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Foreword
By Dr. Hasnain Walji
In the Name of Allah, the
Most Gracious, the Most Merciful

Ziyarat ‘Ashura: A Potent Antidote to Reawaken Our Hearts
This is an age where the very purpose of our existence has been obscured by the glut of materialism.
We seem to be engulfed in a quagmire that deﬂects our energy away from his divinely intended purpose.
Our true fulﬁllment can only come through inner light, when the heart is awakened to seek its divinely
intended purpose.
This seminal work on Ziyarat ‘Ashura, aptly named The Sacred Effusion, by Shaykh Muhammad
Khalfan, is a beacon for the seeker to seek the Sacred and the Divine. With his characteristic insight, the
venerable Shaykh guides us to understand how Ziyarat ‘Ashura can be a potent antidote to reawaken
our hearts to the real purpose of our existence and not remain a mere habitual or ritual recitation.
As one reads the words so passionately penned by the author, one cannot help but visualize and ponder
upon the origin of the very word Ziyarat, which originates from the word zawr, which means to deﬂect or
turn away. The context becomes all the more evident when we read that the Arabic word zur refers to a
lie - because it deﬂects from the path of truth. This sets the scene for the reader to contextualize the
very essence of the spiritual and moral aspects of the Ziyarat - that when visiting the shrines of the
Ma’sumin, or reciting the Ziyarat we momentarily ‘turn away’ from our worldly existence and gravitate
towards an inner state of seeking none other than Allah. The essence of the Ziyarat, as elucidated by
the author is that the zair who recites the Ziyarat must imbibe the spirit and attain the cognizance of the
sublimity of Ziyarat ‘Ashura to enable him to align himself with the spirit of the visited one.
The author eloquently elucidates that the crux of the Ziyarat ‘Ashura are the concepts of al-Tawalli and
al-Tabarri. He writes:
Besides its ample merits, it is a program of revolution for the sleeping masses. The crux of the Ziyarat is
al-tabarri` and al-tawalli, which can correctly be translated as ‘ﬂeeing from imperfection’ and ‘seeking
perfection’, or in beautiful words of every Muslim: La ilahaillallah - Besides Allah - the Only Beloved,
there is no other ilah (beloved).
The name Allah exempliﬁes all the perfect attributes of the Divine Essence, which the human being has
been molded to appreciate and naturally seek. The Holy Qur`an says:
‘...the innate nature of Allah, upon which the human beings were molded.’ (30:30).

Therefore the Ziyarat in reality is a call to the unsullied innate disposition (ﬁtra) of the human being.
The oft-repeated salutation of Assalamu ‘Alayka Ya Aba ‘Abdillah, assumes an everlasting impression
upon our minds when we read how we must manifest our intentions to unite with his lofty ideals, and in
cursing his opponents how we must demonstrate our revulsion at the worldly desires of his enemies. If
we truly make that salutation with that understanding, it helps us align ourselves with the spirit of Imam
al-Husayn (AS) and we have fulﬁlled and are true to the words we recite in the Ziyarat:
So I ask Allah, who ennobled me by knowing you and knowing your friends, and enabled me to seek
remoteness from your enemies, to place me in your company in this world and the Hereafter.
This allows us to seek nearness to Allah through the Ziyarat rather than to be only motivated to gain
personal beneﬁts. Unquestionably, many traditions of the A`imma promise us that by the recitation of
Ziyarat ‘Ashura our needs would be fulﬁlled. For example Imam Ja’far as-Sadiq (AS) guided Safwan
thus:
When you are confronted with some adversity, then seek redress of your grievances from Imam alHusayn (AS) with this Ziyarat and Allah never reneges on His word.
However, the real question that we are encouraged to ponder upon is “What is our real need that we
should ask for?” It helps us create an awareness of our own selves so that we can assess the true value
of our neediness. Cited is an inspiring example of asking for one’s real need is of Shaykh ‘Abd al-Karim
Hairi, the founder of the Hawza of Qum. It is said that during the Ziyarat at the Haram of Imam alHusayn (A) he was seen weeping and telling the Imam (AS): “O dear master, I have become a mujtahid
but I want to become a human being.”
Thus the Ziyarat, must go beyond the seeking of mundane material beneﬁts and rise to the lofty
sublimities of cognition and self-awareness to awaken us from the sluggishness caused by the excesses
of hubbe-duniya. To do so is to realize the ultimate purpose of Ziyarat. After all who can be a better
symbol than Imam al-Husayn (AS) whose supreme sacriﬁce on the day of ‘Ashura, symbolized the
highest manifestation of Tawheed - that Besides Allah- the Only Beloved, there is no other ilah
(beloved).
Hasnain Walji
Plano Texas, March 2009

Preface
By Shaykh Muhammad M Khalfan
All praises belong exclusively to Allah, and may His peace and benedictions be on Muhammad, the most
perfect epitome of Divine Attributes and his infallible progeny, the Ahl al-Bayt, who are rightfully known
as the ships of salvation, whosoever boards their ship, earns eternal felicity, and whosoever lags behind
and is indifferent drowns and attains eternal damnation.
Al-Qanduzi, the Hanaﬁte narrator of traditions, in his radiant collection Yanabi’ al-Mawadda (lit.
Fountains of Constant Love) narrates a tradition from Abu Dharr al-Ghiffari who narrates from the Holy
Prophet (S):

َﻠَﻚﺎ ﻫﻨْﻬ ﻋ ﺗَﺨَﻠﱠﻒﻦﻣﺎ وﺎ ﻧَﺠﻬﺒﻛ رﻦ ﻣ،ح ﻧُﻮﻨَﺔﻴﻔ ﺳﺜَﻞ ﻣﻢﻴ ﻓﺘﻴ ﺑﻞﻫﺜَﻞ َ انﱠ ﻣا
The similitude of my progeny among you is that of the ship of Noah A; whosoever boards it is saved, and
whosoever lags behind would perish1
The ship of al-Husayn (AS), however, according to another tradition is more rapid: Once a companion of
Imam al-Sadiq (AS) asked him about the prophetic tradition “Surely al-Husayn is the lamp of guidance
and the ship of salvation” saying: “Aren’t you [the Ahl al-Bayt (AS)] ships of salvation [too]?” The Imam
(AS) replied:

ُعﺮﺳا وﻊﺳو اﻦﻴﺴﻨَﺔَ اﻟْﺤﻴﻔنﱠ ﺳ اﻻ اﺎة اﻟﻨﱠﺠﻔُﻦﻠﱡﻨَﺎ ﺳﻛ
All of us are ships of salvation, save that the ship of al-Husayn (AS) is more spacious and faster.2
This tradition is also endorsed by great mystic scholars who can appreciate the sublime secrets of
religion. The late mystic-scholar Ayatullah Mirza Tabrizi in his monumental prayer manual al-Muraqabat
says:
It should be known that the door of al-Husayn (AS) is the door of comprehensive mercy, rapid response
and approval. And he [the Imam] would say during his life time: ‘The similitude of doing good is rain
water which covers both the virtuous as well as the sinful.’3
Sayyid Haddad al-Musawi a great Shi’ite saint and a contemporary of ‘Allamah al-Tabataba`i, is
reported to have quoted their mentor in practical gnosis, Ayatullah Qadhi al-Tabataba`i as having said:

My teacher, Marhum Qadhi (may his spirit be sanctiﬁed) said to me that it is impossible for a human
being to attain the station of tawhid [proximity to God] without the path of Sayyid al-Shuhada’.4
And ‘Allama al-Tabataba`i is reported to have said:
That Hadhrat [i.e. Imam al-Husayn (AS)] has great attention towards the wayfarers of the path of God in
removing the veil and impediments of the ‘path of God’.5
One of the excellent ways of establishing contact with Imam al-Husayn (AS) is through offering
salutations to his exalted personality (Ziyarat). This can be achieved either in front of his radiant tomb in
Karbala, or in the environs of one’s house observing some speciﬁc etiquettes.
The secret however is that the za’ir, one who performs the Ziyarat, must yearn to the attain the apex of
the meaning of what he recites and unite with the spirit of the mazur (the visited one). The grand
Ayatullah Jawadi Amuli in his masterpiece ‘Adabe Finaye Muqarraban’ says:
Ziyarat is the mystical presence of the fervent lover (‘ashiq) in the dwelling of the Beloved; it is the
visitor’s passionate encounter of the abode of the visited one; it is the lover’s expression of intense love
and consideration for the beloved; it is when the enamored one sincerely gives his heart in the alley of
the possessor of the heart...6
The present commentary tries to examine and reﬂect on one of the well-known ziyarat that many of the
Muslims recite with great zeal and devotion. Most of the Shi’a Muslims express their veneration and
sorrow when they recite this sublime Ziyarat on the day of ‘Ashura`. However, the Infallible Imams of the
Ahl al-Bayt (AS) have taught us to recite it very often. Besides its ample merits, it is a program of
revolution for the sleeping masses.
The crux of the Ziyarat is al-tabarri’ and al-tawalli, which can correctly be translated as ‘ﬂeeing from
imperfection’ and ‘seeking perfection’, or in the beautiful words of every Muslim La ilaha illa Allah Besides Allah- the Only Beloved, there is no other ilah (beloved). The Name Allah exempliﬁes all the
perfect attributes of the Divine Essence, which the human being has been molded to appreciate and
naturally seek. The Holy Qur`an says:
’...the innate nature of Allah, upon which the human beings were molded...’(30:30).
Therefore the Ziyarat in reality is a call to the unsullied innate disposition (ﬁtra) of the human being.
In expressing veneration and seeking the higher levels of peace for Imam al-Husayn (AS) we are trying
to unite with his ideas, thoughts and towering volition, and in cursing his opponents, who overtly
declared themselves to be Muslims and believers, but were extensions of the hypocrites, we are trying to
ﬂee from all their ideas, thoughts and actions. Hence this recital trains the reciter to overhaul himself and
unite with the spirit of the sacred Imam (AS). In fact, as we shall come to observe in this Ziyarat later,
one of the beautiful supplications taught to us when expressing our greetings to the Imam is to seek

spiritual harmony with the Imam (AS) in both this world as well as the Hereafter. We say later in this
Ziyarat:

ﻢﺪَاﺋﻋ اﻦةَ ﻣاءﺮ اﻟْﺒزَﻗَﻨر وﻢﺎﺋﻴﻟو اﺮِﻓَﺔﻌﻣ وﻢﺮِﻓَﺘﻌ ﺑِﻤﻨﻣﺮﻛ اﻟﱠﺬِي اﻪ اﻟلﺎﺳﻓَﺎ
ةﺮاﻵﺧﺎ و اﻟﺪﱡﻧْﻴ ﻓﻢﻌ ﻣﻠَﻨﻌﺠنْ ﻳا
So I ask Allah, who ennobled me by knowing you and knowing your friends, and enabled me to seek
remoteness from your enemies, to place me in your company in this world and the Hereafter.
Understanding the aforementioned obliges every high-spirited seeker of truth to aim for the achievement
of the crux of the Ziyarat rather than be selﬁshly motivated to gain personal beneﬁts. The rewards of the
Ziyarat which are both sacred and sublime should not be the only factor to lead us to recite it. It is the
natural love for the Imam (AS) who exempliﬁes the Divine Attributes in himself that should transport us to
recite this humble presentation. In fact some traditions, as we shall soon consider, clearly state that
whosoever visits Imam al-Husayn (AS) in Karbala is as if he has visited Allah at His Throne.7
Another very important point to bear in mind is that because the reciter of this Ziyarat has been
guaranteed by the Imams (AS) that his needs would be fulﬁlled, he must be very careful in distinguishing
‘that which is really a need’ from ‘that which is not really a need’. The great saint Ayatullah Haddad alMusawi, a contemporary of ‘Allama al-Tabataba`i, would see people clinging onto the radiant enclosure
where Imam al-Husayn (AS) is buried, and instead of seeking their real needs, asking for those things
that would increase the burden that they had already accumulated. He is reported to have said:

ﺎﺳنَ ﻣﻔُﻮﻘ ﻳﺔﻘَﺪﱠﺳﺎتِ اﻟْﻤﺘَﺒ اﻟﻌةﺎر زِﻳﻟنَ اﻮﺒﺬْﻫﺎ ﻳﻨَﻤﻴ اﻟﻨﱠﺎس ﺣﺜَﺮﻛنﱠ اا
ﻟَﻢ وﻬِﻢﻘْﻠ ﺛﻠ ﻋﻘْﻼنَ ﺛﻠُﻮﻤﺤ ﻓَﻴﺔِﻳﺎد اﻟْﻤﺠِﻬِﻢاﺋﻮﺤ ﻟﺎمﻣنَ ﺑِﺎﻻﻠُﻮﺳﺘَﻮ ﻓَﻴﺢﺮِﻳاﻟﻀ
ﻢﻬﻄﻴﻌ ﺑِﺎَنْ ﻳﻧَﻪﻠُﻮﯩﺴ ﻳﻞﺑ،ﺎﻟﺪﱡﻧْﻴ ﺑﺎﻠﱡﻖ اﻟﺘﱠﻌﻮﻫ وﻢﻘْﻠَﻬ ﺛﻢﻨْﻬﺧُﺬَ ﻣﺎنْ ﻳ ﺑِﺎﺎمﻣﻠُﻮا اﻻﯩﺴﻳ
ْ ﺧُﺬ ﻟَﻪﻗَﺎل وﻪﺘﺪْﻣ ﺑِﺨﺧَﻞﺪٍ د اَﺣﻦﻨَﺎ ﻋﻌﻤﺎ ﺳﻣ و،ًةﺎرﻴ ﺳﺟﺎً اَو زَوﻟَﺪاً اَو وﺘﺎً اَوﻴﺑ
ﺬَاﻛﺬَا و ﻛّﻨﻣ
When most of the people visit the holy shrines, they stand holding fast onto the enclosures of the graves
and ask the Imam (AS) to mediate on their behalf, so that their material needs are fulﬁlled.
Consequently, they add a burden over their burden. They do not ask the Imam (AS) to remove their
burden which is ‘attachment to the world’; rather they ask for a house, an off spring, a wife or a car; and
never have we heard from anyone who entered in his service, and asked him: ‘Relieve me from such
and such a thing.’8

In one of his lessons on practical ethics (akhlaq), Ayatullah Mujtahidi (may Allah elevate his status)
narrates the following incident:

ﻛﻨﺪ و ﺑﻪﺮﻳﻢ ﺣﺎﺋﺮی )ره( را در ﺣﺮم اﻣﺎم  دﻳﺪﻧﺪ ﻛﻪ ﮔﺮﻳﻪ ﻣﺣﺎج ﺷﻴﺦ ﻋﺒﺪاﻟ
.ﺧﻮاﻫﻢ آدم ﺑﺸﻮم ﻣ وﻟ، آﻗﺎ ﺟﺎن ﻣﻦ ﻣﺠﺘﻬﺪ ﺷﺪهام:ﮔﻮﻳﺪاﻣﺎم ﻣ
Haj Shaykh ‘Abd al-Karim Ha`iri [the founder of the Islamic Seminary of Qum] was seen in the haram of
Imam al-Husayn (AS) weeping and telling the Imam (AS): O dear master, I have become a juristconsult
(mujtahid), but I want to become a [perfect] human being.9
Some traditions clearly teach us about the ultimate purpose of Ziyarat. Observe the following:
1. Safwan bin Mihran is reported to have said:

ﻞﻴﺋﺮﺒ ﺟﻪﻌ ﺷَﻴﻞﺟ وﺰ ﻋﻪﺪُ اﻟﺮِﻳ ﻳﻮﻫ وﻦﻴﺴ اﻟْﺤﺮ ﻗَﺒ زَارﻦ ﻣ: َ ﻗَﺎلﻪﺪِ اﻟﺒ ﻋِ اَﺑﻦﻋ
.ِﻪﻨْﺰِﻟ ﻣﻟ اﺮِد ﻳﺘﱠ ﺣﻞﻴاﻓﺮﺳا وﻞﻴﺎﺋﻴﻣو
Imam al-Sadiq (AS) said: ‘Whosoever visits the grave of al-Husayn (AS) while he seeks Allah, the
Invincible and Exalted, Jibra`il, Mika`il, and Israﬁl accompany him until he returns back to his house.’10
2. Mu`ammar is reported to have said: I heard Zayd bin ‘Ali (AS) saying:

ﻟَﻮ وﺑِﻪ ذُﻧُﻮِﻴﻊﻤ ﺟ ﻟَﻪﺮ ﻏُﻔﺎﻟ ﺗَﻌﻪ اﻟﻻ اﺪُ ﺑِﻪﺮِﻳ ﻳ ﻻﻠ ﻋﻦ ﺑﻦﻴﺴ اﻟْﺤﺮ ﻗَﺒ زَارﻦﻣ
.ﻢﺑ ذُﻧُﻮﻢَ ﻟﻪ اﻟﺮﻐْﻔ ﻳﻪﺗﺎر زِﻳﻦا ﻣوﺮﺜَﺘ ﻓَﺎﺳ،ِﺮﺤﺪِ اﻟْﺒ زَﺑﺜْﻞ ﻣﺎﻧَﺖﻛ
Whosoever visits the grave of al-Husayn bin ‘Ali (AS) while he does not seek thereby save Allah,
Allah would forgive all his sins even if they be like the foam of the ocean; therefore, visit him often, and
Allah would forgive your sins.11
Seeking ‘Allah’ as mentioned in the abovementioned narrations refers to yearning for Allah’s proximity,
which in reality is perfecting oneself to attain the attributes of Almighty Allah. If this is the purpose behind
Ziyarat, the visitor would naturally struggle for a complete unity with religion and divine values.
Before we begin the commentary of this radiant Ziyarat, which is also reckoned to be among the sacred
traditions12 (ahadith qudsiyya), and understand both its particular as well as its universal import, it is

imperative to generally know the signiﬁcance of Ziyarat, and its exalted purpose.

Meaning of Ziyarat
The word ‘Ziyarat’ is derived from the word “zawr” which means to deﬂect or draw away from something.
A lie is called zur because it deﬂects from the path of truth. The za’ir is known to be so, because he
deﬂects from other than “the one he intends to visit”. That is why some lexicographers translate “Ziyarat”
to mean intention (qasd), for the one who deﬂects from other than a certain entity intends the entity. AlFayumi, a well-known lexicographer in his authoritative lexicon al-Misbah al-Munir says:

ﺎ ﺑِﻪﻨَﺎﺳﯩﺘاﺳ وﺎ ﻟَﻪاﻣﺮﻛرِ اوﺰﺪُ اﻟْﻤفِ ﻗَﺼﺮ اﻟْﻌةُ( ﻓﺎرِﻳو)اﻟﺰ
The conventional meaning of al-Ziyarat is to intend the one to be visited, for his veneration and
intimacy.13
And it is said that the reason why Ziyarat is referred to as visiting the saintly human beings, is because it
is to deﬂect from the material routine and draw away from the corporeal world and incline towards the
world of spirit, while one is present in the corporeal environment and maintains one’s bodily form.14
Sometimes Ziyarat is translated as ‘ittihad al-za`ir bi-al mazur’ (the unity of the visitor with the visited
one). In simpler words: ‘to color oneself with the attributes of the visited one’. This deﬁnition does not
contradict the former deﬁnitions, for ‘seeking and uniting with the attributes of the mazur (visited one)’ is
nothing but ‘deﬂecting and drawing away from attributes contrary to the mazur’. In a subtler expression,
we can say ‘Ziyarat is to ﬂee from imperfection while struggling for perfection’.15
Allusions of this reality can also be gotten from the Qur`anic verse:
‘And ﬂee towards Allah’ (51:50).
Imam al-Sadiq (AS) is reported16 to have commented on this verse saying “ay hujju” (It means ‘perform
hajj’). And the literal meaning of hajj is qasd (intention). In a conversation he had with his son Zayd bin
‘Ali, Imam Zayn al-’Abidin (AS) says:

نﱠ اَﻨﺎ ﺑ ﻳ،ﻪﺖِ اﻟﻴ ﺑﻟا اﻮﺠ ﺣﻨﻌ ﻳﻪ اﻟَﻟا اوﺮﻓَﻔ :ﻞﺟوﺰ ﻋﻪﻟ ﻗَﻮَﻨﻌﻣو
...ﻪ اﻟﻟﺪَ ا ﻓَﻘَﺪْ ﻗَﺼﻪ اﻟﺖﻴ ﺑﺞ ﺣﻦ ﻓَﻤﻪ اﻟﺖﻴﺔ َﺑﺒﻌْاﻟ
And the meaning of Allah’s speech “And ﬂee to Allah...” is Hujju ila baytillah (Intend the house of Allah);

O my dear young son, surely the Ka’ba is the house of Allah; therefore, whosoever intends the house of
Allah, has surely intended Allah...17
Therefore hajj, as it is correctly conveyed, is not only ‘hajju bayt Allah al-Haram’ (intending the sacred
House of Allah), but hajj Allah (intending Allah) as the verse explicitly conveys: fa ﬁrru ila Allah (so
escape towards Allah). And escaping towards Allah is seeking His noble attributes and ﬂeeing from the
contrary. And hajj if perfomed with its proper etiquettes, as the experts of the kernel of Islamic law
mention, enables one to attain such noble attributes.
Some narrations explicitly say that doing Ziyarat of the Holy Prophet (S) and the infallible Imams (AS) is
like doing the Ziyarat of Allah. Consider the following traditions:

 زَارﻦﻤ ﻛ: ؟ ﻗَﺎلﻪ اﻟلﻮﺳ ر زَارﻦﻤﺎ ﻟ ﻣ:ﻪﺪِ اﻟﺒ ﻋِﺑ ﻻ ﻗُﻠْﺖ: ﻗَﺎلﺎمﺪ اﻟﺸﱠﺤ زَﻳﻦﻋ
...ﻪﺷﺮ ﻋق ﻓَﻮﻞﺟوﺰﻪ َﻋاﻟ
Zayd al-Shahham is reported to have said: I asked Abu ‘Abdilah (al-Sadiq (AS)): What is the reward for
one who visits the Messenger of Allah? The Imam (AS) said: ‘It is like one who has visited Allah at His
throne (‘arsh).’18

ﻪّﻘﺎرِﻓًﺎ ﺑِﺤ ﻋﻠ ﻋ ﺑﻦﻦﻴﺴ اﻟْﺤﺮ ﻗَﺒ زَارﻦ ﻣ: ﻗَﺎلﻪﺪِ اﻟﺒ ﻋِ اَﺑﻦﻋ،ﺎمﺪ اﻟﺸﱠﺤ زَﻳﻦﻋ
...ﻪﺷﺮ ﻋ ﻓﻪ اﻟ زَارﻦﻤﺎنَ ﻛﻛ
Zayd al-Shahham is reported to have said: Abu ‘Abdillah (al-Sadiq (AS)) said: Whosoever visits the
grave of al-Husayn (AS) with the knowledge of his status is like one who visits Allah at His Throne.19

: ﻟﻓَﻘَﺎل،آءرﺎﺷُﻮ ﻋمﻮ ﻳﺪ ﻓﻤﺤ ﻣﻔَﺮ ﺑﻦﻌ ﺟﻠ ﻋﺧَﻠْﺖ د: ﻗَﺎل،ﻔﻌﺎﺑِﺮ اَﻟْﺠ ﺟﻦﻋ
...ﺮاﺋ اﻟﺰﺮِمرِ اَنْ ﻳوﺰ اﻟْﻤﻠ ﻋﻖﺣ وﻪ اﻟار زُوءﻻﻮﻫ
Jabir al-Ju’ﬁ is reported to have said: I came to Ja’far bin Muhammad (al-Sadiq (AS)) on the day of
‘Ashura`, and he said to me: ‘These people are the visitors of Allah (zuwwar Allah), and it is the right of
the mazur to honor the za’ir...20
The above traditons confer the implication that because the Imams (AS) are manifestations of Allah’s
sublime names,21 visiting them and seeking their proximity is the same as seeking the proximity of

Almighty Allah. Proximity here, we should understand, does not refer to any kind of physical closeness.
Rather, it refers to spiritual proximity. In other words, as the za’ir (one who deﬂects from other than the
attributes of the mazur) draws spiritually closer to the Imam (AS) he in reality embellishes himself with
the attributes of Almighty Allah which the Imam (AS) exempliﬁes according to his limitations. The Imams
(AS), however, are sheer manifestations (mazhahir) of Allah’s names and thus no attribute
independently belongs to other than Allah. The Holy Qur`an says:

ﻨﺴﻤﺂء اﻟﺤ اﻷﺳﻮ ﻟَﻪ ﻫ إﻻ إﻟَﻪ ﻻﻪاَﻟ
Allah, other than Him there is no God; and to Him alone belong the Beautiful Names...(20:8)
Notice here that instead of Allah saying ‘The Beautiful Names belong to Allah’ He says ‘To Him alone
belong the Beautiful Names’. In grammatical terminology, the predicate is brought before the subject.
And whenever this happens, it signiﬁes restriction. In other words ‘To Him alone [and no one else]
belong the Beautiful Names’.
Those who are able to appreciate the secrets of prayer tangibly comprehend this reality in the state of
ruku’ when they vision that no one other than Almighty Allah has any perfection whatsoever. Imam
Khumayni in his Etiquettes of Prayer says:

ﺎتﯩﻴﻬﻣﺎ وﺎﺗُﻬﻘَﺪِّﻣﺎلِ ﻣﻓْﻌاﻻﺎلِ وﻤﻋ اﻻﺮﺎﺋﺳو،ٌﺛَﺔ ﺛَﻼةﻼالِ اﻟﺼﻮﺪَةَ اَﺣﻤ اَنﱠ ﻋﻠَﻢﻋا
ﺬِهنَ ﻫوﺮ ﻳﺮِﻓَﺔﻌ اﻟْﻤﻞاَﻫو.دﻮﺠاﻟﺴ:ﺚ َاﻟﺜّﺎﻟ.عﻮﻛ َﻟﺮ:اﻟﺜّﺎﻧو.ﺎمﻴ اَﻟْﻘ:لو اﻻ،ﺎﻟَﻬ
ِﺐﺴ ﺣﻠ اﻟﻨﱠﻔْﺲِ ﻋﺔﻳوﺮكٌ ﻟ ﺗَﺮعﻮﻛ اﻟﺮﻓو...ﺛَﺔﺪَاتِ اﻟﺜﱠﻼﻴﺣ اﻟﺘﱠﻮﻟةً اﺷَﺎرﺛَﺔ ااﻟﺜَﻼ
ﻪﻔَﺎﺗﺻ وﻖ اﻟْﺤﺎءﻤ اَﺳﻘَﺎمﻤﺔ ﻟﻳور وﺎءﻤﺳاﻻﻔَﺎتِ و اﻟﺼﻘَﺎمﻣ
Beware that the main states of prayer are three, and the rest of the acts serve as introductory and
preparatory phases: (1) qiyam, (2) ruku’, and (3) sujud. And the men of gnosis reckon these three acts
as the three kinds of unity...and in the state of ruku’ one cannot behold himself in terms of attributes and
names, and beholds God’s exclusive station of Names and Attributes. [In other words, he sees that
every kind of attribute or name belongs only to God].22

Ziyarat of Believers
Islam highly encourages one to visit one’s Muslim brother or sister. However, it does not emphasize on
any kind of Ziyarat whatsoever. It encourages meaningful Ziyarat - Ziyarat with a purpose and aim.

Observe the following traditions:
Imam al-Sadiq (AS) is reported to have said:

 ﻄﺎدِﻳﺜُﻨَﺎ ﺗُﻌﺣاﻨَﺎ وﺎدِﻳﺜﺮاً ﻷﺣذِﻛ وﻢِﻘُﻠُﻮ ﺑ ﻟﺎءﻴﺣ اﻢﺗﺎر زِﻳنﱠ ﻓوا ﻓَﺎراو ﺗَﺰﻗَﺎل
ﻒ
ﺘُﻢَﻠﻫ وﻠَﻠْﺘُﻢﺎ ﺿﻮﻫﺘُﻤﻛنْ ﺗَﺮا وﺗُﻢﻮﻧَﺠ وﺷَﺪْﺗُﻢﺎ ر ﺑِﻬﺧَﺬْﺗُﻢنْ اﺾٍ ﻓَﺎﻌ ﺑَﻠ ﻋﻢﻀﻌﺑ
ﻴﻢ زَﻋﻢﺎﺗﻧَﺎ ﺑِﻨَﺠاﺎ وﻓَﺨُﺬُوا ﺑِﻬ
Visit one another, for verily in your visitation is the revival of your hearts, and a remembrance of our
speeches; our speeches make you harbor affection for one another; and if you act according to them,
you would be guided and saved, and if you shun them, you would go astray and perish; therefore follow
them while I guarantee your salvation.23
And Imam al-Baqir (AS) is reported to have said:

ﻧَﺎﺮﻣﺎ اﻴﺣﺪاً اﺒ ﻋﻪ اﻟﻢﺣﺮِﻧَﺎ رﻣﺎةٌ ﻻﻴﻚَ ﺣنﱠ ذَﻟ ﻓَﺎﻢﻮﺗﻴ ﺑوا ﻓراوﺗَﺰ
Visit one another in your homes for surely in that is the revival of our affair; may Allah’s Mercy be upon
one who revives our affair.24
It should be noted that the revival of the affair discussed in the above traditions is nothing but the revival
of Islamic values, for the Ahl al-Bayt (AS) are protectors of Islamic values and to remember them and
their teachings is to elevate the human spirit in reality. One should not conjecture that there is any
personal gain that these infallible leaders of truth derive from such gatherings. Rather it is their followers
who beneﬁt.
Another important point to bear in mind is that ‘the revival of their affair’ cannot be merely achieved by
thoughts and words. We must sow the seeds of resolution in our visitations in order to reap the fruits of
applying the teachings of the Ahl al-Bayt (AS).
So far Ziyarat has been reduced to visitation in the earthly abode. The Islamic worldview, however, due
its sharp and accurate cognition of reality, as taught by the Holy Qur`an, the Holy Prophet (S) and his
infallible successors, does not limit Ziyarat to the corporeal world. It rather believes that human beings
can communicate with those who have transcended this limited world of matter and can listen to them as
well. In our daily prayer, we address the Holy Prophet (S) as follows:

ﺎﺗُﻪﻛﺮﺑ وﻪﺔُ اﻟﻤﺣر وِﺎ اﻟﻨﱠﺒﻬﻳﻚَ اﻠَﻴ ﻋمﻼﻟﺴا

Peace be unto you O Prophet and may Allah’s mercy and blessings be on you.25
This statement presumes the presence of the mukhatab (the addressee). And therefore we believe that
the Prophet (S) is present and can behold our presence too.
One of the important etiquettes of entering the shrine of the Holy Prophet (S) and the infallible Imams of
the Ahl al-Bayt (AS) is to read the well-known idhn al-dukhul (recital of permission to enter). The za’ir
(visitor) adopts a very humble attitude, and appreciating the presence of the Holy Prophet (S) seeks his
permission to enter his sanctuary. In this well-known recital, we say:

َنﻮﻌﻤﺴﻳ وﻘَﺎﻣﺮونَ ﻣ ﻳ،ﺮزَﻗﻮنﻴﺎَء ﻋﻨﺪك ﻳﻚَ اَﺣﺧُﻠَﻔَﺎﯨﻮﻟَﻚَ وﺳ اَنﱠ رﻠَﻢواَﻋ...
...ﻣﻼنَ ﺳودﺮﻳ و،ﻣﻼﻛ
...and I know that Your Apostle and vicegerents (upon whom be peace) are alive, receiving sustenance
in Your proximity, they see where I stand presently, and hear my speech and respond to my
salutation...26
Unlike those who consider the human being as an entity which perishes after the worldly death, Islam
teaches mankind that death is a purgatory and bridge to the realm beyond. In fact, to be more accurate,
death is “tearing of some veils” from the higher reality of everything. Great people like Imam ‘Ali (AS),
due to their intense purity, could boldly claim that they can behold the ultimate form of the reality of this
world while they still exist in this earthly abode. In one of his famous dictums, Imam ‘Ali A is reported to
have said:

 ﻳﻘﻴﻨًﺎتدﺎ ازْد اﻟﻐﻄﺎء ﻣﻒﺸ ﻛﻟَﻮ
If the curtains were unveiled nothing would be added to my conviction.27
The tearing of veils, however, should not be considered as being limited to the Prophets (SA) and
infallible Imams (AS). Those human beings who are entirely submissive to the laws of Almighty Allah
and have puriﬁed their hearts can also relatively enjoy such exalted positions. In fact, Almighty Allah
calls the human beings to appreciate the kernel of this world in the following verse:

ِضاﻻرﻤﺎواتِ وﻮتِ اﻟﺴَﻠ ﻣوا ﻓﻨْﻈُﺮ ﻳﻟَﻢ وا

And do they not look into the kernel of the heavens and the earth? (7:185)
Hence there is an invitation to tear the veils that we have created for ourselves by sinning. In another
interesting dictum of the Holy Prophet (S) we are told:

اتﺎوﻤﻮتِ اﻟﺴَﻠ ﻣَﻟوا ا ﻟَﻨَﻈَﺮم آدﻨ ﻗُﻠُﻮبِ ﺑَﻠﻮنَ ﻋﻮﻣﺤ ﻳﺎﻃﻴﻦنﱠ اﻟﺸﱠﻴﻻ اﻟَﻮ
Was it not for the Satans circling around the hearts of the off-spring of Adam, they surely would have
beheld the kernel of the heavens.28
Therefore, the more purity we enjoy, the better we can communicate with those exalted spirits who have
left this material world, are alive in the real sense of the word, and due to their exalted station of
existential mediation (about which we shall soon discuss in detail) can inﬂuence the world of contingent
existence and even beneﬁt us in different ways. There have been ample narratives indicating how
people visited the shrines of the Ahl al-Bayt (AS) and solved very great problems in their lives.
Our aim of Ziyarat, however, must transcend seeking personal beneﬁts. It is therefore important to ﬁrst
decipher the purpose of Ziyarat, and the reason why our holy Imams (AS) would teach us particular
recitals for visiting the tomb of their grandfather Imam al-Husayn (AS). Of course this does not mean
that one should not seek personal beneﬁts from the great personalities, but one must at least have
realized the ultimate purpose of Ziyarat.
It is through such realization, dear readers, that rain falls from the hearts and embraces every human
being, rather every creature beyond time and place. Such realizations tear the veils of the past and
future, and release the human being into the world of perpetual bliss and ecstasy. Soon the reader shall
understand the words of this nondescript, for the world of Ahl al-Bayt (AS) is a world yet unknown. Their
followers have no share save appreciating the tip of the iceberg:
Imam ‘Ali (AS) is reported to have said to Abu Dharr:

ﻗُﻮﻟُﻮاﺎﺑﺎً وﺑرﻠُﻮﻧَﺎ اﻌ ﻻ ﺗَﺠﺎدِهﺒ ﻋَﻠ ﻋﻴﻔَﺘُﻪﺧَﻠ وﻞﺟ وﺰ ﻋﻪﺪُ اﻟﺒﻧَﺎ ﻋٍ اﺎ ذَرﺑﺎ ا ﻳﻠَﻢاﻋ
ﺘَﻪﺎﻳﻬﻻ ﻧﻴﻨَﺎ وﺎ ﻓ ﻣﻨْﻪﻠُﻐُﻮنَ ﻛ ﻻ ﺗَﺒﻢﻧﱠ ﻓَﺎﺘُﻢﯩﺎ ﺷﻨَﺎ ﻣﻠ ﻓَﻀﻓ
Know O Abu Dharr that I am [only] a slave of Allah and His vicegerent over His servants; do not
consider us as lords and you may say whatever you want about our merits, for you cannot appreciate
the essence of our perfection, nor its zenith...29
And in another tradition he (AS) is reported to have said:

ٌﺪﺣ اﺔ اﻷﻣﺬِه ﻫﻦﺪٍ ﻣﻤﺤ ﺑِﺂلِ ﻣﻘَﺎسﻻ ﻳ
...None from this umma can be compared with the progeny of Muhammad (upon whom be peace)...30

The Purpose of Ziyarat
One of the fundamental requisites of understanding the purpose of Ziyarat is to have a correct
worldview. If we realize the purpose of human creation, and submit our volition to our intellectual
decision, our deeds would be directed towards our eternal salvation. The purpose of human creation
according to Qur`an and Sunna is to worship Almighty Allah:

ِنﺪُوﺒﻌﻴ ﻟﻻ اﻧْﺲاﻻ و اﻟْﺠِﻦﺎ ﺧَﻠَﻘْﺖﻣو
And I have not created the jinn and the men save that they worship me alone. (51:56)
And worship without knowledge carries no meaning. This is because worship is not a mere exercise
without any sense of devotion. ‘Ibadah in the literal sense is deﬁned as:

ﻪﺑﺮﺔ ﻟﻴﻠُﻮﻛﻤ اﻟﻤﻘَﺎم ﻣ ﻓﻪﺪِ ﻧَﻔْﺴﺒ اﻟْﻌ ﻧَﺼﺐةُ ﻫﺎدﺒاﻟﻌ
‘Ibada is when the servant places himself in the position of being a bondsman of his Lord.31
And this cannot transpire without the knowledge of the Creator. It is by appreciating His real ownership32
of the entire world of creation, His knowledge over all things, His omnipotence and omnipresence that
the human being is overtaken and humbles himself down before Allah. He also realizes that the true
Lord and Master is none but his Creator, and thus he places himself in the station of being an obedient
slave of Almighty Allah. Imam al-Husayn (AS), underlining the clear link between knowledge and
worship is reported to have said:

ﺪُوهﺒذَا ﻋ ﻓَﺎﺪُوهﺒ ﻋﻓُﻮهﺮذَا ﻋ ﻓَﺎﺮِﻓُﻮهﻌﻴ ﻟﻻ اﺎدﺒ اﻟْﻌﺎ ﺧَﻠَﻖ ﻣهﺮ ذِﻛﻞ ﺟﻪنﱠ اﻟا
...اهﻮﺎ ﺳ ﻣةﺎدﺒ ﻋﻦ ﻋﻪﺗﺎدﺒا ﺑِﻌﺘَﻐْﻨَﻮاﺳ
Surely Allah (SwT) did not Create His servants except for knowing Him, and when they know him, they
would worship Him, and when they worship Him, it would sufﬁce them from worshipping other than

