻ ْﺻd ﺼ َﺐG  َوﺗ َ َﻌ،َ َﲆ ] ٓ َد َم َ َﲞﻠْ ِﻘ ِﻪd َﺨ ََﺮeْﻓَﺎﻓ
،ﷲ ا َﻣﺎ ُم اﻟْ ُﻤ َﺘ َﻌ ّ ِﺼﺒ َِﲔ
=
، ِﺔG  ْ ِﱪﯾRَ ْﷲ ِرد ََاء اﻟ
َ ز َعtَ  َو، ِﺔGي َوﺿَ َﻊ \] َﺳ َﺎس اﻟْ َﻌ َﺼ ِﺒﯿr ِاG ،ﻦOَ َو َﺳﻠ َ ُﻒ اﻟْ ُﻤ ْﺴ*ﺘَ ْﻜ ِ ِﱪ
، ِﱪ ِﻩY ﷲ ِﺑﺘَ َﻜ
ُ ﺮ ُﻩGَ  \] َﻻ {َ َﺮ ْو َن َﻛ ْﯿ َﻒ َﺻﻐ. ِﻞYy َﺬGَﺎ َع اﻟﺘv َو َ?ﻠ َ َﻊ ِﻗ،ﺰ ِزY  َﻌGر َع ِﻟ َﺒ َﺎس اﻟﺘGَ َواد
! ِﰲ ا ْﻻ ِﺧ َﺮ ِة َﺳ ِﻌﲑ ًا؟Nُ َ ﺪG َd]\  َو، ﻧْ َﯿﺎ َﻣﺪْ ُﺣﻮر ًاY ِﰲ اlُ َ  ﻓَ َﺠ َﻌ، ِﻌ ِﻪY َو َوﺿَ َﻌ ُﻪ ﺑ َ َِﱰﻓ

The Trial of Angels
A few points will made using the above excerpt:
1. Divine tests are not limited to humans alone; angels are tested as
well.
2. Humility and arrogance exists in the world of angels.
3. The relationship between angels and humans.
The system of creation is a complete structure in which God has
made the means and tools for reaching perfection available; tests and
trials are one of those means.
Angels were created and tested before humans. ‘Testing’ means
becoming aware of the truth in something. A teacher does not know
if the student has studied or not; therefore he must test him to
know, although divine tests are not to make Allah aware of the truth
of the matter for He knows everything. Some believe the motive is
for the angels themselves to know their own rank; others hold that
testing angels is for others to understand why some are chosen and
others, like Satan, have fallen. In reality, tests are there to separate
the lines from one another.

Testing is also defined as: ‘to become’ or to ripen, develop, and to
leave the state of rawness towards the state of completion. If there
were to be no trials, development would not happen. Trials are not
just to become informed, but are rather an operation and form of
transformation in which each person’s identity and personality rises
and emerges. Testing and trials are a workshop where the reality of
a person are formed and revealed. This subject matter is found in a
few other areas of the sermon and has come in regards humans as
well:
ﻠﯿﻪ9 ٓدم ﺻﻠﻮات ﷲ4 ن2 وﻟﲔ ﻣﻦ
ّ ﱪ, "ﺮون ّان ﷲ ﺳ)ﺒ'ﺎﻧﻪ اﺧ
…ﺗﴬ و ﻻ ﺗﻨﻔﻊ
ّ ﲩﺎر ﻻB اﱄ ا<ٓﺧﺮ;ﻦ ﻣﻦ ﻫﺬااﻟﻌﺎﱂ
Do you not see that Allah, the Glorified, has tried all
the people among those who came before, beginning
with Adam, up to the last ones in this world with
stones which yield neither benefit nor harm?
And in another instance Imam Ali says:
ﻮن
ِ ﺿْ َﯿ ِﻖ ﺑُ ُﻄK4  ﻧْ َﯿﺎ َﻣﺪَ راً َوV2ﻗَ ِ ّﻞ ﻧ َ َﺘﺎﺋِ ِﻖ ا4K ا< ْر ِض َﺣ َﺠﺮ ًا َوK ْ ِ ْو َﻋ ِﺮ ِﺑﻘَﺎعKLَوﺿَ َﻌ ُﻪ ِﺑ
ﻮن َو ِﺷ َ ٍ_ َو ﻗُ ًﺮى
ٍ ا< ْو ِدﯾ َ ِﺔ ﻗُ ْﻄﺮ ًا ﺑ َ ْ َﲔ ﺟِ [َﺎلٍ َﺧ ِﺸ)ﻨَ ٍﺔ َو ِر َﻣﺎلٍ َد ِﻣ^ َ ٍﺔ َو ُﻋ ُﯿK ْ
ْﻘَ ِﻄ َﻊaُﻣ
He placed the House of Allah in the most rugged stony
part of the earth and on a highland with least soil
thereon, which no plant grows there, and among the
narrowest valleys between rough mountains and soft
sandy plains, where travel is difficult upon and springs
of scanty water and scattered habitants.
In any case, those who are honoured to go for pilgrimage are faced
with difficulties they must endure so that they may strengthen

themselves, or at least change their previously held abilities. A group
of people are transformed in that short time period and for the rest
of their lives find themselves on the path of guidance and bliss; yet
some are not able to make use of that environment and opportunity
and instead of rising, they fall. Hence, trials themselves are a
workshop for self-building. In another instance the Imam says:
...ﺎوفeB ﺤﳯﻢ,ﻬﺪﻩ و اﻣiB ﻤﺼﻪ و اﺑﺘﻼﱒeB ﱪﱒ ﷲ,ﻗﺪ اﺧ
Allah tried them with hunger, afflicted them with
difficulty, tested them with fear, and upset them with
troubles.
Thus, trials are not there just to become informed; rather, it is an
examination where one must progress and his cruelties get dispelled.
In another section it says:
ﻠﳱﻢ:;ﺎﻫﺪ و ﯾ6ﻧﻮاع ا. ﻧﻮاع اﻟﺸّ ﺪاﺋﺪ و ﯾﺘﻌ ّﺒﺪﱒ. ﻟﻜﻦ ﷲ ﳜﺘﱪ ﻋﺒﺎدﻩ
ّ و
ّ ﺑﴬوب اﳌﲀرﻩ اﺧﺮا@ ًﺎ
ﻞ ﰲ ﻧﻔﻮﺳﻬﻢ وCﻠﺘّﺬC Gﻠﺘﻜﱪ ﻣﻦ ﻗﻠﻮﲠﻢ و اﺳﲀC
... ذﻟ ًﻼ ﻟﻌﻔﻮﻩ.ً ﺒﺎV و اﺳT ًﺎ اﱄ ﻓﻀQ: ﻓ.ً  اﺑﻮاPﻟﯿﺠﻌﻞ ذ
Allah tries His creatures by means of different troubles, wants them
to render worship through hardships and involves them in
distresses, all in order to extract out vanity from their hearts. In
sermon 91, he emphasizes this very point:
اﻟﺴﻌﻪ ﻓﻌﺪل ﻓﳱﺎ
ّ رزاق و ّﻛﱶﻫﺎ و ﻗﻠّﻠﻬﺎ و ّﻗﺴﻤﻬﺎ _ﲇ اﻟﻀّ ﯿﻖ وY و ﻗﺪّ ر
اﻟﺼﱪ
ّ  اﻟﺸّ ﻜﺮ وP و ﻟﯿﺨﺘﱪ ﺑﺬ،ﺴﻮرﻫﺎ و ﻣﻌﺴﻮرﻫﺎbﲇ َﻣﻦ ارادَﻩ ﲟ:;ﻟﯿ
...ﻣﻦ ﻏﻨﳱّ ﺎ و ﻓﻘﲑﻫﺎ
He ordained livelihoods with plenty and with paucity.
He distributed them narrowly as well as profusely. He
did it with justice to test whomever He desired, with

prosperity or with destitution, and to test through it the
gratefulness or endurance of the rich and the poor.1
In truth, the scarcity and abundance in sustenance based on God’s
wisdom and justice is for people’s growth and transformation so that
they progress and come to understand that both are to his benefit;
just as seen in narrations:
Pﻪ اﻓﺴﺪﻩ ذ:bو ﻣﻦ اﻟﻨّﺎس ﻣﻦ ﻻ ﯾﺼﻠﺤﻬﻢ ّاﻻ اﻟﻔﻘﺮ ﻓﺎذا اﻏﻨ

There some people whom if reach great livelihood and sustenance,
will become corrupt; therefore their best interest and welfare lies in
the shortening of livelihood.
If an individual was placed in a crisis with hardships and adversities
and did not turn to sin (a prohibited or haram act) and gave thanks
to his Lord, his thanks and patience would be the symbol of a
positive and building growth and evolution. Clearer and more
eloquent than all is the last sentence from saying number 90:
ﺪ ّاﻻ و ﻫﻮmﺲ اb ﻻﻧ ّﻪ ﻟ،ﻨﻪ:ﻠّﻬﻢ ّاﱐ اﻋﻮذ ﺑﻚ ﻣﻦ اﻟﻔC "ا:ﺪﰼmﻻ ﯾﻘﻮ ّﻟﻦ ا
ﻓﺎن
ّ ﻨﻪ و:ﳣﻞ _ﲇ ﻓVﻣﺸ
ّ .ﺘﻌﺬ ﻣﻦ ﻣﻀ ّﻼت اﻟﻔﱳVﺴb ﻓﻠ،ﺘﻌﺎذVﻟﻜﻦ ﻣﻦ اﺳ
P و ﻣﻌﲏ ذ، "ﻨﻪ: " و ا_ﻠﻤﻮا اﻧ ّﲈ اﻣﻮاﻟﲂ و اوﻻدﰼ ﻓ:ﺎﻧﻪ ﯾﻘﻮلQﺒVﷲ ﺳ
ّ وﻻد ﻟY ﻻﻣﻮال و. ﺎﻧﻪ ﳜﺘﱪﱒQﺒVاﻧ ّﻪ ﺳ
ﯿﺘ;ﲔ ا ّﻟﺴﺎﺧﻂ ﻟﺮزﻗﻪ و ّاﻟﺮاﴈ
ﻓﻌﺎل اﻟّﱵ1 ﻟﻜﻦ ﻟﺘﻈﻬﺮ
ّ ﺎﻧﻪ ا_ﲅ ﲠﻢ ﻣﻦ اﻧﻔﺴﻬﻢ وQﺒVﺑﻘﺴﻤﻪ و ان ﰷن ﺳ
.ﺘﺤﻖ اﻟﺜّﻮاب و اﻟﻌﻘﺎب5
ّ ﺴ6 ﲠﺎ
None of you should say, "O Allah, I seek Your
protection from trouble" because there is no one who
is not involved in trouble, but whoever seeks Allah's
protection he should seek it from misguiding
1

Nahjul Balaghah, Sermon of Skeletons (Khutbah al-Ashbah).

troubles, because Allah, the Glorified, says: “And
know you that your wealth and your children are a
temptation!” (Qur'an, 8:28) and its meaning is that
He tries people with wealth and progeny in order to
distinguish one who is displeased with his livelihood
from the one who is happy with what he has been
given. Even though Allah, the Glorified, knows them
more than they know themselves yet He does so to
let them perform actions with which they earn
reward or punishment.
This means let a truth be recognized and formed within them; that
person who becomes angry, complains, and protests to God because
of crises and his livelihood and or that person who is not fazed by
the ups and downs, but rather expresses his gratification. Reaching
the level of satisfaction after passing through difficulties and
hardships is that very truth that is revealed and made present.

Hence, it is made clear that tests and trials are not there to increase
God’s knowledge; rather it is a workshop where people can grow,
develop, and reach perfection or burn and get eliminated. Even
clearer than the aforementioned evidence is the following passage:
ﻦLَ ﺘَ ْﻜ ِﱪ5ﻌﲔ ِﻣﳯْ ُ ْﻢ ِﻣ َﻦ اﻟْ ُﻤ ْﺴ
َ ِ َﻜ>َ ُﻪ اﻟْ ُﻤﻘَ ;ﺮDُ ;ﰒ ا ْﺧ>َ َ َﱪ ِﺑ َﺬ ِ َ@ َﻣ َﻼ
َ ﺑﲔ ﻟَ ِﯿ ِﻤ َﲒ اﻟْ ُﻤﺘﻮ ِاﺿ
 " ِا ِ ّﱐ: ﻮب
ِ  ِت اﻟْ ُﻐ ُﯿSﻮب َو َﻣ ْﺤ ُﺠ َﻮ
ِ ُﺎﻧ َ ُﻪ َو ﻫ َُﻮ اﻟْ َﻌﺎ ِﻟ ُﻢ ِﺑ ٌﻤﻀْ َﻤ َﺮ ِات اﻟْ ُﻘﻠMَ  ْﺒ5ﻓَﻘَﺎ َل ُﺳ
"...ﺎ ِﻟﻖٌ [ ََﴩ ًا ِﻣ ْﻦ ِﻃﲔٍ ﻓَ ِﺎذا َﺳ ;ﻮﯾْ ُﺘﻪY
To understand this test and trial so that ‘humble’
( )ﻣ>ﻮاﺿﻌﯿﲍbe distinguished from the ‘arrogant’
(ﻦLﺘﻜﱪ5)ﻣﺴ, God the glorified, who knows that which is
hidden in the hearts and that which is unseen within,

announced: “Indeed I am about to create a human

being out of clay. So when I have proportioned him
and breathed into him of My spirit, then fall down to
him in prostration. So thereat the angels prostrated, all
of them together, but not Iblis, he refused to be among
those who prostrated.” (Quran, 15:28-31)
The proof in the passage is “...“ – "و ﻫﻮ اﻟﻌﺎﱂ ﲟﻀﻤﺮات اﻟﻘﻠﻮبAnd who
knows that which is hidden in the hearts…” - shows that God’s
motive behind this test is not to learn something that He did not
know.
Iblis: A Symbol of Intolerance and Arrogance
What is zeal (hamiyyah)? ‘Zeal’ has various meanings and usually its
negative connotations are used, which are arrogance, selfimportance, and vanity. For example, the Qur’an uses this word
with the suffix ‘pagan ignorance’ (jahiliyyah): the bigotry of pagan
ignorance (ﲪﳱّ ﺎﳉﺎﻫﻠ ّﯿﻪ: ḥamiyyata l-jāhiliyyati) inclined to be used in
simple constituents. Zeal is a power of anger which when excited
will lead to an outbreak. In any case, that which is intended in this
sermon is arrogance and pride. A perfect example of this can be seen
in Iblis, who showed arrogance towards God and sold his greatness,
all of which was revealed in a distinct event. He ignored and
objected God’s command in regards to Adam and prostrating to
him, and the product of this arrogance and pride were two other
vices: boastfulness and the prejudice of pagan ignorance. He
bragged about the virtue of his creation and used it as a weapon
against his creator; he who was a creation of God, who had nothing
of himself to boast about, and all of which he had was from God.
Bigotry of pagan ignorance thus refers to blindly advocating and

supporting something with no logical base. Iblis’s words here are the
root of racism and nationalism, which has caused major difficulties
for various nations throughout history, and colonizers have used this
deceiving tool and weapon in taking advantage of the deprived.
ﻦ ّا?ي وﺿﻊ اﺳﺎس:اﳌﺘﻌﺼﺒﲔ و ﺳﻠﻒ اﳌﺴ=ﺘﻜﱪ
ّ ﻓﻌﺪّو ﷲ اﻣﺎم
ﺎعFﻠﻊ ﻗE  و،اﻟﺘﻌﺰز
ّ زع ﷲ رداء اﳉﱪﯾّﻪ و ادّرع ﻟﺒﺎسB اﻟﻌﺼﺒ ّﯿﻪ و
ّﻞIاﻟﺘّﺬ
Thus, this enemy of Allah is the leader of those who
boast, and the fore-runner of the vain. It is he who
laid the foundation of factionalism, quarrelled with
Allah about the robe of greatness, put on the dress
of haughtiness and took off the covering of
humility.
The Effects of Arrogance and Pride
One of the important points made in the Nahjul Balaghah (Peak of
Eloquence) is the development of thinking and motivation in
reflection and contemplation. Those who listen closely to these
sermons and study them, fall into deep thought and through
struggling to understand, discover the truth and find proper
solutions.
Sometimes by means of a one lettered word, like ""ﻓﺎ, a matter is
brought to mind and conclusions made upon it. For instance, in this
section of the sermon, as philosophers would say, the minor premise
(al-sughra) and conclusion (natijah) of a coupled syllogism are
clearly stated, and detecting the major premise (al-kubra) is left to
the reader:
1) Satan was arrogant towards God. (Minor Premise)

2) Whoever does such towards the Divine, is an enemy of God.
(Major Premise)
3) Then, Satan is an enemy of God. “( "ﻓﻌﺪّو ﷲConclusion)
Thus, the outcome of arrogance is rivalry with God, which is greater
than any sin and the source of all evil and immorality.
Another matter is the headship and leadership of the arrogant: اﻣﺎم
ﻦ:اﳌﺘﻌﺼﺒﲔ و ﺳﻠﻒ اﳌﺴ=ﺘﻜﱪ
ّ
That is to say, a person who places himself arrogantly before God as
His enemy and opposes His command, not only has he ruined
himself and deviated from the right path, but he has played a role in
the misguidance and fall of others; just as it has been stated in the
Qur’an:
و ﺟﻌﻠﻨﺎﱒ اﲚّﻪ ﯾﺪﻋﻮن اﱄ اﻟﻨّﺎر

We made them leaders who invite to the Fire.2
Four Traits of Iblis
1. The foundation of prejudice is ignorant attachments and
blind defense. Wherever there is a thoughtless bias, it is a
sign of linkage to Satan, where the biased are inspired by
him and act according to his command.
(وﺿﻊ اﺳﺎس اﻟﻌﺼﺒﯿﻪ: It is he who laid the foundation of
factionalism)
2. Iblis ranks at the highest level of the arrogant and bigots. He
considered himself equal to God and His might, and saw
2

The Story (al-Qasas) [28:41].

greatness and power in himself. As a result, his course of
action was to argue and oppose God’s command, and instead
of carrying out God’s order, he himself issued a command.
( ْ ِﱪﯾ " ِﻪ%َ ْﷲ ِرد ََاء اﻟ
َ (َ َز َع: quarrelled with Allah about the robe of
greatness)
3. He considered himself to be glorious and undefeatable, and
overlooked his weakness and vulnerability. ( و ادّرع ﻟﺒﺎس:
اﻟﺘﻌﺰزput
on the dress of haughtiness)
ّ
4. He separated himself with the garment of modesty and
humility and turned in pursuit of transgression and
rebellion. (ّﻞ4ﺎع اﻟﺘّﺬ.ﻠﻊ ﻗ2: took off the covering of humility)
The Penalty of the Arrogant
ًٓﺧﺮﻩ ﺳﻌﲑاI ﰲ اC ّﺪE و ا...ﺑﺘﻜﱪﻩ
ّ ﺮون <ﯿﻒ ﺻﻐّﺮﻩ ﷲ8 6
After mentioning the effects of arrogance and its manifestations,
Imam Ali hints at the punishment of the prideful, in which its
consequences are the miseries that will befall upon them: “Do you

not see how Allah made him low on account of his vanity and
humiliated him for his feigning to be high? He discarded him in this
world and provided for him burning fire in the next world.”
The natural consequences of ‘arrogance’ and ‘vanity’ are
humiliation, lowliness, disgrace, and punishment. An important
point is the relation between the opposition of the proud and their
arrogant lives with the system of creation. Whoever argues with this
system and the laws of the universe is condemned to defeat; just as
he who swims against the water current will get caught up in its
waves.

Therefore, he who wants to step foot in the forbidden realm of
God’s power is like a person who disregards and neglects gravity,
and will definitely fall prey to nature’s wrath and will fall with force
and lose his life. An arrogant person places himself in a spot which
is specifically for God alone.
On the night journey of ascension (mi’raj), Angel Gabriel told
Prophet Muhammad:
ُ ﱰ$ﻟﻮ دﻧﻮت اﳕ ً& ﻻ:
“ﻗﺖ
If I get any closer I will burn”; not that they will burn me.
In another words, one can say that these four acts: He belittled and
lessened ( )ﺻﻐّﺮIblis, He brought down his rank ()وﺿﻊ, He discarded
him in this world (ّ ﻧﯿﺎ ﻣﺪﺣﻮرا6)ﺟﻌﻞ ﰲ ا, and He provided for him
burning fire in the next world (... ّ )ا=ﺪare not direct actions; they are
consequences of Iblis’s actions.
In this way, God has created the law and system based upon truth
and justice, to reach perfection and growth, and as a tool set for
testing. For this reason, if people or any other creature steps foot
along the appointed path, he will reach this goal and will attain
success. And if one discards this path and chooses another, he will
break. Hence, the outstanding system of the divine is such that it
does not bode well with arrogance, does not accept vanity, and will
naturally have a harsh punishment awaiting it. This means that the
four acts attributed to God, were in reality Iblis’s doing, and since he
did not adhere and follow the system and rejected it, he crumbled
among the great machinery of the universe’s system. Imam Ali says:
ّ  "ﺻﻐّﺮﻩ ﷲIt was arrogance and vanity that brought
"ﺑﺘﻜﱪﻩ و وﺿﻌﻪ ﺑﱰﻓّﻌﻪ
this calamity upon himself, and not God.

The Divine Secrets of Trial
َﳢْ َ ُﺮ اﻟْ ُﻌ ُﻘﻮ َلQ  ٓ َد َم ِﻣ ْﻦ ﻧ ٍُﻮر َ ْﳜ َﻄ ُﻒ ْاﻻﺑْ َﺼ َﺎر ِﺿ َﯿ ُﺎؤ ٌﻩ َوK ﷲ َا ْن َ ْﳜﻠُ َﻖ
ُ َو ﻟَ ْﻮ َا َرا َد
 ْﺖ َ ُ\ ْ َاﻻ ْﻋﻨَ ُﺎقZ  َو ﻟَ ْﻮ ﻓَ َﻌ َﻞ ﻟَ َﻈﻠ،َ ﻟَ َﻔ َﻌﻞ،ُ ُُﺬ ا َﻻﻧْ َﻔ َﺎس َﻋ ْﺮﻓُﻪVWْ َ ﯿﺐ
ٍ ُر َو ُاؤ ُﻩ َو ِﻃ
ِ َﻜ ِﻪb ِﺖ اﻟْ َﺒﻠْ َﻮي ِﻓ`ِﻪ =َ َﲇ اﻟْ َﻤﻼZ َو ﻟ َ َﺨﻔ،ً َِﺎﺿ َﻌﻪV
If Allah had wanted to create Adam from a light whose
glare would have dazzled the eyes, whose handsomeness
would have amazed the wits and whose fragrance would
have caught the breath, He could have done so; and if He
had done so, people would have bowed to him in
humility and the trial of the angels through him would
have become easier.
 َﺒ ِﺎرhِ ﻻ ْﺧrِ  ﺗ َ ْﻤ ِﯿﲒ ًا،ُ&َ  ْﺻKn ﻮن
َ ﻦZ َوﻟ ِﻜ
َ ُﻠْﻘَ ُﻪ ِﺑ َﺒ ْﻌ ِﺾ َﻣﺎ َ ْﳚﻬَﻠVَ َ ِﲇhْiَﺎﻧ َ ُﻪ ﯾeَ  ْﺒfﷲ ُﺳ
ﻠْ ُﺨ َﯿ َﻼ ِء ِﻣﳯْ ُﻢwِ  َواﺑْ َﻌﺎد ًا، ِﺎر َﻋﳯْ ُ ْﻢtَ  ِﺘ َﻜf َوﻧ َ ْﻔ`ﺎً ِﻟ ْﻼ ْﺳ،ﻟَﻬ ُْﻢ
v
But Allah, the Glorified, tries His creatures by means of
those things whose real nature they do not know in order
to distinguish (good and bad) for them through the trial,
and to remove vanity from them and keep them and keep
them aloof from pride and self-admiration.
God’s tests are a serious and fundamental matter, and typically must
be in tough and productive situations so that people grow and build
themselves for their change and transformation to take place.
Passing through the difficulties and ups and downs is to attain
power and perfection; the more the difficulties, the more the growth
and progress, just as reaching the peak of physical strength and
developing strong and firm muscles is gained by enduring pressure
and perseverance in difficult tasks. If a person is not able to bear the
pressure with resistance, he will not reach that summit; and if he