Him...33
The worship that results from prior knowledge reaps knowledge itself. Knowledge before worship,
however, is mostly intellectual (‘aqli) and conceptual (tasawwuri). It is the result of rationally establishing
the existence of God and His attributes as well as the utter poverty and dependence of the entire
creation on His inﬁnite existence. Having realized this the impartial servant worships with veneration and
awe. If such worship was out of sincerity, then he is availed with a higher form of knowledge, which is
beyond the realm of intellect. It is known in the language of traditions as ‘yaqin (conviction)’ and ‘the
vision of the heart’ which is knowledge by presence (al-’ilm al-hudhuri). Perhaps the following verse of
the Qur`an alludes to the close link between worship and conviction:

ﻴﻦﻘﻚَ اﻟْﻴﻴﺗﺎ ﻳﺘﱠﻚَ ﺣﺑﺪْ رﺒاﻋو
And worship your Lord so that conviction comes to you34
In some of the ziyarat taught to us by the infallible Imams (AS) we are taught to address the Imams
declaring that they had attained the exalted station of yaqin through sincere worship. Consider the
following examples:
1. In one of the ziyarat of the Holy Prophet (S) we are taught by Imam ‘Ali (AS) to address his noble
being as follows:

َﺗَﺎك اّﺘ ﺣﺪْﺗَﻪﺒﻋ و،َِﻚﺑ رﻞﺒِﻴ ﺳ ﻓﺪْتﺎﻫﺟ و،َﻚﺘﻣ ﻻﺖﺤﻧﱠﻚَ ﻗَﺪْ ﻧَﺼﺪُ اﺷْﻬاو...
...ﻦﻴﻘاﻟْﻴ
...And I bear witness that you gave counsel to your nation and struggled in the way of your Lord, and
worshipped Him until conviction (al-yaqin) came to you...35
2. In another Ziyarat we address Imam al-Husayn (AS) as follows:

 ﺗَﺨْﺶﻟَﻢ و ﺑِﻪتﺮﺎ اُﻣ ﻣﻞﺟوﺰ ﻋﻪ اﻟﻦ ﻋﻠﱠﻐْﺖﻧﱠﻚَ ﻗَﺪْ ﺑﺪُ اﺷْﻬ اﻪﺪِ اﻟﺒﺎ ﻋﺑﺎ اﻳ...
...ﻦﻴﻘﺗَﺎكَ اﻟْﻴ اّﺘﺎدِﻗًﺎ ﺣ ﺻﺪْﺗَﻪﺒﻋ وﻪﻠﺒِﻴ ﺳ ﻓﺪْتﺎﻫﺟ وهﺮﺪًا ﻏَﻴﺣا
...O Aba ‘Abdillah, I bear witness that surely you conveyed what you were ordered by Allah (the
Invincible and Majestic) and other than Him you never feared anyone, and you struggled in His way, and

worshipped Him truthfully until conviction (al-yaqin) came to you...36
3. In one of the ziyarat of Imam al-Ridha (AS) we are taught to address him as follows:

  ﻋﺖﻴﻧَﻬفِ ووﺮﻌ ﺑِﺎﻟْﻤتﺮاَﻣﺎةَ وﻛ اﻟﺰﺖآﺗَﻴةَ وﻼ اﻟﺼﺖﺪُ اَﻧﱠﻚَ ﻗَﺪْ اَﻗَﻤاَﺷْﻬ...
ﻦ
...ﻦﺴﺎ اﻟْﺤﺎ أﺑﻚَ ﻳﻠَﻴ ﻋمﻼ اﻟﺴ،ﻦﻴﻘ اَﺗَﺎكَ اﻟْﻴّﺘﺎ ﺣﺼﺨْﻠ ﻣﻪ اﻟﺪْتﺒﻋﺮِ وْﻨاﻟْﻤ
...I bear witness that you kept prayer upright and gave the poor tax and invited to what was good and
forbade the evil and worshipped Allah sincerely until conviction (al-yaqin) came to you; peace be upon
you O Aba al-Hasan...37
There are stages of yaqin. The yaqin spoken about in the above traditions is beyond the comprehension
of the likes of me and you. Obviously it is a level of knowledge by presence, but beyond our description.
Having realized the fundamental role of sincere worship, our ziyarat, which also rank among acts of
worship, should serve as catalysts to earn the exalted station of appreciating the truth by the vision of
the heart. Such a state is only possible for a person who is utterly submissive to Allah.
The Ziyarat therefore should teach the za’ir the lesson of utter submisssion to Allah. In other words, the
Ziyarat should be a means of uniting the za’ir with Abu ‘Abdillah (an appellation depicting Imam alHusayn (AS)’s utter submission to Allah). And this can easily be attained after we understand the
meaning of the Ziyarat and exemplify its teachings in ourselves.
If we read the Ziyarat for our lower ambitions in life, there would be no difference between us and the
laity who have busied themselves with the world of matter. Therefore we should bear an exalted
aspiration and aim for a great transformation in order to unite with the spirit of al-Husayn (AS).
Readers do appreciate that the reason why the allies of contemporary formalists hamper us from
expressing our sorrow near the graves of the infallible leaders, is because they have realized the
revolution it can create in the hearts.
Imam al-Husayn (AS) is a symbol of uprising against falsehood even at the cost of the sacriﬁce of every
possession. Our Ziyarat which is an endeavor of unity and harmony with his noble spirit, therefore,
should be a declaration of readiness rather than a mere transaction or habitual recitation.
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Introduction
By Shaykh Abbas M H Ismail

Ziyarat: External Proof
The Holy Qur`an is clear in its explication of the reason for which the jinns and humans were created: to
worship Allah1 (SwT) which can only be done with any real quality after we come to know Him.2 Our
fundamental aim is thus inextricably linked to gaining gnosis of Him. This task is by no means a simple
one as the Qur`an clearly states that He is incomparable to anything we may already know, and
therefore unknowable in His entirety.3
But far from being an oppressive ruler over His subjects and setting them a task doomed to failure, Allah
(SwT) desires that humans fulﬁl their potential and attain salvation by achieving closeness to Him. He
has therefore, through His undiminishing mercy, granted His servants access to numerous avenues to
be able to reach at least some level of gnosis:

ﻢﻠﱠ ﻟَﻌﻪﺒِﻴﻠ ﺳﺪُوا ﻓﺎﻫﺟﻴﻠَﺔَ وﺳ اﻟْﻮﻟَﻴﻪﺘَﻐُﻮۤا ااﺑ وﻪﻨُﻮا اﺗﱠﻘُﻮا اﻟ آﻣﺎ اﻟﱠﺬِﻳﻦﻬﻳﺎ اﻳ
َﻮنﺤﺗُﻔْﻠ
O you who believe! Be mindful (of your duty) to Allah and seek means of nearness to Him, and
struggle in His way, so that you may be successful.4
Of these avenues and means, the most effective is to seek the intercession and guidance of the
Fourteen Infallibles and to obey them.5 The Qur`an mentions that by obeying the Messenger, one would
have thereby followed Allah (SwT).6 The same applies when considering the family of the Prophet, the
Ahl al-Bayt (AS), whose obedience may also be included in the category of being a valid act of servitude
to Allah (SwT).7
By this argument, the seemingly difﬁcult duty upon the shoulders of humans at ﬁrst consideration, i.e. the
worship of Allah (SwT) through His gnosis, is made somewhat manageable by the adherence of humans
to the obedience and love of the Prophet (S) and his holy family, the Ahl al-Bayt AS); by loving and
obeying the Prophet and his family, humans are fulﬁlling both a Qur`anic injunction of seeking a means
to the nearness of Allah (SwT), as well as correctly identifying this means as being none other than the
Fourteen Infallibles.

Ziyarat: An Internal Inclination
Allah (SwT) has created the human with an innately ordained disposition towards goodness,8 known as
ﬁtrah in Arabic.9 This ﬁtrah, even whilst conﬁned to the realm of the corporeal world, continuously yearns
and seeks goodness and is instinctively attracted and naturally inclined to honouring and respecting
those instances of goodness it perceives, whether the acts are current and live, or have happened in the

past and belong to legends of history, such as members of the Ahl al-Bayt (AS).10
Therefore, through both external instruction via the Qur`an and the lives of the Infallibles, and through
the internal proof, the ﬁtrah, the connection with the Ahl al-Bayt (AS) is a fundamental part of human
existence and assists to fulﬁl an inherent metaphysical need within us of seeking closeness to Allah
through noble characteristics perceived in extra-ordinary personalities.

Ziyarat And A Link To Hajj
When describing the Islamic forms of worship two terms are often used: ‘Ibadah and Dhiyafah. The term
‘Ibadah generally relates to the outer, jurisprudential nature of our acts of worship whilst Dhiyafah can
often refer to the inner, spiritual dimensions.11 As an example, our Ramadhan supplications, (our
‘Ibadah) seek for Allah (SwT) to grant us the chance to perform the Hajj pilgrimage, “… In this year and
every year …”12 The Hajj, which is the resulting Dhiyafah at Allah (SwT)’s house in Makkah, actually
takes place three months later in the month of Dhu al-Hijjah.
A close consideration of this will demonstrate that Allah (SwT)’s initial pleasure was for us to ask of Him
in Ramadhan to grant us Hajj. In prescribing to us what our supplications should be in Ramadhan
through set prayers, Allah (SwT) enables His to become aware of what his Master has to offer. The Wise
Lord, in commanding His subjects to ask of Him, is able to show us the magnanimity of His banquet and
the lofty aspirations we may have of Him. Thus, every subsequent supplication of the servant will
improve as he is now aware of what the Host of hosts can grant to him and these two elements become
inseparable – i.e. each instance of seeking is accompanied by a higher level of giving, and thus the
circle continues between Master and slave. This may be the true meaning behind this excerpt of Du’a
al-Iftita:

ً ﻛﺮﻣﺎ ﺟﻮداً وﻻ ﻳﺰﻳﺪه ﻛﺜﺮة اﻟﻌﻄﺎء ا ﻻو
And His excessive giving does not increase in Him, except (from the point of view of) generosity and
kindness.13
When considering the Ziyarat of the Infallibles, a similar conclusion seems to hold true. The Infallibles,
through their positions as intermediaries and avenues between Allah (SwT) and His subjects, are able to
encourage the elevation of people’s wants and desires beyond mere material wishes. Just as Allah
(SwT) has a banquet He wishes to share, so too the Infallibles; their banquet is to assist humans to
reach levels of divine proximity.
The importance and weight of this is adequately portrayed in some of the legal opinions expressed by
eminent Muslim jurists of previous generations. Both ‘Allamah Hilli and Sheikh Tusi have been cited as

having declared it to be compulsory for Hajj pilgrims to perform the Ziyarat of the Holy Prophet in
Medina, and have even permitted the Islamic ruler to force people to do so if they do not perform the
Ziyarat of their own volition.14 The Holy Prophet has declared:

 اﻟﻤﺪﻳﻨﺔ ﺟﻔﺎﻧ إﻟﺔ ﺣﺎﺟﺎً و ﻟﻢ ﻳﺰرﻧ ﻣﻣﻦ أﺗ
Whoseover comes to Makkah as a Hajj pilgrim and does not visit me in Medina has shunned me.15
Such is the importance placed upon Ziyarat that even after performing the rites of Hajj and after seeking
proximity to Allah (SwT) in Makkah, ‘Arafah, Muzdalifa and Mina, the pilgrim is still expected to pay
respects to the Holy Prophet. This is a view common in both Shi’a and Sunni sources.16

Walayah and Ziyarat
Al-Kulayni reports in al-Kaﬁ from Imam al-Baqir (AS):

 ومﻮ اﻟﺼ وﺎةﻛ اﻟﺰ وﻼة اﻟﺼَﻠﺲٍ ﻋ ﺧَﻤَﻠ ﻋﻼمﺳ اﻻﻨ ﺑﻔَﺮ ﻗَﺎلﻌ ﺟِﺑ اﻦﻋ
ﺔﻻﻳ ﺑِﺎﻟْﻮﺎ ﻧُﻮدِيﻤ ﻛءَ ﺑِﺸﻨَﺎد ﻳ ﻟَﻢ وﺔﻻﻳ اﻟْﻮ وﺞاﻟْﺤ
Islam has been founded upon ﬁve: Prayers, Alms-giving, Fasting, Pilgrimage and Walayah. And nothing
has been emphasised the way emphasis has been placed on Walayah.17
The cited hadith suggests that of all the acts of worship, it is the Walayah of Allah (SwT), and the Ahl alBayt (AS), that is the most important. Hence one of the most important etiquettes of the act of Ziyarat is
to establish a ﬁrm connection with the visited one. It is at this juncture that our acts may transform from
mere ‘Ibadah to something similar to Dhiyafah.
Whilst recognising the host and his kindness it would be foolish not to be cautious of other false hosts
and adversaries of the Infallibles. By distancing ourselves from these people, we engage in Tabarri, a
pre-requisite to Tawalli – seeking closeness to the Infallibles. Tabarri is a key theme among the reliable
ziyarat supplications. Ziyarat al-’Ashura` is emphatic upon this point, and urges the reader to seek
distance from not only the direct adversaries of the Infallibles that confronted the Infallibles in their
lifetimes, but even all previous usurpers and oppressors, spanning generations, and their supporters and
partisans.18 This demonstrates that for our visitation to truely carry the colour of Walayah, the Walayah
we profess must be comprehensive and absolute.
The folly of not adhering to this is eloquently portrayed by the Master of eloquence, Amir al-Mu`minin,

‘Ali. Al-Majlisi quotes in Bihar al-Anwar:

 ﻓﻼﻧ ًﺎﻚ و اُﺣﺐ اُﺣﺒّ ﻳﺎ اﻣﻴﺮاﻟﻤﺆﻣﻨﻴﻦ! إﻧ: اﻣﻴﺮاﻟﻤﺆﻣﻨﻴﻦ ﻓﻘﺎل ﻗﺪم ﻋﻠإنّ رﺟﻼ
 أﻣﺎ اﻵن ﻓﺄﻧﺖ أﻋﻮر ﻓﺈﻣﺎ أن ﺗﻌﻤ: ﺑﻌﺾ أﻋﺪاﺋﻪ – ﻓﻘﺎل ﻋﻠﻴﻪ اﻟﺴﻼم– و ﻳﺴﻤ
و إﻣﺎ أن ﺗﺒﺼﺮ
Indeed a man approached Amir al-Mu`minin (AS) and said: “Verily I have love for you and I also love so
and so” – and he named one of his (the Imam’s) adversaries – he (Imam) replied: “At this moment you
are as though you possess one eye (and your vision is incomplete). So either you should choose
blindness or complete vision.”19
In the Imam’s words, such a person is incomplete and must address his course of action lest he were to
become completely attached to falsehood, thereby becoming utterly lost.

Sincerity and Ziyarat
Islamic ethical discourse stresses the importance of one’s intention and sincerity as a deﬁning factor in
the classiﬁcation of the quality of any action. The purer the intention of the actor in performing the act,
the more reward and beneﬁt will be gained from that action. In this regard, people are of different grades
and qualities.
Whilst the outer action may actually seem identical and uniform, the inner realities and beneﬁts may be
tremendously different due to the difference in the purity and sincerity of the intention. It is only in the
non-corporeal realm where such realities exist in their truest form. The hadith reports that comment
upon this reality are manifold. We cite one such report to grant light to our discussion:

 ﺗﻌﺪل أنّ زﻳﺎرﺗ أﺑﻠﻎ ﺷﻴﻌﺘ: اﻟﺤﺴﻦ اﻟﺮﺿﺎ ﻗﺮأت ﻛﺘﺎب أﺑ: ﻗﺎلﻋﻦ اﻟﺒﺰﻧﻄ
ﻪ إي واﻟ:ﺔ؟ ﻗﺎل أﻟﻒ ﺣﺠ:  ﺟﻌﻔﺮ ﻓﻘﻠﺖ ﻷﺑ: ﻗﺎل.ﺔ أﻟﻒ ﺣﺠ و ﺟﻞﻪ ﻋﺰﻋﻨﺪاﻟ
ﺔ ﻟﻤﻦ زاره ﻋﺎرﻓﺎً ﺑﺤﻘﻪأﻟﻒ أﻟﻒ ﺣﺠ
Al-Bazanti narrates, “I read in the letter of Abu al-Hasan al-Ridha (AS): Tell my Shi’as that verily the
rewards of my Ziyarat, according to Allah the Mighty and Glorious, is equal to one thousand Hajj
pilgrimages. So I said to Abu Ja’far (Imam al-Jawad) (AS): A thousand Hajj pilgrimages? He (AS) said
to me: Yes, by Allah! A thousand thousand (a million) Hajj pilgrimages for he who performs his Ziyarat
whilst understanding his rights.”20

An Intellectual Spark
The truly balanced servant must however realise the potential granted him by Allah (SwT) in being able
to utilise all the divine bounties and be wary of satanic traps. It may be all too easy for one to assume
that sincerity is sufﬁcient; however, if one is simply unaware of the inner realities of wayfaring and its
etiquette, then it is possible the intellect is under-utilised and mere sincerity, whilst praiseworthy, will
lead to a lesser outcome.
The Qur`an, when describing the Messenger’s mission, speaks of both Tazkiya (puriﬁcation) as well as
Ta’lim (education).21 Such accuracy in one’s intake of education will result in the realisation that each
one of the noble acts, Salat, Sawm, Zakat, Hajj, Walayah, has no outer, worldly existence, but rather
these entities exist in their truest and most radiant form in the non-corporeal realm. If each of these were
to be understood, considered and treated as living entities (albeit in the non-material realm), capable of
speech, form and interaction, one’s approach to them would surely be of a particularly focused,
respectful and determined nature.22
Together with these realities, the true realities of the visited ones, i.e. the Infallibles that are the
intermediaries for initial receipt and subsequent channeling of divine grace, can not err nor do they suffer
any imperfection; and although they exist in their most majestic form as light-ordained celestial beings in
another sphere, they are able to inﬂuence matters in the physical world through their specially ordained
mastership granted by Allah (SwT) and dependent upon His permission.
Following these principles, a wayfarer can coach and train himself to be mindful and intensely aware of
such truths and when he is able to do so he will witness an active manifestation of the Qur`anic
injunction:

ﻴﻢﻠ ﻋﻊاﺳ وﻪنﱠ اﻟ اﻪ اﻟﻪﺟ وﻟﱡﻮا ﻓَﺜَﻢﺎ ﺗُﻮﻨَﻤﻳ ﻓَﺎﻐْﺮِباﻟْﻤ وﺸْﺮِق اﻟْﻤﻪﻟو
To Allah belongs the east and the west, so whithersoever way you turn there will be the face of
Allah…23
Such an outlook will be truly appreciative of the divine at all times and places.
There is a possibility for the opposite to also become true. The Qur`an offers a stark warning:

ﺎﻴﻬ ﻓﻢ اﻟﻨﱠﺎرِ ﻫﺎبﺤﺻﻚَ اﻟَـۤﺌو ﻓَﺎﺘُﻪ ﺧَﻄﻴـۤﯩ ﺑِﻪﺎﻃﺖﺣاﺔً وِﯩﻴ ﺳﺐﺴ ﻛﻦ ﻣَﻠﺑ
َﺪُونﺧَﺎﻟ

Indeed whoever does evil and his sins surround him on every side, such shall be the inmates of
the ﬁre, and they shall remain therein forever.24
Such a person will no longer be able to perceive the divine and the ‘face of Allah’, rather his outlook will
be satanic and evil: whithersoever this person may turn he would perceive the face of Shaytan; evil
would envelop him and he would descend into a spiral of negativity, blocked senses, narrow mindedness
and a skewed sense of reality. It may be that he is accepting of all things he perceives as utmost truth,
or even worse, he may deny all true things as utter falsehood.25
Thus, the individual wayfarer, in seeking a companion, a means, and an avenue to the Absolute Truth,
must be conscious of the choice of whom he visits and must approach the visitation with a true gnosis
and recognition of the visited one, as well as a heart of sincerity, and thereby be completely balanced
and guided.
Marhum Tustari declares:

 اﻟﺮواﻳﺎتوﺗﻔﺎوﺗﺖ اﻟﺘﺄﺛﻴﺮات ﺑﺘﻔﺎوت اﻟﻤﻌﺮﻓﺔ ﺑﺤﻖ اﻻﻣﺎم اﻟﺤﺴﻴﻦ ﻓﻘﺪ ورد ﻓ
 ﻋﻠﻴﻪﻪ ﺗﻌﺎﻟﻮﻧﻪ ﻋﺎرﻓﺎ ﺑﺤﻖ اﻻﻣﺎم اﻟﺤﺴﻴﻦ ﺻﻠﻮات اﻟاﻟﺘﻘﻴﻴﺪ ﺑ
And the difference in the beneﬁts (of the Ziyarat) is due to the difference in the levels of recognition (in
the people reciting the Ziyarat) of the rights of Imam al-Husayn (AS), as the narration mentions the
condition (for beneﬁting from the Ziyarat) is to be aware of the rights of Imam al-Husayn, blessings of
Allah, the High, upon him.26

A Mystical Firebrand
Having now realized the intrinsic beneﬁcial nature and the importance of ziyarah it beﬁts the wayfarer
and the slave of the visited one to reﬂect upon the inner meanings of the act of Ziyarat. The etymology of
the word stems from  زور, originally meaning ‘to move away’ from a thing. Ahmad Ibn Faris comments
that the term is used to refer to the act of Ziyarat because when a person visits another, he has
effectively moved his attention away from everyone and everything else to concentrate upon the visited
one. Fayumi adds that Ziyarat involves honouring the visited one and making a bond with them.27
Ayatullah Jawadi Amoli suggests that the turning away may also be from the material world of bodies
and quiddity towards the celestial realm of souls and spirits.28
The Ziyarat should therefore transport us into a higher level of consciousness and spiritual being.
Freedom from the world of matter is essential if we are to reach the heights of our potential. An
interesting narration quoted by Marhum Tustari encapsulates this:

 ﻋﺮﺷﻪ ﻓﻪ ﺗﻌﺎﻟإنّ ﻣﻦ زاره ﻛﺎن ﻛﻤﻦ زار اﻟ
Surely one who visits him (Imam al-Husayn) is like one who visits Allah at His throne.29
Tustari’s own relfection on this hadith is to conclude that ‘visiting Allah’ is an allusion to the intense
proximity with Allah (SwT), in this instance achieved through the Ziyarat.
Whereas proximity to Allah (SwT) can only come about through a polished level of faith and cleanliness
of the heart. Hence, the Ziyarat of the Martyr of Kerbala assists and facilitates to complete one’s level of
faith, and cleanse the heart, resulting ultimately in the intense closeness with Allah (SwT).

 ﺣﻖ آورد دوﺳﺘ،ﭘﯿﺮوی رﺳﻮل ﺣﻖ

 ﺧﺪا ﻃﻠﺐ دوﺳﺘ،ﭘﯿﺮوی رﺳﻮل ﮐﻦ

 ﻧﺎﺧﺪاﺳﺖ، آل رﺳﻮل، ﺳﻔﯿﻨﮥ ﻧﺠﺎت،ﺷﺮع

ﺳﺎﮐﻦ اﯾﻦ ﺳﻔﯿﻨﻪ ﺷﻮ داﻣﻦ ﻧﺎﺧﺪا ﻃﻠﺐ
Following the Prophet of Truth, brings about the friendship of Truth;
So follow the Prophet, thereby seek the friendship of Truth.
The Shari’ah, is the ship of salvation, the Family of the Prophet, is its captain;
Abide aboard the ship and seek to hold tight to the captain.30
Through our closeness with the Ahl al-Bayt (AS), we are also able to beneﬁt from some of the grace
which they are granted. In Sura al-Ahzab, in one of the most well-known and oft-recited verses of the
Qur`an, Allah (SwT) declares:

ْﻮاﻤّﻠﺳ وﻪﻠَﻴﻠﱡﻮاْ ﻋﻨُﻮا ﺻ آﻣﺎ اﻟﱠﺬِﻳﻦﻬﻳﺎا ﻳِ اﻟﻨﱠﺒَﻠﻠﱡﻮنَ ﻋﺼ ﻳـﺘَﻪﺋﻼﻣ وﻪنﱠ اﻟا
ﻴﻤﺎﻠﺗَﺴ

Indeed Allah and Angels bless the Prophet; O you who believe! Invoke blessings upon him and
and invoke salutations upon him with a worthy salutation.31
Perhaps we miss too easily our own potential in reaching such a stage, where Allah (SwT) and His
angels can bless us:

 اﻟﱠﺬِىﻮ ﻫﻴﻼﺻاةً وﺮ ﺑﻮهِﺤﺒﺳﻴﺮاً وﺜﺮاً ﻛ ذِﻛﻪوا اﻟﺮﻨُﻮا اذْﻛ آﻣﺎ اﻟﱠﺬِﻳﻦﻬﻳﺎاﻳ
ًﻴﻤﺎﺣ رﻴﻦﻨﻣﻮﺎنَ ﺑِﺎﻟْﻤﻛ اﻟﻨﱡﻮرِ وَﻟﺎتِ ا اﻟﻈﱡﻠُﻤﻦ ﻣﻢﺨْﺮِﺟﻴ ﻟﺘُﻪﺋﻼﻣ وﻢﻠَﻴ ﻋّﻠﺼﻳ
ًﺮِﻳﻤﺎﺮاً ﻛﺟ اﻢﺪﱠ ﻟَﻬﻋا ومﻼ ﺳﻧَﻪﻠْﻘَﻮ ﻳمﻮ ﻳﻢﺘُﻬﻴﺗَﺤ
O you who believe! Remember Allah with frequent remembrance, and glorify Him morning and evening.
It is He who sends His blessings to you and so do His angels, that He may bring you out of the darkness
into light, and He is Most Merciful to the believers. The day they encounter Him their greeting will be
‘Peace’, and He holds in store for them a noble reward.32
Thus Allah (SwT) and His angels also bless certain fallible beings – those that have inculcated within
themselves a plentiful remembrance. The result of this blessing is that Allah (SwT) is able to empower
them to come forth from darkness into light. As we have seen, the very same effect is true when visiting
the Infallibles, who assist in our spiritual migration towards Allah (SwT) and away from the material
world. Because their source is ultimate purity, the Absolute Truth, in calling upon them to provide us with
our spiritual guidance we are conﬁdent of the veracity and accuracy of the offerings we can obtain from
them. Again this points towards Tabarri and Tawalli: ensuring that our hosts are true hosts and truly able
to offer us muniﬁcence:

ﻪﺎﻣ ﻃﻌَﻟﺎنُ اﻧْﺴﻨْﻈُﺮِ اﻻﻓَﻠْﻴ
So let man consider his food.33
Regarding the verse above, Imam al-Sadiq (AS) has declared that the allegorical meaning of the word
food is ‘knowledge’. He states:

ﺧُﺬُهﺎ ﻳﻦﻤ ﻋﺧُﺬُهﺎ اﻟﱠﺬِي ﻳﻪﻠْﻤﻋ
It is his knowledge that he acquires – from whom does he acquire it?34

By ensuring our source of information and spiritual nourishment is pure, we will be able to avoid spiritual
stagnation and prove to be a true instance of leaving the darkness and entering the light.

Ziyarat: The Return Journey from Truth (Al-Haqq) to Creation
(Al-Khalq)
According to the commandments from the Holy Threshold ( )اﻟﻨﺎﺣﻴﺔ اﻟﻤﻘﺪّﺳﺔof the Ahl al-Bayt (AS), once
this enlightenment is achieved, the journey of the new possessors of light continues onwards towards
their fellow human beings. As a recipient and now a guardian of this light, the true servant of the Holy
Threshold discharges the duties placed upon him by helping others to emerge from darkness. He
becomes the true manifestation as described in Sura al-An’am:

 ﻓﺜَﻠُﻪﻦ ﻣﻤ اﻟﻨﱠﺎسِ ﻛ ﻓ ﺑِﻪﺸﻤ ﻧُﻮراً ﻳﻠْﻨَﺎ ﻟَﻪﻌﺟ وﻨَﺎهﻴﻴﺣﺘﺎً ﻓَﺎﻴﺎنَ ﻣ ﻛﻦ ﻣوا
ﺎﻨْﻬ ﻣ ﺑِﺨَﺎرِجﺲﺎتِ ﻟَﻴاﻟﻈﱡﻠُﻤ
Is he who was lifeless, then we granted him life, and granted him a light by which he walks
among people, like one whose likeness is that of one who dwells in manifold darkness which he
cannot escape?35
Hence the truly enlightened one seeks to offer the light and bounties he receives to others, to help them
in their quest for enlightenment, and in this way may become worthy of the epithet of being a servant at
the courtyard of the Holy Threshold.

Ziyarat: At The Master’s Service
Thus far we have indulged ourselves in seeking from the Infallibles of the Holy Family. There is however
a level of servitude and obligation expected of us, which demonstrates the comprehensiveness of Islam
– a religion of faith, belief, spirituality and action. The Master of the believers describes this relationship
in sermon 34 of the Nahj al-Balagha. He begins by outlining the rights that we enjoy over him which
include:
1. He should advise us with sincerity
2. He should collect the monies for the public treasury and spend them according to our needs
3. He should ensure our education so we do not remain ignorant
4. He should nurture us into truly scholarly people
The Imam then mentions the rights he enjoys over us:

1. Loyalty to his allegiance
2. To do Nasihah to him in both his presence and absence
3. To answer his call when he calls us
4. To be obedient to his command
The second item in this list is worthy of some deeper contemplation. The word Nasihah in this context
should not be confused with the common usage of the word which translates to ‘advice’. In this instance
we are considering the choicest Imam and the truest leader, an Infallible, and the epitome of perfection;
so how could advice be given from us to he who is guided by Allah (SwT), himself being the Straight
Path of salvation?
A closer consideration of the term al-Nasihah will reveal that its true meaning is the opposite meaning of
ﺶﻏ, a term used to denote any type of dilutedness or taintedness. For example milk that has been
mixed with water is referred to as Maghshush ()ﻣﻐﺸﻮش, from the same root as ﻏﺶ. According to this
analysis, this would render the meaning of Nasihah in this context to its root: freedom from any type of
dilutedness or taintedness. This meaning has also been used in the Qur`an where Allah (SwT)
commands the believers to repent with sincerity. The word used, Nusuhan, stems from the same root as
Nasihah:

ًﻮﺣﺎﺘﺎً ﻧَﺼ ﺗَﻮ ﺑﻪ اﻟَﻟﻮا اﻨُﻮا ﺗُﻮ ﺑ آﻣﺎ اﻟﱠﺬِﻳﻦﻬﻳﺎ اﻳ
O you who believe! Repent to Allah with sincere repentance!36
The scholars of ethics have also elaborated the meaning of Nasihah to be the opposite of jealousy
(Hasad). This would add a further dimension to the meaning of Nasihah to be that someone who truly
possesses the trait of Nasihah will wish a bounty for his brother believer that will be in his brother’s
beneﬁt and something that he would wish for himself; and naturally such an act would also need to be
free from any form of taintedness.37 Therefore, offering sincere advice that is open, honest and in the
beneﬁt of the one being advised, is only one manifestation of the trait of Nasihah and not the entire
meaning of the term.
Thus the Imam in this context, by using the word Nasihah, regards one of his rights over us as complete
sincerity without any form of taintedness. This will apply both in his presence, and equally in his
absence. Our conduct in thought, belief and action, should be such that the master whom we are visiting
attains conﬁdence that we are truly his, sincerely for him, and utterly devoted to his cause. The following
narration may clarify this further:

ﻪ ﻋﺰ و اﻟﻨﺼﻴﺤﺔ ﻟ...  ﺧﻤﺴﺎً أﺿﻤﻦ ﻟﻪ اﻟﺠﻨّﺔ ﻣﻦ ﻳﻀﻤﻦ ﻟ: ﻪﻗﺎل رﺳﻮل اﻟ

ﻪ واﻟﻨﺼﻴﺤﺔﻪ واﻟﻨﺼﻴﺤﺔ ﻟﺪﻳﻦ اﻟﺘﺎب اﻟﺟﻞ واﻟﻨﺼﻴﺤﺔ ﻟﺮﺳﻮﻟﻪ واﻟﻨﺼﻴﺤﺔ ﻟ
ﻟﺠﻤﺎﻋﺔ اﻟﻤﺴﻠﻤﻴﻦ
The Holy Prophet (S) has said, “He who can guarantee me ﬁve things, I will guarantee for him Paradise
… Nasihah for Allah The Mighty and The Glorious, and Nasihah for His Prophet, and Nasihah for the
book of Allah, and Nasihah for the religion of Allah, and Nasihah to the Muslim nation.”38
In the words of the Prophet, Paradise may be earned by someone who is pure, sincere and untainted in
his conduct towards Allah (SwT), His Prophet, His Book, His Religion and to the Muslim Ummah.

Ziyarat: A Structured Approach To The Meeting Place At The
Two Seas
Ziyarat: A Structured Approach to the Meeting Place at the Two Seas39
Marhum Tustari40 has elaborated on a series of special timings at which the beneﬁts and rewards of the
Ziyarat of Imam al-Husayn (AS) is particularly enhanced:
1. Every Friday
2. Every Month41
3. Twice per year in person for those able to afford
4. Thrice per year, to guarantee freedom from poverty
5. On the happy occasions of Nowruz, Mab’ath, Ghadir and others
6. In Rajab:
a. On the night preceding the ﬁrst day of Rajab
b. On the ﬁrst day of Rajab
c. On the night preceding the ﬁfteenth day of Rajab
d. On the ﬁfteenth day of Rajab
7. In Sha’ban:
a. On the third day of Sha’ban
b. On the night preceding the ﬁfteenth day of Sha’ban
c. On the ﬁfteenth day of Sha’ban
8. In Ramadhan:
a. At any time

b. On the night preceding the ﬁrst day of Ramadhan
c. On the night preceding the ﬁfteenth day of Ramadhan
d. On the last night of Ramadhan
e. On each of the nights of Qadr and the subsequent days
9. In Dhu al-Hijjah:
a. On the night preceding the day of ‘Arafa
b. On the day of ‘Arafa
c. On the night preceding ‘Eid al-Adha
d. On the day of ‘Eid al-Adha
e. On the eleventh, twelfth and thirteenth days of Dhu al-Hijjah
f. On the day of ‘Eid al-Ghadir
10. In Muharram:
a. On the night preceding ‘Ashura and on the day of ‘Ashura
b. On the thirteenth day of Muharram
11. In Safar:
a. On the twentieth day of Safar
These are some of the meritorious times mentioned for the Ziyarat of Imam al-Husayn (AS). However,
such an action is praiseworthy and would yield beneﬁts to an attentive and sincere heart at any time.
We beseech the master of martyrs to allow us his visitation and remembrance as long as Allah (SwT)
grants us life and as long as time subsists.
Abbas Mohamed Husein Ismail
London
3 December 2008
4 Dhu al-Hijjah 1429
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The Source of Ziyarat ‘Ashura` and its

Authenticity
Ziyarat ‘Ashura` is a sacred tradition (hadith qudsi) which is authentic and veracious. Its main references
are two fundamental works of authority:
1. Misbah al-Mutahajjid by Shaykh al-Tusi
2. Kamil al-Ziyarat by Ibn Qulawayh
All the traditions that narrate this ziyara are proven by scholars of hadith to be sound and veracious. In
order to establish their authenticity, they have discussed all the chains of narration at length and proven
the reliability of every narrator. Those interested in understanding the intricacies of the traditions may
refer to works written in this regard.1
The contemporary venerated jurisconsult, Ayatullah Sayyid al-Shubayri al-Zanjani (may Allah protect his
noble spirit) was asked about the authenticity of Ziyarat ‘Ashura` and he responded saying:

ﺑﻐﺾ اﻟﻨﻈﺮ ﻋﻦ اﻟﺘﺄﻳﻴﺪات اﻟﻐﻴﺒﻴﺔ اﻟﻮاردة ﺑﻄﺮق ﻣﻌﺘﺒﺮة ﺣﻮل زﻳﺎرة ﻋﺎﺷﻮراء
 ﻓﺈنﱠ اﻟﺴﻨﺪ اﻟﻤﺬﻛﻮر ﻓ، اﻋﺘﺒﺎر ﻫﺬه اﻟﺰﻳﺎرة اﻟﺸﺮﻳﻔﺔ ﺑﺮأﺳﻬﺎ دﻟﻴﻞ ﻋﻠواﻟﺘ
. ذﻳﻞ ﻫﺬه اﻟﺰﻳﺎرة ﺳﻨﺪ ﺻﺤﻴﺢﻣﺼﺒﺎح اﻟﻤﺘﻬﺠﺪ ﻓ
Disregarding what has been narrated from reliable sources about its endorsement from the unseen
realm (al-ta’yidat al-ghaybiyya), which in itself sufﬁces as a proof of the authenticity of this sacred
Ziyarat, the chain of narration mentioned in Misbah al-Mutahajjid after this Ziyarat is veracious.2

Other Ways of Establishing Authenticity
Apart from the aforesaid, the authenticity of this radiant Ziyarat can be established through other
methods considered in the science of hadith. For example, there are many other ziyarat where
expressions similar to those contained in Ziyarat ‘Ashura` appear. This indirectly endorses the veracity of
the Ziyarat.
Furthermore, much of the information contained in the Ziyarat has come in so many of our traditions,
some of which are copiously narrated and even rank among the traditions that are successively narrated
(mutawatir) in terms of meaning at least.
Shaykh Muhammad al-Sanad, one of the contemporary Shi’a scholars, when asked about the veracity
of the different supplications and ziyarat, including Ziyarat ‘Ashura`, says:

 اﻟﺴﺆال ﻻ ﻳﻘﺘﺼﺮ ورود ﻣﻀﻤﻮﻧﻬﺎان ﻣﻀﺄﻣﻴﻦ اﻟﺰﻳﺎرات واﻷدﻋﻴﺔ اﻟﻤﺪرﺟﺔ ﻓ
دﻋﻴﺔ اﻷﺧﺮى ﺗﻠﻚ اﻟﺰﻳﺎرات واﻷدﻋﻴﺔ ﻓﻬﻨﺎك اﻟﻌﺪﻳﺪ ﻣﻦ اﻟﺰﻳﺎرات اﻷﺧﺮى واﻻﻋﻠ
 ﻛﻤﺎ أن ﻫﺬه،وﻟ وﻟﻔﻈﺎً ﻟﻘﻄﻌﺎت ﻣﻦ اﻻﺑﺄﺳﺎﻧﻴﺪ اُﺧﺮى ﻗﺮﻳﺒﺔ اﻟﻤﻀﻤﻮن ﻣﻌﻨ
 اﻟﺮواﻳﺎت اﻟﻮاردة ﻓاﻟﺰﻳﺎرات واﻷدﻋﻴﺔ ﻗﺪ ورد ﻛﺜﻴﺮ ﻣﻦ ﻣﻀﺎﻣﻴﻨﻬﺎ ﻓ
 ﻛﺜﻴﺮ ﻣﻦ ﻃﻮاﺋﻔﻬﺎ ﻣﺴﺘﻔﻴﻀﺔ ﺑﻞ ﺑﻌﻀﻬﺎ ﻣﺘﻮاﺗﺮ ﻣﻌﻨﻮي أو ﻓ وﻫ،اﻟﻤﻌﺎرف
 أﺳﺎﻧﻴﺪ ﻫﺬه اﻟﺰﻳﺎرة أو ﺗﻠﻚ أو ﻫﺬا اﻟﺪﻋﺎء وذاك ﻫﺬا ﻓﺎﻟﺪﻏﺪﻏﺔ ﻓ وﻋﻠ،إﺟﻤﺎﻟ
 ﻋﺪم اﻟﻤﺎم ﺑﻬﺬه اﻟﺤﻘﻴﻘﺔ اﻟﻌﻠﻤﻴﺔ اﻟﻤﺮﺗﺒﻄﺔ ﺑﻌﻠﻢ اﻟﺤﺪﻳﺚ واﻟﺮواﻳﺔﺗﻨﻄﻮي ﻋﻠ
Indeed the contents of the ziyarat and supplications under question do not only appear in their
respective places, but there are a number of other ziyarat and supplications with other chains of
narration, that have similar contents both in word and meaning. Furthermore most of their contents have
been narrated in other traditions on Divine Teachings, many of which have been copiously narrated.
Rather some of them are also successively narrated (mutawatir) in their meaning and gist. Therefore
being worried about the chains of narration of this Ziyarat or that or this supplication or that, is because
of disregarding this intellectual reality that pertains to the science of traditions and narrations.3
Those, therefore, who persist in doubting the authenticity of the Ziyarat overlook the other factors that
strongly endorse the Ziyarat. The great Shi’a scholars have always lived with this Ziyarat and many of
them incessantly recite it with great zeal and humility.
Some ignorant people, due to the expression of imprecation contained in the Ziyarat try to doubt its
authenticity. Such people feel that Islam is a religion of peace and hence such words must not be
uttered. In response to them, we say that curse is not any kind of abusive expression. Its reality, as we
shall come to learn in the commentary of the Ziyarat is to seek the remoteness of the accursed.
Such prayer for remoteness, considering its Qur`anic origin, is nothing but harmony with Allah’s Volition.
We shall also learn that cursing those who established the foundation of oppression and evil is also a
kind of expression of one’s stance against evil. If one tries to reﬂect carefully, one would understand that
the spirit of cursing evil and its epitomes it to ﬂee from imperfection. It is important for us therefore to tear
off the veils of the periphery of the Ziyarat and touch the center and appreciate the universal message
that it confers.
La’n and invoking curse is not merely an emotional state of anger that is evanescent. It is a translation of
the reality. Therefore whether we invoke curse on them, or not they will always be distanced from the
mercy of Allah (SwT), due to the seeds of mischief that they had sown in this world.
Seeking the kernel of the curses, we would come to realize that we have parables of Yazid and

Mu’awiya in our time and age too. If we cursed the Yazid of a thousand years ago, it was not because of
himself per se, but his ideology and actions. The Yazid of today must be repelled the same way. This is
the message of curse.
May the Almighty enable us understand the spirit of the Ziyarat, so that we avoid discussing trivial issues
that distance us from a sacred effusion that rains down perpetually and requires receptive containers.
The Holy Qur`an says:

ﺔٌ ﺑِﻘَﺪَرِﻫﺎدِﻳو ا ﻓَﺴﺎﻟَﺖ ﻣﺎءﻤﺎء اﻟﺴﻦ ﻣلﻧْﺰا
He sends down water from the sky whereat the valleys are ﬂooded to [the extent of] their
capacity…(13:17)
All Praises Belong to Allah, the Lord of the Worlds

1. The contemporary scholar Ayatullah Ja’far Subhani has written a separate treatise on establishing the veracity of Ziyarat
‘Ashura` [http://www.Imamsadeq.org/book/sub3/rasaeel-va-maghalat-j3/] [9]
2. http://www.alhodacenter.com/ashora/details.php?id=2996 [10]
3. http://www.rafed.net/research/05/06.html [11]

Chapter 1: Peace be on you, O entirely obedient
servant of Allah
ﻪﺪِ اﻟﺒﺎ ﻋﺑﺎ اﻚَ ﻳﻠَﻴ ﻋمﻼﻟﺴا
Peace be on You, O entirely obedient servant of Allah

Commentary

َﻚﻠَﻴ ﻋمﻼﻟﺴا

Peace be unto You
Salam is an inﬁnitive noun commonly translated as “peace”. Its literal import, however, is:

ﺎﻃﻨَﺔاﻟْﺒ وةﺮ اﻵﻓَﺎتِ اﻟﻈﱠﺎﻫﻦي ﻣﺮاﻟﺘﱠﻌ
“to be free from calamities, whether apparent or hidden.”1
Therefore by saying “Al-salamu ‘alayka” in its invocative sense, we are seeking the state of freedom
from every kind of calamity, whether apparent or hidden, for Imam al-Husayn (AS).
It is clear that the Imam (AS) already enjoys the state of salam and is in fact one of the manifestations of
Allah’s attribute al-Salam. In one of the ziyarat when addressing him we say:

زَقﺪٌ ﺗُﺮ ﺷَﻬِﻴﺪُ اَﻧّﻚَ ﺣ اَﺷْﻬ،ﺎﻴ ﺣﺚﻌ ﺗُﺒمﻮﻳ وتﻮ ﺗَﻤمﻮﻳ وﺪْت ۇﻟمﻮﻚَ ﻳﻠَﻴ ﻋمﻼﻟﺴا
...َﻚﺑﻨْﺪَ رﻋ
You were at peace the day you were born, and will be at peace the day you die, and the day you will be
raised alive. Surely I bear witness that you are a living martyr receiving sustenance near Your Lord...2
Here the phrase ‘Al-salamu ‘alayka’ is taken as a declarative statement, and thus the difference of
translation. Therefore we bear witness that Imam al-Husayn (AS) was and will always remain in the
state of salam.
In a tradition about the nocturnal ascent (al-mi’raj) of the Holy Prophet (S) it is reported that when the
Holy Prophet (S) encountered a group of Angels, Divine Apostles and Prophets, it was said to him:

ﻬِﻢﻠَﻴ ﻋﻢّﻠﺪُ ﺳﻤﺤﺎ ﻣﻳ
O Muhammad, convey your salutations to them.
So he (S) said:

ﺎﺗُﻪﻛﺮﺑ وﻪﺔُ اﻟﻤﺣر وﻢﻠَﻴ ﻋﻼمﻟﺴا

May the peace of Allah, His mercy and His blessings be upon you
Thereupon Allah revealed unto him:

َﺘُﻚِﻳذُر وﻧْﺖ اﺎتﻛﺮاﻟْﺒﺔُ وﻤﺣاﻟﺮﺔُ وﻴاﻟﺘﱠﺤُ وﻼمﻟﺴا
“Peace, benedictions, mercy and blessings, are you and your progeny.3
Here the Holy Prophet (S) and his progeny (dhurriyya) are introduced as “al-salam”. Hence, seeking
salam for Imam al-Husayn (AS), would mean seeking higher degrees of the state of salam for him, since
the levels of salam in the plane of contingent existence have no end. The level of salam in which there is
no kind of imperfection whatsoever is that of al-Salam al-Mutlaq (the Absolute Peace), which solely
belongs to Almighty Allah. The Holy Qur`an says:

...ﻦﻤﻴﻬ اﻟْﻤﻦﻣﻮ اﻟْﻤﻼم اﻟﺴﻚُ اﻟْﻘُﺪﱡوسﻠ اﻟْﻤﻮﻻ ﻫ اﻟﻪ اﻟﱠﺬِي ﻻ اﻪ اﻟﻮﻫ
He is Allah, other than Whom there is no God, the Sovereign Lord, the Holy One, the Peace [Free
from every kind of imperfection], the Securer, the Guardian...(59:23)
Commenting on the Divine Name al-Salam, ‘Allama al-Tabataba`i in his Tafsir al-Mizan says:

...ﻪﻴ ﻓ ﺷَﺮ ﻻﺮِ اﻟﱠﺬِي اﻟْﺨَﻴﺔَ ﻧَﻔْﺲﻴﺎﻟﺘَﻌ اﻟْﻤنﱠ ذَاﺗَﻪ ﻻَﺎﻟ ﺗَﻌﻪﺎﺋﻤﺳ اﻦ ﻣمﻼاﻟﺴو
And al-Salam is among His Names, for His Exalted Essence is sheer goodness wherein there is no
evil...4
And in a tradition, Hadhrat Fatima al-Zahra’ (AS) referring to this kind of salam says:

. مﻼ اﻟﺴﻪﻟَﻴا و،مﻼ اﻟﺴﻨْﻪﻣ و،مﻼ اﻟﺴﻮ ﻫﻪإنﱠ اﻟ
Surely only Allah is the Absolute Peace and from Him alone comes peace and unto Him alone returns
peace5
The Holy Prophet (S) is reported to have once informed Hadhrat Khadija (AS) that Gabriel was nearby

and he sent his salams to her. Thereupon she said:

. مﻼﻴﻞ اﻟﺴاﺋﺮ ﺟِﺒﻠﻋ ومﻼ اﻟﺴﻪﻟ ومﻼ اﻟﺴﻪاَﻟ
Allah is the Absolute Peace, and to Him alone belongs peace and upon Gabriel be peace.6
And since the Absolute Peace loves us, He always invites us to His abode of peace:

ﻼم دارِ اﻟﺴﻟﻮ اﺪْﻋ ﻳﻪاﻟو
And Allah invites to the abode of peace...(10:24)
The indeﬁnite verb yad’u in the above verse confers the sense of continuity, which means that Allah
constantly invites us towards His abode of peace, which is Paradise. Some commentators however
confer a subtler interpretation, and say that Allah is al-Salam, which means that He is free from every
kind of imperfection whatsoever. And when He invites us to Dar al-Salam, He calls us to the state of
freedom from every kind of imperfection whatsoever. His call will remain constant, for the stages of
salam have no end. In his commentary on the above verse, al-Bahrani narrates the following tradition:

:ﻞﺟ وﺰ ﻋﻪلِ اﻟ ﻗَﻮ ﻓلﻘُﻮﻔَﺮ ﻳﻌﺎ ﺟﺑ اﺖﻌﻤ ﺳ: ﻗَﺎل،ﻢﺮِﻳْﺪِ اﻟﺒﻦ ﻋء ا ﺑﻼ اﻟْﻌﻦﻋ
 اﻟﱠﺘهارد و،ﻞﺟﺰ و ﻋﻪ اﻟﻮ ﻫ،مﻼنﱠ اﻟﺴ ا: ﻓَﻘَﺎل،ﻼم دارِ اﻟﺴﻟﻮا اﺪْﻋ ﻳﻪاﻟو
.ُﻨﱠﺔ اَﻟْﺠﻪﺎﺋﻴﻟوﺎ ﻻﺧَﻠَﻘَﻬ
Al-’Ala` bin ‘Abd al-Karim reports: I heard Abu Ja’far al-Baqir (AS) saying about the verse ‘And Allah
calls towards the abode of peace’: Indeed al-Salam is Allah, the Invincible and Magniﬁcent, and His
abode that He created for His near ones is Paradise.7
Al-janna in the above tradition is preﬁxed with the deﬁnite article ‘al’ which also confers the connotation
of a speciﬁc kind of paradise. And since Allah (SwT) principally always calls towards the best, for his
grace pours out inﬁnitely, the loftiest paradise one can ever achieve is jannat al-liqa’ (the paradise of
meeting Allah). Here the aspirant of paradise yearns for nothing but the proximity and vision of the AllBeloved. And scholars of insight have said that the journey to perfection never ends. Therefore it is very
apt to constantly call every one to the abode of the Absolute Peace.

َﻚﻠَﻴ ﻋمﻼﻟﺴا
Peace be unto You
The deﬁnite article ‘al’ in the abovementioned phrase conveys different meanings. It can be taken to
allude to something known both to the adressor as well as his addressee.8 And because it is clear to all
that no kind of perfection comes from anyone save Allah, for He alone is the Principal Cause of the
universe, we are only permitted to seek perfection from Him in the independent sense. Therefore if we
employ the phrase al-salamu ‘alayka in the invocative sense, we can translate it as ‘the peace from
Allah be upon you’. This is when we take the article al to refer to the speciﬁc peace that comes from
Allah, which is a Divine bestowal and creation.
However if we translate al-salam in the phrase al-salamu ‘alayka as “the speciﬁc peace that Allah
possesses”, then we are seeking Absolute Peace for Imam al-Husayn (AS). In other words, we are
seeking the ultimate state for the Imam (AS). Seeking such kind of peace is not unprecedented. In the
well-known supplication of al-Sahar of the Holy month of Ramadhan we seek the Divine Names in their
perfect form. In fact the innate nature of every human being has been faishioned to aspire for the Inﬁnite.

َﻚﻠَﻴ ﻋمﻼﻟﺴا
You are at peace from my side
If the za’ir however were to consider ‘al’ to refer to himself, the above phrase can be taken as
declarative. In other words, he is trying to say: َﻚﻠَﻴ ﻋﻣ ﺳﻼSalami ‘alayka (You are at peace from my
side)9. Consequently, the za’ir is trying to assure the mazur (the visited one) that he is at peace with him
and he would not do anything that would cause harm or disturb him. Instead, he would manifest in
himself things that would be geared to seek the mazur’s protective physical as well as spiritual life. This
is one of the very important stations of the za’ir, since he is in fact reasserting his covenant with Almighty
Allah, by informing his beloved Imam (AS) that besides avoiding anything that would cause harm to him
(AS), he would do those things that would manifest the spirit of peace as well.
One of the things that does not concur with the spirit of salam is to sin. If one utters the above statement
and then engages in sin, he will not have maintained the spirit of the salam that he uttered. This is
because the fourteen infallibles (AS) have the ability to witness the actions of their followers. And when
they ﬁnd them sinning, they get disturbed.
Following are narrations that establish the infallible Imam’s ability to vision the deeds of his followers:
1. We humbly express in the well-known Ziyarat al-Jami’a al-Kabira:

ارِ اﻟْﻔَﻨَﺎء دﺪَاءﺷُﻬ ومﻗْﻮاط اﻻﺮ اﻟﺼﻧْﺘُﻢا
...You are the upright path and the witnesses of the abode of extinction [i.e. the world...]10
2. Imam al-Sadiq (AS) is reported to have said:

َﻨُﻮنﻣﻮاﻟْﻤ وﻮﻟُﻪﺳر وﻢَﻠﻤ ﻋﻪى اﻟﺮﻴﻠُﻮا ﻓَﺴﻤ اﻋﻗُﻞ وﻪﻟ ﻗَﻮ ﻓﻪﺪِ اﻟﺒ ﻋِﺑ اﻦﻋ
ُةﺮﺔُ اﻟﻄﺎﻫﻤﻨَﺎ اﻻﺋﺎﻫﻨُﻮنَ ﻫﻣﻮاﻟْﻤ
Believers referred to in the verse “And say, go on working: Allah will see your conduct, and His Apostle
and the believers [as well]” (9:105) are the Immaculate Imams (AS).11
Hence the Imams (AS) can behold our mistakes and wrong deeds, and when they do so, they get upset:
1. Thiqat al-Islam al-Kulayni narrates the following tradition in his al-Kaﬁ:

 ﻓَﻘَﺎلﻪ اﻟﻮلﺳونَ رﻮء ﺗَﺴﻢَﺎ ﻟ ﻣﻘُﻮل ﻳﺘُﻪﻌﻤ ﺳ ﻗَﺎلﻪﺪِ اﻟﺒ ﻋِﺑ اﻦﺔَ ﻋﺎﻋﻤ ﺳﻦﻋ
ﺎﻴﻬى ﻓاذَا ر ﻓَﺎﻪﻠَﻴ ﻋضﺮ ﺗُﻌﻢَﺎﻟﻤﻋنﱠ اﻮنَ اﻠَﻤﺎ ﺗَﻌﻣ ا ﻓَﻘَﺎلهﻮو ﻧَﺴﻒﻴ ﻛﻞﺟر
وهﺮ ﺳ وﻪ اﻟﻮلﺳوا رﻮء ﺗَﺴﻚَ ﻓَﻼ ذَﻟهﺎءﺔً ﺳﻴﺼﻌﻣ
Suma’a reports: I heard him (i.e. Imam al-Sadiq (AS)) say: What is the matter with you? Why do you
displease the Messenger of Allah (S)? Thereupon a man asked him: And how do we displease him? The
Imam (AS) said: Don’t you know that your actions are presented before him; and when he ﬁnds a sin in
them, he is displeased; therefore do not displease the Messenger of Allah (S) but (rather) make him
happy.12
2. Al-Kulayni also narrates the following tradition:

ﻪعُ اﻟ اد:ﺎِﺿﻠﺮ ﻟ ﻗُﻠْﺖ:ﺎ ﻗَﺎلِﺿﻨْﺪَ اﻟﺮﻴﻨﺎً ﻋﺎنَ ﻣﻛﺎتِ وﻳﺎنٍ اﻟﺰﺑ اﻦ ﺑﻪﺪِ اﻟﺒ ﻋﻦﻋ
مﻮ ﻳﻞ ﻛ ﻓَﻠ ﻋضﺮ ﻟَﺘُﻌﻢَﺎﻟﻤﻋنﱠ ا اﻪاﻟ وﻞﻓْﻌ اﺖﻟَﺴ و ا ﻓَﻘَﺎلﺘﻴ ﺑﻞﻫ وﻟ
ﻠُﻮاﻤ اﻋ ﻗُﻞ وﻞﺟ وﺰ ﻋﻪ اﻟﺘَﺎب ﻛاﺎ ﺗَﻘْﺮ ﻣ ا ﻟﻚَ ﻓَﻘَﺎل ذَﻟﺖﻈَﻤﺘَﻌ ﻓَﺎﺳ ﻗَﺎلﻠَﺔﻟَﻴو
ٍﺐ ﻃﺎﻟِﺑ اﻦ ﺑﻠ ﻋﻪاﻟ وﻮ ﻫﻨُﻮنَ ﻗَﺎلﻣﻮاﻟْﻤ وﻮﻟُﻪﺳر وﻢَﻠﻤ ﻋﻪى اﻟﺮﻴﻓَﺴ

‘Abdullah bin Aban al-Zayyat, a distinguished personality near Imam al-Ridha (AS), reports: I said to alRidha (AS): Pray to Allah for me and my family, and he said: Don’t I do that? I swear by Allah surely
your actions are presented to me every day and night. “I was extremely amazed at that,” says alZayyat. Then the Imam (AS) said: Do you not read the Book of Allah, the Invincible and Exalted, who
says: (And say, Go on working: Allah will see your conduct, and His Apostle and the faithful [as
well])? (9:105) I swear by Allah ‘the faithful’ mentioned in this verse is ‘Ali bin Abi Talib.13
Hence engaging in sin, and being inconsistent with the spirit of salam, makes us violate our covenant
with the Imam (AS). Those, therefore who recite their ziyarat without considering this vital point, are
either hypocrites or weaklings who like to utter lies in front of the Imam (AS).
There is a group of sinful reciters, however, whom the self that excessively invites one to evil (al-nafs alammara) has weakened, but are nevertheless hopeful for change. Whenever such people recite the
Ziyarat, they should experience utter humiliation, and always seek change. They must realize that in
order for one to prosper and change, one should perpetually seek Divine Succor and make a ﬁrm
resolve to leave all those things that are forbidden, however minute they may seem to appear.

َﻚﻠَﻴ ﻋمﻼﻟﺴا
May peace from Allah be upon you
Sometimes the article ‘al’ is employed as a substitute for the second particle (mudhafun ilayhi) of a
genetive construction. For example, when referring to a book whose owner is known to be a certain
Zayd, we can say al-kitabu (the book) instead of saying ٍﺪ زَﻳﺘَﺎب ﻛkitabu Zaydin (Book of Zayd). Here the
article ‘al’ is a substitute for Zayd. Likewise ‘al’ in ‘al-salamu’ can be a substitute for a particular person.
And bearing in mind that there is no perfection whatsoever but that it originates from Allah, and that the
preposition ﻠ’ﻋala’ indicates that the origin of salam is from a higher plane of existence and we know
that there is no Absolutely High save Allah, ‘al’ can be said to refer to Allah. In this case the statement
al-salamu ‘alayka either means peace from Allah be upon you, or ‘peace of Allah’ be upon you.

َﻚﻠَﻴ ﻋمﻼﻟﺴا
I surrender all my affairs to you
Another meaning of salam documented by lexicographers is ‘al-taslim’ (to surrender). Therefore the
statement ‘Al-salamu ‘alayka’ would mean ‘I surrender myself to you’. In other words, we are trying to
tell Imam al-Husayn (AS) that “I am your slave. Whatever you say, I shall obey. Your desire is mine. If

you want me to reform myself and others, I shall do so.” If we look at the matter from an ontological
(takwini) point of view, we come to realize that whether we declare our slavehood or not, the Imam’s
light, which according to different traditions, is an intermediary of grace (wasitat al-faydh), dominates us.
Nevertheless the Divine law has facilitated volitional action, and thus nothing is forced on anyone. When
surrending ourself to the Imam (AS) let us secretly ask the Imam (AS) to assist us and make us serious
and keep us steadfast in our commitment.

َﻚﻠَﻴ ﻋمﻼﻟﺴا
Peace be unto You
Sometimes, the article ‘al’ in al-salam conveys either of the following meanings: (1) All kinds of peace,
(2) The most perfect kind of peace, or (3) The absolute peace. This is when the deﬁnite article ‘al’
denotes ‘genus’ (al-jins) or ‘species’. Grammatically, whenever the deﬁnite article ‘al’ is taken to denote
genus, one of the following three implications can be gotten:
• All the extensions (masadiq) of the genus (jins) are taken into consideration. For example, in chapter
al-’Asr we say: Inna al-insana laﬁ khusr, we mean ‘every human being is in loss’ (103:2) because al in
‘al-insan’ denotes genus and all the extensions of genus are taken into consideration. In our case, when
we say ‘al-salamu ‘alayka’ in the invocative sense, we mean “all kinds of peace be upon you”
• All the extensions of the perfect attributes of the genus are taken into consideration. For example,
when we say hadha huwa al-rajul, we mean, ‘this is a perfect man’ because ‘al-rajul’ denotes ‘the man
who has all the perfections of a man’. In our case, when we say al-salamu ‘alayka in the invocative
sense, we mean ‘perfect peace be upon you’.
• The genus (jins) in its absolute sense. In other words no limitation is attributed to the genus. It denotes
an absolute form. Therefore when we say: al-salamu ‘alayka, we can mean Absolute Peace without any
limitations, be upon you. In this case, therefore, we are seeking the highest level of peace for Imam alHusayn (AS).

َﻚﻠَﻴ ﻋمﻼﻟﺴا
May peace from Allah envelop You
A grammatical intricacy worthy of consideration is that the preposition َﻠ‘ ﻋala in َﻚﻠَﻴ ﻋمﻼ اَﻟﺴAl-salamu
‘alayka denotes the sense of envelopment14. In other words we are asking Almighty Allah to envelop
and cover Imam al-Husayn (AS) with the state of peace and freedom from every apparent and hidden

calamity that is according to his noble essence. Therefore al-salamu ‘alayka would mean: “May Allah
envelop you with the state of peace.”

َﻚﻠَﻴ ﻋمﻼﻟﺴا
Peace from Allah envelop you
Another important point to bear in mind is that the second person masculine pronoun َ‘ كka’ in
َﻚﻠَﻴ’ﻋalayka presupposes the presence of the za’ir’s addressee, and this obliges him to attain receptivity
to comprehend and appreciate the same. We do not use the third person pronoun 'hu’ to indicate that
our invocation of salam is for an absent mazur (the visited one).
Some of the great saints, due to their spiritual struggle, would attain levels of receptivity that would
enable them to see the Imam (AS) or listen to the response that our Imam (AS) would give. It is narrated
that the late Rajab ‘Ali al-Khayyat, who was a tailor by occupation, due to his strict observation of
Islamic laws and harmony with the teachings of the Ahl al-Bayt (AS), was endowed with a penetrating
vision and could appreciate what others cannot. Shaykh Muhammadi Rayshahri in his collection of the
memoirs of this late saint narrates the following interesting account about him:
One of Shaykh Rajab ‘Ali Khayyat’s devotees said that the Shaykh had once held a session in the house
of one of his friends. Before starting his talk, he felt somehow weak due to hunger and asked for some
bread. Half a loaf of bread was brought for him to eat, and thereafter he began the meeting. The
following night he said: “Last night I made salutations to the holy Imams (AS) but I did not see them. I
pleaded to ﬁnd the reason. I was told intuitively: ‘You had half of that food and the hunger alleviated.
Why then did you eat the other half?! Having some food that is enough for the body’s need is all right,
but extra to that would cause veil and darkness.’”15
Another interesting account is narrated by Ayatullah Muhammad Taqi Bahjat, a well-known
contemporary saint, who is quoted by one of his disciples to have said:
One day Shaykh Bahjat (may Allah elevate his status) said to us: In the past people would travel to the
city of Mashhad on camels and mules. Once some farmers of Jasib, a region of Qum, travelled to
Mashhad for the Ziyarat of Imam al-Ridha (AS). On their return they saw a man from their village
carrying a lot of fodder. So they reproved him saying: ‘O Shaykh, leave struggle for the world, for that
would not beneﬁt you and go to Mashhad at least once, and they started reproving and reprehending
him. The old man said to them: ‘Surely you went to the ziyara of the Imam (AS), but did the Imam (AS)
respond to your salutation (salam)? They said: What is this that you are saying?
Is it possible for an Imam who has died to respond to a salutation? The old man said: what do you mean
by saying alive or dead? Indeed the Imam (AS) sees us and listens to our speech, and what is the

beneﬁt of Ziyarat if it is one sided? They said: Is it possible for you to enable this to happen? He said:
Yes; then he stood facing Mashhad and said: “Al-salamu ‘alayka ayyuha al-Imam al-Thamin” (Peace
be unto you, O the Eight Leader of Guidance), and he heard a call that said: ‘Wa ‘alaika al-Salam..’
(And upon you [too] be peace...’). Hearing this the farmers regretted about what they had said to the old
man and felt ashamed of themselves.16
Dear readers, these were occasions encountered by men who are not reported to have apparently
immersed themselves in intellectual occupations throughout the day as is the case with Islamic scholars.
But yet we see that they were able to attain receptivity that would qualify them to see or listen to the call
of the Imam (AS). Our endeavor therefore should be to eradicate the darkness that we have
accumulated in our hearts and lift the veils, so that when we convey our humble salutations, we are
privileged to listen to the sacred response of our Imam (AS).

َﻚﻠَﻴ ﻋمﻼﻟﺴا
May Allah always envelop you with peace
Another important allusion worthy of consideration is hidden in the kind of sentence we employ when
seeking peace for the Imam (AS) or declaring the same. Observe that the above sentence is a nominal
sentence (jumla ismiyya). It starts with a noun and not a verb. Therefore it signiﬁes continuity and
permanence. Hence we can either translate it as “May Allah always envelop you with peace” or “You will
always be enveloped with peace from my side”17.

َﻚﻠَﻴ ﻋمﻼﻟﺴا
I am at peace with you
Some authoritative lexicographers deﬁne salam as extreme coherence (al-muwafaqa al-shadida).18
Considering this deﬁnition, if we take the phrase ‘Al-salamu ‘alayka as declarative then we are
expressing our extreme harmony and unity with Imam al-Husayn (AS). It is the fear of such state of
salam expressed by the revolutionary za’ir that led tyrants like the the Abbasid al-Mansur al-Dawaniqi,
Harun al-Rashid and al-Mutawakkil among other oppressors to hamper and even kill anyone who
visited the shrine of Imam al-Husayn (AS).
In his Maqatil al-Talibiyyin, Abu al-Faraj al-Isfahani says:
Al-Mutawakkil was very hostile towards the descendants of Abu Talib, cruel towards their group and
suspicious of their activities...It occurred to him that ‘Ubayd Allah ibn Yahya ibn Khaqan, his vizier, also

used to think badly of them and the denunciation of their activity seemed good to him. He carried out
actions against them that none of the ‘Abbasids before him had carried out. Among these, he ploughed
up the grave of al-Husayn (AS) and removed all trace of it. He put armed garrisons on the rest of the
roads. Anyone they found making a pilgrimage to it, they brought to him. He killed or punished them
severely.19
Despite all these threats, the aspirants of al-Husayn (AS) ﬂocked like love birds yearning to express
their love before their beloved whose love had soaked their hearts and gave them no respite. Abu alFaraj narrates:
Muhammad ibn al-Husayn al-Ashnani reported to me: My promise to perform the pilgrimage seemed
impossible in those days because of the terror. Then I decided to risk my life to do it. A perfume
merchant helped me to do that. We set out to perform the pilgrimage, hiding by day and travelling by
night until we came to the area of al-Ghadhiriyyah. From there we departed in the middle of the night
and went into between two garrisons so that we came to the grave of al-Husayn (AS). It was hidden
from us. We began to sniff for signs of it and search for some aspect of it until we came upon it.
The structure, which had been around it, had been torn down and burnt. Water had been made to ﬂow
over it and the place where bricks had been sunk down so that it had become like a ditch. We performed
the rituals of the pilgrimage to him. We threw ourselves down on the ground and smelled a fragrance
from it which I have never smelled anything like. It was like some kind of perfume. I asked the perfume
merchant, who was with me, ‘What fragrance is this?’ ‘By God, I have never smelled any kind of perfume
like it,’ he replied. We made our farewells and put marks around the grave in a number of places. When
al-Mutawakkil was killed, we gathered with a group of the descendants of Abu Talib and the Shi’ah to go
to the grave. We removed the marks and restored it to the state which it had been before.20
In their astute and accurate directions, the Imams (AS) would also encourage their followers to go to visit
the shrine of Imam al-Husayn (AS) even at the cost of death and martyrdom. They would inform them
that the more the fear of being attacked the more the reward for visiting al-Husayn (AS). ‘Allama Majlisi
quotes Muhammad bin Muslim saying:

ٍ  ﺧَﻮﻠ ﻋﻢ ﻧَﻌ: ؟ ﻗُﻠْﺖﻦﻴﺴ اﻟْﺤﺮ ﻗَﺒ ﺗَﺎْﺗﻞ ﻫ: ﻠ ﻋﻦﺪُ ﺑﻤﺤﻔَﺮٍ ﻣﻌﻮ ﺟ اَﺑ ﻟﻗَﺎل
ف
 ﺧَﺎفﻦﻣفِ و ﻗَﺪَرِ اﻟْﺨَﻮﻠ ﻋﻪﻴ ﻓابﺬاَ اَﺷَﺪّ ﻓَﺎﻟﺜّﻮ ﻫﻦﺎنَ ﻣﺎ ﻛ ﻣ: ﻟَﻪ ﻓَﻘَﺎل.ﺟِﻞوو
ةﺮﻐْﻔ ﺑِﺎﻟْﻤفﺮاﻧْﺼ وﻦﻴﺎﻟَﻤِ اﻟْﻌبﺮ ﻟ اﻟﻨﱠﺎسمﻘُﻮ ﻳمﻮ ﻳﺘَﻪﻋو رﻪ اﻟﻦ آﻣﻪﺎﻧﺗْﻴ اﻓ
...ﺎ ﻟَﻪﻋد وِ اﻟﻨﱠﺒهزَارو،ُﺔﻶﺋ اﻟْﻤﻪﻠَﻴ ﻋﺖﻠﱠﻤﺳو
Imam Abu Ja’far Muhammad bin ‘Ali (al-Baqir) (AS) said to me: Do you come to the grave of al-Husayn
(AS)? I said: Yes, but in dread and fear. The Imam (AS) said: ‘If the situation is severe, its reward would

be in proportion to the fear; and whosoever visits him in fear, Allah would protect his heart on the Day
when the people would stand for the Lord of the Universe; and he would leave in the state of being
forgiven, and the angels would send their salutations to him, and the Holy Prophet (S) would visit him
and pray for him...21
The Imams (AS) likewise expressed their extreme attachment to Imam al-Husayn (AS). Rather they
would encourage others to pray for them near the radiant dome of Imam al-Husayn (AS). Consider the
following traditions:
1. ‘Allama Majlisi in vol. 101 of his Bihar al-Anwar quotes Ibn Abi Ya’fur to have said:

 ﻻ: ﻟ ﻓَﻘَﺎلﺸَﻘﱠﺔ ﻣﻠﻚَ ﻋﻟَﻴ اﺖﺸﱠﻤﻚَ اَنْ ﺗَﺠﻟَﻴ اق اﻟﺸﱠﻮﺎﻧﻋ د: ﻪﺪِ اﻟﺒ ﻋِﺑ ﻻﻗُﻠْﺖ
ﻼ “ﻓَﻬ:ﻪﻟ ﻗَﻮﻦﺎَن َﻣَ؟ ﻓّﻨﻚَ ﻣﻠًﻴﺎ “ ﻋﻘ ﺣﻈَﻢﺎنَ اَﻋ ﻛﻦ ﻣﺖ اَﺗَﻴﻼﻚَ ﻓَﻬﺑﺗَﺸْﻚُ ر
: ﻗُﻠْﺖ. “ َﻚﺑ ﺗَﺸْﻚُ ر “ ﻻﻪﻟ ﻗَﻮﻦ ﻣَﻠ اَﺷَﺪﱡ ﻋّﻨﻚَ ﻣﻠَﻴﺎ ﻋﻘ ﺣﻈَﻢﺎنَ اَﻋ ﻛﻦ ﻣﺖاَﺗَﻴ
ﻪ اﻟتﻮ ﻓَﺪَﻋﻦﻴﺴ اﻟْﺤﺖ اَﺗَﻴ اَﻻﻠ ﻋﻦ ﺑﻦﻴﺴاَﻟْﺤ:ﻨْﻚَ ؟ ﻗَﺎلﺎ ﻣﻘ ﺣَﻠ ﻋﻈَﻢ اَﻋﻦﻣو
ﻚَ؟اﻳِﺠﻮ ﺣﻪﻟَﻴ اتﻮَﺷ وﻨْﺪَهﻋ
I said to Abu ‘Abdillah [al-Sadiq (AS)]: My fervent desire to meet you called me to bear the difﬁculties to
come to you. The Imam (AS) said: ‘Do not complain to your Lord; and why didn’t you come to one who
has a greater right over you than me?’ Ibn Abi Ya’fur says: His statement ‘Why didn’t you go to one who
has a greater right over you than me?’ made me feel more uneasy than his statement “Do not complain
to your Lord”. So I said: ‘And who has a greater right over me than yourself?” The Imam (AS) said: “AlHusayn bin ‘Ali (AS); why didn’t you come to al-Husayn (AS) and pray to Allah near him, and raise your
complaint to Him about your needs?22
2. Ibn Qulawayh reports in his Kamil al-Ziyarat that Abu Hashim al-Ja’fari, one of the companions of
Imam al-Hadi (AS) is reported to have said:

ﺎﺷَﻢﺎ ﻫﺎ اَﺑ ﻳ: ﻟ ﻓَﻘَﺎل،ﻞﻴﻠ ﻋمﻮﻤﺤ ﻣﻮﻫﺪ وﻤﺤ ﻣﻦ ﺑﻠ ﻋﻦﺴ اﻟْﺤِ اَﺑﻠ ﻋﺧَﻠْﺖد
ﻠَﻨﺘَﻘْﺒ ﻓَﺎﺳ،ﻨْﺪِه ﻋﻦ ﻣﺖﺟ ﻓَﺨَﺮ، ﻟﻪﻮ اﻟﺪْﻋﺮِ ﻳﺎﺋ اﻟْﺤﻟﻨَﺎ اﻴاﻟﻮ ﻣﻦ ﻣﻼﺟ رﺚﻌﺑا
: ﻓَﻘَﺎلجﺨْﺮ ﻳ اﻟﱠﺬِيﻞﺟنَ اﻟﺮﻮ اَنْ ﻳﺎَﻟْﺘُﻪﺳ و، ﻟﺎ ﻗَﺎل ﻣﺘُﻪﻠَﻤل ﻓَﺎَﻋ ﺑِﻼﻦ ﺑﻠﻋ
 ﻓﻦ ﻣﻨْﺰِﻟَﺔﺎنَ ﺑِﻤذْ ﻛﺮِ اﺎﺋ اﻟْﺤﻦﻞ ﻣ اَﻓْﻀﻧﱠﻪ ا:ل اَﻗُﻮﻨﱠﻨَﻟ و،ُﺔاﻟﻄﺎﻋ وﻊﻤاَﻟﺴ
: ﻟ ﻓَﻘَﺎل،ﺎ ﻗَﺎل ﻣﺘُﻪﻠَﻤ ﻓَﺎَﻋ،ِﺮﺎﺋ ﺑِﺎﻟْﺤ ﻟَﻪﺎﺋﻋ دﻦﻞ ﻣﻓْﻀ اﻪﻨَﻔْﺴ ﻟهﺎوﻋد و،ِﺮﺎﺋاﻟْﺤ
ﻢﺘَﻠﺴﻳﺖِ وﻴ ﺑِﺎﻟْﺒفﻄﻮﺎنَ ﻳﻛ و،ِﺮﺠاﻟْﺤﺖِ وﻴ اﻟْﺒﻦﻞ ﻣﻓْﻀ َ اﻪ اﻟلﻮﺳﺎنَ ر ﻛ: ﻟَﻪﻗُﻞ

ﺮﺎﺋاﻟْﺤ و،ﺎهﻋ دﻦﻤ ﻟﺐﺘَﺠِﻴﺴﺎ ﻓَﻴﻬﻴ ﻓﺪْﻋ اَنْ ﻳﺐﺤﺎ ﻳ ﺑِﻘَﺎﻋﺎﻟ ﺗَﻌﻪنﱠ اﻟا و،ﺮﺠاﻟْﺤ
ﺎﻨْﻬﻣ
I came to Abu al-Hasan (Imam ‘Ali al-Naqi (AS)) while he had fever and was unwell. He said to me: ‘O
Aba Hisham, send one of our followers to the Ha’ir (the dome of Imam al-Husayn (AS)) to pray to Allah
for me. So I left him and met ‘Ali bin Bilal. I told him what the Imam (AS) had said and requested him to
carry out the duty, and he was at his service. ‘However,’ said he, ‘indeed the Imam (AS) is greater than
the Ha’ir, for he equals the station of the one who is buried in the Ha’ir, and his supplication for himself is
better than my supplication for him in the Ha’ir.’ Abu Hisham says: I informed the Imam (AS) about what
‘Ali bin Bilal said, whereupon he said: Tell him that the Apostle of Allah was better than the Bayt alHaram and the Hajar al-Aswad, whereas he would circumambulate round the Ka’bah and touch the
Hajar; and indeed Allah has places where He loves to be called, so that he may respond to the call of
the caller, and the Ha’ir is one among them.23

َﻚﻠَﻴ ﻋمﻼﻟﺴا
Peace be unto You
Al-Salam, as we came to learn earlier, is one of the attributes of Almighty Allah, which some of his noble
servants, like the infallible Imams of the Ahl al-Bayt (AS), due to their utter submission exemplify. The
path for others too is left open. Every human being is invited to the abode of peace, and therefore he
must strive to attain the same. But a true beliver has an all-embracing heart, and thus yearns for the
betterment of others too. Perhaps that is why we are encouraged to greet others with al-salam. The
Holy Prophet (S) is reported to have said:

ﻢَﻨﻴ ﺑ ﻓَﺎﻓْﺸُﻮهﺎﻟ ﺗَﻌﻪ اﻟﺎءﻤﺳ اﻦﻢ ﻣﺳ امﻼاﻟﺴ
Al-Salam is a name from among the names of Almighty Allah. Therefore, spread the same between
yourselves...24
In fact the word muslim has originally been derived from Allah’s Name al-Salam. The Holy Prophet (S) is
reported to have said:

ﻮﻫ و،ﻴﻦﻤﻠﺴ اﻟﻤﺘﻣ اﻤﺳ ومﻼ اﻟﺴﻮ ﻫﺘﻣﺎ ا ﺑِﻬﻤﻤ ﺳﻴﻦﻤﺳ ﺑﺎﻪ اﻟﻤﺗَﺴ

ﻴﻦﻨﻣﻮ اﻟْﻤﺘﻣ اﻤﺳ وﻦﻣﻮاﻟْﻤ
Allah named Himself with two names with which he [also] named my nation: He is al-Salam and He
named my nation muslims, and He is al-Mu’min and He named my nation mu’mins.25
Perhaps due to this reason, scholars like Sayyid al-Shubbar in his al-Anwar al-Lami’a and ‘Allama
Majlisi in his Bihar al-Anwar believe that one of the meanings of al-salamu ‘alayka is26:

َﻚﻠَﻴ ﻋمﻼ اﻟﺴﻢﺳا
May Allah always envelop you with His Name al-Salam.
Therefore, Almighty Allah not only requires each of us to be at peace, but teaches us to ask for our
Muslim brothers and sisters to be availed of the same. It should be understood however that the levels
of peace are inﬁnite. Therefore invoking peace for others while we greet them should never cease.