does bear it, buds of growth and perfection will open and the
quantity of means will turn into the quality of power.
If man was not created from a dark clay, but rather from a
mesmerizing light, and such a light that none felt equal to or even
close to in stature, then there would no longer be an excuse for the
angels to say that this human made of clay will cause corruption and
bloodshed on earth. And before it, Iblis would never say ‘I am
better, for he is of clay and I am of fire.’ Surely prostrating before
Adam would have been much easier.
Thus, if the truth and motive behind Adam’s creation was known–
that he is worthy of being God’s representative on Earth
(khalifatullah fil ‘ardh), and the growth, perfection, development,
and prosperity that arises will be a result of that which radiates from
his existence, Iblis would have never stood before him and would
have been submissive and obedient.
In such a situation, testing and trials would not have a purpose, and
every person would obey God’s commands. It is similar to setting
out a colourful tablecloth in a room, with various delicious foods
and beverages all acquired with lawful money and then invite a
group of hungry people to eat from the lawful food (halaal) and not
from the distasteful and unlawful food that can be found in another
room. If one does not choose to eat from the unlawful food, it
cannot be used as proof and reasoning for his faith and piety.
Therefore, the system of the universe set for people and other
creatures to reach perfection is not a formality; this system is based
upon a set of truths in which people play the main role in. An
important act and reaction must form in his existence, and that is

divine testing that reveals and builds the gems of human existence.
Divine tests, however, are demonstrated when the ‘tools used for
testing’ are a serious matter and to an extent undistinguishable. That
is to say, a situation must arise in which, from a spiritual perspective
and in order to make a choice, a need for great inner struggle must
form in the individual until intellect dominates desires and the state
of submission before God comes to life within them. Then after a
choice is made, a sacred choice in which its practices are a reflection
of one’s inner struggle. Imam Ali says the following in regards to
this ambiguity – the secret of divine testing:
Allah tries his servant in a matter they do not know
the truth of, and this is ambiguous, for in a situation
where they do not know and are unaware of the
philosophy behind God’s command, room for doubt
and uncertainty is prepared. Therefore, he must think
and discern the truth from falsehood and that which
he questioned in regards to submitting to God, with
the help of the intellect, eliminate from one’s self to
finally make a decisive choice to follow God’s
command in all situations and give it priority before
everything else.
:ﻠﻘﻪ ﺑﺒﻌﺾ ﻣﺎ ﳚﻬﻠﻮن اﺻ2 ﲇ-.ﻟﻜﻦ ﷲ ﺳ*ﺒ(ﺎﻧﻪ ﯾ
ّ و
God’s creation is tried in things whose real nature people do not
know. The angels were unaware of the secrets behind Adam’s
creation and his eligibility in being God’s representative, and did not
know that people’s growth, prosperity and development on earth
will occur through him. Knowing the truth behind an obligation is
easier. If God created Adam from a light greater than their light,

they would recognize it and know the secret of his creation. For that
reason, prostrating to Adam would not have been difficult for them;
they would have accepted without question and as a result, being
tried and tested would be meaningless.
During Imam Ali’s era, people’s trials were carried out in a similar
situation. During the Battle of Siffeen, Imam Ali issued an order to
attack Mu’awiyah’s army, but Mu’awiyyah created doubt and
uncertainty amongst the Imam’s followers. From one end,
Mu’awiyyah’s army attached copies of the Qur’an to the end of
spears and declaring adherence to the it, and from another end the
command to fight (jihad) came from the Imam were both uncertain
to the people; here the conditions for testing were formed to
distinguish the faithful from the faithless.
ﺪﻩM  و، اﻟﻄﻮﯾﻞ:ﻂ ﲻGﺲ اذ َاﺣDﺑﻠE ﻓﺎﻋﺘﱪوا ﲟﺎ ﰷن ﻣﻦ ﻓﻌﻞ ﷲ
ّ ﻧﯿﺎ امVٓف ﺳ*ﻨﻪ ﻻ ﯾﺪري اﻣﻦ ﺳ*ﲏ اRاﳉﻬﯿﺪ و ﻗﺪ ﰷن ﻋﺒﺪﷲ ﺳ*ﺘّﻪ ا
. ﻋﻦ ﻛﱪ ﺳﺎ[ﻪ وا\ﺪﻩ-ٓﺧﺮﻩRﺳ*ﲏ ا
You should take a lesson from what Allah did with
Satan; namely, He nullified his great acts and extensive
efforts on account of the vanity of one moment,
although Satan had worshipped Allah for six thousand
years - whether by the reckoning of this world or of
the next world is not known.
Two points are taken from this passage:
1- Learning from Iblis’s test
2- A warning from retribution

3- God’s tests and trials are not limited to Iblis alone; rather
everyone, particularly humans, are being tested. Therefore, his
past and his fate should be a made a lesson for all. The word
“ ”ﻓﺎﻋﺘﱪواis the Imam’s direct order to take a lesson from history
and to avoid letting time pass by. This has been repeated fifteen
times in the sermon, using different terms:
1) اﻧﻈﺮوا: look (4 times)
2) ﻓﺎﻋﺘﱪوا: take lesson (3 times)
3) ﻓﺎ)ﺬروا: you should fear (3 times)
4) اﳊﺬر: beware
5) ﻓﺎﺗ ّﻘﻮا: be conscious
6) اﺗ ّﻌﻈﻮا: take admonition
7) ﺘﻌﯿﺬوا0اﺳ: seek protection
8) ﷲ ﷲ: (fear) Allah! Allah!
9)ّﺮوا4 ﺗﺪ: think
None should be arrogant about their worship and faith. Rather,
people should constantly be between the two states of ‘fear’ and
‘hope,’ for perhaps there are people who worship for many years and
seem God-conscious and pious through appearance, but when faced
with the ups and downs in life, Satan’s calls, and the desires of their
souls they lose their stature and exit the realm of religion and piety.
A clear example of this is Iblis who had six thousand years of
worship under his belt, but when tested he failed and his worship
nullified.
An influential method to people’s guidance and happiness is
preparing the grounds for people to open their hearts, accept
guidance and instructions, and walk upon the path of piety and

faith. If people become familiar with the life events of those who
have deviated from the truth and see the outcome of sin and
rebellion against God, they will accept the truth more comfortably
and easily.
Imam Ali initially discusses the events taken place in Iblis’s past,
accounting the turning points, stumbles, and lapses in judgment.
He then uses the appropriate setting and with a sentence to take
caution “ ”ﻓﺎﻋﺘﱪواhe warns the readers from falling due to such
lapses. Similar to the verses regarding the fate of the people of Noah
and the people of A’ad and Thamud mentioned plenty in the Qur’an
and advised by it to take lessons from them:
 ;ٓﯾ ًﻪ ﳌﻦ >ﺎف ?ﺬاب ا;ٓﺧﺮﻩ7ّان ﰲ ذ
There is indeed a sign in that for him who fears the

punishment of the Hereafter.3
2- Warning from ‘adverse consequences’ and ‘lost efforts’
Iblis worshiped for six thousand years (though it is unclear if this is
based on the years in this world or the hereafter). Either way, all of
his worship was nullified because of refusing to prostrate to Adam
and carrying out God’s command; thus, he became imprisoned by
‘adverse consequences.’ Whoever disobeys His orders will suffer a
doomful fate and will leave this world faithless, unless if he turns
back and repents:
ﺎﻫﺎ ﺣﺴﺎ ً& ﺷﺪﯾﺪاً و#$ ﲿﺎﺳHّﻦ ِﻣﻦ ﻗﺮﯾ ٍﻪ َﻋﺘَ ْﺖ ﻋﻦ اﻣﺮ رﲠّ ﺎ و ُرﺳBِ َو ﰷ
ًﻪ اﻣﺮﻫﺎ ﺧﴪا9ﺎﻗ/  ﻓﺬاﻗﺖ َو &ل اﻣﺮﻫﺎ و ﰷن،ﻜﺮ ًا2 &ً ﺬا/  ّﺬﺑﻨﺎﻫﺎ/
3

(Hud) [11:103].

How many a town defied the command of its Lord
and His apostles, then We called it to a severe
account and punished it with a dire punishment. So
it tasted the evil consequences of its conduct, and the
outcome of its conduct was ruin.4
Verily people should be worried about their future and struggle to
preserve their faith, as Imam Ali said:
 و اﻟﻌﻤﻞ، و اﻟﻌﲅ ﳇّﻪ ﲩّﻪ ّاﻻ ﻣﺎ ﲻﻞ ﺑﻪ،ﻞ ّاﻻ ﻣﻮاﺿﻊ اﻟﻌﲅB ا>ّ ﻧﯿﺎ ﳇّﻬﺎ
ّ ﲇ ﺧﻄﺮ/ ﻼصRS ء ّاﻻ ﻣﺎ ﰷن ﳐﻠﺼﺎً وMﳇّﻪ ر
ﺣﱵ ﯾﻨﻈﺮ اﻟﻌﺒﺪ ﲟﺎ
\ ﳜﱲ
This world (dunya) is in the darkness of ignorance,
unless there which the light of knowledge shines; and
all of knowledge is proof, other than that which is
acted upon; and all actions are hypocritical, other than
that which is sincere; and sincerity is in harm’s way,
until one sees where his end lies ahead.5
In truth, we must carry our faith and piety unharmed and unscathed
to our destination and till the last moment of our lives protect it so
that Satan and our internal desires do not harm it.
In another saying, Imam Ali points out this matter:
ﲇ ﷲ/ اﻟﻐﲏ و اﻟﻔﻘﺮ ﺑﻌﺪ اﻟﻌﺮض
Fortune and misfortune will be determined [on the
Day of Judgment] after being presented to God.6
4
Divorce (al-Talaq) [65:8-9].
5
Bihar al-Anwar, vol. 2, p. 29.
6

Sharh ibn Maytham, vol. 4, p. 246.