َﻚﻠَﻴ ﻋمﻼﻟﺴا
I declare that Absolute Peace envelops you
Scholars of insight mention one of the meanings of the phrase al-salamu ‘alayka as “the Divine Name
al-Salam envelops you, and you are his manifestation”. In this case the phrase is taken as declarative
and al-Salam is taken to mean the Divine Name al-Salam. In his Sharh al-Asma’, Mulla Hadi
Sabzaw³ari when discussing about the Divine Name al-Salam says:

ﻧْﺖاﻚَ وﻠَﻴﻂ ﻋﻴﺤ ﻣﻦﻤﻴﻬ اﻟْﻤﻦﻣﻮ اﻟْﻤمﻼ اَنّ اﻟﺴ، ﺳﻼم ﻋﻠﻴﻚ:ﻨَﺎﻟ ﻗَﻮﺎﻧﻌﺪُ ﻣﺣا...
.هﺮﻈْﻬﻣ
...one of the meanings of our statement ‘salamun ‘alayk” is that the Peace, the Securer, the Guardian
envelops you and you are His manifestation.27

َﻚﻠَﻴ ﻋمﻼﻟﺴا

Peace be unto you
It is important to understand the remote distance between the sincerity of one who merely declares or
verbally seeks peace for the mazur (‘the visited one’) and one who personiﬁes peace in every dimension
of his being and actively struggles to ensure the same for the mazur. In fact some of our traditions
clearly emphasize the vital role of the practical application of al-salam. Look at the following traditions:
1. ‘Allama Majlisi narrates the following in his Bihar al-Anwar:

َﻚ ذَﻟ ﻓ ﻟَﻪﻴﻞ ﻓَﻘﻪ اﻟﻪﺟﻮ ﻟﺮ ﺣﻧْﺖﺎ ا ﻟَﻬﺎنٍ ﻓَﻘَﺎلﺤﻳ ﺑِﻄﺎقِ رﻦﺴﻠْﺤﺔٌ ﻟﺎرِﻳ ﺟتﺎءﺟ
ﺎﺘَﺎﻗَﻬﻋﺎاﻨْﻬ ﻣﻦﺴﺣﺎنَ اﻛﺔَ وﻳ اِﻴﺘُﻢﻴذا ﺣ ا ﻓَﻘَﺎلَﺎﻟ ﺗَﻌﻪﻨَﺎ اﻟﺑد اﻓَﻘَﺎل
One of the slave women of Imam al-Hasan (AS) came to him with a bouquet of aromatic plants,
whereupon the Imam (AS) said to her: You are free for the sake of Allah. So the Imam (AS) was asked
as to why did he free her, and he said: ‘Almighty Allah trained us and said: ‘And When you are greeted
with a greeting, greet with a better one than it, or return it... ‘(4:86). And to let her free is better
return than her gift.28
Therefore the tahiyya (lit. seeking another’s life & well-being (talab al-hayat)) referred to in the above
verse conventionally translated as ‘greeting’ is not limited to a verbal expression of peace, but embraces
other examples of its etymological deﬁnition too such as ‘doing virtue to another’.
2. Imam al-Sadiq (AS) is reported to have said:

 اﻟْﺒِﺮﻦ ﻣهﺮﻏَﻴ ومﻼ اﻟﺴﺔﻴ ﺑِﺘَﺤﺘُﻢﻴﻴذَا ﺣا و:ﺎﻟﻌ ﺗﻪﻟ ﻗَﻮ ﻓﺔﻴ ﺑِﺎﻟﺘﱠﺤادﺮاَﻟْﻤ
.ِﺎنﺴﺣاﻻو
Al-tahiyyah (greeting) in the verse ‘And when you are greeted with a greeting...’ is to greet and
perform other acts of virtue and good.29
These are traditions that show how practical salam can be. Many of us do not realize this and conjecture
that we have earned ample blessings and reward for our salams as the holy Qur`an and the sacred
traditions of the Holy Prophet (S) and his infallible progeny clearly exemplify.
The Holy Qur`an says:

ِﻦﻴﺒﻚَ ﻳﺬَﻟﺔً ﻛِﺒﺔً ﻃﻴﻛﺎرﺒ ﻣﻪﻨﺪِ اﻟ ﻋﻦﺔً ﻣﻴ ﺗَﺤﻢﻧﻔُﺴ اَﻠﻮا ﻋﻤّﻠﻮﺗًﺎ ﻓَﺴﻴﺧَﻠْﺘُﻢ ﺑذَا دﻓَﺎ
ﻠُﻮنﻘ ﺗَﻌﻢﻠﱠﺎتِ ﻟَﻌﻳ اﻢَ ﻟﻪاﻟ
So when you enter houses, greet yourselves with a salutation from God, blessed and pleasant.
Thus does God clarify His signs for you so that you may apply reason. (24:61)
The Holy Prophet (S) is reported to have said:

ُﺔﻶﺋ اﻟْﻤﻪﺴﻧﺗَﻮ و،ُﺔﻛﺮ اﻟْﺒﻨْﺰِﻟُﻪ ﻳﻧﱠﻪ ﻓَﺎ،ﻢّﻠﺴ ﻓَﻠْﻴﺘَﻪﻴ ﺑﻢﺪُﻛ اَﺣﺧَﻞذَا دا
When one enters his house, he must say salam, for that makes blessings descend on the house and the
angels become fond of it.30
Should we restrict these luminant words of guidance to the realm of speech or do they portray the loftier
aspects of the reality of al-salam? In fact if there is no coherence between what the tongue utters and
what the heart and mind feel and what the actions portray, then how can we claim the honesty of the
musallim (greeter)?

ﻪﺪِ اﻟﺒﺎ ﻋﺑﺎ اﻳ
O Aba ‘Abdillah
The word ‘ya’ is a vocative particle (harfu nida’) employed to call the munada (vocative). In simple terms
it is a word used to call someone. However, grammarians hold that ﺎ’ﻳya’ is speciﬁcally employed for that
vocative who is at a far distance31. For example, if we would like to call ‘Ali who is at a far distance, we
say ﻠﺎﻋ‘ﻳYa ‘Ali!’. The distance considered here was physical and spatial. Rhetoricians however employ
the same when they would like to praise an exalted personality even if he was very near.
We address Almighty Allah, for example, who is closer to us than our jugular veins as ﻪﺎاَﻟ ﻳYa Allah,
because the Essence of Allah is Exalted. In the well-known verse of the Throne (Ayat al-Kursi) we
declare this reality of Allah’s Exalted Essence as:

ﻢﻴﻈ اﻟْﻌﻠ اﻟْﻌﻮﻫو

And He Alone is always the Extremely High & Great (2:255)32
In our present situation our vocative and addressee is Imam al-Husayn (AS) who due to his freedom
from the limitations of the material world and comprehensive being is intensely close to us and can see
and listen to us too. Hence the reason we employ the vocative particle ‘ya and say ‘Ya Aba ‘Abdillah’ is
to express his exaltedness and confess our lowliness.
The people of heart, however, can well appreciate the implication manifested when the ‘the lover calls
the beloved’. The implication is to get near to the Beloved. Hence when we call Aba ‘Abdillah (whose
import, as we shall soon expound means ‘the utterly submissive slave of Allah’) we are seeking his
closeness, or in other words ‘the attributes that personiﬁes his exalted being’.

ﻪﺪِ اﻟﺒﺎ ﻋﺑا
O Father of ‘Abdullah
The words Aba ‘Abdillah literally mean ‘the father of the obedient slave of Allah’. Arabs honorify their
fellow brothers by calling them with a teknonym (kunya) a name that mostly mentions the ﬁrst or one of
the offsprings of the ‘named one’. Hence if a person had a son named ‘Abdullah, he is called Abu
‘Abdillah, which means ‘father of ‘Abdullah’. One of the reasons behind the Imam (AS) being called Abu
‘Abdillah is that he had an offspring called ‘Abdullah, famously known as ﻊﻴﺿ اﻟﺮal-radhi’ (one who is still
breastfeeding).
He was mercilessly martyred by the enemies after Imam al-Husayn (AS) read adhan in his ear following
his birth. In the well-known Ziyarat al-Nahiya al-Muqaddasa Imam al-Zaman (AS) addresses this new
born as:

...ﻊﻴﺿ اﻟﺮﻦ اﻟﻄﻔْﻞﻴﺴ ﺑﻦ اﻟﺤﻪﺪِ اﻟﺒ ﻋﻠ ﻋمﻼﻟﺴا
Perpetual peace be unto ‘Abdillah, the one who was still breastfeeding...33

ﻪﺪِ اﻟﺒﺎ ﻋﺑا
Obedient Slave of Allah
Sometimes however, someone is attributed with a teknonym (kunya) not because he is the father of so

and so, but because he enjoys a certain quality. For example, one who is well known for his openhandedness and generosity is called Abu Jawad. In our case, a number of commentators of this exalted
Ziyarat, opine that one of the reasons the holy Imam (AS) was given the kunya Abu ‘Abdillah was his
extreme submissiveness to Allah. In other words, he was the true slave of Allah.
Traditions indicate that Imam al-Husayn (AS) was given the teknonym after his birth which subtly alludes
to the submissive state of Imam (AS) ever since his childhood. In a tradition narrated in Bihar al-Anwar,
Asma’ is quoted to have said:

 ﻓﻪﻌﺿ و ﺛُﻢ... ﺑِﻪﺖ ﻓَﺎَﺗَﻴﻨﺑ اﻠُﻤ ﻫ: ﻓَﻘَﺎلِ اﻟﻨﱠﺒﻧﺎء ﺟﻪﺎﺑِﻌ ﺳمﻮ ﻳﺎنَ ﻓﺎ ﻛﻓَﻠَﻤ
... ﺑ ﺛُﻢَﻠ ﻋﺰﺰِﻳ ﻋﻪﺪِ اﻟﺒﺎ ﻋﺎ اَﺑ ﻳ: ﻗَﺎل ﺛُﻢﺮِهﺠﺣ
‘On the seventh day after his birth, the Prophet (S) came to me and said: ‘Bring me my son.’ So I
brought Husayn to him...Then he kept him on his bossom and said: ‘O Aba ‘Abdillah, it is indeed
difﬁcult for me...then he burst into tears...’34
This tradition indicates that the Imam (AS) got the teknonym since his very early childhood and thus
enjoyed an exalted status since then.

ﻪﺪِ اﻟﺒﺎ ﻋﺑﺎ اﻳ
O Utterly Submissive Servant of Allah
It may be argued that if the za’ir himself, due to his submissiveness to Almighty Allah is also an ‘abd of
Allah, why should he still call the Imam with the vocative particle ‘ya’? The answer to this is very simple:
‘ubudiyya and submissiveness are of different levels. The distance between the stage of ‘ubudiyya that
the infallible Imams of the Ahl al-Bayt (AS) occupy and the stage their true followers enjoy is extremely
vast. Consider the following narrations:
1. ‘Ibad bin Suhayb is reported to have said:

  اَﻫ اَﻧْﺘُﻢ اَمﻞ اَﻓْﻀﻮ اَﻫ، ذَرِ اَﺑﻦ ﻋﻧ اَﺧْﺒِﺮ:ﺪﻤﺤ ﻣﻦﻔَﺮ ﺑﻌﺎدِقِ ﺟﻠﺼ ﻟﻗُﻠْﺖ
ﻞ
ﻢﻛ و: ﻓَﻘَﺎل،اﺮ ﺷَﻬﺸَﺮﺛْﻨَﺎ ﻋ ا:ﻨَﺔ ﻓَﻘُﻠْﺖ اﻟﺴﻮر ﺷُﻬﻢﺐ ﻛﻴﻬ ﺻﻦﺎ اﺑ ﻳ:ﺖ؟ ﻓَﻘَﺎلﻴاﻟْﺒ
ﺮ ﻓَﺸَﻬ: ﻗَﺎل، ﻻ:ﺎ؟ ﻗُﻠْﺖﻨْﻬﺎن ﻣﻀﻣ رﺮ ﻓَﺸَﻬ: ﻗَﺎل،ﺮﺔَ اَﺷْﻬﻌﺑ اَر:ﺎ؟ ﻗُﻠْﺖﻨْﻬم ﻣﺮاﻟْﺤ
ﻦﻚَ ﻧَﺤﺬَﻟَ ﻓ: ﻗَﺎل،ﺎنﻀﻣ رﺮ ﺷَﻬﻞ ﺑ:م؟ ﻓَﻘُﻠْﺖﺮﺮِ اﻟﺤﺷْﻬ اﻻ اَمﻞﺎن اَﻓْﻀﻀﻣر

.ٌﺪ ﺑِﻨَﺎ اَﺣﻘَﺎس ﻳﺖ ﻻﻴ اﻟْﺒﻞاَﻫ
I asked al-Sadiq (AS), Ja’far bin Muhammad (upon whom be peace): Inform me whether Abu Dharr is
better than you the Ahl al-Bayt (AS)? The Imam (AS) said: ‘O son of Suhayb, how many months are
there in one year’? I said: ‘twelve months.’ Thereupon he (AS) said: ‘And how many among them are
sacred (hurum)?’ I said ‘Four months.’ He (AS) said: ‘And is the month of Ramadhan among them?’ I
said: ‘No.’ He (AS) said: ‘Then is the month of Ramadan greater or the four sacred months?’ I said:
‘Rather the Holy month of Ramadhan is greater.’ The Imam (AS) then said: ‘So is the case with us, the
Ahl al-Bayt; none can be compared to us.’35
2. Jabir al-Ju’ﬁ, a companion of Imam al-Baqir is reported to have narrated that Imam al-Baqir (AS)
once said to him:

،ﺎﺿ اَرﻻا وﺎءﻤ ﺳﺎﻟ ﺗﻌﻪ اﻟﺎ ﺧَﻠَﻖ ﻣﻦ ﻧَﺤﻻ ! ﻓَﻠَﻮﺔﻌﻴﻓ رﻨْﺰِﻟَﺔﻣﺎنٍ و ﺑِﻤﻪ اﻟﻦﻧﱠﺎ ﻣا
ﺖِ ﻻﻴ اﻟْﺒﻞﻧﱠﺎ اَﻫ ا،ﺎﺑِﺮﺎ ﺟ ﻳ.ﺎﻴﻧْﺴ اﻻﺎ وﻴّﺟِﻨﻻ و،اﺮﻗَﻤﻻﺎ وﺴ ﺷَﻤﻻ و،اﻧَﺎرﻻﻨﱠﺔً وﺟﻻو
،ﻢﻪ أﻧْﻘَﺬَﻛ ﺑِﻨَﺎ اﻟ،ﺎﺑِﺮﺎ ﺟ ﻳ. ﻔَﺮﺸَﺮِ ﻓَﻘَﺪْ ﻛ اﻟْﺒﻦ ﺑِﻨَﺎ اﺣﺪًا ﻣ ﻗَﺎسﻦ ﻣ،ٌﺪ ﺑِﻨَﺎ اَﺣﻘَﺎسﻳ
...ﻢِﺑ رﻠ ﻋﻢﻟّﻠْﻨَﺎﻛ دﻪاﻟ وﻦﻧَﺤو،ﻢﺪَاﻛﺑِﻨَﺎ ﻫو
Surely we have an exalted status near Allah! Were we not there, Allah would not have created any
heaven nor earth, nor any Paradise nor Hell Fire, nor any sun or moon, or any Jinni or human being. O
Jabir! We are the Ahl al-Bayt; none can be compared to us; whosoever compares any human
being with us, has disbelieved (or covered (the truth)). O Jabir! Through us Allah emancipated you,
and through us He guided you; and, I swear by Allah we have guided you to your Lord...36
3. Imam ‘Ali (AS) is reported to have said to Abu Dharr:

ا ﻓﻟُﻮﻗُﻮﺎ وﺎﺑﺑﻧَﺎ اَرﻠُﻮﻌ ﺗَﺠ ﻻﺎدِهﺒ ﻋﻠ ﻋﻔَﺘُﻪﻴﺧَﻠ وﻞﺟوﺰ ﻋﻪﺪُ اﻟﺒ اَﻧَﺎ ﻋﺎذَرﺎ اَﺑ ﻳﻠَﻢﻋا
ْ ﻗَﺪﻞﺟوﺰ ﻋﻪنﱠ اﻟ ﻓَﺎ،ﺘَﻪﺎﻳﻬ ﻧﻻﻨَﺎ وﻴﺎ ﻓ ﻣﻨْﻪنَ ﻛﻠُﻐُﻮ ﺗَﺒ ﻻﻢﻧﱠ ﻓَﺎﺘُﻢﯩﺎ ﺷﻨَﺎ ﻣﻠﻓَﻀ
ذَا ﻓَﺎﻢﺪِﻛ ﻗَﻠْﺐِ اَﺣﻠ ﻋﺨْﻄﺮ ﻳ اَوﻢُﻔاﺻ وﻔُﻪﺼﺎ ﻳﻤ ﻣﻈَﻢاَﻋ وﺮﺒﻄﺎﻧَﺎ اَﻛاَﻋ
. نﻨُﻮﻣﻮ اﻟْﻤﺬَا ﻓَﺎَﻧْﺘُﻢﻧَﺎ ﻫﻮﻓْﺘُﻤﺮﻋ
Know, O Abu Dharr, that I am an utterly submissive servant of Allah on the earth and His vicegerent
over His other servants; do not consider us (the Ahl al-Bayt (AS)) to be Lords, and then say about our
merits whatever you want, for certainly you would not comprehend the essence of our station, nor

its zenith, for verily Allah bestowed on us better and greater than what describers among you describe
or what has penetrated in the imagination of anyone; so when you know us in this way, you surely are
the believers.37

ﻪﺪِ اﻟﺒﺎ ﻋﺑﺎ اﻚَ ﻳﻠَﻴ ﻋمﻼﻟﺴا
Peace be unto you O Aba ‘Abdillah
One of the areas where it is recommended for one to call his fellow Muslim brother with a teknonym is
when he is present before him. In our case, therefore, because we know that Imam al-Husayn (AS) is
present before us, and we address him using the second person pronoun “kaf’, it is apt to begin our
address with his teknonym. Imam al-Ridha (AS) is reported to have said:

ﻪﻤﺎنَ ﻏﺎﺋﺒﺎً ﻓﺴذَا ﻛا وّﻪﻨَ ﻓﺮﺎﺿ ﺣﻮﻫ وﻞﺟ اﻟﺮتﺮإذَا ذَﻛ
If you mention a man in his presence, then do so using his teknonym (kunya), and if he were to be
absent, then call him by his name.38

ﻪﺪِ اﻟﺒﺎ ﻋﺑا
O father of ‘Abdullah
It is important to look at the root meaning of the word ‘ab’ in Aba ‘Abdillah which we normally translate as
‘father’. In the Arabic language the word ‘ ابab’ literally means:

رِهﻮ ﻇُﻬ اَوﻪﺣﻼﺻ ا اَوءَﺎدِ ﺷﺠﻳ اﺎ ﻓﺒﺒﺎنَ ﺳ ﻛﻦ ﻣﻞ ﻛﻮﻫ
Whosoever is a cause in the existence of a thing or its reform or its manifestation is known as ‘ab’.39
And since Imam al-Husayn (AS) converges with the Muhammadan Light (al-Nur al-Muhammadi) which
is the intermediary of Divine Grace, he is a sabab (cause) in the existence, reform and manifestation of
the caravan of human beings. Therefore he is Abu ‘Abdillah. Whatever grace any servant of Allah
receives is through the Muhammadan Light.

ﻪﺪِ اﻟﺒﺎ ﻋﺑا
O father of ‘Abdullah
In a well-known tradition, we read:

َﻚﺟ زَواَبﻚَ وﻠﱠﻤ ﻋاَب وﻟّﺪكَ و اَب:ﺛَﺔ ﺛَﻼﺎ اﻵﺑﺎَءﻧﱠﻤا
Indeed there are only three fathers: the father who was the reason for your birth, the father who taught
you, and the father who married you (to his daughter).40
And because Imam al-Husayn (AS) was from among the infallible Imams (AS) responsible to guide
humanity and teach them the path of salvation, he is known as Abu ‘Abdillah meaning ‘father or tutor of
a true servant of Allah’. In this case every human being enjoys from al-Husayn’s banquet of practical
submission. The previous Prophets of Allah are no exception. Imam al-Husayn (AS) also serves as a
father to the Prophets of Allah before the Seal of the Prophets (AS), since they drew inspiration from him
even before his birth. Consider the following narratives from ‘Allama Majlisi’s Bihar al-Anwar and
Bahrani’s al-’Awalim:

ِﺘَﺎبْ اﻟ ﻓﺮاذْﻛ و:ﺎﻟ ﺗَﻌﻪ اﻟ ﻗَﺎل اﻟﱠﺬِيﻞﻴﺎﻋﻤﺳنﱠ ا ا: ﻗَﺎل،ﻪﺪِ اﻟﺒ ﻋِﺑ اﻦﻋ
ﻞ ﺑﻢﻴاﻫﺮﺑ اﻦ ﺑﻞﻴﺎﻋﻤﺳ اﻦ ﻳﺎ ﻟَﻢ ﻧَﺒِﻴﻻﻮﺳﺎنَ رﻛﺪِ وﻋ اﻟْﻮﺎدِقﺎنَ ﺻ ﻛﻧﱠﻪ اﻞﻴﺎﻋﻤﺳا
ﻪأﺳةَ روا ﻓَﺮﻠَﺨُﻮ ﻓَﺴه ﻓَﺄﺧَﺬُوﻪﻣ ﻗَﻮﻟ اﻞﺟوﺰ ﻋﻪ اﻟﺜَﻪﻌ ﺑ،ﺎءﻧْﺒِﻴ اﻻﻦﺎ ﻣﺎنَ ﻧَﺒِﻴﻛ
: ﻓَﻘَﺎل،ﺖﯩﺎ ﺷ ﺑِﻤﻧﺮﻚَ ﻓَﻤﻟَﻴ اﺜَﻨﻌ ﺑﻟُﻪﻼ ﺟﻞ ﺟﻪنﱠ اﻟ ا: ﻓَﻘَﺎل،ٌﻠَﻚ ﻣ ﻓَﺎَﺗَﺎه،ﻬِﻪﺟوو
...ﻦﻴﺴ ﺑِﺎﻟْﺤﻨَﻊﺼﺎ ﻳةٌ ﺑِﻤﻮ اُﺳﻟ
It is reported from Abi ‘Abdillah (al-Sadiq (AS)) who said: ‘Indeed the Isma’il that Almighty Allah talks
about in the verse ‘And mention in the Book Isma’il. Indeed he was true to his promise, and an
apostle and a prophet.’(19:54) was not Isma’il (AS) the son of Ibrahim (AS), but was a prophet among
prophets whom Allah, the Invincible and Sublime, sent to his people; and they killed him, and skinned his
scalp and face; so an angel came to him, and said: ‘Surely Allah sent me to you; so order me to do what
you want.’ He said: ‘I have model of emulation of what will happen to al-Husayn (upon whom be
peace)...41

 ﺑﺮِ ﺑتﺮﺎ ﻣ ﻓَﻠَﻤ،ﺎ اﻟﺪﱡﻧْﻴﻊﻴﻤ ﺟ ﺑِﻪ ﻃﺎﻓَﺖﻨَﺔﻴﻔ اﻟﺴ ﻓﺐﻛﺎ رﺎ ﻟَﻤﺣ اَنﱠ ﻧُﻮوِيرو
ﻼ
ﺎﻣﺎ و اﻟﺪﱡﻧْﻴﻊﻴﻤ ﺟ ﻃﻔْﺖِﻟَﻬ ا:ﻗَﺎل و،ﻪﺑﺎ ر ﻓَﺪَﻋ،قح اَﻟْﻐَﺮ ﻧُﻮﺧَﺎف وضر اﻻاَﺧَﺬَﺗْﻪ
ﺬَا ﻫ ﻓحﺎ ﻧُﻮ ﻳﻗَﺎل و،ﻞﻴﺋﺮ ﺟِﺒل ﻓَﻨَﺰ،ِضر اﻻﺬِه ﻫ ﻓﻨﺎﺑﺎ اَﺻ ﻣﺜْﻞعٌ ﻣ ﻓَﺰﻨﺎﺑاَﺻ
: ﻓَﻘَﺎل،ﺎءﻴﺻو اﻻ ﺧَﺎﺗَﻢﻦاﺑ و،ﺎءﻧْﺒِﻴ اﻻﺪٍ ﺧَﺎﺗَﻢﻤﺤﻂ ﻣﺒ ﺳﻦﻴﺴ اﻟْﺤﻘْﺘَﻞ ﻳﻊﺿﻮاﻟْﻤ
،ﻦﻴﺿ اَرﻊﺒﺳات وﺎوﻤ ﺳﻊﺒ ﺳﻞ اَﻫﻦﻴ ﻟَﻌﻠُﻪ ﻗَﺎﺗ:؟ ﻗَﺎلﻞﻴﺋﺮﺒﺎ ﺟ ﻳ ﻟَﻪﻞ اﻟْﻘَﺎﺗﻦﻣو
...ٍاتﺮ ﻣﻊﺑح اَر ﻧُﻮﻨَﻪﻓَﻠَﻌ
It is narrated that when Nuh (AS) boarded the Ark, it transported him throughout the world; and when he
passed by Karbala, the earth forced the ark towards itself, and Nuh (AS) feared of drowning; so he
prayed to his Lord: O my God, I went round the entire world, and nowhere was I afraid as I have been in
this place; Thereupon Gabriel (AS) descends, and tells Nuh (AS): “O Nuh this is the place where
Husayn (AS), the grandson of the Muhammad, the Seal of the Prophets and the son of the Seal of the
Divine Trustees would be killed. Nuh asked him: And who would kill him, O Gabriel? Gabriel said: His
killer is one whom the inhabitants of seven heavens and the seven earths curse; so Nuh (AS) curses
him four times...42

ﻢﻴاﻫﺮﺑﻘَﻂ اﺳ و ﺑِﻪﺜَﺮﺎ ﻓَﻌﺳ ﻓَﺮﺐاﻛ رﻮﻫ وﻼﺑﺮضِ ﻛ اَر ﻓﺮ ﻣﻢﻴاﻫﺮﺑ اَنﱠ اوِيرو
؟ّﻨ ﻣﺪَث ﺣءَ ﺷ اَيِﻟﻬ ا:ﻗَﺎل و،ِﻐْﻔَﺎرﺘﺳ اﻻ ﻓَﺎَﺧَﺬَ ﻓ،ﻪﻣ دﺎلﺳ وﻪﺳا رﺷَﺞو
ﻂﺒﻨَﺎ ﺳ ﻫﻘْﺘَﻞﻦ ﻳﻟ و،ﻨْﻚَ ذَﻧْﺐ ﻣﺪَثﺎ ﺣ ﻣﻢﻴاﻫﺮﺑﺎ ا ﻳ:ﻗَﺎل وﻞﻴﺋﺮﺒ ﺟﻪﻟَﻴ الﻓَﻨَﺰ
ﻞﻴﺋﺮﺒﺎ ﺟ ﻳ: ﻗَﺎل.ﻪﺪَﻣاﻓَﻘَﺔً ﻟﻮﻚَ ﻣﻣ دﺎل ﻓَﺴ،ﺎءﻴﺻو اﻻ ﺧَﺎﺗَﻢﻦاﺑ و،ﺎءﻧْﺒِﻴ اﻻﺧَﺎﺗَﻢ
ﻦﻟَﻌ وﻪﺪَﻳ ﻳﻢﻴاﻫﺮﺑ اﻓَﻊ ﻓَﺮ...ﻴﻦﺿراﻻاتِ وﺎوﻤ اﻟﺴﻞﻫ اﻴﻦ؟ ﻟَﻌﻠُﻪنُ ﻗَﺎﺗﻮ ﻳﻦﻣو
... اﺮﻴﺜﻨًﺎ ﻛﺪَ ﻟَﻌﺰِﻳﻳ
It is narrated that [Prophet] Ibrahim (AS) passed by the land of Karbala while he was riding his horse.
The horse made him stumble and Ibrahim (AS) fell off and his head got wounded and blood started
ﬂowing out of him. Thereupon, he began seeking Allah’s forgiveness, and said: ‘O my God, what [wrong]
have I done?’
Thereupon Gabriel descends on him and says: ‘O Ibrahim, you have not committed any sin; but this is
the place where the grandson of the Seal of Prophets (AS) and the son of the Seal of the Divine
Trustees would be killed; thus your blood ﬂowed in accordance with his blood. He asked Gabriel: ‘And
who would be his killer?’ Gabriel said: ‘The one cursed by the inhabitants of the heavens and the
earths...Ibrahim raised his hands and excessively sends curses on Yazid...43

These narratives as well others which we have ommitted for the sake of brevity, clearly indicate that
Imam al-Husayn (AS) was an example for his predecessors too. In simpler words, ‘he serves as a
timeless model’. The curses from the Prophets in all their particularity depict the universal stance against
oppression. Hence, Imam al-Husayn (AS) educated, educates and will always educate the human
beings with the lesson of utter submission, even at the cost of sacriﬁcing everything. Consequently, we
rightfully address him as Abu ‘Abdillah (the father or tutor of a truly submissive servant of Allah.)

ﻪﺪِ اﻟﺒﻋ
Servant of Allah
The name ‘Abdullah is of very great signiﬁcance since it also implies that ‘the named’ is a manifestation
of all the attributes of Almighty Allah. This is because the name Allah which is sometimes referred to as
al-ism al-a’zham (the greatest name of God) is also a name that comprehends in itself all the sublime
attributes of the Divine Essence. Hence one who is a servant of such a Being, necessarily is submissive
to His orders, all of which manifest His sublime attributes.
Thus whatever a submissive servant of Allah does, he would do it according to what Allah wants, and
what Allah wants clearly depicts His sublime attributes. In simple terms: If the king of a certain town
possesses excellent traits, his totally obedient servants would carry the same traits, because whatever
they do accord with what the king wants.
All the prophets of Allah as well as the Imams of the Ahl al-Bayt (AS) are ‘Ibad Allah (totally submissive
servants of Allah) and consequently manifestations of His Most Beautiful Attributes as well. It is for this
reason perhaps that Imam ‘Ali (AS) is reported to have said:

ﻨﺴ اﻟْﺤﺂءﻤﺳ اﻻﻦﻧَﺤ
We are the Most Beautiful Names of Allah44

ﻪﺪِ اﻟﺒﺎ ﻋﺑﺎ اﻚَ ﻳﻠَﻴ ﻋمﻼﻟﺴا
Peace be unto you, O obedient servant of Allah
In the Arabic rhetoric there is a rule that says:

ﺔﻴّﻠﺑِﺎﻟْﻌﺮﺸْﻌﻒِ ﻣﺻ ﺑِﺎﻟْﻮﻢ اﻟْﺤﻖﻴﻠﺗَﻌ
When a statement is qualiﬁed with a certain attribute the quality denotes the reason behind the
statement.
Bearing this in mind, if we consider the above verse to be a declarative statement, it would be clear for
us that the reason why we declare that Imam al-Husayn (AS) enjoys the state of salam (freedom from
calamities) is that he is an ‘utterly submissive servant of Allah’. In other words the reason for “Assalamu
‘alayka” is “Ya Aba ‘Abdillah”. In simpler words, ‘I declare that you are in the state of Salam, O utterly
submissive servant of Allah’ [and the reason for you to be in that state is your characteristic of being
utterly submissive to Allah].

Anecdotes for Reﬂection
1. Haj Sayyid Ahmad Baha al-Dini, an employee of the Ofﬁce of the late Imam Khumayni is reported to
have said:
Imam Khumayni would pay his respects to Sayyid al-Shuhada (Imam al-Husayn (AS)) before and after
every canonical prayer: he would for example pay his respects before the morning prayer, and then after
the morning prayer, before the maghrib prayer, before the ‘isha’ prayer, and then after the ‘isha’ prayer,
before the zhuhr prayer, before the ‘asr prayer and then after the ‘asr prayer. In this way he would
altogether pay his respects eight times a day to Sayyid al-Shuhada’45.
2. A friend of the late saint, Shaykh Rajab ‘Ali al-Khayyat, narrates:
‘Together with the Shaykh we went to Kashan. The Shaykh had the habit that wherever he traveled, he
would visit the cemetery of that place. As we entered the cemetery in Kashan, he said: “Al-Salamu
‘alayka ya Aba ‘Abd Allah (AS)” (“Salutations be on you O Imam Husayn (AS)”) We walked a few steps
further on, and then he said: “Do you not smell anything?” ‘No, what smell?’ We asked. Then he asked:
“Don’t you feel the smell (scent) of red apples?” Our answer was ‘no’ again. We went further on and met
the man in charge of the cemetery.
The Shaykh asked him: “Has anyone been buried here today?” The man answered: ‘‘Just before you
arrived someone was buried’, and then he took us to a newly covered tomb. There it was! We all
smelled the scent of red apples. We asked the Shaykh about the scent, to which he answered: “When
this person was buried here, the sacred person of Sayyid al- Shuhada’ [Imam Husayn (AS)] came here
and for the sake of this person (and by the blessed visit of Sayyid al-Shuhada’ (AS)) the punishment
was removed from those buried in this cemetery.”46

1. Raghib al-Isfahani, al-Mufradat, p. 421.
2. Ibn Qulawayh, Kamil al-Ziyarat, p. 391
3. Shaykh al-Kulayni, al-Kaﬁ, v.3, p. 486
4. ‘Allama al-Tabataba`i, al-Mizan, v.10, p.39
5. Shaykh al-Tusi, al-Amali, p. 175
6. Al-Maghribi, Sharh al-Akhbar, v.3, p.21
7. Al-Bahrani, Al-Burhan ﬁ Tafsir al-Qur`an, v.3, p. 24
8. In Arabic grammar terminology this kind of al is known as al li al-’ahd al-dhihni
9. In order to understand this particular kind of usage better, consider verse 19:47 where Prophet Ibrahim  assures Azar
that he would not harm him. He employs the phrase ‘Salamun ‘alaikum….’ Exegetes of Qur`an well-grounded in the Arabic
language, like Qadhi al-Baydhawi in his Anwar al-Tanzil wa Asrar al-Ta’wil take this view into consideration.
10. Shaykh ‘Abbas al-Qummi, Mafatih al-Jinan, p. 622
11. Allama al-Majlisi, Bihar al-Anwar, v.23, p. 339. It should be noted that Imam al-Sadiq  mentions the most perfect
extensions (atamm al-masadiq) of the believers as the Imams . Otherwise the verse clearly tells us that one who has
really achieved the expected state of belief can enjoy a station which would enable him to see the actions of others.
12. Shaykh al-Kulayni, Al-Kaﬁ, v.1, p. 219
13. Ibid.
14. . Mirza Tehrani, Shifa al-Sudur, p. 98; Tadhkirat al-Za’irin [Ref: Persian collection ‘Nigahi be Ziyarat-e ‘Ashura’, p. 142
]
15. Muhammad al-Rayshahri, Kimyaye Mahabbat (Elixir of Love), p. 94
16. Mahmud al-Badri, Uswat al-’Ariﬁn, p. 215
17. Jar Allah al-Zamakhshari, Tafsir al-Kashshaf, v.4, p. 401
18. Al-Mustafawi, al-Tahqiq, v.5, p. 188.
19. Shaykh Shams al-Din, The Revolution of al-Husayn , http://www.al-islam.org/revolution/2.htm [12]
20. Shaykh Shams al-Din, The Revolution of al-Husayn , http://www.al-islam.org/revolution/2.htm [12]
21. ‘Allama al-Majlisi, Bihar al-Anwar, v. 101, p.11
22. ‘Allama al-Majlisi, Bihar al-Anwar, v. 101, p. 46; Ibn Qulawayh, Kamil al-Ziyarat, p. 315
23. Ja’far bin Muhammad bin Qulawayh, Kamil al-Ziyarat, p. 460
24. Shaykh al-Tabrasi, Mishkat al-Anwar, p.349
25. Jalal al-Din al-Suyuti, Tafsir al-Durr al-Manthur, v.4, p. 373
26. This meaning has been narrated by both the Shi’a as well as the Sunni scholars in their commentaries of Qur`an and
lexicons as well.
27. Mulla Hadi al-Sabzawari, Sharh al-Asma’, p. 324
28. Allama al-Majlisi, Bihar al-Anwar, v.81, p. 273
29. Shaykh al-Huwayzi, Tafsir Nur al-Thaqalayn, v.1, p. 524
30. Muhammadi al-Rayshahri, al-Khayr wa al-Baraka ﬁ al-Kitab wa al-Sunna, p. 206
31. Al-Sabban in his glosses over Sham’uni’s commentary over the Alﬁyya of Ibn Malik, says: ‘Indeed a far object is only
called with particles that contain letters of protraction (harf al-madd), because when a far object is called it requires one to
prolong his voice, so that the vocative can hear. (Al-Sabban, Hashiyat al-Sabban, v.3, p. 1145.)
32. This is one phrase where the comprehensive beauty of the Qur`an can well be appreciated for all those who can
appreciate the subtle issues of Arabic grammar and syntax. This small verse describes so many things at the same time:
(1) It is a nominal sentence (al-jumla al-ismiyya) and thus it signiﬁes permanence (2) the pronoun huwa denotes
‘speciﬁcity’ and thus these two attributes that follow it are originally reserved for Allah. (3) The form ‘ali similar to ‘ ﻓﻌﻴﻞfa’il’ is
known as ‘al-sifa al-mushbiha’ in the Arabic, which denotes intensity and permanence.
33. al-Shahid al-Awwal, al-Mazar, p. 149
34. ‘Allama al-Majlisi, Bihar al-Anwar, v.44, pp. 250-251
35. ‘Allama al-Majlisi, Bihar al-Anwar, v.22, p. 406
36. Muhammad bin Jurayr al-Tabari al-Shi’i, Nawadir al-Mu’jizat, p. 124

37. ‘Allama al-Majlisi, Bihar al-Anwar, v.26, p.2
38. ‘Allama al-Majlisi, Bihar al-Anwar, v.75, p. 335
39. Sharh Kalimat Amir al-Mu’minin , p.15
40. ‘Abd al-Wahhab, Sharh Kalimat Amir al-Mu’minin , p. 15
41. Shaykh ‘Abdullah al-Bahrani, al-’Awalim- al-Imam al-Husayn , p. 108
42. Shaykh ‘Abdullah al-Bahrani, al-’Awalim- al-Imam al-Husayn , p. 102
43. Ibid.
44. Al-Sayyid Hashim al-Bahrani, Madinat al-Ma’ajiz, v.1, p. 556
45. It is Imam al-Husayn who established prayer and ensured its perpetuity. In the well-known ziyarat al-warith we address
the martyred Imam  as follows: اﺷﻬﺪ اﻧﻚ ﻗﺪ اﻗﻤﺖ اﻟﺼﻼة...I bear witness that you established prayer. (Author)
46. Muhammad al-Rayshahri, Kimyaye Mahabbat, p. 115

Chapter 2: Peace be on you, O son of the
Messenger of Allah
ﻪلِ اﻟﻮﺳ رﻦﻚَ ﻳﺎَ ﺑﻠَﻴ ﻋمﻼﻟﺴا
Peace be on You, O son of the Messenger of of Allah

Commentary

ﻪلِ اﻟﻮﺳ رﻦﻳﺎَ ﺑ
O son of the Messenger of Allah
Ibnu Rasulillah is a patronym1. Imam al-Husayn (AS) in this verse is introduced as the son of the Holy
Prophet (S). There has been a controversy in the past about this bond and relationship. The enemies of
the Ahl al-Bayt (AS) throughout history would try to denounce it and declare that the Imams of the Ahl
al-Bayt (AS) are not from the progeny of the Holy Prophet (S) but rather only from the progeny of Amir
al-Mu’minin ‘Ali (AS). The Ahl al-Bayt (AS), however, would cogently prove to them the veracity of their
relationship with the Holy Prophet (S). In fact the most cogent of all proofs is the well-known verse of
mubahala (imprecation), where Almighty Allah says to His Apostle (S):

ﻢ ﻛﻨﺎءﺑاﻧﺎ وﻨﺎءﺑا ﻧَﺪْعُ ا ﺗَﻌﺎﻟَﻮ ﻓَﻘُﻞﻠْﻢ اﻟْﻌﻦكَ ﻣﺪِ ﻣﺎ ﺟﺎءﻌ ﺑﻦ ﻣﻚَ ﻓﻴﻪﺎﺟ ﺣﻦﻓَﻤ
ﺎذِﺑﻴﻦْ اﻟَﻠ ﻋﻪ اﻟﻨَﺖ ﻟَﻌﻞﻌ ﻓَﻨَﺠﺘَﻬِﻞ ﻧَﺒ ﺛُﻢﻢﻧْﻔُﺴاﻨﺎ وﻧْﻔُﺴا وﻢﻛﺴﺎءﻧﻧﺎ وﺴﺎءﻧو
Should anyone argue with you concerning him, after the knowledge that has come to you, say, “Come!
Let us call our sons and your sons, our women and your women, our souls and your souls, then let us
pray earnestly and call down Allah’s curse upon the liars.” (3:61)
This verse speaks of the Holy Prophet (S)’s confrontation with the Christians of Najran in the well-known
incident of mubahala (imprecation), when just beholding the brilliant faces of the Ahl al-Kisa (AS)
overwhelmend the Christians and made their bishop say:

اﻠُﻮﺎﻫ ﺗُﺒﺎ ﻓَﻼ ﺑِﻬزَاﻟَﻪ ﻻﻪﺎﻧ ﻣﻦ ﻣﻼﺒ ﺟﻞﺰِﻳنْ ﻳ اﻪﻟُﻮا اﻟﺎ ﺳﺎ ﻟَﻮﻫﻮى ۇﺟر ﻻّﻧا
.ﺔﺎﻣﻴ اﻟْﻘمﻮ ﻳﻟ ااﻧﺮضِ ﻧَﺼر اﻻﻪﺟ وﻠ ﻋَﻘﺒ ﻳﻻا وﻮﻠﻓَﺘُﻬ
Indeed I am seeing faces, who if ask Allah to uproot a mountain from its place, He would surely do so.
Therefore do not imprecate, for if you do so you will perish, and there would remain no Christian on the
face of the earth until the Judgment Day.2
In the aforementioned verse we clearly ﬁnd the phrase “Let us call our sons (abna’ana) and your sons
(abna’akum)...”. Muslim historians have unanimously narrated that the Holy Prophet (S) had brought
Imam al-Hasan (AS) and Imam al-Husayn (AS) as his sons for this event3.
Hadhrat Fatima al-Zahra’ (AS) narrates from the Holy Prophet (S) that:

ﻢﺘُﻬﺒﺼﻋ وﻢﻮﻫﺑﻧَﺎ ا اّﻧﺔَ ﻓَﺎ ۇﻟْﺪَ ﻓَﺎﻃﻤﻻ اﻬِﻢﺘﺒﺼ ﻋَﻟﻮنَ اﻨْﺘَﻤ ﻳم اﻨ ﺑﻞﻛ
The son of every mother is [solely] attributed to his paternal relations, save the sons of Fatima, for surely
I am their father and paternal relation.4
This tradition, which is found with slight variations in so many works of traditions, is vocal enough to
specify the exceptional relationship between the Holy Prophet (S) and the sons of Hadhrat Fatima (AS).
Throughout the dark pages of history, however, the illegitimate rulers of the Muslim world, due to their
jealousy and hatred, always debated this relationship but did not suceed. Following are some examples
worthy of consideration:

1. Al-Arbili in his Kashf al-Ghumma narrates:

 ﻴﻣ اﻟْﻐُﻼﻦﺬَﻳ ﻫﻤﺪاً ﺳﺣ اﻦﻠَﻤﻋ ا ﻻ:ﺔﺎوِﻳﻌ ﻣﺔ ﻗﺎل ﻗَﺎلﺎوِﻳﻌ ﻣَﻟﻮان ﻣﻮ ذَﻛﻦﻋ
ﻦ
ﻧﺮﻣ ا،َﻚﺪَ ذَﻟﻌﺎنَ ﺑﺎ ﻛ ﻓَﻠَﻤ:انﻮ ذَﻛ ﻗَﺎل.ﻠ ﻋَﻨﺑ ا:ﻟُﻮا ﻗُﻮﻦﻟ و.ﻪلِ اﻟﻮﺳ رَﻨﺑا
ﺘُﻪﺗَﻴ ا ﺛُﻢ..ﻪﻨَﺎﺗ ﺑﻨ ﺑﺖﻛﺗَﺮ و،ﻪﻴﻨ ﺑﻨﺑ وﻪﻴﻨ ﺑﺖﺘَﺒَ ﻓ: ﻗَﺎل.ِف اﻟﺸﱠﺮ ﻓﻪﻴﻨ ﺑﺘُﺐﻛنْ اا
ﻨُﻮﻣﺎ ﺑ ا:؟ ﻓَﻘَﺎلﻦ ﻣ:! ﻓَﻘُﻠْﺖﻨﺒﺮ ﺑ ﻛﻏْﻔَﻠْﺖ ﻟَﻘَﺪْ ا،ﻚﺤﻳ و: ﻓَﻘَﺎل،ﻪﻴ ﻓ ﻓَﻨَﻈَﺮ،ِﺘَﺎبْﺑِﺎﻟ
َﻚﻨَﺎﺗ ﺑﻨُﻮنُ ﺑﻮﻳﻪ!! ا اَﻟ: ﻗُﻠْﺖ:ﻗَﺎل.؟ﻨ ـ ﺑﻪﻨَﺘﺑﻧَﺔ ـ ﻻ ﻓُﻼﻨُﻮﺎ ﺑﻣ؟ اﻨ ـ ﺑﻪﻨَﺘﺑﻧَﺔ ـ ﻻﻓُﻼ
ﻦﻌﻤﺴ ﻳ ! ﻻﻪﺎ ﻟَﻚَ؟ ﻗَﺎﺗَﻠَﻚَ اﻟ ﻣ: ؟! ﻗَﺎلﻪلِ اﻟﻮﺳ رﻨﺔ ﺑ ﻓَﺎﻃﻤﻨُﻮنُ ﺑﻮ ﻳﻻ و،َﻚﻴﻨﺑ
!ﻨْﻚَ ؟ﺪٌ ﻣﺣﺬاَ اﻫ
Dhakwan, a slave of Mu’awiya, reports: Mu’awiya [once] said [to me]: Surely I do not know anyone call
these two boys (Imam al-Hasan and Imam al-Husayn (AS)) the two sons of the Messenger of Allah (S).
Therefore say: “They are the sons of ‘Ali (AS)”. Later, Mu’awiya ordered me to write down the names of
his sons in sequence of nobility. I wrote the names of his sons and the names of the sons of his sons,
but did not write the names of the sons of his daughters.
Then I came to him with the written script. He looked at it, and retorted: Woe be unto you! You have
forgotten the elders from among my children! I said: Who are they? He said: Aren’t the sons of that
daughter [of mine] my sons? Aren’t the sons of such and such daughter of mine my sons? Dhakwan
said: I remarked [in amazement]: God!! Are the sons of your daughters your sons, whereas the sons of
Fatima (AS) not the sons of the Messenger of Allah (S)? He said: What is the matter with you? May
Allah kill you! No one should hear this from you!5
2. Fakhr al-Din al-Razi in his Tafsir Mafatih al-Ghayb narrates the following from Shu’bi:

ِﺪﺪِﻳ ﺑِِﺎﻟْﺤﻼﺒ ﻣ،ﻠْﺦ ﺑﻦ ﻣ،ﺎناﺳ ﺧُﺮﻪﻴ ﻓَﻘ،ﺮﻤﻌﻦ ﻳ ﺑﻴﺤ ﺑِﻴﺗ ﻓَﺎ،ﺎجﺠﻨْﺪَ اﻟْﺤ ﻋﻨْﺖﻛ
:؟ ﻓَﻘَﺎلﻪلِ اﻟﻮﺳ رﺔِﻳ ذُرﻦ ﻣﻦﻴﺴاﻟْﺤ وﻦﺴنﱠ اﻟْﺤ ا:ﺖﻤ زَﻋﻧْﺖ ا:ﺎجﺠ اﻟْﺤ ﻟَﻪﻓَﻘَﺎل
ًﻮاﻀﻨﱠﻚَ ﻋﻗْﻄﻌ ﻻو ا،ﻪﺘَﺎبِ اﻟ ﻛﻦﻨَﺔ ﻣﻴﺔ ﺑﺤاﺿﺎ و ﺑِﻬﻨﻴﺗ ﻟَﺘَﺎ: ﺎجﺠ ﻓَﻘَﺎل اﻟْﺤ.َﻠﺑ
ﻦ ﻣﺖﺒﺠ ﻓَﺘَﻌ:ﻗَﺎل.ﺎجﺠﺎ ﺣ ﻳﻪﺘَﺎبِ اﻟ ﻛﻦﺔ ﻣﺤاﺿﻨَﺔ وﺎ ﺑِﻴﻚَ ﺑِﻬﻴ آﺗ: ﻓَﻘَﺎل.ًﻮاﻀﻋ
:ﻓَﻘَﺎل. ﻢﻨَﺎﯨﺑاﻧَﺎ وﻨَﺎءﺑ ﻧَﺪْعُ ا:ﺔ اﻵﻳﺬِه ﺑِﻬّﻨﺗ ﺗَﺎﻻ و: ﻟَﻪ ﻓَﻘَﺎل.ﺎجﺠﺎ ﺣ ﻳ:ﻪﻟ ﺑِﻘَﻮﻪﺗاﺮﺟ
ﻦﻣ و،ﻞ ﻗَﺒﻦ ﻣﻨَﺎهﺪَﻳﺣﺎً ﻫﻧُﻮ و:ﻟُﻪ ﻗَﻮﻮﻫ و،ﻪﺘَﺎبِ اﻟ ﻛﻦ ﻣﺔﺤاﺿﻨﺔ وﺎ ﺑﻴﻚَ ﺑِﻬﻴآﺗ
،ﺴﻴ ﻋﻮﺑﺎنَ ا ﻛﻦ ﻓَﻤ.ﺴﻴﻋ و،ﻴﺤﻳ و،ﺎﺮِﻳزَﻛ و:ﻪﻟ ﻗَﻮﻟ ا.. ُﺎنﻤﻠَﻴﺳاۇد و دﻪﺘِﻳذُر
 ﻟَﻢّﻧﺎ ﻛ: ﻓَﻘَﺎلﻪﺳا رﻓَﻊ ر ﺛُﻢ،ًﺎﻴﻠ ﻣﺎجﺠ اﻟْﺤقﻃﺮ ﻓَﺎ:  ﻗَﺎل.! ؟ح ﻧُﻮﺔِﻳ ﺑِﺬُرﻖﻟْﺤﻗَﺪْ او

 إﻟﺦ.. ﻠﱡﻮا وِﺛَﺎﻗَﻪ ﺣﻪﺘﺎبِ اﻟ ﻛﻦﺔَ ﻣ اﻵﻳﺬِه ﻫاﻗْﺮا
I was with Hajjaj [bin Yusuf al-Thaqaﬁ] and Yahya bin Ya’mar, the jurisprudent of Khurasan, was
brought from Balkh shackled with iron. Hajjaj said to him: You think that Hasan and Husayn are from the
progeny of the Holy Prophet (S)? He said: Of course yes. Thereupon Hajjaj said: You must bring me a
clear exposition for that from the Book of Allah or I surely will cut your body into parts. He said: I will
bring for you a clear exposition from the Book of Allah, O Hajjaj. Shu’bi says: I was surprised at his
audacity in responding with the [concluding] words, “O Hajjaj!” Thereupon Hajjaj said to him: But do not
bring for me the verse “let us call our sons...” (3:61)
He said: I will bring you a clear exposition from the Book of Allah, and that is Allah’s speech
“...And Noah We had guided before, and from his offspring, David and Solomon up to the phrase
[in the next verse] “...and Zechariah, John, Jesus...(84-85)
Who then was the father of Jesus, while he is attached to the progeny of Noah? Shu’bi says: Thereupon
Hajjaj lowered his head for some time, and then raised it and said: It is as if I have not read this verse
from the Book of Allah. Release him!6
3. Thiqat al-Islam Muhammad bin Ya’qub al-Kulayni narrates in his Al-Kaﬁ:

َ ﻘُﻮﻟُﻮﺎ ﻳودِ ﻣﺎرﺎ اﻟْﺠﺑﺎ اﻔَﺮ ﻳﻌﻮ ﺟﺑ ا ﻟ ﻗَﺎلﻔَﺮٍ ﻗَﺎلﻌ ﺟِﺑ اﻦودِ ﻋﺎر اﻟْﺠِﺑ اﻦﻋ
ن
ءَ ﺷي ﻓَﺎ ﻗَﺎلﻪﻮلِ اﻟﺳﻨَﺎ رﺎ اﺑﻤﻧﱠﻬﻨَﺎ اﻠَﻴونَ ﻋﺮْﻨ ﻳ ﻗُﻠْﺖﻦﻴﺴاﻟْﺤ وﻦﺴ اﻟْﺤ ﻓﻢَﻟ
ﻢﻳﺮ ﻣﻦ اﺑﻴﺴ ﻋ ﻓﻞﺟ وﺰ ﻋﻪلِ اﻟ ﺑِﻘَﻮﻬِﻢﻠَﻴﻨَﺎ ﻋﺠﺘَﺠ اﺣ ﻗُﻠْﺖﻬِﻢﻠَﻴ ﻋﺘُﻢﺠﺘَﺠاﺣ
ﺰِيﻚَ ﻧَﺠﺬﻟﻛونَ وﻫﺎر وﻮﺳﻣ وﻒﻮﺳﻳ وﻮبﻳاﻤﺎنَ وﻠَﻴﺳ و داۇدﻪﺘِﻳ ذُرﻦﻣو
 ﻗَﺎل ﻧُﻮحﺔِﻳ ذُرﻦ ﻣﻢﻳﺮ ﻣﻦ اﺑﻴﺴ ﻋﻞﻌ ﻓَﺠﻴﺴ ﻋ وﻴﺤ ﻳﺎ وﺮِﻳزَﻛ وﻴﻦﻨﺴﺤاﻟْﻤ
ﻦﻮنُ ﻣ ﻳﻻﻟَﺪِ و اﻟْﻮﻦ ﻣﻨَﺔﺑﻟَﺪُ اﻮنُ و ﻗَﺎﻟُﻮا ﻗَﺪْ ﻳ ﻗُﻠْﺖﻢَ ﻗَﺎﻟُﻮا ﻟءَ ﺷيﻓَﺎ
َﺎﻟ ﺗَﻌﻪلِ اﻟ ﺑِﻘَﻮﻬِﻢﻠَﻴﻨَﺎ ﻋﺠﺘَﺠ اﺣ ﻗُﻠْﺖﻬِﻢﻠَﻴ ﻋﺘُﻢﺠﺘَﺠ اﺣءَ ﺷي ﻓَﺎﻠْﺐِ ﻗَﺎلاﻟﺼ
 ﻗَﺎلﻢﻧْﻔُﺴاﻨﺎ وﻧْﻔُﺴا وﻢﻛﺴﺎءﻧﻧﺎ وﺴﺎءﻧ وﻢﻛﻨﺎءﺑاﻧﺎ وﻨﺎءﺑا ﻧَﺪْعُ ا ﺗَﻌﺎﻟَﻮ ﻓَﻘُﻞﻪﻮﻟﺳﺮﻟ
ﻘُﻮل ﻳآﺧَﺮ وﻞﺟ رﻨَﺎءﺑبِ اﺮ اﻟْﻌمﻼ ﻛﻮنُ ﻓ ﻗَﺎﻟُﻮا ﻗَﺪْ ﻳ ﻗَﺎﻟُﻮا ﻗُﻠْﺖءَ ﺷيﻓَﺎ
َﺎﻟ ﺗَﻌ وﻞ ﺟﻪﺘَﺎبِ اﻟ ﻛﻦﺎ ﻣﻬﻨﱠﻄﻴﻋودِ ﻻﺎرﺎ اﻟْﺠﺑﺎ اﻔَﺮٍ ﻳﻌﻮ ﺟﺑ ا ﻓَﻘَﺎلﻧَﺎ ﻗَﺎلﻨَﺎوﺑا
ﺪَاكَ ﻗَﺎل ﻓﻠْﺖﻌﻚَ ﺟ ذَﻟﻦﻳ ا و ﻗُﻠْﺖﺮﺎﻓْ اﻟﻻﺎ اﻫدﺮ ﻳ ﻻﻪﻮلِ اﻟﺳﻠْﺐِ ر ﺻﻦﺎ ﻣﻤﻧﱠﻬا
ِن اَﻟﺔَ اﻳ اﻢُﺧَﻮاﺗا وﻢُﻨﺎﺗﺑ وﻢُﻬﺎﺗﻣ اﻢﻠَﻴ ﻋﺖِﻣﺮ ﺣَﺎﻟ ﺗَﻌﻪ اﻟ ﻗَﺎلﺚﻴ ﺣﻦﻣ
ﺎﺑﺎ ا ﻳﻢﻠْﻬ ﻓَﺴﻢِﻼﺑﺻ اﻦ ﻣ اﻟﱠﺬِﻳﻦﻢﻨﺎﺋﺑ اﻞﻼﺋﺣ وَﺎﻟﺗَﻌكَ وﺎر ﺗَﺒﻪﻟ ﻗَﻮَﻟ ااﻧْﺘَﻬ

واﺮ ﻓَﺠﻮا وﺬَﺑ ﻛﻢنْ ﻗَﺎﻟُﻮا ﻧَﻌﺎ ﻓَﺎﻬِﻤﻴﻠَﺘَﻴﻠ ﺣﺎح ﻧﻪﻮلِ اﻟﺳﺮ ﻟﻞﺤﺎنَ ﻳ ﻛﻞودِ ﻫﺎراﻟْﺠ
.ﻠْﺒِﻪﺼ ﻟﻨَﺎهﺎ اﺑﻤ ﻓَﻬنْ ﻗَﺎﻟُﻮا ﻻ او
It is narrated from Abu al-Jarud: Abu Ja’far [al-Baqir (AS)] said to me: O Aba al-Jarud, what do they
say about al-Hasan A and al-Husayn (AS)? I said: They are against our belief that they are the two
sons of the Holy Prophet (S). He (AS) said: Then with what [proof] did you argue with them? I said: With
the word of Allah about ‘Isa bin Maryam
“...And from his [Noah’s] offspring, David and Solomon, Job, Joseph, Moses and Aaron thus do
We reward the virtuous; and Zechariah, John, ‘Isa...” (6:84-85)
Therefore He placed ‘Isa in the progeny of Noah (AS). Imam (AS) said: So what did they say to you? I
said: They said: It is possible for a son of a female to be a son, but he would not be from the loin. He
(AS) said: So with what [other proof] did you argue against them? I said: We argued against them with
the word of Allah,”...Come! Let us call our sons and your sons...” (3:61) He (AS) said: And what did
they say to you? I said: They said that sometimes in Arabic rhetoric a person may call the sons of
another man as “our sons”.
Thereupon Abu Ja’far (AS) said: O Aba al-Jarud indeed I will give you a verse from the Book of Allah,
the Sublime and Exalted [proving] that they (Imam al-Hasan and Imam al-Husayn (AS)) are from the
loin of the Holy Prophet (S), and none save the disbeliever would negate it. I said: And where is it, may I
be made your ranson? He (AS) said: From where Allah, the Exalted, says
“Forbidden to you are your mothers, your daughters and your sisters, your paternal aunts and
your maternal aunts, your brother’s daughters and your sister’s daughters, your] foster- who
have suckled you and your sisters through fosterage, your wives” mothers, and your
stepdaughters who are under your care] born [of the wives whom you have gone into but if you
have not gone into them there is no sin upon you and the wives of your sons who are from your
own loins..” (4:23)
Ask them, O Aba al-Jarud, was it permitted for the Messenger of Allah (S) to marry with the wives of alHasan and al-Husayn (AS)? If they say ‘yes’, then surely they have lied and voilated the bounds. And if
they say “no”, then they [surely] are his two sons from his loin.7
We wish to sufﬁce with the aforesaid incidents. Otherwise there are so many other traditions where this
relationship is clearly and explicitly mentioned.

ﻪلِ اﻟﻮﺳ رﻦﻳﺎَ ﺑ

O product of the Messenger of Allah
The word ﻦﺑ‘ اibn’ etymologically means ‘the ediﬁce of’ or the ‘product of’. Al-Isfahani in his al-Mufradat
says:

 ﻓ ﺑﻨّﺎءﻪ اﻟﻠَﻪﻌﺟ وﻨﱠﺎه ﺑ اﻟﱠﺬيﻮ ﻫبنﱠ اﻻ ﻓَﺎ،ِبﻼ ﻟ ﺑِﻨَﺎءﻪﻧﻮﻨًﺎ ﻟﺑ اﻤانّ اﻹﺑﻦ ﺳ
ةﺜْﺮ ﻛ اَو ﺑِﺘَﻔَﻘﱡﺪِه اَوﻪﺘﺑِﻴ ﺗَﺮﻦﻣء اَو ﺟِﻬﺔ ﺷﻦ ﻣﻞﺼﺤﺎ ﻳ ﻣﻞ ﻟﻘَﺎلﻳ و،ﺎدِهﺠﻳا
...ﻨُﻪﺑ اﻮ ﻫ:ﺮِه ﺑِﺎَﻣﻪﺎﻣﻴ ﻗ اَو ﻟَﻪﻪﺘﺪْﻣﺧ
Surely ﻦﺑاﻻal-ibn was known to be so because it is a building (bina’) of the father, for it is the father who
built him and Allah made him to be the builder in his existence; and ibn is known to be anything that is
attained because of another thing or training or guardianship or a lot of service or doing something on
one’s behalf...8
Therefore it is right to say that Imam al-Husayn (AS) is the product or fruit of the Holy Prophet (S) in
terms of spiritual upbringing. It is in the environment of the Holy Prophet (S) that Imam al-Husayn (AS)
grew and learnt so many important things. In some traditions the Holy Prophet (S) also addresses Imam
al-Husayn (AS) as thamarata fu’adi (the fruit of my heart). For example, once ‘A’isha seeing the cordial
encounter of the Prophet (S) with al-Husayn (AS) who was then a small baby on the laps of the Prophet
(S), asked him:

ِﺒﺬاَ اﻟﺼﺎﺑِﻚَ ﺑِﻬﺠﻋﺎ اَﺷَﺪّ ا ﻣﻪ اﻟلﻮﺳﺎ رﻳ
O Apostle of Allah, how attached are you to this child!
And the Prophet (S) said:

...ﻨﻴةُ ﻋﻗُﺮ وادِيةُ ﻓُﻮﺮ ﺛَﻤﻮﻫ و، ﺑِﻪﺐﺠ اَﻋﻻ وﻪﺒ اُﺣ ﻻﻒﻴﻛﻠَﻚِ وﻳو
Woe be to you, and how should I not love him and not get attracted to him, while he is the fruit of my
heart and the apple of my eyes?9

ﻪلِ اﻟﻮﺳ رﻦﻳﺎَ ﺑ

O product of the Messenger of Allah
The genitive construction ‘Rasulullah’ alludes to a particular identity of the Holy Prophet (S) which is his
apostleship (al-risala). Therefore Ibnu Rasulillah would mean the product of the Messenger of Allah.
Specifying this patronym alludes to the reality that Imam al-Husayn (AS) was built to exemplify the
attributes that a Divine Messenger must have. Obviously this does not mean that he (AS) was a Divinely
proclaimed Messenger, for the Holy Prophet (S) was the Seal of all the Apostles (khatam al-rusul), but
alludes to the fact that he manifested the qualities of a Divine Messenger.
In fact the word ‘rasul’ when employed in the general sense refers to any kind of Allah’s messenger,
such as the Angels. When Angel Jibra’il (AS) appears before Hadhrat Maryam (AS) in the form of a
handsome young man, and the latter seeks refuge in Allah and advises him to observe piety, Jibra’il
(AS) responds saying:

ﺎﻴﺎ زَﻛﻣ ﻟَﻚِ ﻏُﻼﺐ ﻫ ِِﻚﺑ رلﻮﺳﺎ أﻧَﺎ رﻧﱠﻤا
Surely I am only a messenger of your Lord, so that I may gift you a pure male offspring. (19:19)
And Imam ‘Ali (AS) is reported to have said:

 اْﻟَﺨﻠْﻖﻟ اﻪ اﻟﺎءﺎﻳِﺮِ اَﻧْﺒِﻴﺴ ﻛﻪ اﻟﻞﺳ رﻢﺔُ ﻫﺋﻼاَﻟْﻤ
...The angels are the messengers of Allah to the creatures like the rest of the prophets of Allah...10
Sometimes the word ‘rasul’ is also used for a destitute who is extremely poor. If he seeks help, then he
is in reality spreading the message of being openhanded. Those therefore who shun such people are in
reality shunning a messenger of Allah. Imam ‘Ali (AS) is reported to have said:

. ﻪ اﻟﻄ ﻓَﻘَﺪْ أﻋﻄﺎه أﻋﻦﻣ و،ﻪ اﻟﻨَﻊ ﻓَﻘَﺪْ ﻣﻪﻨَﻌ ﻣﻦ ﻓَﻤﻢﻟَﻴ اﻪ اﻟلﻮﺳ رﻦﻴﺴاَﻟْﻤ
The extremely poor is a messenger of Allah unto you; so whosoever refuses to help him, surely he has
refused Allah, and whosoever gives him, then surely he has given to Allah.11

ﻪلِ اﻟﻮﺳ رﻦﻳﺎَ ﺑ

O product of the Messenger of Allah
The word ‘Allah’ here speciﬁes the kind of message that the Holy Prophet (S) bears. As explained
earlier, the name Allah exempliﬁes all the perfect attributes of God, and therefore the Holy Prophet is the
bearer of the message of all the perfect attributes. The Holy Qur`an in fact is a written document that
calls the human beings to embellish themselves with the attributes of Almighty Allah.
And Imam al-Husayn (AS) being the fruit and ediﬁce of a messenger of Allah, qualiﬁes as a caller to all
the perfect Divine Attributes. In fact one of the characteristics of the Infallible Imams of the Ahl al-Bayt
(AS) is that they are ﻪ اﻟ‘ اﻟﺪﻋﺎة إﻟal-du’at ila Allah’(callers to Allah). This call is not only in the realm of
words. Their deeds and actions portray the Divine Atrributes. In the well-known Ziyarat al-Jami’a we
read:

ﻪ اﻟﻟ اﺎة اﻟﺪﱡﻋﻠ ﻋمﻼاَﻟﺴ
Peace be on you callers unto Allah.12
In another Ziyarat of Imam al-Husayn (AS) declaring our total commitment and harmony with his noble
spirit, we repeat the following seven times:

 وِﻳارﺸَﺮِي و ﺑﺮِي وﺷَﻌ وِﻚَ ﻗَﻠْﺒﺎﺑﺟ ﻓَﻘَﺪْ اﺪَﻧﻚَ ﺑﺠِﺒ ﻳﺎنَ ﻟَﻢنْ ﻛ اﻪ اﻟاﻋﻚَ دﻴﻟَﺒ
ِﺐﻨْﺘَﺠﻂ اﻟْﻤﺒاﻟﺴ وﻞﺳﺮ اﻟْﻤِﺨَﻠَﻒِ اﻟﻨﱠﺒ ﻟﻴﻢﻠ اﻟﺘﱠﺴَﻠ ﻋايﻮﻫ
Here I am, O caller to Allah; if my body did not respond to your call [due to its absence during the
tragedy of Karbala], then surely my heart, hair, skin, opinion, and desire have responded in submission
to the call of the successor of the Divinely sent Prophet (S) and his chosen gradson.13
Here there is another allusion worthy of contemplation: notice the words “khalaf al-nabi al-mursal”
which brilliantly manifest the kind of relationship we are trying to declare. In the Arabic, a khalaf is “a
successor”. And when the adjective al-mursal follows al-nabi, there is a particular implication we are
trying to convey. In short, we are declaring that Imam al-Husayn (AS) succeeds the role of shouldering
the mission of the Apostle of Almighty Allah.
There are other clear indications also that show that the Infallible Imams of the Ahl al-Bayt (AS)
possessed attributes that qualiﬁed them to be bearers of Allah’s message and inviters of the same. In
Ziyarat al-Jami’a we read:

ﻓَﻊاَر و،ﻦﺑِﻴﻘَﺮﻨَﺎزِلِ اﻟْﻤ ﻣﻠاَﻋو،ﻦﻴﻣﺮ اﻟُﻤﻞﺤفِ ﻣ ﺷَﺮﻞ اَﻓْﻀﻢ ﺑِــﻪﻠَﻎَ اﻟﻓَﺒ
...ﻖ ﻓَﺎﺋﻗُﻪﻔُﻮ ﻳﻻ و،ﻖﺣ ﻻﻘُﻪﻠْﺤ ﻳ ﻻﺚﻴ ﺣ،ﻦﻴﻠﺳﺮﺎتِ اﻟْﻤﺟرد
And Allah made you attain the best sanctimonious station of the ennobled ones, and the highest stations
of the near ones, and the most exalted stations of the mursalin (apostles), where none can join or
transcend...14
This clearly tells us that the Imams (AS) had qualities to carry out the duty of passing on the message of
Allah to the people. And by the phrase “arfa’a darajat al-mursalin” we should appreciate the fact that
they even transcended messengers of Allah preceding the Holy Prophet (S). This is because they bore
the message of Khatam al-Rusul (the Seal of the Messengers).
In another Ziyarat of Imam al-Husayn (AS) we address him as:

ﻪلِ اﻟﻮﺳﺪٍ رﻤﺤ ﻣارِثﺎ وﻚَ ﻳﻠَﻴ ﻋمﻼاﻟﺴ
Peace be on you, O Inheritor of Muhammad, the Messenger of Allah.15
Those who can appreciate the subtle implications of the above statement, understand how vocal it is in
revealing the distinction of Imam al-Husayn (AS). We confess that he inherited the Holy Prophet (S)’s
duty of conveying the message of Allah. All the components of the above expression such as “alsalamu”, “alayka”, “ya”, “waritha Muhammad”, “waritha Muhammadin Rasulillah”, “Rasul”, “Rasulillah”,
“Allah”, etc. are worthy of reﬂection. Therefore, read and ascend!

The Relation Between ‘Abd And Rasul
An important point to bear in mind is that in order for Imam al-Husayn (AS) to really be a rasul and a
conveyer of Allah’s message to the people, it is incumbent on him to be an ‘abd (an utterly submissive
servant of Allah). Hence it was apt to address him with the teknonym Abu ‘Abdillah in the ﬁrst verse and
thereafter with the patronym ibnu Rasulillah. We ﬁnd a similar case when we recite our tashahhud in the
cananonical prayer. We say:

ﻟُﻪﻮﺳر وﺪُهﺒﺪًا ﻋﻤﺤﺪُ اَنﱠ ﻣاَﺷْﻬ وﻚَ ﻟَﻪ ﺷَﺮِﻳ ﻻﺪَهﺣ وﻪ اﻟﻻ اﻟَﻪ اﺪُ اَنْ ﻻاَﺷْﻬ
I bear witness that other than Allah there is no god, and I bear witness that Muhammad is His utterly
obedient servant and Apostle.