That is to say danger threatens people to the last moment and calls
for steadfastness and faithfulness to submit until the end.
The Phrase “By the reckoning of this world or next”:
In regards to Iblis’s six thousand years of worship, Imam Ali
says that it is not clear whether these six thousand years are years in
this world or the next. As you know, a ‘day’ is calculated with the
rising and setting of the sun. However, on the Day of Judgment
when the system of the universe breaks down, time will have
another meaning. Therefore, we must place day, month, and year
within a figurative meaning; that is to say in that world’s context,
but with a likeness to time in this world in terms of “expanse” and
“narrowness.” For instance, the prosecution and punishment of a
person who has killed a hundred people compared to a person who
has killed one person is not the same; rather, it is a hundred times
more than the other. So if the punishment for killing one person is
one year, then the punishment for killing a hundred people is a
hundred years – this is in terms of the difference between the two
crimes, and not the year as similar to worldly years.
“Fifty thousand years” ( )ﲬﺴﲔ اﻟﻒ ﺳ!ﻨﻪin the verse: “ ﰲ ﯾﻮم ﰷن ﻣﻘﺪار...
 ”ﲬﺴﲔ اﻟﻒ ﺳ!ﻨﻪregarding the Day of Judgment, or “A thousand
years” ()اﻟﻒ ﺳ!ﻨﻪ, indicates this very difference in the time and
quantity of difficulties relating to the people of the next world and
the relative prolonged and shortened period.
Ibn Abbas said the following about the verse “Whose span is fifty
thousand years”: For the disbelievers, the Day of Judgment is like
fifty thousand years, for the punishment is so severe they will feel
that day to prolong that much. Also, in the commentary of Ibn


Maytham, regarding how the righteous and the believers will
perceive that day to be short: “Abu Sa’id al-Khudri says someone
told the Prophet, “The Day of Judgement is fifty thousand years.
How long!” The Prophet replied, “I swear by He who holds my life
in the power of His grip, that day is so easy and short for the
believers that it is even easier than performing two rak’ahs (set) of
obligatory prayers in this world.”7 Thus, that time in the hereafter is
based on a different scale and foundation, for how is it possible for
the Day of Judgment to be fifty thousand years for one person and a
moment for another?
2Ibn Maytham writes in his commentary: “In Sharif Radi’s8
version instead of «( »ﻻ ﯾُﺪريpassive verb), «( »ﻻ ﯾَﺪريactive verb) has
been used.
Before we discuss the meanings of these two phrases, it is necessary
to point out that the quote taken from Ibn Maytham is used given
that he had Allamah Sharif Radi’s manuscript of Nahjul Balaghah.
Although there are similar ones in other places as well,9 in terms of
the authenticity of the document, this is valuable. The chain of
narration of this book goes back to over a thousand years and shows
that the Nahjul Balaghah we hold in our hands today is the same
copy as the one written by Sharif Radi. This makes its citations and
connection to the time of Imam Ali clear and it preserves our
connection with the fourth and fifth century, an era where vast and
7
Commentary of Ibn Maytham,
8

vol. 4, p 246.
Known in Arabic as al-Sharif al-Radi or in Farsi as Sharif Razi or Sayyid Razi. Born in
Baghdad in the year 970 CE. His most notable work is the compilation of the Peak of
Eloquence (Nahjul Balaghah), a collection of Imam Ali (as)’s quotations. His elder brother,
Sayyid Murtadha was also a great scholar; a theologian and poet.
9
Ibid., vol. 4, p. 47 and 275.

countless Islamic resources were untouched, and the tragic events of
the Mughal and European invasions along with the destruction of
great libraries had not taken place yet. This is one of the rare books
which have such authentic scholarly and academic grounds in terms
of manuscripts.
Now the primary content: If it is ( ﯾَﺪريactive verb), the meaning
becomes such that Iblis is one of the individuals who also does not
know those six thousand years are of what year; it has not been
mentioned for anyone to know. However, if we read it as of ﯾُﺪري
(passive verb), then it must be that Imam Ali briefly heard the
Prophet say something regarding this matter, although no
commentary or explanation has been given. It could be that the
Imam knew the explanation and details concerning it, but did not
tell the people, for their minds could not bear to receive and
understand it. For instance, if its days were six thousand years then
each would be calculated as fifty thousand years in this world. The
number 6,000 would be multiplied by (360 x 50,000) which would
equal to 108,000,000,000 days.10
In any case, the calculation and acceptance of it is implausible for
the general public and the best interpretation is the passive tense of
 ;ﻻ ﯾﺪريmeaning “it will not be known.”
A Moment of Following One’s Desires; A Lifetime of Regret (The
extensiveness of one hour)
Why was Iblis’s six thousand years of worship nullified? He was
arrogant for an hour. Of course, one hour does not mean sixty
10

Commentary of Ibn Maytham, vol. 4, p. 247.

minutes here; it refers to one moment, the moment of decision
making and the actions carried our afterwards are dependent on it.
Therefore, those individuals who do good deeds and are on the path
of worship and piety must pay attention not to be heedless of the
path to God which in all arenas, especially political and societal
matters, can throw one from the peak of faithfulness to the bottom
of faithlessness and can bring to ruins a lifetime’s worth of struggle
to finally make one a dweller of the hellfire. Those during the time
of Imam Ali, who stood facing him in opposition and led three
bloody battles against the Imam, fell from such a cliff and were
overtaken with arrogance and a thirst for power until finally in a
moment, after years of faithfulness, fell to the depths of the hellfire:
ِ !  ِت7َ ٓ 9 ْن َﻛ !ﺬﺑُﻮا ِﺑ.-  ٰى.- اﻟﺴﻮ
ﻮن
َ ُ َ ْﺴ@ﳤَ ْ ِﺰﺋA  َو َﰷﻧُﻮا ﲠِ َﺎ:ا
1  َﺳﺎ ُءوا-.  َ*ﻦ+ َﺔ ! ِا%َ ُ !ﰒ َﰷ َن (َﺎ ِﻗ

Then the fate of those who committed misdeeds was
that they denied the signs of Allah and they used to
deride them.11

11

The Byzantines (al-Rum) [30:10].

The need for a leader to apply the
Prophet’s teachings is necessary to guide humankind for
moral and intellectual achievement with precise
instruction of the Qur’an and Sunnah, and to justly
govern a society. Imamah, the universal administrator of
the Islam Nation after prophethood, is one of the five
principles of Shi’i Islam. This article is a short biography
of Imam al-Hadi, the tenth of the Twelve Imams whom
are the spiritual and political successors to the Prophet
Muhammad. A short biography will be offered,
including Features such as his instructions and the social
and political condition during his time.

1

Farhang-e Kowrhar.

Introduction
God has placed tendencies and insights in man’s nature. One of
these tendencies is curiosity or the desire for discovering the truth.
With this tendency, man constantly seeks to discover the mysteries
and hidden facts of creation and the universe. Man is more inclined
and motivated to know that which relates to him, and it has a
noticeable impact on his life and salvation.
Moreover, knowledge about religious leaders is the main factor in
reaching the summit of salvation. From the Shi’a viewpoint, the
“Infallible leaders” are the pioneers of treading the path of salvation
and torch-holders of Divine guidance, so it is necessary to know
them. In the Imam’s words, knowing God depends on knowing
Imams.2 Although thinkers and historians have failed to grasp all
aspects of the religious leaders’ lives, there is certainly room to delve
into this issue.

Imam al-Hadi’s life at a glance
Birth and martyrdom
Imam al-Hadi was born on Zul-Hajjah 15th 212 A.H.3 His name is
Ali, and his well-known titles are “Hadi” (Guide) and “Naqi”
2

According to Abi Abdillah, “Imam Hussain told his companions, “O people! Surely Allah
has not created mankind but to know Him ...” A man asked him, “O son of the Messenger of
Allah! May my father and mother be sacrificed for you! What is the knowledge of Allah?” He
said, “That people of each era know that Imam to whom obedience in obligatory for them”
(Bihar-ul-Anwar, vol. 5, p. 312, Dar-ul-Kutub al-Islamiyyah).
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(Pure).4 His epithet is “Abul-Hasan,”5 and hadith narrators know
him as the “third Abul-Hasan.”
Along with his son Imam al-Askari, he was exiled to the city of
Samarra. Since they resided in Askar, they were referred to as
Askariyan.6 After a long stay in Samarra and 33 years of leadership
of the Shi’as, he was martyred by an Abbasid caliph and was buried
in Samarra, where people visit his shrine until today.
His Imamate
After the martyrdom of his father Imam al-Jawad, in 220 A.H.,
Imam al-Hadi became the Shi‘a leader while he was only 8 years old.
Since the Shi’as had seen Imam Jawad beginning his Imamate at the
age of 9, it was not difficult for them to accept his leadership. In
some hadiths, the Infallible Imams referred to the Qur’anic verses to
prove this commonly discussed theological issue.
In response to a question about Jesus Christ’s being the Hujjat
(Proof) of God at an early age, Imam al-Baqir put forth Jesus
Christ’s word as evidence of this7 as indicated in the Quran.8 In
justifying the Imamate of Imam al-Jawad, Imam al-Rida also referred
to the story of Jesus in the Quran.9 In the same line, Imam Jawad
spoke of the equality of imamate and prophethood.10
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Majlisi, Muhammad Baqir, The History of the 14 Infallibles, p. 975, Sorur Publications.
5
Ibn Shahr Ashub, Muhammad ibn Ali, Manaqib, vol. 3, p. 505, Heydariyyah, Najaf.
6
Saduq, Muhammad, ‘Ilal-u-Sharayi’, p.241, a-Dawari Publications, Qum.
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Kulayni, Muhammad, Usul al-Kafi, vol. 1, p. 446, Beirut, section 147. Halat-ul-A’immah fiSinn.
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Maryam, 29, 30.
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Kulayni, Muhammad, Usul al-Kafi, vol. 1, pp. 380, 447, Beirut.
10
ibid., p.448, section 147.

The hadiths indicate that there is no age requirement for imamate
and prophethood. From a rational and philosophical perspective,
there is no intellectual obstacle. Therefore, the unlimited power of
God and His will necessitate the realization of imamate.
As in the case of other Imams, the Imamate of Imam al-Hadi was
established through his father Imam Jawad’s explicit referring to
him, in addition to the 11th Imam’s extraordinary acts and the
Imams’ prophecies. According to Isma’il ibn Mihran, “When Imam
Jawad decided to travel to Iraq for the second time, I went to him
and told him about my concerns, that is, the next Imam after him.
He responded, ‘After me, the Shi’a leadership will be assumed by my
son, Ali.’”11
Shaikh Mufid also wrote, “The next Imam after Imam Jawad is his
son, Ali ibn Muhammad, since he possesses all features of an Imam
and has reached the peak of perfection in every respect...” There are
numerous hadiths in this regard, but since Shi’as agreed on the
Imamate and leadership of Imam al-Hadi, and nobody else claimed
Imamate then, it is not necessary to refer to all Hadiths here.12
According to Hasan ibn Musa Nowbakhti, “The 9th Imam’s
companions and followers accepted the Imamate of his son, Ali ibn
Muhammad. There was only a small group who turned to Musa ibn
Muhammad (Musa Mubarqa’), but they changed their minds shortly
after and accepted the Imamate of Imam al-Hadi.”13

11
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Nowbakhti, Hassan ibn Musa, al-Shi’a Sects, p. 91, Heydariyyah, Najaf.

Features of Imam al-Hadi’s era
During his Imamate, Imam al-Hadi was contemporary with six
Abbasid caliphs: Mu’tasim, Wathiq, Mutawakkil, Muntasir,
Musta’im and Mu’tazz.14 Mu’tasim and Wathiq followed in
Ma’mun’s footsteps and treated the Imams leniently yet deceptively.
However, when Mutawakkil came into power, the political arena
changed entirely, and the 10th Imam and his followers experienced
severe pressure. Abul-Faraj Isfahani related, “Mutawakkil treated the
Alawids worse than all other Abbasid caliphs. His oppression of
Alawids was unprecedented in the Abbasid rule.”15
Mutawakkil feared the presence of Imam al-Hadi in Medina. The
thought that the Imam might undertake political activities disturbed
his peace of mind. He had been seeking a solution for this problem
until he came up with the Satanic idea of exiling the Imam from
Medina to Samarra. Concurrently, he received a letter from
Abdullah ibn Muhammad, who led the public prayer and
commanded the army in Medina. This letter removed all
Mutawakkil’s doubt about his decision. In his letter, Abdullah wrote,
“If you want Mecca and Medina to be under your control, banish
Ali ibn Muhammad al-Hadi from these cities since he invites people
to accept his Imamate, and many have started to follow him.”16
In a letter to Mutawakkil, the 10th Imam denied this report.17 In
response, Mutawakkil informed him of removing Abdullah ibn
14
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16
Bihar-ul-Anwar
, vol. 50, p 209.
17

Irshad, p. 333.
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Muhammad from office and inviting him to Samarra. An excerpt of
the letter reads as follows:
In the name of Allah, the Most Gracious, Most
Merciful, surely Amir-al-Mu’minin appreciates your
grandness, observes your kinship rights, considers it
necessary to observe all your rights … Surely I [Amiral-Mu’minin] have removed Abdullah ibn Muhammad
from all his positions, that is, commanding the army
and leading the public prayer in Medina.18
In analysis of this letter:
1. The wording of Mutawakkil, who had hidden a grudge against the
Imam and showed hostility toward him, was literary and decent,
pretending to be fond of the Imam, and leaving no doubt about his
intentions.
2. He repeated the word “Amir-al-Mu’minin” eight times referring
to himself to emphasise his rule and leadership.
3. Although he gave the tenth Imam the choice of travelling to
Samarra, he assigned Yahya ibn Harthamah and other military men
to accompany him in the trip, although this was to keep the Imam
under surveillance and preventing the dissidents’ possible
measures.19
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Imam al-Hadi thus started this journey, revealing his unwillingness
in his statement: “O’ Abu Musa! I set out for Samarra reluctantly.”20
If the Imam had not travelled to Samarra, the words of Abdullah ibn
Muhammad and other informers would have been proved true and
would have made Mutawakkil more resolute in his hostility towards
the Imam.
Toward Samarra
Shaikh Mufid reported his journey as follows, “After the Imam
received Mutawakkil’s letter, he prepared for the journey, with his
family and Yahya ibn Harthamah accompanying him (during which
he performed some extraordinary acts). On his way, the Imam was
welcomed warmly in Baghdad – the second capital of the Abbasid
rule – yet after arriving in Samarra, Mutawakkil ordered the Imam’s
caravan stay in the slums. According to Salih ibn Sa’id, he aimed to
devalue Imam al-Hadi.21
The trip included advantageous outcomes:
1. The Imam’s good conduct and extraordinary acts made Yahya ibn
Harthamah, who had been hostile toward the Imam, fond of him
and became his devotee.
2. The mission of Yahya ibn Harthamah was to report how the
Imam reacted to Mutawakkil’s letter and his agents. The Imam
reacted in a way that Yahya instead praised Imam al-Hadi in his
report.
20
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3. Although Yahya witnessed the people’s love for the Imam in
Medina, he might have thought that this love was limited to that
land, but when the people in Baghdad welcomed the Imam with
open arms, he discovered the Imam’s reputable position in other
Islamic lands.22
In Samarra
With the aim of monitoring the Imam’s activities closely and
preventing him from any revolutionary action, Mutawakkil exiled
him to Samarra. However, he did not limit his controlling measures
to this and constantly thought of marring the Imam’s personality.
Of course, it was a failed policy, and ultimately Mutawakkil could
not achieve his evil goal.23
Mutawakkil’s stances
In this article, some instances of Mutawakkil’s stances against Imam
al-Hadi are referred to:
1. Causing strife between the Imam and Sunnis: Mutawakkil was
informed that the Imam interpreted the verse “The Day that the
wrong-doer will bite at his hands,”24 as referring to some caliphs. In
a meeting with his close assistants, Mutawakkil asked their ideas on
this issue. They responded, “The Imam has to be asked to interpret
this verse in the presence of people (i.e., Sunnis). If he interprets it
as reported to you, people’s reactions will be enough for you; and if
he interprets it otherwise, he will be disgraced in the eyes of his
22
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23
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followers.” Mutawakkil accepted this plot, s the Sunnis constituted a
large population of Samarra. However, he did not know that God
knows better to whom to assign the heavy responsibility of the
Divine mission.
Thus, one day in the presence of everybody, the Imam was asked
about the interpretation of this verse and replied, “They are two men
about whom God has talked implicitly, and they are indebted to him
for His hiding their names. Does the caliph want to reveal what God
has hidden?” Mutawakkil said, “No.”25
This way, Imam al-Hadi foiled Mutawakkil’s Satanic plot and
disgraced him once more.
2. Plotting to degrade the Imam: Since Mutawakkil was told that
Imam al-Hadi kept in his house weapons, letters and other
belongings his Shi’a and followers had given him, so he ordered
several Turks to make a surprise raid on the Imam’s house. Instead,
they found him sitting in a room without carpet or rug, wearing
coarse clothing, and carefully reciting the Quran. Regardless, they
arrested him and took him to the court.
With a glass of wine in his hand, Mutawakkil greeted the Imam and
offered him a drink. In response, the Imam said, “My flesh and
blood have never been tainted with wine; exempt me from drinking
it.” Mutawakkil accepted his excuse, but then ordered the Imam to
recite some lines of poetry. The Imam replied, “I do not recite
poetry often.” With Mutawakkil’s insistence, the Imam recited:
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Those who are resting at the heights of government,
while the strong men are protecting them, but living at
these heights does not make them needless. After they
enjoy honour and glory, they are pulled down from
their strongholds and are placed in the holes (graves),
which are bad places. When they are buried, the caller
calls out:
‘Where are the thrones, crowns and the expensive
clothes? Where are the faces in luxury and behind the
curtains?’ Instead of them, their graves answer: ‘The
faces are here, covered with worms which are fighting
with each other.’26
Participants in the gathering feared that Mutawakkil might decide to
treat the Imam adversely, but suddenly they saw Mutawakkil crying,
and they started to cry as well. Then Mutawakkil ordered to take
away the glasses of wine.27

Mutawakkil had planned to devalue the Imam and challenge him by
offering the wine, but failed and resorted to inviting the Imam to
recite some lines of poetry, assuming he would recite common
poems in praise of wine or slave girls. However, the Imam recited
the poems that gave moral lessons, and that struck him hard. He
26
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altered the joyful party of Mutawakkil to a gathering filled with
sorrow.28
3. Imprisoning Imam al-Hadi: Mutawakkil confined Imam al-Hadi,
who said while in prison, “To God, I am more revered than the
camel of Prophet Salih,” and recited the verse, “Enjoy yourselves in

your homes for three days: that is a promise not to be belied!”29
One day later, Mutawakkil apologised to the Imam and released him
from prison. Only three days later, three Turks suddenly attacked
Mutawakkil and killed him. His son, Muntasir, succeeded him as the
next Caliph.30

The political arena
Like the previous Imams, Imam al-Hadi entered into politics, taking
into account the time requirements:
1. The idea of the 14 Infallibles’ leadership
Imam al-Hadi delineated this politically sensitive and important
issue in the form of supplication and Ziyarah. For example, consider
Ziyarah al-Jami’ah al-Kabirah: “Peace be upon you, O’ the Prophet’s
household…the leaders of peoples and the chiefs of [God’s]
servants…”31 In this excerpt, the Imam introduced the rest of the
Infallible Imams as the peoples’ leaders and policy makers of God’s
servants. This emphasis on their leadership negates other caliphs’
28
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rule, since only the Infallibles are entitled to govern people, and
other forms of government are considered illegitimate usurpation.
2. Condemning cooperation with the rulers
In response to a question about being hired by the Abbasid, the
Imam said, “If you are forced to do so, God will accept your excuse,
but if it is not compulsive, it is unacceptable.” The questioner added,
“Through my penetration into the Abbasid court, I can harm the
regime.” Praising him for this measure, the Imam talked of its
rewards.32
3. Using the word “Taghut” (the illegitimate ruler) about
Mutawakkil
In Quranic concepts, Taghut is the polar opposite of God. When it
comes to a person’s wilayah, God considers Himself as the Wali of
believers, and Taghut as the Wali of the disbelievers:
Allah is the Wali of those who have faith: from the
depths of darkness He will lead them forth into light.
Of those who reject faith their Wali is Taghut: from
light they will lead them forth into the depths of
darkness.33
In another verse, those who resort to the tyrants are rebuked, and
their disbelief is emphasised: “Their [real] wish is to resort together

for judgment [in their disputes] to Taghut, though they were
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ordered to reject him.”34 Pharaoh is also described as follows, “He
has rebelled.”35
Now the Imam’s word is considered from this Quranic perspective.
When Mutawakkil built Ja’fari building in Samarra, Ali ibn
Muhammad predicted the future, saying, “This Taghut will be killed
in this building.”36
4. The network of Wikalah (meaning agency)
Throughout history, Shi’as have been grappling with political
problems, and the rulers limited their relationship with the Infallible
Imams. As of Imam al-Jawad’s time, sensitivity and limitation have
increased. Therefore, to protect Shi’ism and keep the centres of
resistance dynamic, it was necessary to establish “The network of
Wikalah.” In the time of Imam al-Hadi, because of the important
role of Wikalah in society, Mutawakkil hired anti-Alavid people to
eliminate his opponents and to terminate the organised activities of
the Alavids, particularly the Twelvers.
During his 16-year-old reign, violence and crackdown against Shi’as
were so great that some of Imam al-Hadi’s wakils, or agents, all over
the Islamic land were tortured to death or were sentenced to years in
prison. These measures seriously harmed the network of agency, but
Imam al-Hadi kept this network active and dynamic through his
conscious attempts.37 Ali ibn Ja'far al-Wakil, Ibrahim ibn
34
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Muhammad Hamadani, Husayn ibn Abd-e-Rabbah, his son Ali ibn
al-Husayn, and Ahmad ibn Ishaq Razi were among his agents.38

The cultural arena
1. Fighting with Shi‘a extremists
Extremism is a problematic issue throughout the history of Shi’ism.
The extremists fault was to elevate the Imams to an inordinately
high position and went to extremes in expressing love for them.
Imam Ali considered extremism the starting point of spiritual
destruction, saying, “Two groups perish [spiritually] with regard to
me; those who go to extremes in loving me and those who oppose
me.”39
In addition to their intellectual deviation, the extremists marred the
image of Shi’ism and paved the way for the enemies to oppose it.
The Infallibles have always pointed out their danger, and required
themselves to cleanse Shi’ism of extremism and to deprive the
enemies of this weapon. However, extremists not only did not take
their advice, but also insisted on their ideology, assuming that the
Imams were practicing dissimulation. In a letter to Muhammad ibn
‘Isa, the 10th Imam wrote, “May God curse Qasim Yaqtini and Ali
ibn Hasaka Qummi!”
In another hadith, Hasan ibn Muhammad, known as ibn Baba,
Muhammad ibn Nasir Namiri and Fars ibn Hatam Qazwini were
cursed by the Imam.40 Ahmad ibn Muhammad Sayyari was another
38
Kushshi Muhammad, Rijal by Kushshi, pp. 430, 505 and 508, ‘Alami
39
Sayyid Radi, Nahj-ul-Balaghah, wise sayings, no. 117 and 469.
40

Rijal by Kushshi, p. 435.