Notice that the phrase “‘abduhu” precedes “wa rasuluh”, which alludes to the sequence we are talking
about.
However, this station is even higher than being the servant of “Allah”. Here the third person pronoun
“hu” afﬁxed to ‘abd and rasul refer to the Divine Essence. Discussing this intricacy here is beyond the
scope of this commentary.
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Chapter 3: Peace be on you, O son of the
Commander of the Faithful and the son of the
leader of the successors
ﻦِﻴﻴِﺪِ اﻟْﻮﺻﻴ ﺳﻦاﺑ وﻦﻴﻨﻣﻮﺮِاﻟْﻤﻴ اَﻣﻦﻚَ ﻳﺎَ ﺑﻠَﻴ ﻋمﻼاﻟﺴ
Peace be on You, O son of the the Commander of the Faithful and the son of the Leader of the
Successors

Commentary

ﻦﻴﻨﻣﻮﺮِاﻟْﻤﻴ اَﻣﻦﺎﺑﻳ
O son of the Commander of the Faithful
The apparent import of this verse signiﬁes that Imam al-Husayn (AS) is the son and offspring of Amir alMu’minin (AS). This is a historical fact and we would not like to go into details about the same. However
to reveal how brilliant is the origin of Imam al-Husayn (AS) verses 19-20 of Surat al-Rahman come to
mind:

ِﻴﺎنﻐﺒزَخٌ ﻻ ﻳﺮﻤﺎ ﺑﻨَﻬﻴﺑ.ِﻴﺎنﻠْﺘَﻘ ﻳﻦﻳﺮﺤ اﻟْﺒجﺮﻣ
He merged the two seas, meeting each other. There is a barrier between them which they do not
overstep. (55:19-20)
Yahya bin Sa’id narrates:

زَخٌ ﻻﺮﻤﺎ ﺑﻨَﻬﻴﻴﺎنِ ﺑﻠْﺘَﻘ ﻳﻦﻳﺮﺤ اﻟْﺒجﺮ ﻣ:ﻞﺟ وﺰ ﻋﻪﻟ ﻗَﻮ ﻓلﻘُﻮ ﻳﻪﺪِ اﻟﺒﺎ ﻋﺑ اﺖﻌﻤﺳ
ﺒِﻪﺎﺣ ﺻﻠﺎ ﻋﻤﺪُﻫﺣ اﻐﺒ ﻳﻘَﺎنِ ﻻﻴﻤ ﻋﻠْﻢ اﻟْﻌﻦانُ ﻣﺮﺤ ﺑ،ُﺔﻤﻓَﺎﻃ وﻠ ﻋ:ﻴﺎنِ ﻗَﺎلﻐﺒﻳ
.ﻦﻴﺴاﻟْﺤ وﻦﺴ اَﻟْﺤ،ُﺟﺎنﺮاﻟْﻤ وﻟُﻮﺎ اﻟﻠﱡﻮﻤﻨْﻬ ﻣجﺨْﺮﻳ
I heard Aba ‘Abdillah [al-Sadiq] (AS) saying the following about the verse of Allah “He merged the two
seas, meeting each other. There is a barrier between them which they do not overstep.”: ‘Ali and
Fatima are two deep seas of knowledge, none of who oversteps the other. From them emerge the
pearl and the coral, who are al-Hasan and al-Husayn (AS).1
The appellation Amir al-Mu’minin was conferred to Imam ‘Ali (AS) by Allah Himself in the higher levels of
existence prior to this material world. Consider the following traditions:
1. Shaykh Saduq narrates in his Al-Khisal:

ﺮﻴﻣﺐٍ ا ﻃﺎﻟِﺑﻦ ا ﺑﻠشِ ﻋﺮ اﻟْﻌﺖ ﺗَﺤظﻔُﻮﺤ اﻟْﻤح اﻟﻠﱠﻮ ﻓ: ﻗَﺎلِ اﻟﻨﱠﺒﻦﻋ

ﻦﻴﻨﻣﻮاﻟْﻤ
The Holy Prophet (S) is reported to have said: In the Guarded Tablet under the Divine Throne is [written]
‘Ali bin Abi Talib is Amir al-mu’minin (Commander of the faithful) (AS).2
2. Al-Kulayni in his Al-Kaﬁ narrates with his chain of narrators:

ه ﺎﻤ ﺳﻪ اﻟ ﻗَﺎلﻴﻦﻨﻣﻮ اﻟْﻤﻴﺮﻣ اﻤ ﺳﻢ ﻟ ﻟَﻪ ﻗُﻠْﺖﻔَﺮٍ ﻗَﺎلﻌ ﺟِﺑ اﻦﺎﺑِﺮٍ ﻋ ﺟﻦﻋ
ﻢﺪَﻫﺷْﻬا وﻢﺘَﻬِﻳ ذُرﻢﻮرِﻫ ﻇُﻬﻦ ﻣم آدﻨ ﺑﻦﻚَ ﻣﺑﺧَﺬَ رذْ اا وﺘَﺎﺑِﻪ ﻛ ﻓلﻧْﺰﺬَا اﻫو
.ﻴﻦﻨﻣﻮ اﻟْﻤﻴﺮﻣﺎً اﻴﻠنﱠ ﻋا وﻮﻟﺳﺪاً رﻤﺤنﱠ ﻣا وﻢِﺑ ﺑِﺮﺖ ﻟَﺴ اﻬِﻢﻧْﻔُﺴ اﻠﻋ
Jabir reports3: I said to Abu Ja’far [al-Baqir (AS)]: Why was Imam ‘Ali (AS) named Amir al-Mu’minin?
He (AS) said: Allah is the One who named him, and this is how He revealed it in His Book: “When your
Lord took from the children of Adam, from their loins, their descendants and made them bear witness
over themselves, [He said to them,] Am I not your Lord (7:172) and isn’t Muhammad My Messenger and
‘Ali Amir al-mu’minin (the commander of the faithful)?.4
3. Furat bin Ibrahim in his Tafsir Furat al-Kuﬁ narrates the following tradition:

ﺮ ﻴﻣ اﻠ ﻋﻤ ﺳَﺘنَ ﻣﻮﻠَﻤﻌ ﻳﺔﻣ اﻻﺬِه ﻫﻦ ﻣﺎلﻬنﱠ اﻟْﺠ ا ﻟَﻮ:ﻔَﺮ ﻗَﺎلﻌ ﺟِﺑ اﻦﻋ
؟ﻦﻴﻨﻣﻮ اﻟْﻤﺮﻴﻣ اﻠ ﻋﻤ ﺳَﺘﻣ وﻟْﺘُﻪﺎ ﻓَﺴ ﻗَﺎلﺘَﻪ ﻃﺎﻋ وﺘَﻪﻳا وِﻻوﺮْﻨ ﻳ ﻟَﻢﻦﻴﻨﻣﻮاﻟْﻤ
...م آدﺔِﻳ ذُرﺜَﺎقﻴ ﻣﻪﺧَﺬَ اﻟ اﺚﻴ ﺣﻗَﺎل
Imam al-Baqir (AS) is reported to have said: If the ignorant of this nation would know when Imam ‘Ali
(AS) was named Amir al-mu’minin, they would not reject his guardianship and obedience. The reporter
said: I asked him (AS): And when was Imam ‘Ali (AS) named Amir al-mu’minin? He replied: It was
when Allah took the covenant with the progeny of Adam...5
Some traditions clearly tell us that the Holy Prophet (S) called Imam ‘Ali (AS) Amir al-mu’minin (AS) on
different occasions during his life time. Consider the following:
1. When Hadhrat Fatima bint al-Asad, the noble mother of Imam ‘Ali (AS), comes out of the Ka’ba with
her exalted offspring ‘Ali (AS), the following is reported to have transpired:

ﻪ  اﻟﻢ ﺑِﺴﻗَﺎل وﻨَﺢ ﺗَﻨَﺤ ﺛُﻢﺎﺗُﻪﻛﺮﺑ وﻪﺔُ اﻟﻤﺣر وﻪﺑﺎ اﻚَ ﻳﻠَﻴ ﻋمﻼﻟﺴ اﻠ ﻋﻗَﺎل
ﻪاﻟ وﻧْﺖﻮا ﺑِﻚَ اﻓْﻠَﺤ ﻗَﺪْ اﻪ اﻟﻮلﺳ رﻓَﻘَﺎل... َﻨُﻮنﻣﻮ اﻟْﻤﻓْﻠَﺢ ﻗَﺪْ اﻴﻢﺣ اﻟﺮﻤﻦﺣاﻟﺮ
َﺘَﺪُونﻬ ﻳﻪاﻟﺑِﻚَ و وﻢﻴﻠُﻬﻟ دﻪاﻟ وﻧْﺖاونَ وﺘَﺎرﻤﻚَ ﻓَﻴﻠْﻤ ﻋﻦ ﻣﻢﻫﻴﺮ ﺗَﻤﻢﻫﻴﺮﻣا
Imam ‘Ali (AS) said: Peace be unto you, O father and may Allah’s mercy and blessings be upon you.
Thereafter he coughed a little and recited [the following verses of Surat al-Mu’minun]: In the name of
Allah, the All-Beneﬁcent, the All-Merciful. Indeed the believers have become victorious (23:1)...
Thereupon the Messenger of Allah said: Surely they have gained victory by you; You are, by Allah,
their Amir (commander), you provide them from your knowledge, and hence they gain knowledge; and
I swear by Allah you are their Guide, and I swear by Allah they attain guidance through you.6
This tradition has so many allusions worthy of contemplation. Not only does the Holy Prophet (S) call
Imam ‘Ali (AS) as the commander of the faithful, but also informs us the close relationship between one’s
commandership of the faithful and one’s vast knowledge. In clearer words, since Imam ‘Ali (AS) is the
commander of the faithful he practically serves as the source and treasure trove of their knowledge. And
that is why he provides them with the knowledge they require.
Another allusion worthy of consideration is that Imam (AS) upon birth already manifested an ocean of
knowledge. Perhaps it alludes to the Muhammadan Light (al-Nur al-Muhammadi) where he unites with
the Holy Prophet (S). For, any kind of grace, whether knowledge or otherwise, is conferred to the
creation through this very reality. This truth is elicited from a tradition narrated from Jabir bin Abdillah alAnsari:

 ﺧَﻠَﻘَﻪ،ﺎﺑِﺮﺎ ﺟِﻚَ ﻳ ﻧَﺒِﻴرﻧُﻮ:؟ ﻓَﻘَﺎلﻮﺎ ﻫ ﻣَﺎﻟ ﺗَﻌﻪ اﻟ ﺧَﻠَﻖءَ ﺷلوا:ﻪلِ اﻟﻮﺳﺮ ﻟﻗُﻠْﺖ
ٍﺮ ﺧَﻴﻞ ﻛﻨْﻪ ﻣ ﺧَﻠَﻖ ﺛُﻢ،ﻪاﻟ
I asked the Messenger of Allah (S): What is the ﬁrst thing that Allah created? He (S) said: The light of
your prophet O Jabir. Allah created it; thereafter He created from it every good.7
2. ‘Amr bin Husayb, the brother of Burayda bin Husayb is reported to have said:

ﻪ َ ﻟ ﻓَﻘَﺎلﻪﻮلِ اﻟﺳ رَﻠ ﻋﻠﱠﻢﺮٍ ﻓَﺴﻮ ﺑﺑ اﺧَﻞذْ د اِﻨْﺪَ اﻟﻨﱠﺒﺪَةُ ﻋﻳﺮ ﺑﺧاﻧَﺎ وﻨَﺎ اﻴﺑ
:؟ ﻗَﺎلﻴﻦﻨﻣﻮ اﻟْﻤﻴﺮﻣ اﻦﻣ وﻪ اﻟﻮلﺳﺎ ر ﻳ ﻓَﻘَﺎلﻴﻦﻨﻣﻮﻴﺮِ اﻟْﻤﻣ اَﻠ ﻋﻢّﻠ ﻓَﺴﻖاﻧْﻄﻠ
ﻠﱠﻢ ﻓَﺴﺮﻤ ﻋﺧَﻞ د ﺛُﻢ.ﻢ ﻧَﻌ:؟ ﻗَﺎلﻪﻮﻟﺳﺮِ رﻣا وﻪﺮِ اﻟﻣ اﻦ ﻋ ﻗَﺎل.ٍﺐ ﻃﺎﻟِﺑ اﻦ ﺑﻠﻋ
؟ﻴﻦﻨﻣﻮ اﻟْﻤﻴﺮﻣ اﻦﻣ وﻪ اﻟﻮلﺳﺎ ر ﻳ: ﻓَﻘَﺎلﻴﻦﻨﻣﻮﻴﺮِ اﻟْﻤﻣ اَﻠ ﻋﻢّﻠ ﻓَﺴﻖ اﻧْﻄﻠﻓَﻘَﺎل

.ﻢ ﻧَﻌ:؟ ﻗَﺎلﻪﻮﻟﺳﺮِ رﻣا وﻪﺮِ اﻟﻣ اﻦ ﻋ: ﻗَﺎل.ٍﺐ ﻃﺎﻟِﺑ اﻦ ﺑﻠ ﻋ:ﻗَﺎل
While I and my brother Burayda were in the presence of the Prophet (S), Abu Bakr entered and greeted
the Messenger of Allah (S), and he (S) said: Go and greet Amir al-mu’minin. Abu Bakr asked: O
Messenger of Allah, and who is Amir al-mu’minin? The Prophet (S) said:’Ali bin Abi Talib (AS). Abu Bakr
asked: Is this by the command of Allah and the Apostle of Allah? The Prophet (S) said: yes. Thereafter
‘Umar entered and greeted, and the Prophet (S) said to him: Go and greet Amir al-Mu’minin (AS). ‘Umar
said: O Messenger of Allah, and who is Amir al-mu’minin? The Prophet (S) said: ‘Ali bin Abi Talib (AS).
Umar asked: Is this by the command of Allah and the Apostle of Allah? The Prophet (S) said: yes.8
3. Imam al-Ridha (AS) is reported to have narrated from his fathers from Imam al-Husayn bin ‘Ali (AS):

. ﻴﻦﻨﻣﻮ اﻟْﻤةﺮﻣﺑِﻴﻚَ ﺑِﺎ اَﻠ ﻋﻢّﻠنْ ﻧُﺴ اﻪ اﻟﻮلﺳﻧَﺎ رﺮﻣ ا:ُﺪَةﻳﺮ ﺑ ﻟﻗَﺎل
Burayda said to me: The Messenger of Allah commanded us to greet your father with the name Amir
al-mu’minin.9

ﻦﻴﻨﻣﻮﺮِاﻟْﻤﻴ اَﻣﻦﺎﺑﻳ
O son of the Commander of the Faithful
The appellation Amir al-mu’minin, according to different traditions, has different meanings, all of which
aptly beﬁt the exalted personality of Imam ‘Ali (AS). Therefore in reality there is no contradiction. The
most well-known meaning of this appellation is ‘commander of the faithful’. The word amir comes from
the word amr (order, command). Imam ‘Ali (AS) manifesting faith in its utmost purity in all the dimensions
of his being qualiﬁed to be the amir of the faithful.
One of the milestomes of history that brilliantly manifested this reality is the battle of Khandaq, when
after having permitted Imam ‘Ali (AS) to ﬁght against ‘Amr bin ‘Abd Wudd, the Holy Prophet (S) said:

ﻪّﻠكِ ﻛﺮّ اﻟﺸﻟ اﻠﱡﻪﺎنُ ﻛﻤزَ اﻹﻳﺮﺑ
Faith in its totality has come out to ﬁght with polytheism in its totality...10
The Holy Prophet (S) in calling Imam ‘Ali (AS) al-iman kulluh (faith in its totality) resonated a wealth of

information, which only the comprehending ears (al-udhun al-wa’iyah) were able to appreciate. It is
such epitomization of faith that makes the entity of ‘Ali emanate nothing but instructions of faith and
makes him worthy of being the commander of the faithful.
Unfortunately those who later branded themselves with this title were oblivious of the simple reality that
‘faqid al-shay’ la yu’tih” (one who lacks something cannot confer the same). One who clearly disobeys
Allah and usurps the right of others becomes a laughing stock when he names himself Amir almu’minin. This is because only one who totally submits to Allah (SwT) and personiﬁes faith can confer
injunctions and directions of faith. In an interesting tradition narrated from ‘Umar bin al-Khattab we are
told:

 ﻓﺖﻌ ۇﺿ ﻟَﻮﻊﺒ اﻟﺴﻴﻦﺿراﻻ وﻊﺒاتِ اﻟﺴﺎوﻤنﱠ اﻟﺴ اﻘُﻮل ﻳﻪ اﻟﻮلﺳ رﺖﻌﻤﺳ
ﻠﺎنُ ﻋﻳﻤ اﺢﺟ ﻟَﺮﻔﱠﺔ ﻛ ﻓﻠﺎنُ ﻋﻳﻤ اﻊۇﺿ وﻔﱠﺔﻛ
I heard the Messenger of Allah (S) say: Surely if the seven heavens and the seven earths were placed in
one of the palms of the scale, and the faith of ‘Ali bin Abi Talib placed on the other, the faith of ‘Ali would
be heavier.11
In another tradition the Holy Prophet (S) vocally informs us that the yardstick of the belief of the believers
is the radiant being of ‘Ali. In one of his conversations with Imam ‘Ali (AS), the Holy Prophet (S) says:

...ﺪِيﻌ ﺑﻦﻨُﻮنَ ﻣﻣﻮفِ اﻟْﻤﺮﻌ ﻳ ﻟَﻢﻧْﺖ ا ﻻﻟَﻮ
If you were not there, the believers would not be known after me...12
Therefore Imam ‘Ali (AS) serves as the scale of faith (mizan al-iman).

ﻦﻴﻨﻣﻮﺮِاﻟْﻤﻴ اَﻣﻦﻳﺎَ ﺑ
O the ediﬁce of the Commander of the Faithful
As explained in the previous verse, the word ﻦﺑ اibn can either refer to the meaning ‘the son of’ or ‘the
product of’. Hence, Imam al-Husayn (AS) is both the physical ediﬁce13 of his noble father as well as his
spiritual artifact. And if we consider the genitive construction Amir al-mu’minin to mean ‘commander of
the faithful’ then he becomes an ediﬁce of one who deserves to command the faithful, and consequently

inherits and acquires the same qualities.
Due to his infallibility in thought, speech, and action, and ability to bear the Divine Leadership (imama),
Imam al-Husayn (AS) is qualiﬁed to command the faithful. In the radiant salutational recital Ziyarat alJami’a narrated from Imam al-Hadi (AS), we address the Imams of the Ahl al-Bayt (AS) as follows:

.. َنﻠُﻮﻤﻌ ﻳﺮِه ﺑِﺎَﻣﻢﻫلِ و ﺑِﺎﻟْﻘَﻮﻧَﻪﺒِﻘُﻮﺴ ﻳ ﻻﻴﻦﻣﺮ اﻟْﻤﺎدِهﺒﻋو...
And His ennobled servants who do not advance Him in speech, and act according to His
Command...14
And in another place of the same Ziyarat we say:

...ﻪ اﻟﺼ ﻓَﻘَﺪْ ﻋﻢﺎﻛﺼ ﻋﻦﻣ و،ﻪ ﻓَﻘَﺪْ اَﻃﺎعَ اﻟﻢ اَﻃﺎﻋﻦ ﻣ،ﻊﻄﻴ ﻣﻢَ ﻟّﻧﻓَﺎ
So indeed I am obedient to you; whosoever obeys you has obeyed Allah, and whosoever disobeys
you has indeed disobeyed Allah...15
There are other traditions too that clearly depict that the Imams of the Ahl al-Bayt (AS) are the ulu alamr (those worthy to command) mentioned in the following verse:

ﻢ ُﺘنْ ﺗَﻨﺎزَﻋ ﻓَﺎﻢْﻨﺮِ ﻣَﻣ اﻻوﻟا وﻮلﺳﻮا اﻟﺮﻃﻴﻌا وﻪﻮا اﻟﻃﻴﻌﻨُﻮا ا آﻣﺎ اﻟﱠﺬﻳﻦﻬﻳﺎ اﻳ
ﺮﻚَ ﺧَﻴﺮِ ذَﻟ اﻵﺧمﻮاﻟْﻴ وﻪﻨُﻮنَ ﺑِﺎﻟﻣ ﺗُﻮﻨْﺘُﻢنْ ﻛﻮلِ اﺳاﻟﺮ وﻪ اﻟَﻟ اوهد ﻓَﺮءَ ﺷﻓ
وﻳﻼ ﺗَﺎﻦﺴﺣاو
O you who have faith! Obey Allah and obey the Apostle and those among you who hold
command. And if you dispute concerning anything, refer it to Allah and the Apostle, if you have
faith in Allah and the Last Day. That is better and more favourable in outcome. (4:59)
Jabir al-Ju’ﬁ narrates: I heard Jabir bin ‘Abdillah al-Ansari say:

ﻮاﻴﻌﻃا وﻪﻮا اﻟﻃﻴﻌﻨُﻮا ا آﻣﺎ اﻟﱠﺬِﻳﻦﻬﻳﺎ ا ﻳ:ٍﺪﻤﺤ ﻣِﻪ ﻧَﺒِﻴﻠ ﻋﻞﺟ وﺰ ﻋﻪ اﻟلﻧْﺰﺎ اﻟَﻤ
 أوﻟُﻮﻦ ﻓَﻤ،ﻟَﻪﻮﺳر وﻪﻓْﻨَﺎ اﻟﺮ ﻋ،ﻪ اﻟلﻮﺳﺎ ر ﻳ: ﻗُﻠْﺖﻢْﻨﺮِ ﻣﻣ اﻻوﻟا وﻮلﺳاﻟﺮ

 ُﺔﻤﺋا‐ وﺎﺑِﺮﺎ ﺟ‐ ﻳ ﺧُﻠَﻔَﺎﺋﻢ »ﻫ:ﻚَ؟ ﻓَﻘَﺎلﺘ ﺑِﻄﺎﻋﻢﺘَﻬ ﻃﺎﻋﻪنَ اﻟ ﻗَﺮﻦﺮِ اﻟﱠﺬِﻳﻣاﻻ
ﻠ ﻋ ﺛُﻢ،ﻦﻴﺴ اﻟْﺤ ﺛُﻢ،ﻦﺴ اﻟْﺤ ﺛُﻢ،ﺐ ﻃﺎﻟِﺑ اﻦ ﺑﻠ ﻋﻢﻟُﻬو ا،ﺪِيﻌ ﺑﻦ ﻣﻦﻴﻤﻠﺴاﻟْﻤ
‐ﺎﺑِﺮﺎ ﺟ‐ ﻳﻪﺘُﺪْرِﻛ ﺳ،ِﺮﺎﻗ ﺑِﺎﻟْﺒاةر اﻟﺘﱠﻮف ﻓوﺮﻌ اﻟْﻤﻠﻦ ﻋﺪ ﺑﻤﺤ ﻣ ﺛُﻢ،ﻦﻴﺴ اﻟْﺤﻦﺑ
،ﻔَﺮﻌﻦ ﺟ ﺑﺳﻮ ﻣ ﺛُﻢ،ﺪﻤﺤﻦ ﻣﻔَﺮ ﺑﻌ ﺟﺎدِق اﻟﺼ ﺛُﻢ،مﻼ اﻟﺴّﻨ ﻣها ﻓَﺎﻗْﺮﺘَﻪذَا ﻟَﻘَﻴﻓَﺎ
 ﺛُﻢ،ﻠﻦ ﻋﻦ ﺑﺴ اﻟْﺤ ﺛُﻢ،ﺪﻤﺤﻦ ﻣ ﺑﻠ ﻋ ﺛُﻢ،ﻠ ﻋﻦﺪ ﺑﻤﺤ ﻣ ﺛُﻢ،ﺳﻮﻦ ﻣ ﺑﻠً ﻋﺛُﻢ
َ ذَاك،ﻠﻦ ﺑﻦ ﻋﺴﻦ اﻟْﺤ اﺑﺎدِهﺒ ﻋ ﻓﺘُﻪﻴﻘﺑ و،ﻪﺿر ا ﻓﻪﺔ اﻟﺠ ﺣﻨْﻴﻛ وِﻴﻤﺳ
...ﺎﻬﻐَﺎرِﺑﻣضِ ور اﻻﺸَﺎرِق ﻣﻪﺪَﻳ ﻳﻠ ﻋهﺮ ذِﻛَﺎﻟ ﺗَﻌﻪﻔْﺘَﺢ اﻟ ﻳاﻟﱠﺬِي
When Allah revealed unto His Prophet Muhammad (S) the verse “O you who have faith! Obey Allah and
obey the Apostle and those among you who hold command”(4:59). I asked [the Prophet (S)]: O
Messenger of Allah, we know about Allah and His Messenger. But who are the Ulu al-Amr (those who
hold command) whose obedience Allah placed in line with your obedience?
He (AS) said: They are my successors, O Jabir, and the leaders of the Muslims after me. The ﬁrst
among them is ‘Ali bin Abi Talib (AS), then comes al-Hasan (AS), and then al-Husayn (AS), then ‘Ali the
son of al-Husayn (AS), then Muhammad the son of ‘Ali (AS) who is well-known in the Torah as al-Baqir
(the cleaver). Soon you will meet him, O Jabir! And when you meet him convey to him my salams
(greetings). Then comes al-Sadiq Ja’far bin Muhammad (AS), then Musa bin Ja’far (AS), then ‘Ali bin
Musa (AS), then Muhammad bin ‘Ali (AS), then ‘Ali bin Muhammad (AS), then al-Hasan bin ‘Ali (AS),
then one whose name and teknonym (kunya) would be like mine, the proof of Allah on the earth and His
remnant among His servants, the son of al-Hasan bin ‘Ali (AS). He is the one by whom Allah will
conquer the easts and wests of the earth...16
Therefore all the Imams of the Ahl al-Bayt (AS) qualify in the universal sense to be Amir al-mu’minin
(commander of the faithful).

ﻦﻴﻨﻣﻮﺮِاﻟْﻤﻴ اَﻣﻦﺎﺑﻳ
O ediﬁce of the Commander of all the Faithful
A grammatical allusion worthy of consideration, can be understood by looking at the article ‘al’ preﬁxed
in the plural “al-mu’minin” (the faithful) above. One the well-known grammatical laws is that when the
article ‘al’ precedes a plural, it signiﬁes that all the extensions of the plural are taken into consideration.
In our case, when we say al-mu’minun, we mean “all the faithful”. Therefore, the appellation Amir almu’minin signiﬁes that Imam ‘Ali (AS) is the commander of all the faithful. In a tradition the Holy Prophet

(S) after informing Imam ‘Ali (AS) how Allah Himself named him Amir al-mu’minin, says:

ﺮﻴﻣا وﻀ ﻣﻦ ﻣﺮﻴﻣاضِ ور اﻻ ﻓﻦ ﻣﺮﻴﻣا وﻤﺎَء اﻟﺴ ﻓﻦ ﻣﺮﻴﻣ اﻠﺎ ﻋ ﻳﻧْﺖﻓَﺎ...
 ﻟَﻢﻦ ﻣﻢﺳﺬاَ اﻻ ﺑِﻬﻤﺴنْ ﻳزُ اﻮﺠ ﻳ ﻻﻧﱠﻪﺪَكَ ﻻﻌ ﺑﺮﻴﻣ اﻻﻠَﻚَ و ﻗَﺒﺮﻴﻣ ا ﻓَﻼﻘ ﺑﻦﻣ
 ﺑِﻪﺎَﻟﻪ ُﺗﻌ اﻟﻪﻤﺴﻳ
...Therefore, you, O ‘Ali, are the commander (amir) of those in the heavens and the commander
(amir) of those in the earth, and the commander (amir) of those who have passed, and the
commander (amir) of those who remain. Hence there is no amir prior to you, nor is there any
amir after you. For it is impermissible to name someone with this name whom Allah has not named.17
Consequently his ediﬁce, Imam al-Husayn (AS), who is ibnu Amir al-mu’minin is also the amir of all the
believers.

Amir Al-Mu’minin – An Exclusive Apellation
It should be known that the appellation ‘Amir al-mu’minin’ although widely employed by different people
in history, is exclusively for Imam ‘Ali (AS). The other Imams (AS) would not allow their followers to use it
for them. Observe the following narrations:
1. Imam ‘Ali (AS) is reported to have said:

ﻧد او اﻦﻴﺳﻘَﺎبِ ﻗَﻮ ﻛِﺑ رﻦ ﻣﻨْﺖ ﻛﺎءﻤ اﻟﺴَﻟ اِ ﺑﺮِيﺳﺎ ا ﻟَﻤﻪ اﻟﻮلﺳ رﻗَﺎل
ِﻴﺮﻣﺐٍ ا ﻃﺎﻟِﺑ اﻦ ﺑﻠ ﻋَﻠ ﻋﺪُ اﻗْﺮاﻤﺤﺎ ﻣ ﻳ ﻗَﺎل ﺛُﻢﺣوﺎ ا ﻣِﺑ رَﻟ اﺣوﻓَﺎ
ﺪَهﻌﺪاً ﺑﺣﺬَا ا ﺑِﻬﻤﺳ اﻻ وﻠَﻪﺪاً ﻗَﺒﺣ ا ﺑِﻪﺖﻴﻤﺎ ﺳ اﻟﺴﻼم ﻓَﻤﻴﻦﻨﻣﻮاﻟْﻤ
The Messenger of Allah (S) said: When I was made to ascend to the Heavens, I was at a distance from
my Lord that was like the length of two bows or nearer. So my Lord Revealed unto me what He
Revealed. Then He said: O Muhammad send your greetings to ‘Ali bin Abi Talib, Amir al-mu’minin (AS).
Indeed I have not named anyone with this appellation before him, and will never name anyone with it
after him.18
2. ‘Allama Majlisi in his Bihar al-Anwar narrates:

ٌﺪﺣﺔ اﻴﻤ اﻟﺘّﺴﺬِه ﺑِﻬﺿﺮ ﻳ ﻻﻧﱠﻪ ﻓَﺎﻪ ﻣ: ﻓَﻘَﺎلﻨﻴﻦﻣﻮ اﻟْﻤﺮﻴﺎ اَﻣ ﻳ:ِﺎدِق ﻟﻠﺼﻞﺟ رﻗَﺎل

.ﻞﻬ ﺟﻶء اَﺑ ﺑﺒهﺘَﻼ اﺑﻻا
A man called Imam al-Sadiq (AS) ‘O Commander of the faithful! whereupon the Imam (AS) said: Stop!
For surely no one approves being named so, save that he is tried with the trial of Abu Jahl.19
3. Shaykh al-Kulayni in his al-Kaﬁ narrates the following tradition:

ﻪ ِ ﺑﻪ اﻟﻤ ﺳﻢ ذَاكَ اﺳ ﻻ ﻗَﺎلﻴﻦﻨﻣﻮ اﻟْﻤةﺮﻣ ﺑِﺎﻪﻠَﻴ ﻋﻠﱠﻢﺴ ﻳﻢ اﻟْﻘَﺎﺋﻦ ﻋﻞﺟ رﻟَﻪﺎﺳ
َﺪَاك ﻓﻠْﺖﻌ ﺟ ﻗُﻠْﺖﺮﺎﻓ ﻛﻻ اﺪَهﻌ ﺑ ﺑِﻪﻤﺘَﺴ ﻳ ﻻ وﻠَﻪﺪٌ ﻗَﺒﺣ ا ﺑِﻪﻢﺴ ﻳ ﻟَﻢﻴﻦﻨﻣﻮ اﻟْﻤﻴﺮﻣا
ﻢَ ﻟﺮ ﺧَﻴﻪ اﻟﺖﻴﻘ ﺑا ﻗَﺮ ﺛُﻢﻪﺔَ اﻟﻴﻘﺎ ﺑﻚَ ﻳﻠَﻴ ﻋمﻼﻘُﻮﻟُﻮنَ اﻟﺴ ﻳ ﻗَﺎلﻪﻠَﻴ ﻋﻠﱠﻢﺴ ﻳﻒﻴﻛ
ﻴﻦﻨﻣﻮ ﻣﻨْﺘُﻢنْ ﻛا
A person asked Imam al-Sadiq (AS) about [Imam] Al-Qa’im (AS), whether it is proper to greet him with
[the appellation] Amir al-Mu’minin, and he said: No. That is a name that Allah named Amir al-Mu’minin
with it, none before him was named with it, and none will name himself with it after him save a
disbeliever. The person said: may I be made your ransom, how should one greet him? He (AS) said:
They should say: Peace be unto you, O remnant of Allah (Baqiyyat Allah). Thereafter he A read the
verse of Qur`an, “What remains of Allah’s provision is better for you...”(11:86)20

ﻦﻴﻨﻣﻮﺮِاﻟْﻤﻴ اَﻣﻦﺎﺑﻳ
O the Ediﬁce of the Provider of the Faithful
Another meaning of ‘Amir al-mu’minin’ is the ‘one who provides knowledge to the believers’. This is
when the word Amir stems from the inﬁnitive ﻴﺮ‘ ﻣmir’ which means ﺎم اﻟﻄﻌﻠْﺐ‘ ﺟjalb al-ta’am’ (to draw
food). Al-Turayhi in his Gharib al-Qur`an says:

ِﺮﺴِة ﺑﺮﻴ اﻟْﻤﻦ ﻣﻢﻠَﺪِﻫﺮِ ﺑﻦ ﻏَﻴ ﻣﻢاﺗَﻬ اَﻗْﻮﻬِﻢﻟَﻴ اﻞﻤذَا ﺣ اﻠَﻪ اَﻫﺮِﻴﻤنٌ ﻳ ﻓُﻼ: ﻘَﺎلﻳ
.ٍﻠَﺪ ﺑﻟﻠَﺪٍ ا ﻣﻦ ﺑﻪﻠُﺒﺠ ﻳﺎنُ اَيﻧْﺴ اﻻهﺘَﺎرﻤ ﻳﺎم ﻃﻌﺎءنِ اﻟْﻴﻮﺳ وﻢﻴاﻟْﻤ
It is said: Fulan yamiru ahlahu (So and so provides his family) when he carries to them their provisions
from another town. It comes from al-mira which is food that a person obtains or takes from one town to
another.21

And food in this case does not only refer to ‘physical food’ that satisﬁes one’s stomach, but
fundamentally to spiritual food that elevates the human being. Under the verse of the holy Qur`an that
says ‘Then let man look at his food’(80:24).
Imam al-Sadiq (AS) explains to Zayd al-Shahham22, one of his companions that food here refers to
knowledge, and that the human being is told to reﬂect on his knowledge and its origin. Likewise, as we
shall soon see, the ‘mir’ referred to in this case is interpreted by the infallible Imams of the Ahl al-Bayt
(AS) to mean knowledge. Consider the following narrations:
1. ‘Allama Majlisi in his Bihar al-Anwar reports :

ﺮ ﻴ اَﻣﻦﻴﻨﻣﻮ اﻟْﻤﺮﻴ اَﻣﻤ ﺳﻢ ﻟ:َﺪَاك ﻓﻠْﺖﻌ ﺟ ﻗُﻠْﺖﻔَﺮٍ ﻗَﺎلﻌ ﺟِﺑ اﻦﺎﺑِﺮٍ ﻋ ﺟﻦﻋ
 وﻧﻤﻴﺮ أﻫﻠﻨﺎ؟ﻞﺟوﺰ ﻋﻪ اﻟﺘَﺎب ﻛﺖﻌﻤﺎ ﺳ اَﻣ،ﻠْﻢ اَﻟْﻌﻢﻫﺮﻴﻤ ﻳﻧﱠﻪ ﻻ:؟ ﻗَﺎلﻦﻴﻨﻣﻮاﻟْﻤ
Jabir is reported to have said: I asked Abi Ja’far (al-Baqir (AS)): “May I be made your ranson; why was
Amir al-Mu’minin (Imam ‘Ali (AS)) known as Amir al-mu’minin?” The Imam (AS) said: ‘It is because he
provides them (yamiruhum) with knowledge; haven’t you heard the Book of Allah ‘wa namiru ahlana’
(...we will get provisions for our family... (12:65))?23
2. ‘Allama Majlisi in his Bihar al-Anwar reports:

َﻚذَﻟ و،ﻠْﻢاﻟْﻌةﺮﻴ ﻣﻦ ﻣﻮﺎ ﻫ إﻧﱠﻤﻦﻴﻨﻣﻮﺮِ اﻟْﻤﻴ اَﻣﻤ ﺳ:ِﺎدِق اﻟﺼﻦﻠْﺖِ ﻋ اﻟﺼﻦﺎنُ ﺑﺑا
اﻠُﻮﻤﺘَﻌ اﺳﻪﺗﺮﻴ ﻣﻦ ﻣا ووﺘَﺎر اﻣﻪﻠْﻤ ﻋﻦ ﻣﺂءﻠَﻤاَنﱠ اﻟْﻌ
Aban bin al-Salt is reported to have said that Imam al-Sadiq (AS) said: Indeed naming Amir almu’minin is from ‘the provision of knowledge’; and that is because the knowledgeable ones took
knowledge from him, and took advantage of his provision.24
Some esteemed muhaddithun like the late ‘Allama Majlisi give the probability that the word Amir instead
of being a common noun meaning ‘commander’ is an indeﬁnite verb (al-ﬁ’l al-mudhari’) meaning ‘I
provide’ (ﺮﻴ )اًَﻣthat later turned into a proper noun (‘alam). In other words, Imam ‘Ali (AS) said “Amiru (I
provide) al-mu’minina (the believers)’ and thereafter the whole statement turned into a noun referring to
Imam ‘Ali (AS). They liken this with name ًاﻂ ﺷَﺮ( ﺗَﺎَﺑlit. he put evil beneath his armpit). The well-known
poet Thabit bin Jabir was called that because it is said that the sword never left him.25 According to a
narration indicated in the Bihar al-Anwar, he was known to be so because:

.جﺧَﺮا وﻂ ﺷَﺮ ﺗَﺄﺑ:؟ ﻓَﻘَﺎﻟَﺖﻮ ﻫﻦ اَﻳ:ﻪﻣ ﻻﻞﻴ ﻓَﻘجﺧَﺮﻔًﺎ وﻴﻂ ﺳﺗَﺎَﺑ
...he put a sword beneath his armpit (ta’abbata sayfan) and went out; and when his mother was asked,
‘Where is he?’ she said: He put evil under his armpit (ta’abbata sharran) and left.26
In short, therefore, Amir al-mu’minin (I provide the faithful) could be a sentence which later turned into a
proper noun.