Institute, Karbala.

extremist; the one who narrated many Hadiths on distortion of the
Quran. Regarding him, Najashi said, “The hadiths he narrated were
defective, and his faith was corrupted.”41
2. Removing doubts about Shi’a beliefs
In the time of Imam al-Hadi, some belief-related issues were among
the common theological subjects discussed, such as “the creation of
the Quran” which led to the Muslims’ split and disunity as its
adverse consequence. Some believed that the Quran was created like
other phenomena, and others insisted on its not being created.
Imam al-Hadi fought against this evil debate and prevented his
followers from getting involved in such useless discussions. In a
letter to the Shi’ites, reported by ‘Isa bin Ubaid Yaqtin, Imam alHadi wrote:
In the Name of Allah, the Most Beneficent, the Most
Merciful ... May God keep me and you immune from
this mischief. In my opinion, this debate about the
Quran is a blameworthy innovation in the religion.42
The issue of “seeing God on the Day of Judgment” also caused great
controversy in that time. Ahmad ibn Ishaq sent a letter to the Imam,
asking for his idea on this issue. In response, the 10th Imam—
through logical reasoning—negated seeing God.43
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Another issue delineated by the Imam was “predestination and
delegation of all power to human beings (tafwid). Through his
words, he blocked the way of those who raised doubts about it.44
3. Defining the Infallible Imams’ high status
In Ziyarah al-Jami’ah al-Kabirah, Imam al-Hadi offered a course in
Imamate Studies. This ziyarah is reported in authentic hadith
collections,45 and many commentaries have been written on it as
well. The late Aqa Bozorg Tehrani recorded their names in his book,
a-Dhari’ah.46 Some excerpts from this ziyarah are examined:
Peace be upon you…the doors of faith and the
safeguard for the secrets of God, the Beneficent…The
place where God is known and Divine blessing is sent
down… Allah has kept you away from any slip,
immune from mischief, and cleansed of any
impurity…and the one who holds fast to the rope of
your guidance is guided, and the one who follows you
will enter Heaven, and the one who opposes you will
enter Hell.
4. Training students in religious sciences
Training skilled religious scholars and asking for their help when
necessary are among the cultural activities the Imams undertook.
There were ups and downs regarding this important matter
depending on the political situation in Muslim society. Training
religious scholars reached its peak in Imam al-Baqir and Imam al44
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Sadiq’s time because the reduced political pressure paved the way for
fostering the Islamic culture in society.
In the time of Imam al-Hadi, great political repression inhibited
political activities, but the 10th Imam—without losing the slightest
chance—embarked on training elites whose names were recorded in
historical accounts. The late Shaikh Tusi enumerated around 190 of
his companions and students:47
1. Hassan ibn Rashid (Abu Ali)
About him, Imam al-Hadi said: “May God have mercy on ibn
Rashid, who lived in this world spiritually happily and was
martyred!”48
2. Hassan ibn Ali ibn Nasir
Sayyid Murtada praised him: “His virtues in terms of knowledge,
asceticism, and jurisprudence are clear-cut. He had propagated Islam
in Deylam until this call paid off and led the people from ignorance
and error to salvation.”49
3. Ayyub ibn Nuh
Shaikh Tusi quoted Amr ibn Sa’id Mada’ini, who believed in the
Fatahi school of thought, as saying, “I was in the presence of Imam
al-Hadi when Ayyub ibn Nuh came in. Upon his leaving there,
Imam al-Hadi told me: ‘O’ ‘Amr! If you like to see a dweller of
Heaven, look at him.’”50
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4. Abdul-‘Adhim Hasani
He was a descendant of Imam Hassan Mujtaba through four
generations (i.e., Abdul-‘Adhim ibn Abdullah ibn Ali ibn Hassan ibn
Zayd ibn al-Hasan al-Mujtaba). His high spiritual position has been
recorded in the historical accounts. Today, the Shi’ites and lovers of
the Infallible Imams flock to his holy shrine in Rey, near Tehran. He
presented Imam al-Hadi with his religious beliefs in order to assess
them. This way, he insured them through the Imam’s approving of
them. In enumerating the religious obligation, he gave priority to
wilayah over daily prayers and other obligations.51
Some hadiths on his high spiritual rank can be found in hadith
collections. According to the late Ayatullah Kho’i: “These hadiths
are defective and lack authority. His grandness, faith, and piety are
so clear that we do not need such hadiths to prove them.”52
5. Uthman ibn Sa'id
Uthman ibn Sa’id was trained by Imam al-Hadi and progressed
spiritually so much that he became the agent of Imam al-Hadi and
Imam Hasan al-Askari. He was also the first special deputy of Imam
Mahdi during the Lesser Occultation.

Imam al-Hadi from the opponents’ perspective
1. In his letter to the Imam, Mutawakkil admitted his greatness,
saying, “Surely Amir-al-Mu’minin appreciate your grandness.”53
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2. Yahya ibn Harthamah, who was in charge of taking him to
Samarra, described his arrival in Medina and Imam al-Hadi’s house
as follows:
“When I arrived in Medina, I searched his home. Except for the
Quran, and supplication and intellectual books, I found nothing. I
was so impressed by his grandness that I took it upon myself to
serve him and treat him well.”54
3. The Sunni scholar, Ibn Hajar ‘Asqalani, said in praise of the
Imam, “He inherited knowledge and generosity from his father.”55
4. An eighth-century historian, Hafiz ibn Kathir Damishqi, who
talked fervently of the Shi’as as the misled group, praised the Imam
as follows, “Surely he was an ascetic worshipper [of God].”56 57

Martyrdom
In religious texts, “martyrdom” is considered the best kind of death.
In his historic speech before ibn Ziyad, Imam Sajjad took pride in
martyrdom58 through which all Imams passed away.59
Like other Imams, Imam al-Hadi was martyred. The Abbasid caliph,
Mu’tazz, committed the crime of poisoning and martyring him, and
then hypocritically performed the funeral prayer on him. Of course,
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before taking his body out of home for the funeral, Imam Hassan
Askari had performed funeral prayer on his father.60
After funeral, his body was returned home and buried in his prayer
place.61 His holy shrine is now visited by his lovers and the Shi’as.
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Sha’ban, the eighth month of the Islamic
calendar, is considered the month of Allah’s mercy and
pleasure. A prayer by Imam Ali attributed to this month,
called Munajat Sha‘baniyyah, is a well-known and
unique whispered prayer highly regarded by the
Infallible Imams as well as mystics and philosophers.
With careful attention to its meanings and advice, a
person can achieve levels of perfection to reach a high
status with Allah. The following offers a glance into
some of its passages along with an explanation of the
states of a person who calls to Allah, the ways to address
Him and ask for His help, the effects of detachment
from this world, and a response to a frequently asked
question regarding the attitude and condition of a
supplicant.

1

This paper is based on a lectures delivered by the author in the Shrine of Lady Masumah (a) in Qum
on 15th June 2013 and another in the Hawzah Ilmiyyah of England in London on 20th May 2016.

The Month of Sha‘ban is the month of Allah’s mercy and pleasure.
While addressing Allah, Imam Zayn al-Abidin said:
ﻟﺮﲪﺔ واﻟﺮﺿﻮان1
ّ ﻚ+ي ﺣﻔﻔ'ﻪ ﻣ%ﺷﻌﺒﺎن ّا
‘Sha’ban: the month that You have encompassed with
Your mercy and pleasure.

Scholars’ high regard for Munajat Sha‘baniyyah
The prayer of Munajat Sha‘baniyyah, attributed to Imam Ali, is a
highly regarded whispered prayer recited by all the Imams. It has
been mentioned by several great scholars in their books: Sayyid ibn
Tawus in his al-Iqbal, Allamah Majlisi in Bihar al-Anwar, Samahiji
in Sahifat al-Alawiyyah and Shaykh Abbas Qummi in Mafatih al-

Jinan.
Although the complete chain of narration of this prayer has not
been noted in these works, due to its content and high regard that
scholars have always had for this whispered prayer, it has not been
questioned or objected to by anyone.
The late Imam Khomeini, in many places and on several occasions,
had emphasised the significance of this prayer. In one of his sayings
he mentions that whilst there are many important mystical poems
and prayers that one can extract from the Qur’an and from the
whispered prayers of the Imams, the Munajat Sha‘baniyyah is
unique, and that though philosophers and mystics may be able to
understand some aspects of these whispered prayers, those who truly
understand them have actually achieved a high level of closeness to
Allah, with a taste or experience of the prayer’s content. Hence, a
wayfarer or a traveller to Allah, who has reached at least some level

of what is described in these prayers and has achieved closeness to
Allah, can have some grasp of the ideas, although they certainly are
not understandable by a beginner in philosophy and mysticism.
Imam Khomeini also says that Munajat Sha‘baniyyah is one of the
special whispered prayers to which, if someone pays attention,
performs reflection, and follows its advice, that person can reach a
notable position and can achieve some levels of perfection. The late
Mirza Agha Maliki Tabrizi, one of the teachers of Imam Khomeini,
especially in the fields of ethics and spirituality, says that Munajat
Sha‘baniyyah is a well-known whispered prayer, and that ‘It contains
a wealth of knowledge.’2
The prayer contains the etiquettes and manners of beseeching
Allah, and how one can pray and ask for forgiveness from Him.
Tabrizi then refers to a scholar, without mentioning his name, who
wrote a commentary on some parts of the prayer. Subsequently, the
late Agha Buzurg Tehrani mentions a commentary on the passage:
“ﻲ ﻫ َْﺐ ِﱄ َ َ; َل ?ﻧْ ِﻘ َﻄﺎ ِع اﻟَ ْﯿ َﻚ5ِ ”اﻟَﻬby the late Muhammad Kadhim Husayn
7 Furthermore, Imam7 Khomeini had asked some great scholars
Rashti.
to comment on it, and two of his students – Ayatullah Mazahiri and
Ayatullah Muhammadi Gilani – have indeed produced
commentaries on this prayer.
Therefore, it is a very special gift from amongst the jewels and
treasures of the Ahlul Bayt, and I wish now to reflect on some of its
passages so that we may understand it, as well as other whispered
prayers recited by the Prophet’s household.
2

ًﻠﻮم ﺟﲈD ﻪEﻓ

Commentary
The prayer commences with the invocation of salawat – or sending
blessings – upon the Prophet and his pure and immaculate
household.
ٓلِ ُﻣ َﺤ !ﻤ ٍﺪ/ ﻠ!ﻬ !ُﻢ َﺻ ِ ّﻞ )َ َﲆ ُﻣ َﺤ !ﻤ ٍﺪ َو%ا
In Islam, it is an established etiquette that supplications and prayers
should begin and end with this invocation. This is because this
invocation is always accepted by Allah. When our prayers begin and
end with this, then from cover to cover we have achieved His
acceptance, and therefore it is unlikely that what is in between these
two, i.e. our desires and wishes, will not be accepted.
 ُﺘ َﻚAْ  ْﻗ= ِْﻞ )َ َ !ﲇ ا َذا <َ َﺟ/? اﲰ ْﻊ ِﻧﺪَ ِاﰄ ا َذا <َ َدﯾْ ُﺘ َﻚ َو
َ ْ اﲰ ْﻊ ُد)َ ِﺎﰄ ا َذا َد َﻋ ْﻮﺗ َُﻚ َو
َ ْ َو
4
4
4
[O Allah] listen to my plea when I plea to You, and
listen to my call when I call You, and attend to me
when I whisper to You.
In my view, this portion of the prayer refers to three possible states
of a person who calls to Allah, and each is accompanied by a
suitable type of calling:
1. The caller is at a distance from Allah: the nature of calling is
nida’ (a call from a distance).
2. The caller is near to Allah: the nature of calling is du’a (a
call from relatively near).
3. The caller is very close, almost able to ‘touch’ Allah: the
nature of calling is munajat (a whisper, from mouth to ear).

These three states are dependent on the condition of the caller to
Allah, and not on Allah. Allah is constant, He is always as He is, but
His servants and creation experience different levels of closeness,
and this affects the way they address Him. Prophet Musa once asked
Allah:
Are You close so that I whisper to You, or far so that I
call You?” Allah replied: “I am sitting next to the one
who remembers Me.
From this we understand that as He is always close and sits next to
those who remember Him, there is no need even to call Him, if
people remembers Him.
Therefore, we have different ways to address Allah depending on our
own condition. Nevertheless, in all three we want His attention, His
answer, and His acceptance.
This passage implores Allah to listen to us when we call Him, and to
allow us to restore our connection with Him if we have lost touch
with Him, whether we call Him from afar or from close by. And
once we do this, then we are desperate for Him to come to us,
because one that comes to us has surely heard us.
ﻓَﻘَﺪْ ﻫ ََﺮﺑْ ُﺖ اﻟَ ْﯿ َﻚ َو َوﻗَ ْﻔ ُﺖ ﺑ َ ْ َﲔ ﯾَﺪَ ﯾْ َﻚ
) I stand in front of
Indeed I have escaped to You and
You.
The one who recites this is telling Allah that he has escaped from
everything other than Him, despite being faced with challenges and
enemies. He has managed to detach himself from everything and
approach Allah. This is like a person chased by thieves or murderers

and escapes, and finds a good person and appeals to their help. The
expression is one of desperation and need.
The good thing is that this person has at least recognised that Allah
is the one he needs, and not anything else. At times, we can be
tempted to run towards non-Godly things. But in this prayer we
realise that other things are obstacles, and that refuge is only with
Allah.
Now that we have reached Him, we ask for His help. When we go
to a person who can offer refuge, then the important step is to reach
that person. For an ill person it could be a hospital; for a hungry
person it is to reach someone who has food. We are beseeching
Allah, saying ‘Now that I am here, You help me. I have done my
part by coming to You, now it is Your turn to help me; it was my
job to run away and find You, now it is Your turn to fulfil my
requirements.’
Sometimes, when people stand before a helper, a guide, or an alim,
they stand in a very relaxed manner, almost as if they do not really
need him, and in a way that suggests they have only come to him as
a matter of formality. They approach with the outer appearance of
need without truly meaning it. They approach a doctor, although
internally believing themselves to be fine and healthy. But with
Allah, when we go to Him and stand before Him, we must know
and show we are absolutely desperate and in complete need. There
should be no feeling of being relaxed.
/َ َ ﻨﺎ2ﺘَ ِﻜ5ُﻣ ْﺴ
I am a mustakin in front of You.

In other words, I am completely needy towards You. A mustakin is a
stronger term than miskin, which is a person whose need made him
unable to move and completely desperate. However, a mustakin is
needier than this.
We say: ‘O Allah, I have exhausted everything and somehow I have
managed to reach here and cannot go anywhere else, not even a step
further. I have exhausted everything I have, and I have run out of
power and energy to go anywhere else.
ﺎ ِﻟ َﻤﺎ َ َ=ﯾْ َﻚ ﺛَ َﻮ ِاﰊ2 ِﺎ اﻟَ ْﯿ َﻚ َراﺟ8ﴬ
ِّ َ َ:ُﻣ
)
I am humble before You, hopeful for what You have in
terms of a reward.
In other words, I humbly beseech you to help me and I know you
have everything I need. I have not come to You by chance or
accident. I know that I am in the right place and that You have
whatever I need. I have utmost hope in Your reward.
َو ﺗَ ْﻌ َ ُﲅ َﻣﺎ ِﰲ ﻧ َ ْﻔ ِﴘ
And You know what is in my heart.
As I stand before You, I am aware that You know everything about
me. You know my hidden and unhidden needs; You know how
desperate I am and how I suffer, and nothing is hidden from You.
ِ َ ﺎ َﺟ ِﱵ َو ﺗ َ ْﻌ ِﺮ ُفJَ َو َ ْﲣ ُ ُﱪ
ﲷ ِﲑي
You know my request, and You know what is in my
innermost heart.
The Qur’an says:
ْ ُ َ ُﺎﰼ ِﻟ َﻤﺎ ُ ْﳛﯿ8ﻠﺮ ُﺳﻮلِ ا َذا َدT ]ِﺘَﺠِ ﯿ ُﺒﻮ ْا ِ ِ[ َو5ُﻮ ْا ا ْﺳV ٓ َﻣQ ﻦSَ U ِاT  َﺎNﳞQP Mَ
نT QP ﻠَ ُﻤﻮ ْا8ْ ِﯿﲂ َوا
) َ  ُﻪ اﻟَﯿ ِﻪ ُ ْﲢT ﻧQP ﻮل ﺑ ْﲔ اﻟْﻤﺮ ِء وﻗَﻠْ ِﺒ ِﻪ و
ون
َ
َ ﴩ
ُ
ْ ) َ َ ْ َ َ َ ُ ﷲ َ ُﳛ

O you who have faith! Answer Allah and the Apostle
when he summons you to that which will give you life.
Know that Allah intervenes between a man and his
heart and that toward Him you will be mustered.
(8:24)
Allah knows us extremely well. At times, it may take a person hours
or even days to reflect and identify what is going on in his heart, but
Allah already knows this:
 َْﻮايjْ َﻘﻠَ ِﱯ َو َﻣV ْﻣ ُﺮ ُﻣQP َﻠَ ْﯿ َﻚ8 َو ﻻ َ ْﳜ َﻔﻰ
And nothing is hidden from you of my future and my
present.
Such is the extent of Allah’s knowledge, that He knows even our
futures, in this world and the Hereafter. We say to Him: ‘In this
world of changes and transformation, You know everything, even
death and the Hereafter, but I have no clue about these matters. I
am unsure even about my next day or next moment.’

Allah is aware of our ultimate end, the difficult stations of the
Hereafter that we must traverse, and our state before death, at death,
before resurrection, at resurrection, and after resurrection. He knows
everything, and so He knows our needs as well, more than we do.
 ِﻄ ِﻘﻲVْ ﺑْ ِﺪ َئ ِﺑ ِﻪ ِﻣ ْﻦ َﻣQk  ْنQP ُ ِرﯾﺪkQ َو َﻣﺎ
[And You know] what I want and the start of all my
utterances.
In other words, ‘O Allah! You know what I am going to say, and
what I am about to disclose and say to You.’

Even though He knows what we are about to say, we should not
think therefore that there is no need for us to say it. It is a matter of
etiquette and politeness to mention our requests and needs. We
should not think that because Allah knows everything there is no
need to ask Him. Indeed, some people who have attained a very
high station and have incredible trust in Him (tawakkul) may
display this special position by not mentioning their requests – such
as the great Prophet Ibrahim – but this is not applicable to the vast
majority of people.
We must always ask and mention our needs verbally, and this is a
matter of etiquette and showing that we are not lazy.
َ ِﱵp ْر ُﺟﻮ ُﻩ ِﻟ َﻌﺎ ِﻗPQ ﻮ َﻩ ِﺑ ِﻪ ِﻣ ْﻦ َﻃ ِﻠ َﺒ ِﱵ َوT ﺗَ َﻔQP َو
I speak about my request, and I am hopeful by it for my
ultimate end.
 ٓ ِﺧ ِﺮ ُ ْﲻ ِﺮي ِﻣ ْﻦ8 ﻮن ِﻣ ِ ّﲏ ا َﱃ
ُ َ ُﻜ#  ِ ّﯿ ِﺪي ِﻓﳰَﺎ-ﺮكَ )َ َ 'ﲇ َ* َﺳ#ُ َو ﻗَﺪْ َﺟ َﺮ ْت َﻣﻘَﺎ ِد
5
ﺮ ِﰐ َو )َﻼ ِﻧ>َ ِﱵ#َ ﴎ
َِ
And, surely, all of that which You, my Master, have
decided for me up to the end of my life, including my
secret and open matters.
This is a very important sentence, and must not be misunderstood.
In this excerpt, we say to Allah: ‘I know Your measures have
embraced me and will apply to me till the end of my life. Nothing
about my hidden and public aspects of life are outside Your
decisions, Your will, and Your decree, as everything is covered by
Your decree.’
This does not mean Islam believes in predestination, and that things
are fixed in a way that they cannot be changed. Rather, it is a

confession: ‘I know that my entire life and all of my affairs are
totally covered and embraced by Your plans. You are the Lord, on
Whose will and decision every aspect of my life hangs. In this way, I
have not come to a stranger who is not in charge of my affairs; You
know everything about me and You are in charge of everything to
do with me. I have certainly come to the right place and I am
addressing the right person. Everything that will happen to me until
the end of my life is part of Your plan for me and for all human
beings. Hence, I cannot ask anyone else to change my destiny other
than You.’
Therefore, we utter this phrase not in a sense of predestination that
allows no change, but with the full recognition that He has a plan
that we want to fall into. Ultimately, the direction we follow is up to
us.
ﴐي
ِّ َ َ ْﲑِكَ ِز َ*د َِﰐ َو ﻧ َ ْﻘ ِﴢ َو ﻧ َ ْﻔ ِﻌﻲ َوD َو ِﺑ َﯿ ِﺪكَ ﻻ ِﺑ َﯿ ِﺪ
And in Your hands, and not in anyone else’s, is my
increase and decrease, my benefit and my loss.
In other words, ‘Whilst I know that my destiny is not fixed and that
it can be changed, I also know that the source of change is You, and
it can only happen by Your hand. You can change me accordingly.’
Such a belief gives us great hope that it is never too late to change.
He can bring interests and benefits for us, or He can let us suffer.
He can add or take away his blessings.
ﴫ ِﱐ
ُ ُ ي ﯾ َ ْﻨP ََﺬﻟْ َﺘ ِﲏ ﻓَ َﻤ ْﻦ َذا ' ِاT َ ْﺮ ُزﻗُ ِﲏ َو ا ْن# يPَ ِﲏ ﻓَ َﻤ ْﻦ َذا ' ِاMﻲ ا ْن َﺣ َﺮ ْﻣJِاﻟَﻬ
My God, if you deprive5 me then who can sustain 5 me, 5
and if you disregard me then who can help me?

‘O Allah if You deprive me and disregard me in any way, then who
else can provide me with what I need?’ Sustenance from Allah can
be of many types. It can be physical, spiritual, and psychological; it
can be to do with health, progress, food, medicine, water,
knowledge, and wisdom. In short, it is anything that contributes to
our success. In this passage we recognise that only He is the giver of
sustenance.
Furthermore, the prayer states that if Allah forsakes someone, then
none else can help. No one would dare to interfere, and none has
the power to enact any change. When a powerful ruler, for example,
decrees that a person should not be helped under any circumstance,
then others would not dare to come and help.
We recognise that there is no other that has independent power and
can come and help once He has decided that a person cannot be
helped. Therefore, the angels, prophets, imams, etc., cannot help us
if Allah has decided not to help us.
ﻋُﻮ ُذ ﺑ َِﻚ ِﻣ ْﻦ ﻏَﻀَ ﺒ َِﻚ8^ ﻲJِاﻟَﻬ
5 Your anger.
My God, I seek refuge in You from
‘Now that I have realised and have stated that everything is reliant
upon You, and that I am in such a desperate situation and
completely dependent upon You, what worries me is if You become
angry with me and not satisfied with me, what will I do?’
We need our helper and the one who provides us with our
sustenance and refuge to be happy with us, but if He is angry then
we will be in great trouble. We can incur His anger by insulting
Him or those close to Him. And if Allah chooses to declare us as

His enemies then there is no way for us to receive help from
elsewhere.
Therefore, in this part of the prayer, we seek refuge in Him from
His anger, which is incurred through a person’s own immoral
performance and behaviour, and is not incurred without reason.
ﻠُﻮلِ َﲯ َِﻄ َﻚbُ َو
And your established displeasure.
Anger can come and go. But the term hulul refers to something that
is well-established and settled. At times, through certain sins and
sustained disobedience, Allah’s displeasure can become deep and
cannot be resolved quickly. Hence, we seek refuge from His wellestablished anger.
 ْن َ ُﲡﻮ َد )َ َ 'ﲇ ِﺑﻔَﻀْ ﻞِ َﺳ َﻌ ِﺘ َﻚ8^  ْﻫ ٌﻞ8^ ^ﻧ َْﺖhَ ِﻫ ٍﻞ ِﻟ َﺮ ْ َﲪ ِﺘ َﻚ ﻓghَﺘ-َ ْ َﲑ ُﻣ ْﺴD ﻲ ا ْن ُﻛ ْﻨ ُﺖJِاﻟَﻬ
5 5
My God, although I am not qualified to receive Your
mercy, You are suited to be generous to me through the
grace of Your plenty.
At times we are given instructions that if we are to do certain acts
then we will receive certain rewards. Some people have managed to
perform good, and in return Allah gives them His mercy. But I? I
have done nothing to receive the mercy of Allah, as far as I am
concerned.
Hence, we state, ‘O Allah, if you do not give me then I cannot
blame You. If I had done something of worth then I could have
called on it to appeal to Your mercy, but alas I do not have anything
like this. I know I am not qualified, but I am still hopeful, because
for me to receive Your mercy I am not only reliant upon my