ﻦﻴﻨﻣﻮﺮِاﻟْﻤﻴ اَﻣﻦﺎﺑﻳ
O son of the Commander of the Bestowers of Protection
If we carefully consider the meaning of al-mu’minun (plural of al-mu’min) in the genetive construction
Amir al-mu’minin we may be able to unravel and draw some of the secrets of this radiant verse.
Following are some narratives that deﬁne the word mu’min:
1. Imam al-Sadiq (AS) was asked why a believer was known as mu’min and he said:

ﻦﻣﻮ اﻟْﻤﻤﺎ ﺳﻧﱠﻤا و،ﻨﺎﻣﻮ ﻣﺎهﻤ ﻓَﺴَﺎﻟ ﺗَﻌﻪﺎﺋﻤﺳ اﻦﻤﺎً ﻣ اﺳﻦﻣﻮﻠْﻤ ﻟ اﺷْﺘَﻖﻧﱠﻪ
.َﻚ ذَﻟ ﻟَﻪﺰﺠِﻴ ﻓَﻴﺔﺎﻣﻴ اﻟْﻘمﻮ ﻳﻪ اﻟﻠ ﻋﻦﻣﻮﻳ و،َﺎﻟ ﺗَﻌﻪﺬَابِ اﻟ ﻋﻦ ﻣﻦﻣﻮ ﻳﻧﱠﻪ
It is because He (Allah) derived for the believer a name from His Names, and named him mu’min. And
he was named mu’min because he is protected from the punishment of Allah, the Exalted, and gives
warrant to Allah [for others] on the Judgment Day, and Allah would approve that for him.
2. Imam al-Sadiq (AS) when deﬁning the meaning of the Divine Name al-Mu’min is reported to have
said:

ﻪﻃﺎﻋ اﻦ ﻣﺬاَﺑِﻪ ﻋﻦ ﻣﻦﻣﻮ ﻳﻨًﺎ ﻷﻧﱠﻪﻣﻮ ﻣﻞﺟ وﺰﺎرِئ ُﻋ اﻟْﺒﻤﺳ
The Maker, Invincible and Exalted, was named Mu’min because He protects (yu’minu) whosoever obeys
Him from His punishment...27
Notice carefully that the aforementioned traditions allude to the following important realities:

(a) The believer is a manifestation of the Divine Name al-Mu’min.
(b) He enjoys protection (aman), and
(c) He confers protection (yu’minu) by seeking the same for others from Allah.
3. The Holy Prophet (S) is reported to have said:

ﻬِﻢاﻟﻮﻣا وﻬِﻢﻧْﻔُﺴ اﻠ ﻋ اﻟﻨﱠﺎسﻪﺎﻧﻤﻳﻨًﺎ؟ ﻻﻣﻮ ﻣﻦﻣﻮ اﻟْﻤﻤ ﺳﻢ ﻟﻢِﯩ اُﻧَﺒﻻا
Should I not inform you why a believer was named mu’min? It is because he grants security to people in
themselves and their wealth.
4. The Holy Prophet (S) is reported to have said:

ﻴﻦﻨﻣﻮﻴﺮِ اﻟْﻤﻣ ًﺔاﻣﺮ ﻛﻻﻨﺎً اﻣﻮ ﻣﻦﻣﻮ اﻟْﻤﻤﺎ ﺳ ﻣﻪاﻟو
“I swear by Allah, the believer was not named mu’min save in honor of Amir al-Mu’minin."
If we study the various derivatives of the word mu’min as expounded in the above traditions, we would
realize that all of them converge at one single attribute: protection (aman). The reason why a believer is
called mu’min is because he ‘enjoys protection’ and ‘confers the same’.
The fourth tradition however requires deliberation to comprehend. Perhaps it would like to tell us that in
order to bestow the honorable appellation Amir al-mu’minin to Imam ‘Ali (AS), Allah named the believer
as mu’min. For the appellation Amir al-mu’minin would have no meaning in the absence of people called
‘mu’minun’. Obviously this should not be considered a kind of superﬁcial honoriﬁcation. The Imam (AS)
most brilliantly manifesting the Divine Attribute al-Mu’min, qualiﬁed to command the believers who
manifest this attribute acording to their limitations. Therefore Allah bestowing honor to Him called the
believer a mu’min and named Him Amir al-mu’minin.
In conclusion, the genitive construction Amir al-Mu’minin means ‘The commander of those who confer
protection’. Therefore Imam ‘Ali (AS) is the commander of one who enjoys and confers protection.
Consequently, he is the professor and teacher of the lesson of protection (aman). He is not merely a
theoretical professor, but ‘a commander’ and thus ‘a practical mentor’. And the believers always beneﬁt
from his banquet. If we ponder over the abovementioned traditions we would realize that the protection
that is spoken about is not always physical protection. A believer fundamentally seeks the spiritual
protection of others.
The entire life of Amir al-mu’minin (AS) serves as a lesson for those who would like to learn how to

protect themselves and others. The yardstick of such a life, as mentioned in the aforementioned tradition
of Imam al-Sadiq (AS), is obedience to Allah. The Imam’s thoughts, words, and deeds, all reﬂect utter
submission to Allah’s will.
The Holy Prophet (S) describing some of the phenomena of the Day of Judgment to Imam ‘Ali (AS)
says:

ﺔﺎﻣﻴ اﻟْﻘمﻮنَ ﻳﻨُﻮ اﻵﻣﺘَﻪﻌﻴﺷﺎ وﻴﻠنﱠ ﻋ اﻻ ا:ﺎﻟ ﺗَﻌﻪ اﻟﻞﺒ ﻗﻦﻨَﺎدٍ ﻣ ﻣﻨَﺎدِي ﻳﺛُﻢ...
...Thereafter a caller on behalf of Allah would call: Look! Surely ‘Ali and his followers are the protected
ones (al-aminun) on the Judgment Day.28
And in another tradition, the Holy Prophet (S) says:

،ﺘُﻢﺮِﻫ ﻛﻦنَ ﻣﻮﻨَﻌﺗَﻤ و،ﺘُﻢﺒﺒﺣ اﻦنَ ﻣﻘُﻮضِ ﺗَﺴﻮ اﻟْﺤﻠﺘُﻚَ ﻋﻌﻴﺷ وﻧْﺖ ا،ﻠﺎ ﻋﻳ
...ﺮﺒﻛ اﻻع اﻟْﻔَﺰمﻮنَ ﻳﻨُﻮ اﻵﻣﻧْﺘُﻢَاو
O ‘Ali, you and your followers would quench the thirst of whom you love at the Fountain, and hamper
those whom you abhor. You are the protected ones (al-aminun) on the Day of the great terror (See
21:103)...29
Some of the verses of the Holy Qur`an also inform us that by maintaining pure faith and observing
taqwa, ‘protection’ (aman) is a guarantee:

َﺘَﺪُونﻬ ﻣﻢﻫ وﻦﻣ اﻻﻢﻚَ ﻟَﻬوﻟﺌ ا ﺑِﻈُﻠْﻢﻢﻮا إﻳﻤﺎﻧَﻬﻠْﺒِﺴ ﻳﻟَﻢﻨُﻮا و آﻣاﻟﱠﺬﻳﻦ
Those who have faith and do not taint their faith with wrongdoing for such there shall be safety,
and they are the [rightly] guided.”(6:82)

ﻣﻴﻦ اﻘﺎم ﻣ ﻓﺘﱠﻘﻴﻦنﱠ اﻟْﻤا
Indeed the God wary are in a secure station (44:51)
Imam al-Husayn (AS) who is ibnu Amir al-mu’minin is in this sense “the product of the commander of

those who confer protection”. Necessarily, then, he likewise enjoys the characteristics of his father. His
entire life serves as a lesson of aman and protection from Hell Fire.
In one of the supplications of the Holy month of Sha’ban we express the following about the Ahl al-Bayt
(AS):

ﻦ ﻣﻦﻣﺎ ﻳةﺮ اﻟْﻐَﺎﻣﺞ اﻟﻠﱡﺠ ﻓﺔﺎرِﻳﺪ اَﻟْﻔُﻠْﻚِ اﻟْﺠﻤﺤآل ِﻣﺪٍ وﻤﺤ ﻣﻠﻞ ِّﻋ ﺻﻢاَﻟﻠﱠﻬ
ﺎﻬﻛ ﺗَﺮﻦ ﻣقﻐْﺮﻳﺎ وﻬﺒﻛر
O Allah bless Muhammad and his progeny, the moving ark in the covering depths [of the sea],
whosoever boards in it is protected and whosoever leaves it drowns.30

Recitation & Realization
Reciting this verse after having known its comprehensive meaning undoubtedly ﬁlls the heart of the
loving za’ir with awe and veneration for the mazur. However, as we had mentioned in the very beginning
of this commentary, the most important and fundamental purpose of our recitation must be unity and
coherence with the mazur. If we address Imam al-Husayn (AS) with ibnu Amir al-mu’minin, and believe
that he is ﬁt to command the believers, then we must resolve to practically follow his commands.
Believing someone to be amir is practically realized when one follows him. And when we understand
Amir al-mu’minin (AS) as the commander of those who confer aman and safety, then we must
practically seek and follow the lesson of confering safety from Imam (AS) and apply the same in our
lifetimes.
And if we comprehend the appellation Amir al-mu’minin as the provider of knowledge to the believers,
then we must practically draw our fundamental knowledge from authorities like Imam ‘Ali (AS) and the
Ahl al-Bayt (AS). And if we understand the meaning of Amir al-mu’minin (AS) as the Commander of
those who have faith, then we should resolve in following his footsteps and drawing closer to him so that
we are entitled to be the bearers of iman and faith.

ﻦﻴﻨﻣﻮﺮِاﻟْﻤﻴ اَﻣﻦﺎﺑﻳ
O Son Of The Commander Of Those Who Confer Tranquility
The word mu’min is conventionally translated as ‘faithful’ or ‘believer’. Its literal import however is worthy
of consideration. It comes from the word ‘amn’ which according to leading lexicographers like al-

Isfahani, means ‘tuma’ninat al-nafs’ (tranquility and contentment of the heart). And the word iman which
we translate as faith actually means ‘to place in oneself or another [the state of] amn (tranquility). And
when we say ﻪ‘ آﻣﻦ ﺑﺎﻟamana bilLahi’ which we conventionally translate as ‘he believed in Allah’ we
literally mean ‘he attained contentment and tranquility by Allah’.
Principally when we speak of iman billah we mean to agree and have tranquility that God exists, He is
the overwhelming One, and to Him belong the Attributes of Beauty and Majesty. However, such
tranquility which is limited to the belief in the existence of God is substantially different from the
tranquility and serenity attained in Allah.
Perhaps the most apt example of tranquility one can cite in the life of the commander of the tranquil
ones (Amir al-mu’minin) is what transpired on the well-known laylat al-mabit when Imam ‘Ali (AS) rests
with utter peace and tranquility on the blessed bed of the Holy Prophet (S) while the Prophet (S) sets for
his well-known migration to Madina. Indeed I feel it is only the Holy Qur`an that can properly narrate the
nature of this historic incident. Almighty Allah says:

ِﺒﺎد ﺑِﺎﻟْﻌفوو رﻪاﻟ وﻪﺿﺎتِ اﻟﺮ ﻣﻐﺎءﺘ اﺑﻪﺸْﺮي ﻧَﻔْﺴ ﻳﻦ اﻟﻨﱠﺎسِ ﻣﻦ ﻣو
And among the people is he who sells his soul seeking the pleasure of Allah, and Allah is most
kind to [His] servants.(2:207)
Imam Zayn al-’Abidin (AS) is reported to have said:

ﻪلِ اﻟﻮﺳاشِ رﺮ ﻓﻠ ﻋﺎت ﺑﻦﻴ ﺣﻠ ﻋ ﻓﻟَﺖﻧَﺰ
This verse was revealed about ‘Ali (AS) when he slept on the bed of the Messenger of Allah (S).31
In another tradition which shows the extent of itmi’nan and tranquility of ‘Ali (AS), we are told:

 اﻟْﻘَﺘْﻞﻠ ﻋﻪﻃﻨًﺎ ﻧَﻔْﺴﻮ ﻣﻠ ﻋﻓَﺒﺎَت...
So Imam ‘Ali (AS) slept while he stationed his soul to be killed...32
The phrase ‘muwattinan nafsahu ‘ala al-qatl’ reveals so much. It shows the Imam’s readiness to be
martyred in the way of Allah. The word ‘muwattinan’ literally connotes that Imam ‘Ali (AS) had stationed
his spirit in the watan (hometown) of martyrdom.

Ayatullah al-Rayshahri quoting al-Tabaqat al-Kubra among other historical texts writes in his Mawsu’at
al-Imam ‘Ali bin Abi Talib (AS):

؟ﻪ اﻟلﻮﺳﺎ ر ﻳﻠَﻢ ﺗُﺴو ا:ﻟَﻪﺎ ﻓَﺴ،ﻠَﺔﻠْﻚَ اﻟﻠﱠﻴ ﺗﻪاﺷﺮ ﻓ ﻓﺖﺒِﻴنْ ﻳ اﻠ ﻋﻠ ﻋحﻓَﺎﻗْﺘَﺮ...
ﻦﻴﺸْﺮِﻛ اﻟْﻤﺔﻬاﺟﻮﻨْﺪَ ﻣ ﻋﻠْﻘَﺘْﻞ ﻟﻪﻃﻨًﺎ ﻧَﻔْﺴﻮ ﻣاحﺮﻗْﺘﺬاَ اﻻ ﺑِﻬﺎمﻣ اﻻﺐﺣ ﻓَﺮ.ﻢ ﻧَﻌ:ﻗَﺎل
ﺎﻧﻤدِ اﻟْﻴﺮ ﺑِﺎﻟْﺒﻒاﻟْﺘَﺤ وﺔﻤﻴﻈ اﻟْﻌﺔﺒﻫﻮ اﻟْﻤﺬِه ﻫﻠﺮِ ﻋﺪَةَ اﻟﺸﱡﺠﺪَ ﺳﺠﺳ و،ﺎﺎﺣﺒﺻ
ﻪاﺷﺮ ﻓﺎ ﻓﻨﺌﻄﻤ ﻣ َوﻧَﺎم،ﻪﻣﻨْﺪَ ﻧَﻮ ﻋِ اﻟﻨﱠﺒ ﺑِﻪﻒﻠْﺘَﺤﺎنَ ﻳ ﻛﺮِ اﻟﱠﺬِيﺧْﻀاﻻ
...So the Prophet (S) suggested to ‘Ali (AS) that he sleeps that night in his bed, and ‘Ali (AS) asked him:
Would you be protected thereby O Messenger of Allah? He (S) said: Yes. So the Imam (AS) welcomed
this suggestion while stationing himself to be martyred when he confronts the polytheists in the morning,
and he prostrated in thanks to Allah for this great gift, and wrapped himself with the green Yemenite
cloak that the Messenger of Allah would cover himself with when he slept, and he slept in the state of
tranquility...33
The phrase ‘wa nama mutma’innan ﬁ ﬁrashihi’ (and he slept in the state of tranquility in the Prophet’s
bed) is worthy of reﬂection. It shows how Amir al-mu’minin having sold his soul to the only beloved is
overwhelmed and overtaken with utmost composure and tranquility.
Bearing the aforesaid understanding of the appellation Amir al-mu’minin in mind, the meaning of ibnu
Amir al-mu’minin confers the implication that Imam al-Husayn (AS) who is the ediﬁce of the commander
of the tranquil spirits also exempliﬁes the same attribute of tranquility.
Both his words as well as his deeds reveal this reality. In his well-known supplication of ‘Arafa, Imam alHusayn (AS) is narrated to have said:

ﺪَكَ؟ﺟ ﻓَﻘَﺪَ ﻣﻦ وﺎ اﻟﱠﺬِيﻣ ﻓَﻘَﺪَكَ وﻦﺪَ ﻣﺟﺎ ذَاوﻣ
What has he who has lost You found? And what has he who has found You lost?34
And Imam al-Sadiq (AS) is reported to have said:

ﺎﻬﻴﻏَﺒﻮا ﻓار وﻦﻴﺴةُ اﻟْﺤرﻮﻧﻬﺎ ﺳ ﻓَﺎ،ﻢﻠاﻓﻧَﻮ وﻢﻀاﺋ ﻓَﺮﺮِ ﻓةَ اﻟْﻔَﺠرﻮوا ﺳوﻗْﺮ ا
ﺬِه ﻫتﺎر ﺻﻒﻴ ﻛ:ﺲﻠﺠ اﻟْﻤﺮﺎﺿﺎنَ ﺣﻛﺔ وﺎﻣﺳﻮ ا أﺑ ﻟَﻪﻪ ﻓَﻘَﺎل اﻟﻢﻤﺣر
ﺎ اﻟﻨﱠﻔْﺲﺘُﻬﻳﺎ ا ﻳ:َﺎﻟ ﺗَﻌﻪﻟ ﻗَﻮَﻟ اﻊﻤ ﺗَﺴﻻ ا:ﺔً؟ ﻓَﻘَﺎل ﺧَﺎﺻﻦﻴﺴﻠْﺤةُ ﻟرﻮاﻟﺴ

ﺎﻧﱠﻤ اﻨﱠﺘ ﺟﺧُﻠادﺎدِي وﺒ ﻋ ﻓﺧُﻠﺔ ﻓَﺎدﻴﺿﺮﺔً ﻣﻴاﺿِﻚِ رﺑ رَﻟ اﺟِﻌرﻨﱠﺔ اﺌﻄﻤاﻟْﻤ
ﺔِﻴاﺿﻨﱠﺔ اﻟﺮﺌﻄﻤ اﻟﻨﱠﻔْﺲِ اﻟْﻤ ذُوﻮ ﻓَﻬ،ﺎﻬِﻤﻠَﻴ ﻋﻪ اﻟاتﻠَﻮ ﺻﻠ ﻋﻦﻦ ﺑﻴﺴ اﻟْﺤﻨﻌﻳ
...ﺔﻴﺿﺮاﻟْﻤ
Read Surat al-Fajr in your obligatory and supererogatory prayers, for indeed it is the chapter of alHusayn (AS), and have a liking to it, may Allah have mercy on you. Thereupon Abu Usama, who was
present in the gathering asked him (AS): How did this sura become speciﬁcally for al-Husayn (AS)? The
Imam (AS) said: Do you not listen to Allah’s word “O contented spirit (ya ayyatuha al-nafs almutma’inna), return to your Lord, while you are pleased with Him, and He is pleased with you, and enter
the company of My servants, and enter My paradise”. It refers to Imam al-Husayn bin ‘Ali (AS), for he is
the contented spirit who is pleased with his Lord and his Lord is pleased with him...35
Al-Bahrani narrates a beautiful tradition from Imam Zayn al-’Abidin (AS) which describes the situation of
Imam al-Husayn (AS) and his brilliant companions before their departure from this world when the
situation intensiﬁed as follows:

ﺪَاﺗَﻬ و،ﻢاﻧُﻬﻟْﻮ ا ﺗُﺸْﺮِقﻪﺼﺎﺋ ﺧَﺼﻦ ﻣﻪﻌ ﻣﻦ ﻣﺾﻌﺑ وﻦﻴﺴﺎنَ اﻟْﺤﻛو...
...ﻢﻬﺳ ﻧُﻔُﻮﻦﺗَﺴ و،ﻢﻬارِﺣﻮﺟ
...while the situation of al-Husayn (AS) and some of those with him, would be such that their colors
would shine, the parts of their bodies would be composed, and their spirits would be in the state of
serenity...36
Having known the subtle meaning of ibnu Amir al-mu’minin as the ediﬁce of the possessor and bestower
of tranquility, our aspiration should be to uplift ourselves and realize the characteristics of a tranquil soul.
‘Allama Majlisi in his Bihar al-Anwar narrates:

ﻪﺮِ اﻟ ﺑِﺬِﻛﻢﻬﺑ ﻗُﻠُﻮﻦﺌﺗَﻄﻤا وﻨُﻮ آﻣﻦ اَﻟﱠﺬِﻳ:ﻪ اﻟلﻮﺳ ر ﻗَﺎل: ﻚ ﻗَﺎلﺎﻟﻦ ﻣﻧَﺲ ﺑ اﻦﻋ
ﺎ ﻳﻢ ﻫﻦ ﻣ: ﺳﻠﻴﻢ؟ ﻗُﻠْﺖم اﻦﺎ اﺑ ﻳﻢ ﻫﻦ ﻣﺗَﺪْرِي ا:ب اﻟْﻘُﻠُﻮﻦﺌ ﺗَﻄﻤﻪﺮِ اﻟ ﺑِﺬِﻛﻻا
.ﺘُﻨَﺎﻌﻴﺷﺖِ وﻴ اﻟْﺒﻞﻫ اﻦ ﻧَﺤ:؟ ﻗَﺎلﻪ اﻟلﻮﺳر
Anas bin Malik is reported to have said: The Messenger of Allah recited “And those who have faith
and their hearts are tranquil by the remembrance of Allah...” (13:28) and said: Do you know who

they are, O son of Umm Sulaym? I said: Who are they, O Messenger of Allah? He (S) said: They are we
and our Shi’a.37

ﻦِﻴﻴِﺪِ اﻟْﻮﺻﻴ ﺳﻦاﺑو...
...and the son of the Leader of the Successors
Here, as in the previous cases, ﻦﺑ‘ اibn’ bears two different messages: Imam al-Husayn (AS) is the son
of sayyid al-wasiyyin, as well as his spiritual product. And because he is the spiritual product of the
master of all the past successors of the prophets of Allah, he likewise excels them and is embellished
with the attributes of his father. The word ‘sayyid’ literally means ‘leader’. Its correlatives are the verbs
sada-yasudu (he led, he is leading). That which makes Imam ‘Ali (AS) to be sayyid al-wasiyyin is his
capability to succeed the Leader of the Apostles (sayyid al-rusul), who bore the most comprehensive
message of Allah, the Qur`an, which is introduced as al-Muhaymin. Consider the following verse of the
Holy Qur`an:

ﻪﻠَﻴﻨًﺎ ﻋﻤﻴﻬﻣﺘَﺎبِ وْ اﻟﻦ ﻣﻪﺪَﻳ ﻳﻦﻴﺎ ﺑﻤّﺪِّﻗًﺎ ﻟﺼ ﻣﻖ ﺑِﺎﻟْﺤﺘَﺎبْﻚَ اﻟﻟَﻴﻟْﻨَﺎ اﻧﺰاو
...ﻖ اﻟْﺤﻦﺎءكَ ﻣﺎ ﺟﻤ ﻋﻢاءﻫﻮﻫ ا ﺗَﺘﱠﺒِﻊﻻ وﻪ اﻟلﻧﺰﺎ اﻢ ﺑِﻤﻨَﻬﻴﻢ ﺑﻓَﺎﺣ
We have sent down to you the Book with the truth, conﬁrming what was before it of the Book and
as a guardian (muhayminan) over it. So judge between them by what God has sent down, and do
not follow their desires against the truth that has come to you. (5:48)
No Divine Messenger (rasul) or Successor (wasi) can bear the message of the Holy Prophet (S) save
Imam ‘Ali and his successors, for every Prophet (S) enjoys the station of the Book that was revealed
unto him. Therefore because the Imams of the Ahl al-Bayt (AS) are the bearers of the Qur`an (hamalat
kitabilLah) they excel the other prophets and their successors and are rightly known as sadat al-awsiya’.
Consider the following narrations:

ُةﺎد ﺳهﺎوﻴﺻوا وِﻴﻦﻴﺻِﺪُ اﻟْﻮﻴ ﺳِﻴﺻو وِﻴﻦِﺪُ اﻟﻨﱠﺒِﻴﻴﻧَﺎ ﺳ ا:ﻪ اﻟﻮلﺳ رﻗَﺎل
ﺎءﻴﺻواﻻ
The Apostle of Allah, upon whom and whose immaculate progeny be peace, said: ‘I am the leader of the
Prophets and my successor is the leader of all the successors, and his successors are the leaders

of all the successors.38

  ﻣﻞﻓْﻀا وﻴﻦﻠﺳﺮاﻟْﻤ وﺎءﻧْﺒِﻴِﺪُ اﻻﻴﻧَﺎ ﺳ ا:ﻪ اﻟﻮلﺳ ر ﻗَﺎلﺎسٍ ﻗَﺎلﺒ ﻋﻦ اﺑﻦوﻋ
ﻦ
ﻞﻓْﻀ اﺘِﻳذُر وﻴﻦﻠﺳﺮاﻟْﻤ وِﻴﻦ اﻟﻨﱠﺒِﻴﺎءﻴﺻوةُ اﺎد ﺳﺎﺋﻴﺻوا وﺑِﻴﻦﻘَﺮ اﻟْﻤﺔﺋﻼاﻟْﻤ
...ﻴﻦﻠﺳﺮاﻟْﻤ وِﻴﻦﺎتِ اﻟﻨﱠﺒِﻴِﻳذُر
Ibn ‘Abbas is reported to have said: The Holy Prophet (S) said: ‘I am the leader of the Prophets and
Apostles, and better than the angels nearmost to Allah, and my successors are the the leaders of the
successors of the other prophets and apostles, and my lineage is the best of the lineages of the
Prophets and Apostles of Allah.39
And in the proximity of the radiant dome of Imam al-Husayn (AS), Imam al-Sadiq (AS) tells his
companion Safwan that all the Divine prophets and their sucessors visit Imam al-Husayn (AS), including
the Imam (AS) himself. He (AS) says:

...ﺎءﻴﺻو اﻻﻞ اَﻓْﻀﻦﻧَﺤ وﺎءﻧْﺒِﻴ اﻻﻞﺪٌ اَﻓْﻀﻤﺤﻣو...
...[including] Muhammad the best of the Prophets and we, the best successors...40
In the ﬁrst volume of his well-known thematic exegesis of Qur`an, the grand Ayatullah Jawadi Amuli
(may the Almighty protect his noble self) says:
‘Inasmuch as the Noble Qur`an is muhaymin (supervisor and protector), the Seal of the Apostles is also
muhaymin over the prophets, for every Apostle invites his community to the station of his book, and the
station of every prophet is the same as the station of his book, and the station of the Messenger of Allah
(AS) is the same as the station of the Message that he brought.41
And when trying to establish how Imam al-Husayn (AS) is the Leader of martyrs, Ayatullah Jawadi Amuli
in his Shekufaieye ‘Aql says:
Husayn (AS) is the leader and superior to all the martyrs of the universe. And this station is due to his
company with the reality of the Holy Qur`an which is a guardian over all other heavenly scriptures. In
other words:
1- The reality of the Prophet (S)’s progeny is at par with the Holy Qur`an.
2- The reality of Qur`an, apart from verifying the previous books has a supervisory role over them.

3- Every prophet is at par with the heavenly book given to him.
4- When the Progeny of the Holy Prophet (S) is equal to the noble Qur`an, they [obviously] are
guardians over the great divine men of the past.
This same evidence can be employed to prove that Imam al-Husayn (AS) is among the leaders of all the
sucessors of the previous prophets of Allah (sayyid al-wasiyyin).

ﻦِﻴﻴِﺪِ اﻟْﻮﺻﻴ ﺳﻦاﺑو...
...and the son of the Leader of the Successors
The word wasiyyin is the plural of wasi and it literally means [the] ‘trustee’ to whom one entrusts his will
(wasiyya). In the present context, however, it refers to the Divine Trustee who is entrusted with a Divine
Will, which is to govern the Islamic state and rule according to the Divine Laws. And Imam ‘Ali (AS) was
entrusted with this Divine Will before the demise of the Holy Prophet (S) on several occasions, the
fundamental of which was in Ghadir Khumm, where he (S) announced Imam ‘Ali (AS) as his successor
and sought conﬁrmation from others too.
Therefore, when we say that Imam al-Husayn (AS) is the ediﬁce, product, and inheritor of the Leader of
the Divine successors and trustees, we are also implying that he has inherited the qualities of such
successorship. And in rising against an illegal government that would ruin and demolish the material and
spiritual felicity of the believers, he practically manifested his trustworthiness and successfully undertook
his mission of Divine leadership.
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Chapter 4: Peace be on you, O son of Fatima –
the leader of the women of the worlds
ﺔ ﻓَﺎﻃﻤﻦﻚَ ﻳﺎَ ﺑﻠَﻴ ﻋمﻼﻟﺴا

ﻦﻴﺎﻟَﻤ اﻟْﻌﺂءﺴ ﻧِﺪَةﻴﺳ
Peace be on You, O son of Fatima- the Leader of the Women of the Worlds

Commentary

ﺔ ﻓَﺎﻃﻤﻦﻚَ ﻳﺎَ ﺑﻠَﻴ ﻋمﻼﻟﺴا
Peace be unto you, O son of Fatima
This verse is one of the most radiant verses of Ziyarat ‘Ashura’, for it reveals the pleasant origin of Imam
al-Husayn (AS) and his utter purity. Not only is the Imam (AS) a physical offspring of the sublimest
example of purity and goodness, he is her spiritual artifact (bina’) as well. One of the appellations of
Hadhrat Fatima (AS) is al-Tayyiba (the pleasant one). In a well-known Ziyarat of the Holy Prophet (S)
we supplicate as follows:

ﺎ وﺗَﻬﺮﻃﻬﺎ وﺘَﻬﺒ اﻧْﺘَﺠ اﻟﱠﺘ،ةﺮﻄﻬ اﻟْﻤةﺮ اﻟﻄﺎﻫﺔِﺒﺔَ اﻟﻄﻴ ﻓَﺎﻃﻤﻠ ﻋﻞ ﺻﻢاَﻟﻠﱠﻬ...
...ﻦﻴﺎﻟَﻤ اﻟْﻌﺎءﺴ ﻧﻠﺎ ﻋﻠْﺘَﻬﻓَﻀ
...O Allah, bless Fatima, the pleasant one (al-Tayyiba), the pure, the puriﬁed, whom You chose, puriﬁed
and preferred over all the women of the worlds...1
Imam al-Husayn (AS) being the offspring of a pure mother the like of al-Tayyiba, also inherits utter
purity. Small wonder it is that one of his appellations is al-Tayyib: Abu Shibl narrates:

...ﻴﻪةَ ﻓﻼ اﻟﺼﻢﺗا وِﺐ زُرِ اﻟﻄﻴﻢ ﻧَﻌ ﻗَﺎلﻦﻴﺴ اﻟْﺤﺮ ﻗَﺒزُور اﻪﺪِ اﻟﺒ ﻋِﺑ ﻻﻗُﻠْﺖ
I said to Imam al-Sadiq (AS): I visit the grave of al-Husayn (AS) He (AS) said: Yes, visit al-Tayyib2 (the
pleasant one), and pray the complete prayer (and not qasr) near him...3
In another tradition, Abu Sa’id al-Mada’ini says: I entered in the presence of Abu ‘Abdillah [al-Sadiq
(AS)], and I said: May I be made your ransom. Should I visit the grave of al-Husayn (AS)? He (‘a) said:

 ِﺮﻃﻬا وﺒِﻴﻦﻃﻴﺐِ اﻻﻃﻴ اﻪﻮلِ اﻟﺳ رﻦ اﺑﻦﻴﺴ اﻟْﺤﺮﺖِ ﻗَﺒﻴﺪٍ اﯨﻌﺎ ﺳﺑﺎ ا ﻳﻢﻧَﻌ
.ًﺔﺠ ﺣﺸْﺮِﻳﻦ ﻋﺴﺎً و ﺧَﻤ ﻟَﻚَ ﺑِﻪﻪ اﻟﺘَﺐ ﻛﺗَﻪذَا زُرﻧﱠﻚَ اارِ ﻓَﺎﺮﺑِ اﻻﺮﺑا وﺮِﻳﻦاﻟﻄﺎﻫ
Yes O Aba Sa’id, visit the grave of al-Husayn (AS), the offspring of the Messenger of Allah (S), the
most pleasant of the most pleasant ones and the most pure of the pure ones, and the most
righteous of the righteous ones; for surely if you visit him, Allah will write for you the reward of twenty ﬁve
pilgrimages (hajjs).4
In the well-known Ziyarat al-Jami’a al-Kabira there is a statement that alludes to the process of the
transfer of purity. We are taught to address the Ahl al-Bayt (AS) in the following way:

...ﺾﻌ ﺑﻦﺎ ﻣﻬﻀﻌ ﺑتﺮﻃﻬ وﺖﺪَةٌ ﻃﺎﺑاﺣ وﻢَﻃﻴﻨَﺘ وﻢﻛﻧُﻮر وﻢاﺣورَنﱠ ااو...
...and that your spirits, your light, and your nature are one; they became pleasant and puriﬁed some from
others...5
In another tradition where the basis of transfer is clearly depicted, the Holy Prophet (S) presents a Divine
law:

ِﺐ اﻟﻄﻴﻻِﺐِ ا اﻟﻄﻴﻦ ﻣﺨْﺮِجنْ ﻳ اﺑﻓَﺎ...
...And He [Allah] did not allow to produce from a pleasant entity save a pleasant entity.6
In a beautiful conversation with Kumayl bin Ziyad al-Nakha’i Amir al-mu’minin ‘Ali (AS) narrates the
Prophet (S) as saying:

ٌﻴﻨَﺔﻔ ﺳﻢﻫ وﻬِﻢﻣﺪَ اﻌﻮنَ ﺑِﺒ اﻟﻄﻴﻢﻫ وﻢﻨْﻬﻧَﺎ ﻣا وّﻨﻮنَ ﻣِﺒاﻟﻄﻴ وﻨْﻪ ﻣﻨَﺎياﺑ وّﻨ ﻣﻠﻋ
...ىﻮﺎ ﻫﻨْﻬ ﻋ ﺗَﺨَﻠﱠﻒﻦﻣﺎ وﺎ ﻧَﺠﻬﺒﻛ رﻦﻣ
‘Ali is from me, and my two sons are from him, and the tayyibun [a reference to the A’imma (AS)] are
from me, and I am from them, and they are the tayyibun (pleasant ones) after their mother, and they are
the Ark upon which whoever boards is emancipated, and whosoever lags behind, falls...7
Readers are requested to reﬂect on the phrase “wa hum al-tayyibun ba’da ummihim” (and they are the

pleasant ones after their mother) which subtly alludes to the root and transfer of their purity.
In order to understand better the transfer of purity, let us consider the following verses and narrations:
1- The Holy Qur`an presents a parable of universal signiﬁcance:

ﺎ ﻓﻬﻋﻓَﺮ وﺎ ﺛَﺎﺑِﺖﻠُﻬﺻ اﺔِﺒ ﻃﻴةﺮﺸَﺠﺔً ﻛِﺒﺔً ﻃﻴﻤﻠ ﻛﺜَﻼ ﻣﻪ اﻟبﺮ ﺿﻒﻴى ﻛ ﺗَﺮﻟَﻢا
ﻢﻠﱠﻬﻠﻨﱠﺎسِ ﻟَﻌ ﻟﺜَﺎلﻣ اﻻﻪ اﻟﺮِبﻀﻳﺎ وِﻬﺑذْنِ ر ﺑِﺎﻴﻦ ﺣﻞﺎ ﻛﻠَﻬﻛ اﺗﺗُﻮ.ﺎءﻤاﻟﺴ
َونﺮﺘَﺬَﻛﻳ
Don’t you see how Allah sets forth a parable? A pleasant word8 (kalima tayyiba) is like a goodly
tree, whose root is ﬁrmly ﬁxed, and its branches (reach) to the heavens, It brings forth its fruit at
all times, by the leave of its Lord. So Allah sets forth parables for men, in order that they may
receive admonition. (14:24)
This verse must be understood in light of the fact that Allah’s word is different from the word of the
human being. According to a radiant expression of Amir al-mu’minin ‘Ali (AS) in Nahj al-Balagha, Allah’s
words are His very creations. He A says: ‘And surely His speech is the action that He originates...’9
Therefore when we speak of kalima tayyiba we refer to a pleasant and good being. And among the
fundamental requisites of such an entity, as depicted in the above verse, is a ﬁrm and powerful origin.
One who is born to parents of ﬁrm knowledge and action, would always inhabit the skies of spiritual
elevation, and beneﬁt others every moment by the permission of their Lord. In a tradition Imam al-Baqir
(AS) says the following about the aforementioned verse:

ﻄ ﻧُﻌﻦﻧَﺤ،ﻤﺎَء اﻟﺴﺎ ﻓﻬﻋ وﻓَﺮﺎ ﺛَﺎﺑِﺖﻠُﻬﺻ اﻪ ﺗَﻌﺎَﻟ ﻗﺎل اﻟةُ اﻟﱠﺘﺮ اﻟﺸﱠﺠﻦﻧَﺤ...
ﻨَﺎﻠْﻤ ﻋﻦ ﻣﺎ ﻧَﺸَﺎءﺘَﻨَﺎ ﻣﻴﻌﺷ
We are the tree about which Almighty Allah said “...whose root is ﬁrmly ﬁxed, and its branches
(reach) to the heavens” (14:24). We are the ones who give our Shi’as what we want from our
knowledge...10
2. Imam Amir al-mu’minin ‘Ali (AS) alluding to the reality that the fruit depends on the water of the plant
says:

ﺎ ﻓَﻤ،ٌﻔَﺔﺨْﺘَﻠ ﻣﺎهﻴاﻟْﻤ و،ﺎء اﻟْﻤﻦ ﻋ ﺑِﻪَﻨ ﻏﺎتٍ ﻻ ﻧَﺒﻞﻛ و،ﺎت ﻧَﺒﻞﻤ ﻋﻞنﱠ ﻛ اﻠَﻢاﻋو...