qualifications, but I know You also have qualifications. I have wasted
mine, but what about You? One of these qualities of Yours is to give
mercy to those who do not deserve it.
When Allah created us, had we done anything to deserve this?
When He guides us, is it because we deserve it? Regarding all of the
bounties that He bestows upon us, is it due to our deservedness?
Nay, it is due to His qualities and not ours. Hence, even though I
am not qualified, I still harbour hope due to Your qualities.
O Allah, You and Your qualities is why You should give me Your
mercy. For You, it is natural and expected – compatible with Your
nature. For people to demand and deserve mercy is not certain;
some may deserve it and some may not. My situation is so bad that I
know I do not deserve it, as I have not done enough to earn it; but I
know you have such good qualities and characteristics that You give
mercy to those that do not deserve it, and in this way You keep the
channel open between You and Your creation.
The meaning of perfect detachment
Let us reflect on another passage of this prayer, beginning with:
 ِﻻﻧْ ِﻘ َﻄﺎ ِع اﻟَ ْﯿ َﻚl8  َلmَ َ ﻲ ﻫ َْﺐ ﱄJِا ٰﻟﻬ
5
O Allah give me perfect
detachment from everything,
[and then attachment] to you.
Our problem is that we, claiming to be believers (mu’mineen), who
believe in Allah (swt), are still attached to many things rendering us
not truly monotheistic. We believe in Allah while at same time think
people or material techniques we use are independent of Allah.
Many of us think that our success comes either from Allah or from

the various worldly means. There is a kind of polytheism (shirk)
that unfortunately exists in the minds of many believers:
ﻮن
ِ ْ ﻣ%  ّ ِ* اﻻ( َو ُﱒ+ِ  ْﻛ َ ُﱶ ُ ْﱒ.- َو َﻣﺎ ﯾُ ْﺆ ِﻣ ُﻦ
َ ﴩ ُﻛ
And most of them do not believe in Allah without
ascribing partners to Him. (12:106)
The majority of the believers are in a sense suffering from hidden
polytheism and this is caused by giving independent positions to
creatures of Allah, such as our own efforts, skills, and talents. We
think our success will come through the efforts of our mother,
father, tribe, party, community, government, doctor, boss, and so
forth, and hence we have attachment to many things alongside
Allah; we also have an attachment to Allah, but it is mostly in a
polytheistic way.
At this point in this munajat we ask Allah to give us complete
detachment from everything other than Him. This is not in the
sense that we forget, neglect, or fail to properly use other things, or
neglect them, or that we live in a cave, but in the sense that we do
not put hope and trust in them, and that our hope and trust remains
only in Allah. So, we continue to act and behave as reasonable
people act, and we do not ignore worldly means and the cause and
effect system of the world, but neither do we place our hope and
trust in them.
Muslims are to strive for excellence. They are to be the best they can
in any field they are employed in, whether it be farming,
constructing, business dealing, resaerching, or parenting. We must
try to use all the techniques available to us, employ the best
technology, methods, plans, while simultaneously doing this whilst

knowing clearly that this will not guarantee our success; Our success
rests only in Allah (swt). We must not even have trust in our own
works, prayer, fasting, or public service. Indeed, we must not have
trust in our own righteous deeds, if there are any, or in our good
qualities, if there are any good qualities. We should even not have
trust in the Ahl al-Bayt as independent from Allah. Our trust is in
our Lord, Allah, and this is the true meaning of:
 ِﻻﻧْ ِﻘ َﻄﺎ ِع اﻟَ ْﯿ َﻚ8.  َل9َ َ ا ٰﻟﻬِ>ﻲ ﻫ َْﺐ ﱄ
O Allah give me perfect detachment from everything,
[and then attachment] to you.
Therefore, we must begin to detach ourselves from what is bad, and
then from what is neutral, and then from what is good, and then
from what is holy. This is a process of refinement, and anything
other than Allah should be left aside. This is pure monotheism
(tawhid), to have our hope only fixed on Allah.
Once this is achieved, we can proceed and ask for what is mentioned
in the next line, because there is a connection between the first
sentence and second sentence.
Illumination of the eyes of the heart
Once we are detached from everything, we will no longer be
interested in other things. Hence, we first require a proper
orientation. Whenever you want to see something, you will require a
proper orientation to face the right direction to see that thing. For
something physical, a physical orientation is required, and for
something spiritual, a proper spiritual orientation is required, which
is measured by the orientation of the heart. Therefore we need to
ask: what is filling our heart? What is giving it energy? What is

making it busy and preoccupied? For what is the heart yearning?
That will allow us to understand the orientation of the heart. Hence,
we ask Allah (swt) to illuminate the eyes of our hearts:
ﺑﺼﺎر ﻗﻠﻮﺑﻨﺎ ﺑﻀﯿﺎء ﻧﻈﺮﻫﺎ إﻟﯿﻚ.ٔ ﺮK.ٔ و
And illuminate the eyes of our hearts with the light of
observing You.
Our eyes are too little to enable us to look at Allah, but there are
eyes of the heart that are capable of seeing Him, because this heart is
the best thing we have, with unlimited capacity, given to us by
Allah, in which He has called His spirit:
ِ ر%  ِﻪ ِﻣﻦNﻓَﺎ َذا َﺳ (ﻮﯾْ ُﺘ ُﻪ َوﻧ َ َﻔﺨ ُْﺖ ِﻓ
ﻦUَ ِ ِﺪW َﺳﺎXُ َ  ﻓَﻘَ ُﻌﻮ ْاLو
So when I have proportioned him and breathed into
him of My spirit, then fall down in prostration before
him. (15:29)
Therefore, this unlimited capacity of the heart renders it capable of
looking at Allah. Of course, we cannot contain Him or claim to
understand everything about Him, but at least we can have
immediate and direct encounter with Him. Anything other than this
would be through something else, but it is through the eyes of the
heart that you can come to a direct encounter with Allah.
In a physical sense, we require sunlight, electric light, or a candle,
etc, so as to look at one another. But to look at Allah, we do not
require external light; the light is in Allah himself. We need to look
at Him, and His light will help us to see Him.
ﺑﺼﺎر ﻗﻠﻮﺑﻨﺎ ﺑﻀﯿﺎء ﻧﻈﺮﻫﺎ إﻟﯿﻚ.ٔ ﺮK.ٔ و
And illuminate the eyes of our hearts with the light of
observing You.

By looking at God, our eyes would have light to look at Him.
Hence, it is wrong to think there is anything else able to help us in
this process. Thinking this way is a sign of not having progressed
from the stage of:
 ِﻻﻧْ ِﻘ َﻄﺎ ِع اﻟَ ْﯿ َﻚ8.  َل9َ َ ا ٰﻟﻬِ>ﻲ ﻫ َْﺐ ﱄ
O Allah give me perfect detachment from everything,
[and then attachment] to you.
But if we reach the stage of kamal al-inqita then the light of looking
at Allah should come from Allah Himself and not from anything
other than Him. Therefore, we say:
ﺑﺼﺎر ﻗﻠﻮﺑﻨﺎ.ٔ ﺮK.ٔ و
And illuminate the eyes of our hearts.
And the way this is done is:
ﺑﻀﯿﺎء ﻧﻈﺮﻫﺎ إﻟﯿﻚ
With the light of observing You.

A general remark about the supplications
Reflecting on this prayer and other prayers, a question may arise:
why is it that most of the time the end results are asked from God,
instead of asking Him to help us in our pursuit of those goals? For
example, why do we ask God for complete detachment instead of
asking Him to help us detach ourselves from anything other than
Him? To answer this question we make few points:
First of all, we should remember that the supplications shared by the
Ahlul Bayt are for hardworking people, and not for people who
merely pray without putting the effort. Supplications are for those

who dedicate their lives to pursuing perfection and nearness to
Allah. These are the prayers of a mujāhid and a sālik, someone who
is struggling in his journey to Allah. It is established that whatever
these people ask for is what they have dedicated their lives to.
It does not make sense for a person who is not accustomed to doing
any kind of exercise and activity to say that he wants to win the
world championship of a particular sport. However, if this is said by
a person doing everything possible in the process of training and
practicing it would make sense. The supplicant knows he has to
work hard, and in fact already has, but he is also aware that he
should not rely on his own efforts. It could be that a person prepares
all the ground work and all the prerequisites, but the end result still
does not materialise. It could be that we go to the best doctor for the
best medicine, but the healing (shifā) only comes from Allah. It is
not sufficient in order to be healed that we merely go to the best
doctor and take the best medicine. A person may go to the best
school and attend the best hawza and learn from the best teachers,
he may study hard and be dedicated, but knowledge is ultimately a
gift from Allah; it is not necessarily guaranteed by having the best
processes. The end result comes from Him.
The second point is that we do not want to restrict Allah to giving
us what we want. Rather, we are to try our hardest, knowing that it
could be that Allah will grant us in another way. For example, you
may work hard to obtain sustenance (rizq), and you cannot say that
you will ask Allah without making any efforts. Therefore, you start a
business or become employed. But, it could be that Allah sends your
sustenance through a gift, though it is not right that you wait for the
gift and not do anything, and expect Allah to grant you sustenance

directly. You cannot restrict Allah’s method of granting sustenance
and insist that He only gives from your business or salary.3
In any case, we should not tell Allah to give us knowledge e.g.
through attending classes, or to give us sustenance through a certain
way, or to grant us nearness to Him through a particular action
only; rather, we should request Him to grant us through any way
that He sees fit.
The third point is that on the spiritual journey it seems that to some
extent it is the individual servant who is initially moving with the
help of Allah, and with His guidance and assistance. It is for this
reason that we tend to use ism-e fā’il, for example, we say mukhlis
(one who is trying to purify himself, or his actions, or his
intentions), or for example we say mutaqarrib and mutatahhir. But
then there comes a stage after which it is only Allah who is the
cause of our advancement. At that stage we have exhausted all our
efforts and we are like a person who has travelled hard but has then
lost his energy and falls down. But then the beloved comes along

3

There is an idea – and perhaps there is a degree of wisdom in this – that those people who
have fixed salaries have somehow closed the gates of rizq for themselves, because Allah is not
able to give them rizq as they have signed a contract for a fixed salary. Whereas those who
have their own business, there is more chance for their rizq to come to them, because in a
business, Allah can send more clients. But if a person is employed then somehow he has
narrowed down the possibilities for his rizq. I am not saying that this is 100% accurate,
because Allah can always send rizq in different ways, but there is a degree of truth in it. When
you become employed you are saying, “This is what I am going to get.” But a tradesman,
farmer, shopkeeper, etc, can always ask Allah for rizq because they know that nothing is
guaranteed, though it be a little money. Hence, in trade and business there is a risk of having
nothing, but then there is the scope of having more opportunities.

and takes him to Himself. It is at this point that we use the term
mukhlas – one who has been purified by Allah, but who has not
started from scratch; rather, he has expended his effort and has
exhausted himself. A muqarrab is different to a mutaqarrib as a
mutahhar is different from a mutatahhir. For example, Allah says:
ُ ُ ا) ِﻟ ُﯿ ْﺬ ِﻫ َﺐ ﻋ
 ِْﺖ َوﯾُ َﻄﻬّ َِﺮُﰼْ ﺗ َْﻄﻬ ًِﲑا8 ْﻫ َﻞ اﻟْ َﺒ65 َﻨﲂ ّ ِاﻟﺮ ْﺟ َﺲ
ُ ! ُاﻧ ! َﻤﺎ (ُ ِﺮﯾﺪ
# O
Indeed Allah desires to repel all impurity from you,
People of the Household, and purify you with a
thorough purification. (33:33)
That is a very high stage. It is at this point that there is no longer a
process to go through; as such a person has done everything they
can, and all their energies and talents have been used. It is from that
point that Allah takes us towards Himself.
Perhaps it is also a matter of being very much attracted to Allah that
when a lover of Allah is talking to Him while knowing that
everything is in His hands, he completely forgets himself and his
efforts. He just asks Allah, because it would be impolite to think of
yourself and your efforts. You should not say things like ‘I am also
learning’ and ‘I am also doing something’ and ‘I am also doing
ibadat so just help me to reach the result’; no, you must become
totally forgetful of yourself and only think of Allah and what He
has.
Hence, there are different reasons as to why a person who does this
kind of ibadah and recites this kind of munajat would be more
focused on the end result and on the being who has the end result.