تﺮﻣا و،ﻪﺳ ﻏَﺮﺚ ﺧَﺒﻪﻘْﻴ ﺳﺚﺎ ﺧَﺒﻣ و،ﺗُﻪﺮ ﺛَﻤﻠَﺖﺣ و،ﻪﺳ ﻏَﺮ ﻃﺎبﻪﻘْﻴ ﺳﻃﺎب
.ﺗُﻪﺮﺛَﻤ
...and know that every action is a plant, and every plant is not needless of water, and waters are of
different kinds. And if the water of a plant is pure and pleasant, its growth would be pleasant and its fruit
sweet. And if the water of a plant is dirty and unpleasant, its growth would be unpleasant and its fruit
bitter.11
3. Alluding to the fundamental importance of the land where the plant grows, the Holy Qur`an says:

ﺪًاَ ﻧﻻ اجﺨْﺮ ﻳ ﻻﺚاﻟﱠﺬِي ﺧَﺒ وِﻪﺑذْنِ ر ﺑِﺎﺎﺗُﻪ ﻧَﺒجﺨْﺮ ﻳِﺐﻠَﺪُ اﻟﻄﻴاﻟْﺒو
The good land its vegetation comes out by the permission of its Lord, and as for that which is
bad, it does not come out except sparsely. (7:58)
4. In a well-known Ziyarat when addressing the Imams of the Baqi’ cemetery in Madina we say:

...ﻢُﻨْﺒِﺘ ﻣﻃﺎب وﺘُﻢﻃﺒ...
You are pleasant and the place of your growth too is pleasant and pure...12
5. Alluding to the pleasant growth of Hadhrat Maryam (AS) Almighty Allah says:

...ًﻨﺎﺴﺘَﻬﺎ ﻧَﺒﺎﺗﺎً ﺣﻧْﺒا وﻦﺴﻮلٍ ﺣﻬﺎ ﺑِﻘَﺒﺑﻠَﻬﺎ رﻓَﺘَﻘَﺒ
Thereupon her Lord accepted her with a beautiful acceptance, and caused her to grow as a lovely
plant...(3:37)
6. Imam al-Husayn (AS) says in his well-known supplication of ‘Arafa:

،ِرﻮفِ اﻟﺪﱡﻫﻼﺧْﺘانِ وﻨُﻮ اﻟْﻤﺐﻳﺮﻨﺎً ﻟ آﻣبﻼﺻ اْﻻﻨْﺘَﻨﺳ ا ﺛُﻢ،ِاب اﻟﺘﱡﺮﻦ ﻣﺧَﻠَﻘْﺘَﻨ
ﺔﻴنِ اﻟْﺨَﺎﻟواﻟْﻘُﺮ وﺔﻴﺎﺿ اﻟْﻤﺎمﻳ اﻻم ﺗَﻘَﺎد ﻓﻢﺣ رﻟﻠْﺐٍ ا ﺻﻦﻨﺎً ﻣ ﻇَﺎﻋزَل اﻓَﻠَﻢ

...You created me from clay, then established me in loins safe from the unpredictable turn of destiny and
the difference of times; then I have been shifting from the loin to the womb along the course of the
bygone days and the past centuries.’13
Here Imam al-Husayn (AS) is trying to teach us of a profound reality: the question of transfer of purity or
impurity is not necessarily from the immediate parents. Generations are responsible.
7. In the well-known Ziyarat al-Warith we address Imam al-Husayn (AS) in the following way:

ُﺔﻴﻠﺎﻫﻚَ اﻟْﺠِﺴ ﺗُﻨَﺠ ﻟَﻢةﺮﻄﻬ اﻟْﻤﺎمﺣاﻷر وﺨَﺔبِ اﻟﺸﱠﺎﻣﻼ اﻷﺻراً ﻓﻧﱠﻚَ ﻧُﻮﺪُ اﺷْﻬا
... ﺎﻬﺎﺳَﻧْﺠﺑِﺎ
Surely I bear witness that you were a light in the great loins and the pure wombs, the [age of]
ignorance did not taint you with its dirt...14
Here again notice the words al-aslab (loins) and al-arham (wombs) are in the plural form, which means
that Imam al-Husayn (AS) is the ediﬁce of a whole generation, and not mere one sulb (loin) and rahim
(womb).
8. In his address to the disobedient Kufans on the plains of Karbala he alluded to his pure origin saying:

ُﺎ آﺧُﺬﺎت ﻣﻬﻴﻫ و،اﻟﺬّﻟّﺔ وﻠﱠﺔ اﻟْﻘﻦﻴ ﺑ،ﻦ اﺛْﻨَﺘَﻴﻦﻴ ﺑﺰﻛ ﻗَﺪْ ر اﻟﺪﱠﻋﻦ ﺑنﱠ اﻟﺪﱠﻋ ااَﻻ
ٌﺔﻴﻤ ﺣفاُﻧُﻮ و،تﺮ ﻃﻬرﻮﺠﺣ وﺖ ﻃﺎﺑدﺪُوﺟ و،ﻟُﻪﻮﺳرﻚَ و ذَﻟﻪ اﻟ اَﺑ،ﺔﻴاﻟﺪﱠﻧ
...ٌﺔ اَﺑِﻴسﻧُﻔُﻮو
Beware the illegal offsping, product of the illegal offspring, has made me to choose between the two:
ﬁghting with my few men and accepting the degradation [of paying oath of allegiance to Yazid]; this [i.e.
accepting the latter] is farfetched; I will never accept degradation; Allah and His Messenger and
pleasant grandparents and pure bossoms and leaders of valor and protective souls do not allow
that...15
The aforementioned quotations teach us that in order for one to be bestowed with an offspring the like of
Imam al-Husayn (AS), one is required to travel through a similar spiritual chain. Obviously a completely
indentical chain is impossible to attain, but one can establish the foundation of a chain that nurtures the
values of the lineage of Imam al-Husayn (AS). There is always time for rectiﬁcation and change. The
Holy Qur`an says:

َﻚﺬَﻟﻛﺎ وﻬﺗﻮﺪَ ﻣﻌ ﺑضر اﻻِﻴﺤﻳ و اﻟْﺤﻦ ﻣِﺖﻴ اﻟْﻤﺨْﺮِجﻳِﺖِ وﻴ اﻟْﻤﻦ ﻣ اﻟْﺤﺨْﺮِجﻳ
َﻮنﺟﺗُﺨْﺮ
He brings forth the living from the dead and brings forth the dead from the living, and gives life to
the earth after its death, and thus shall you be brought forth. (30:19)
Imam al-Sadiq (AS) explaining the phrase ‘He brings forth the living from the dead and brings forth the
dead’ in a tradition says:

 اﻟْﺤﻦج ﻣﺨْﺮ ﻳ اﻟﱠﺬِيﺖِﻴاﻟْﻤو.ِﺮﺎﻓْ اﻟﻨَﺔ ﻃﻴﻦ ﻣﻨَﺘُﻪ ﻃﻴج ﺗَﺨْﺮ اﻟﱠﺬِيﻦﻣﻮ اَﻟْﻤﻓَﺎﻟْﺤ
.ﻦﻣﻮ اﻟْﻤﻨَﺔ ﻃﻴﻦ ﻣجﺨْﺮ ﻳ اﻟّﺬِيﺮﺎﻓْ اَﻟﻮﻫ
The living is the believer whose clay comes out from the clay of a disbeliever, and the dead that comes
out from the living is a disbeliever, who comes out from the clay of a believer.16
Therefore if we ﬁrmly resolve to purify our beliefs and actions and unite with the spirit of tawhid, we can
serve as the foundation of a powerful generation to come17. This is where determining issues such as
‘the formation of the worldview of the youth’, ‘spouse selection and its correct criteria’, ‘etiquette of
spousal interaction’, ‘prenatal care in both the physical as well as spiritual dimensions’, ‘child upbringing’,
‘the importance of the temperament of the wetnurse during breastfeeding’ etc. come into focus. Modern
science has partially contributed in showing how some of these factors determine the felicity and
happiness of the child.
The Canadian Psychiatrist, Dr. Thomas Verny, well-known as the world’s leading expert on the effects
of the prenatal and the early post-natal environment on personality development in his ‘The Secret Life
of the Unborn Child’ has interesting information to reveal. He says:
... a woman is her baby’s conduit to the world. Everything that affects her, affects him. And nothing
affects her as deeply or hits with such lacerating impact as worries about her husband (or partner).
Because of that, few things are more dangerous to a child, emotionally and physically, than a father who
abuses or neglects his pregnant wife...
An equally vital factor in the child’s emotional well-being is his father’s commitment to the marriage. Any
number of things can inﬂuence a man’s ability to relate to his partner, from the way he feels about his
wife or his own father to his job pressures or his own insecurities. (Ideally, of course, the time to work out
these problems is before conceiving, not during a pregnancy.)18
(The mother’s) thoughts and feelings are the material out of which the unborn child fashions himself.

When they are positive and nurturing, the child can ... withstand shocks from almost any quarter. But the
fetus cannot be misled either. If he is good at sensing what is on his mother’s mind generally, he is even
better at sensing her attitude towards him...19
Certainly exemplifying the method of how to prepare the foundation of a powerful generation would
require a separate work in itself. One of the very important secrets for the success of the future child is
the perfection of the preparatory causes.
If both the spouses enjoy a sound temperament and spiritual purity, and both consume the right foods
before and after copulation, and both maintain an environment of serenity and Divine love, they would
always serve as foundations of powerful generations to come.
The Holy Qur`an cites a beautiful parable showing that Divine Grace is abundantly showered to all. The
limitations of the receptacles, however, determine the nature of their bodies and spirits. The more
deﬁcient the receptacle, the more deiﬁcient the result. This also pertains to physical beauty. Hence you
may ﬁnd some children with excellent physical features, but poor moral traits, and vice versa. The Holy
Qur`an says:

...ﺎﺔٌ ﺑِﻘَﺪَرِﻫدِﻳو اﺎﻟَﺖ ﻓَﺴﺎء ﻣﺎءﻤ اﻟﺴﻦ ﻣلﻧﺰا
He sends down water from the skies, and the channels ﬂow, each according to its
measure...(13:17)
Philosophically explaining the differences in quality of the off-springs born, the late Imam al-Khumayni
in his book ‘al-Talab wa al-Irada says:

ﺎ ﻛﺎن واﺟﺐ اﻟﻮﺟﻮد ﻣﻦ ﺟﻤﻴﻊ اﻟﺠﻬﺎتﻓﺎﻋﻠﻢ أنﱠ واﺟﺐ اﻟﻮﺟﻮد ﺑﺎﻟﺬﱠات ﻟﻤ
ﺔنﱠ ﻗﺒﻀﻪ ﺑﻌﺪ ﺗﻤﺎﻣﻴﺎت ﻳﻤﺘﻨﻊ ﻋﻠﻴﻪ ﻗﺒﺾ اﻟﻔﻴﺾ ﻋﻦ اﻟﻤﻮﺿﻮع اﻟﻘﺎﺑﻞ ﻓَﺎواﻟﺤﻴﺜﻴ
 اﻟﻔﺎﻋﻞ أو ﺟﻬﺔ ﻟﻨﻘﺺٍ ﻓ ﺟﺎﻧﺐ اﻟﻘﺎﺑﻞ ﻣﺴﺘﻠﺰماﻻﺳﺘﻌﺪاد وﻋﺪم ﻧﻘﺺٍ ﻓ
 وﻫﺬا اﻟﻠﺰوم واﻟﻮﺟﻮب ﻛﻠﺰوم ﻋﺪم ﺻﺪور اﻟﻘﺒﻴﺢ واﻣﺘﻨﺎع. ﻋﻨﻪﺎنٍ ﻓﻴﻪ ﺗﻌﺎﻟاﻣ
ﺖذَا ﺗَﻤﻮﻧﻪ ﻣﺮﻳﺪاً ﻣﺨﺘﺎراً ﻗَﺎدِراً ﻓَﺎ ﺑﺮ ﻻ ﻳﻀ اراديﺻﺪور اﻟﻈﻠﻢ ﻋﻨﻪ اﺧﺘﻴﺎري
. اﻟﻘﻮاﺑﻞ أﻓﻴﻀﺖ اﻟﻔﻴﻮﺿﺎت واﻟﻮﺟﻮدات ﻣﻦ اﻟﻤﺒﺎدي اﻟﻌﺎﻟﻴﺔاﻹﺳﺘﻌﺪادات ﻓ
ﻓَﺎﺿﺔ اﻟﻔﻴﺾ اﻟﻮﺟﻮدي ﺑﻤﻘﺪار اﻻﺳﺘﻌﺪاد وﻗﺎﺑﻠﻴﺔ اﻟﻤﻮاد ﻟﻠﺘﺎﺳﺐ ﺑﻴﻦﺎ اﻣوا
ﻦ ﻗﺒﻮﻟﻬﺎ ﺻﻮرة اﻟﻄﻒ اﻹﺗﺤﺎدي ﺑﻴﻨﻬﻤﺎ ﻻ ﻳﻤاﻟﻤﺎدة واﻟﺼﻮرة ﻟﻠﺘﺮﻛﻴﺐ اﻟﻄﺒﻴﻌ
...ﺪﱠت ﻟﻪﺎ اﺳﺘُﻌﻦ ﻣﻨﻌﻬﺎ ﻋﻤ اﺳﺘﻌﺪادﻫﺎ ﻛﻤﺎ ﻻ ﻳﻤﻣﻦ ﻣﻘﺘﻀ

Then be it known to you that because the Essentially Necessary Being is necessary in every dimension,
it is impossible to withhold grace from the receptacle of grace. This is because withholding it while the
latter enjoys complete receptivity or does not have any deﬁciency, necessitates the imperfection of the
Provider of grace or His contingent nature, exalted is He from such attributions. And such kind of
necessity [when we say that it is impossible to withhold Divine Grace] is similar to the essential
impossibility of evil and oppression issuing from God, which is something volitional and does not
contradict
His possession of free will and power. Hence when there exists complete receptivity in the receptacles,
grace is bestowed from higher causes. And as for bestowing existential grace in proportion to the
receptivity of potency of the receptacle (al-madda), it is because there is a speciﬁc coherence between
the potency of a receptacle (al-madda) and the actuality of its form (al-sura), due to a united natural
composition between them, and thus the receptacle cannot accept a subtler and more perfect form than
the requisite of its aptitude. Similarly it is impossible to deprive it from that which it can potentially accept.
Therefore there is no stinginess or favoritism from the All-Gracious. He bestows abundance of grace to
every human being from the onset. The receptacles, however, are deﬁcient, and thus limit or hamper the
grace. The doors, however, are never closed. The temporal life of this world is an opportunity to change.
The human being, from which ever land it starts developing, is in possession of an unsullied innate
nature. It is the parents that blemish their attitudes and direct them to the path of spiritual destruction.
Imam al-Sadiq (AS) is reported to have said:

ﻪﺎﻧِﺴﺠﻤ ﻳ وﻪاﻧﺮﻨَﺼ ﻳ وﻪاﻧِدﻮﻬ اﻟﻠﱠﺬَانِ ﻳاهﻮﺑ ﻓَﺎةﻄﺮ اﻟْﻔَﻠ ﻋﻻﻮﻟَﺪُ اﻟُﻮدٍ ﻳﻮ ﻣﻦﺎ ﻣﻣ
No baby is born save with the sound nature (ﬁtra). Thereafter it is his parents that change him into a
Jew, a Christian, or a Magian.20

َﺔ ﻓَﺎﻃﻤﻦﺎ ﺑﻚَ ﻳﻠَﻴ ﻋمﻼﻟﺴا
Peace be unto you, O son of Fatima
Ibnu Fatima is a matronym worthy of contemplation. In order to understand it well it is imperative for us
to look at the origins of the name Fatima. According to traditions of the Ahl al-Bayt (AS), the name
‘Fatima’ has various derivatives. Some of them are as follows:
1. Her weaning (ﬁtam) was concurrent with Divine inspiration and she was detached from impurity
(futimat ‘an al-tamth):

Imam Abu Ja’far [al-Baqir (AS)] is reported to have said:

ﺔَ ﺛُﻢﺎ ﻓَﺎﻃﻤﺎﻫﻤﺪٍ ﻓَﺴﻤﺤﺎنَ ﻣﺴ ﻟ ﺑِﻪﻧْﻄﻖﻠَﻚٍ ﻓَﺎ ﻣَﻟ اﻪ اﻟﺣوﺔُ ا ﻓَﺎﻃﻤﺪَتﺎ ۇﻟﻟَﻤ
ﺎﻬ ﻟَﻘَﺪْ ﻓَﻄﻤﻪاﻟﻔَﺮ وﻌﻮ ﺟﺑ ا ﻗَﺎلﺚِ ﺛُﻢ اﻟﻄﻤﻦﺘُﻚِ ﻣﻓَﻄﻤ وﻠْﻢﺘُﻚِ ﺑِﺎﻟْﻌ ﻓَﻄﻤّﻧ اﻗَﺎل
ِﻴﺜَﺎق اﻟْﻤﺚِ ﻓ اﻟﻄﻤﻦﻋ وﻠْﻢ ﺑِﺎﻟْﻌﻪاﻟ
When Fatima (AS) was born, Allah sent down a revelation to an angel, who thereupon made the tongue
of Muhammad (S) speak whereupon he named her Fatima (AS). Then Allah (SwT) said: Indeed I
detached you [from ignorance] through knowledge (fatamtuki bi al-’ilm) and detached you from
menstruation (fatamtuki min al-tamth). Thereafter Abu Ja’far (AS) said: I swear by Allah, indeed Allah
detached her [from ignorance] through knowledge and detached her from menstruation during the Divine
covenant (ﬁ al-mithaq).21
Commenting on this, ‘Allama Majlisi in his Bihar al-Anwar says:

 أو ﻗﻄﻌﺘﻚ ﻋﻦ، اﺳﺘﻐﻨﻴﺖ وﻓﻄﻤﺖ ﻓﻄﻤﺘﻚ ﺑﺎﻟﻌﻠﻢ أي أرﺿﻌﺘﻚ ﺑﺎﻟﻌﻠﻢ ﺣﺘ:ﺑﻴﺎن
اﻟﺠﻬﻞ ﺑﺴﺒﺐ اﻟﻌﻠﻢ أو ﺟﻌﻠﺖ ﻓﻄﺎﻣﻚ ﻣﻦ اﻟﻠﺒﻦ ﻣﻘﺮوﻧﺎ ﺑﺎﻟﻌﻠﻢ ﻛﻨﺎﻳﺔ ﻋﻦ ﻛﻮﻧﻬﺎ ﻓ
 اﻟﻤﻔﻌﻮل اﻟﺘﻘﺎدﻳﺮ ﻛﺎن اﻟﻔﺎﻋﻞ ﺑﻤﻌﻨ وﻋﻠ.ﺑﺪو ﻓﻄﺮﺗﻬﺎ ﻋﺎﻟﻤﺔ ﺑﺎﻟﻌﻠﻮم اﻟﺮﺑﺎﻧﻴﺔ
 اﻟﻤﺪﻓﻮقﻛﺎﻟﺪاﻓﻖ ﺑﻤﻌﻨ
Exposition: Fatamtuki bi al-’ilm (I detached you through knowledge) means ardha’tuki bi al-’ilm (I fed
you with knowledge) until you were satisﬁed and weaned. Or it means “I detached you from ignorance
by means of knowledge”, or “I made your weaning from milk accompany knowledge”, which alludes that
from the very beginning of her inner makeup she was endowed with the Divine knowledge (‘ulum
Rabbaniyya). In the aforesaid possibilities, the active participle (fa’il) is in the meaning of the passive
participle (maf’ul) such as al-daﬁq in the meaning of al-madfuq (86:6)22
Considering Imam al-Husayn (AS) as ibnu Fatima, we conclude that he is an offspring of one who was
free from physical impurities and endowed with Divine knowledge even before her descent to this worldly
life. Consequently he (Imam (AS)) also possesses similar qualities: his birth did not accompany any kind
of impurity and he was endowed with Divine knowledge from the very onset. Following are traditions
worthy of contemplation:
• In a tradition narrated in al-Kaﬁ, Imam al-Baqir (AS) enumerating some of the characteristics of an
infallible Imam says:

ﺗَﻪﻮﻌﺎً ﺻاﻓ رﻪﺘاﺣ رَﻠ ﻋﻗَﻊضِ ور اﻻَﻠ ﻋﻗَﻊذَا واﺨْﺘُﻮﻧﺎً وﺮاً ﻣﻄﻬﻮﻟَﺪُ ﻣﻳ...
...ﻦﺗَﻴﺎدﺑِﺎﻟﺸﱠﻬ
...He [the infallible Imam (AS)] is born pure and circumcised, and when he descends on the ground he
falls on his arms, while he loudly declares the shahadatayn...23
• In another tradition narrated from Hadhrat Saﬁyya Bint ‘Abd al-Muttalib, where the speciﬁc details of
the pure birth of Imam al-Husayn (AS) is mentioned we read:

 ﻓَﻘُﻠْﺖَﻨ ﺑِﺎﺑَﻟ اﻠُﻤ ﻫِ اﻟﻨﱠﺒ ﻟﺎ ﻓَﻘَﺎلﻬﺪَﻳ ﻳﻦﻴ ﺑﻨْﺖﺔَ ﻛ ﻓَﺎﻃﻤﻦ ﺑﻦﻴﺴﻘَﻂ اﻟْﺤﺎ ﺳﻟَﻤ
...هﺮﻃﻬ و ﻗَﺪْ ﻧَﻈﱠﻔَﻪﻪنﱠ اﻟ اﻴﻨَﻪﻔّ ﺗُﻨَﻈﻧْﺖ اِ اﻟﻨﱠﺒﺪُ ﻓَﻘَﺎلﻌ ﺑﻔْﻪّ ﻧُﻨَﻈﻧﱠﺎ ﻟَﻢ اﻪ اﻟﻮلﺳﺎ رﻳ
When al-Husayn (AS), the son of Fatima (AS) descended to the ground, I was near Fatima (AS).
Thereupon the Prophet (S) said to me: Bring to me my son. I said: O Messenger of Allah, we have not
yet cleaned him. So the Prophet (S) said: Do you think you would clean him? Indeed Allah has cleaned
and puriﬁed him...24
• With regard to Imam al-Husayn (AS)’s knowledge even prior to his descent in this material world, we
have ample traditions that reveal that the Ahl al-Bayt (AS) possessed knowledge even prior to their
birth. One of these that speak of this reality is as follows:

ِ ﺮادِقِ اﻟْﻌﺮ ﺳﻨﱠﺎ ﻓ ﻛﻦﻴﺴاﻟْﺤ وﻦﺴاﻟْﺤﺔُ وﻓَﺎﻃﻤ وﻠﻋﻧَﺎ و اﻪ اﻟﻮلﺳ رﻗَﺎل
ش
...ﺎم ﻋَﻟْﻔ ﺑِﺎم آدﻞ ﺟ وﺰ ﻋﻪ اﻟنْ ﺧَﻠَﻖ اﻞﻨَﺎ ﻗَﺒﺒِﻴﺤﺔُ ﺑِﺘَﺴﺋﻼ اﻟْﻤِﺢﺒﺗُﺴ وﻪ اﻟِﺢﺒﻧُﺴ
The Holy Prophet (S) is reported to have said: I, ‘Ali, Fatima, Hasan and Husayn, were in the pavilion of
the Divine Throne glorifying Allah, and the angels would glorify through our gloriﬁcation. This was two
thousand years before Allah created Adam...
This tradition speaks of their light which was prior to their earthly descent. The fact that they resided in
the pavilion of Divine Throne reveals their vast knowledge already. This is because in other traditions the
‘Arsh is translated as Divine Knowledge:
Imam al-Sadiq (AS) is reported to have said:

هﺪٌ ﻗَﺪْرﺣ اﻘْﺪِر ﻳ اﻟﱠﺬِي ﻻﻠْﻢ اﻟْﻌﻮ ﻫشﺮاﻟْﻌو...
...And the throne is knowledge which none can measure...25
2. She and her followers are detached from the Hell Fire
The Holy Prophet (S) is reported to have said to Hadhrat Fatima (AS) in the presence of Imam ‘Ali (AS):

:؟ ﻗَﺎلﺖﻴﻤ ﺳﻢ ﻟﻪ اﻟلﻮﺳﺎ ر ﻳ:ﻠ ﻋﺔ؟ ﻓَﻘَﺎلﺖِ ﻓَﺎﻃﻤﻴﻤ ﺳﻢ ﻟﻦﺗَﺪْرِﻳﺔُ اﺎ ﻓَﺎﻃﻤﻳ
.ِ اﻟﻨﱠﺎرﻦﺎ ﻣﺘُﻬﻌﻴﺷ و ﻫﺖﺎ ﻓُﻄﻤﻧﱠﻬﻻ
O Fatima, do you know why you were named Fatima? Imam ‘Ali (AS) said: O Messenger of Allah, why
was she named Fatima (AS)? He (S) said: Because she and her Shi’as are detached from the Hell
Fire.26
Imam al-Husayn (AS), who is the offspring and fruit of Fatima (AS) likewise enjoys the same
characteristic: in sacriﬁcing whatever he had for the emancipation of the entire humanity, he serves as a
radiant signpost of detaching those who follow his noble footsteps from Hellﬁre.
In fact, in visiting his grave and expressing our salutation to his noble self there is emancipation from
Hellﬁre. Ibn Qulawayh narrates in his masterpiece collection Kamil al-Ziyarat:

ﻠَﻨَﺎﺻو وﻪ اﻟلﻮﺳ رﻞﺻﻪ ﻓَﻘَﺪْ وﺪِ اﻟﺒ ﻋِﺑ اﺮ ﻗَﺒَﺗ اﻦ ﻣ:ﻪﻗﺎل أﺑﻮ ﻋﺒﺪ اﻟ
...ِ اﻟﻨﱠﺎرﻠ ﻋﻪﻤ ﻟَﺤمﺮﺣ وﺘُﻪﺒﻴ ﻏﺖﻣﺮﺣو
Imam al-Sadiq (AS) said: Whosoever comes to the grave of Abu ‘Abdillah [al-Husayn (AS)], has indeed
established contact with the Messenger of Allah (S) as well as us, and backbiting him is forbidden and
his ﬂesh is forbidden on the Hell-Fire...27
On the day of ‘Ashura` while addressing Imam al-Husayn (AS) as our host, we request him to ask Allah
to emancipate us from Hell Fire:

ىﺮﺎرٍ ﻗﺟﻒٍ وﻴ ﺿﻞﻟكَ وﺎرﺟ وﻪ اﻟﺎرﺟﻔُﻚَ وﻴﺿ وﻪ اﻟﻒﻴﻧَﺎ ﺿ اﻪﺪِ اﻟﺒﺎ ﻋﺑﺎ اﻳ
ﻦ ﻣﺘﻗَﺒﺎكَ رَ ﻓزُﻗَﻨﺮنْ ﻳ اَﺎﻟﺗَﻌ وﺎﻧَﻪﺤﺒ ﺳﻪ اﻟلﺎنْ ﺗَﺴﻗْﺖِ اﺬَا اﻟْﻮ ﻫ ﻓايﺮﻗو

.ﺠِﻴﺐ ﻣ ﻗَﺮِﻳﺐﺎء اﻟﺪﱡﻋﻴﻊﻤ ﺳﻧﱠﻪاﻟﻨﱠﺎرِ ا
O Aba ‘Abdillah, I am the guest of Allah and your guest, and the refugee of Allah and your refugee; and
for every guest there is a hospitable reception; and the hospitable reception I need from you at this
moment is that you ask Allah, to provide me with emancipation from Hell Fire. Surely He listens to
prayers and is near to us.28
We must try to understand this tradition carefully. What we seek from Imam al-Husayn (AS) is not
prayer for future safety but current emancipation. And emancipation presumes that we are already
burning in Hell Fire. Scholars of gnosis tell us that due to our inner blindness, we cannot perceive our
inner pathetic state. Otherwise, if the curtains of darkness were unveiled from our hearts we would
comprehend the ﬁre that is in us.
3. She was severed and detached from evil
Yunus bin abyan is reported to have said: Abu ‘Abdillah [al-Sadiq] (AS) said:

.ِ اﻟﺸﱠﺮﻦ ﻣﺖ ﻓُﻄﻤ: ﻗَﺎل،ِﺪِيﻴﺎ ﺳ ﻳﻧﺧْﺒِﺮ ا:ﺔ؟ ﻗُﻠْﺖ ﻓَﺎﻃﻤﺮﻴ ﺗَﻔْﺴءَ ﺷي اﺗَﺪْرِيا
Do you know what is the meaning of the name Fatima? I said: Inform me, O master. He (AS) said: [It
means that] she was detached from evil (sharr)....29
And sharr (lit. evil) is interpreted by some scholars as sin. The Holy Qur`an sometimes also employs it
for the same meaning:

هﺮا ﻳ ﺷَﺮة ذَرﺜْﻘﺎل ﻣﻞﻤﻌ ﻳﻦ ﻣو.هﺮﺮاً ﻳ ﺧَﻴة ذَرﺜْﻘﺎل ﻣﻞﻤﻌ ﻳﻦﻓَﻤ
So whoever does an atom’s weight of good will see it, and whoever does an atom’s weight of evil
will see it. (99:7-8)
Observe that the word “sharr” here is employed to denote an evil action, which is “sin” itself.
Hence Fatima (AS) was ma’suma (infallible). Her offspring and the fruit of her noble being, who is Imam
al-Husayn (AS) likewise was free from sin. This is because he is among the Ahl al-Bayt (AS) whom
Allah (SwT) Himself puriﬁed from sin and indecency.
The Holy Qur`an says in Surat al-Ahzab:

ً ﺗَﻄﻬﻴﺮاﻢﻛِﺮﻄﻬ ﻳﺖِ وﻴ اﻟْﺒﻞﻫ اﺲِﺟ اﻟﺮﻢْﻨ ﻋﺐﺬْﻫﻴ ﻟﻪﺮﻳﺪُ اﻟﻧﱠﻤﺎ ﻳا...
...Indeed Allah desires to repel all impurity from you, O People of the Household, and purify you
with a thorough puriﬁcation. (33:33)
4. Her lovers are detached from Hellﬁre
The Holy Prophet (S) is reported to have said:

ِ اﻟﻨﱠﺎرﻦﺎ ﻣﻬﺒﺣ اﻦ ﻣﻓَﻄﻢﺎ وﻬ ﻓَﻄﻤﻞﺟ وﺰ ﻋﻪنﱠ اﻟ َﺔ ﻓَﺎﻃﻤﻨَﺘ اﺑﺖﻴﻤ ﺳّﻧا
Indeed I named by daughter as Fatima because Allah, the Invincible and Exalted, detached her and
those who love her from the Hell-Fire.30
According to a universal principle conveyed by the Holy Qur`an, a true lover is a sincere follower:

 ﻏَﻔُﻮرﻪ اﻟ وﻢ ذُﻧُﻮ ﺑﻢَ ﻟﺮﻐْﻔﻳ وﻪ اﻟﻢﺒِﺒﺤ ﻳﻮﻧ ﻓَﺎﺗﱠﺒِﻌﻪﻮنَ اﻟﺒ ﺗُﺤﻨْﺘُﻢنْ ﻛ اﻗُﻞ
ﺣﻴﻢر
Say, “If you love Allah, then follow me; Allah will love you and forgive you your sins, and Allah is
all-forgiving, all-merciful.” (3:31)
Therefore those who sincerely follow the footsteps of Hadhrat Zahra’ (AS) and hence enjoy true love for
her, would obviously be detached from Hell Fire. In a very beautiful tradition Imam al-Baqir (AS) says:

ﺐ اﻟْﺤﻻ ا اﻟﺪِّﻳﻦﻞﻫو
And is religion other than love?31
Imam al-Husayn (AS) in this sense being ibnu Fatima (AS) likewise is one whose love emancipates one
from Hell Fire. In fact there is a narration that pertains to the true love of all the Ahl al-Bayt (AS). The
Holy Prophet (S) is reported to have said:

ﺔﺎﻣﻴ اﻟْﻘمﻮﻨﺎً ﻳ آﻣﻪ اﻟهﺸَﺮﺖِ ﺣﻴ اﻟْﺒﻞﻫﻨَﺎ اﺒﺣ اﻦﻣ

Whosoever loves us the Ahl al-Bayt, Allah would raise him in the state of protection on the Day of
Judgment.32
5. She is an intermediary of Divine Grace
In different traditions we are told that Allah derived the name Fatima from His Name Fatir al-samawati
wa al-ardh (6:79) (The Cleaver of the heavens and the earth). The name al-Fatiru comes from the word
fatr which means to “cleave”. Here it means one who cleaves and breaks non-existence and brings
about existence. In conclusion, as some scholars have written in their works, it means ‘The Originator’.
Observe the following traditions:
• In a lengthy tradition, where the Ahl al-Kisa’ (AS) were present, the Holy Prophet (S) at one point
addresses Hadhrat Fatima (AS) saying:

ﺔَﻧْﺖِ ﻓَﺎﻃﻤا و اﻟْﻔَﺎﻃﺮﻮ ﻓَﻬﻪﺎﺋﻤﺳ اﻦﻤﺎً ﻣﺔُ اﺳﺎ ﻓَﺎﻃﻤ ﻟَﻚِ ﻳﺷَﻖو...
...And He derived for you O Fatima a name from His Names, for He is al-Fatiru (the Originator), and you
are Fatima.33
• Almighty Allah in a conversation with prophet Adam (As) introduces the light of Fatima (AS) as follows:

م ﻮ ﻳﺘﻤﺣ رﻦ ﻋﺪَاﺋﻋ اضِ ﻓَﺎﻃﻢَراﻻاتِ وﺎوﻤ اﻟﺴﻧَﺎ ﻓَﺎﻃﺮاﺔُ و ﻓَﺎﻃﻤﺬِهﻫو...
ﻤ اﺳﻦﻤﺎً ﻣﺎ اﺳ ﻟَﻬ ﻓَﺸَﻘَﻘْﺖﻢﻴﻨُﻬﺸﻳ وﺘَﺮِﻳﻬِﻢﻌﺎ ﻳﻤ ﻋﺎﺋﻴﻟو اﻓَﺎﻃﻢ وﺎﺋ ﻗَﻀﻞﻓَﺼ
...and this is Fatima while I am the Fatir al-samawati wa al-ardh (Originator of the heavens and the
earth), Fatimu a’da’i min Rahmati yawma fasli qadha’i (the Severer of My enemies from My mercy on the
day of My judgment), and Fatimu awliya’i ‘amma ya’tarihim wa yashinuhum (the Relinquisher of afﬂiction
and disgrace from those near to me). So I derived for her a name from My Name.
• In a supplication taught by Angel Jibra’il (AS) to Prophet Adam (AS) we read as follows:

...ﺔ ﻓَﺎﻃﻤﻖ ﺑِﺤﺎ ﻓَﺎﻃﺮ ﻳﻠ ﻋﻖ ﺑِﺤﺎﻟﺎ ﻋﺪٍ ﻳﻤﺤ ﻣﻖﻴﺪُ ﺑِﺤﻤﺎ ﺣﻳ
O praised one, I swear by the station of Muhammad, O Exalted One, I swear by the station of ‘Ali, O
Originator, I swear by the station of Fatima (AS)...34

Readers must understand that this tradition does not speak simply of the method of derivation that we
commonly know. Fatima (AS) plays a fundamental role in the creation and origination of the heavens
and the earth. She unites with the Muhammadan Light which is the ﬁrst Divine Creation, from which
proceeds every good.
Imam al-Husayn (AS), being ibnu Fatima (AS), also manifests the attribute of al-Fatiru. This is also
because he is united with the Muhammadan Reality (al-Nur al-Muhammadi), which is the intermediary
of Divine grace.
Other traditions also indicate that they - the Ahl al-Bayt (AS) - are the intermediaries (wasa’it) between
Allah and the creation. For example, in one of his brilliant messages, our 12th Holy Imam (AS) is
reported to have said:

ﻨَﺎﻌﻨَﺎﺋﺪُ ﺻﻌ ﺑِﻨﺎ واﻟﺨَﻠﻖﺑ رﻊﻨﺎﺋ ﺻﻧﺤﻦ
We are the actions of our Lord, and the creation thereafter are our actions.35
And in a lengthy tradition, the Holy Prophet (S) tells Imam ‘Ali (AS):

ﻻ وﺎءﻤ اﻟﺴﻻ و اﻟﻨﱠﺎرﻻﻨﱠﺔَ و اﻟْﺠﻻ واءﻮ ﺣﻻ وم آدﻪ اﻟﺎ ﺧَﻠَﻖ ﻣﻦ ﻧَﺤﻻﻟَﻮ وﻠﻳﺎَ ﻋ...
...ضَراﻻ
...O ‘Ali, and was it not for us (the Ahl al-Bayt (AS)), Allah would not have created Adam, nor Hawa’, nor
Paradise, nor Hell Fire, nor the sky, nor the earth...36
Commenting on this tradition, Imam Khumayni in his book of gnosis, Misbah al-Hidaya says:

 ﻷﻧﻬﻢ وﺳﺎﺋﻂ ﺑﻴﻦ اﻟﺤﻖ واﻟﺨﻠﻖ. آﺧﺮه(( إﻟم آدﻪ اﻟﺎ ﺧَﻠَﻖ ﻣﻦ ﻧَﺤﻻ ))ﻟَﻮ:ﻗﻮﻟﻪ
 ﻫﺬه اﻟﻔﻘﺮة ﺑﻴﺎنﺜﺮة اﻟﺘﻔﺼﻴﻠﻴﺔ؛ وﻓورواﺑﻂ ﺑﻴﻦ اﻟﺤﻀﺮة اﻟﻮﺣﺪة اﻟﻤﺤﻀﺔ واﻟ
 ﻫ وﻛﻮﻧﻬﻢ ﻣﻈﻬﺮ اﻟﺮﺣﻤﺔ اﻟﺮﺣﻤﺎﻧﻴﺔ اﻟﺘ،وﺳﺎﻃﺘﻬﻢ ﺑﺤﺴﺐ أﺻﻞ اﻟﻮﺟﻮد
...ﻣﻔﻴﺾ أﺻﻞ اﻟﻮﺟﻮد
The Holy Prophet (S) said: ‘Was it not for us Allah would not create Adam...’ This is because they (the
Ahl al-Bayt (AS)) are intermediaries (wasa’it) between God and the creation, and links between the

Presence of Sheer Unity (al-hadhra al-wahda al-mahdha) and separative plurality (al-kathra altafsiliyya); and this part of the tradition explains their intermediary role in terms of existence, and that
they are manifestations of the All-comprehensive Mercy of Allah, which confers existence itself...37
6. The creation cannot comprehend her reality
In the well-known Qur`anic commentary of Furat al-Kuﬁ we read the following tradition narrated from
Imam al-Sadiq (AS) about the chapter al-Qadr:

  ﻓَﻤﻪ اﻟاﻟْﻘَﺪْرﺔُ وﻠَﺔُ ﻓَﺎﻃﻤ اﻟْﻘَﺪْرِ اﻟﻠﱠﻴﻠَﺔ ﻟَﻴ ﻓﻟْﻨﺎهﻧْﺰﻧﱠﺎ ا ا ﻗَﺎلﻧﱠﻪ اﻪﺪِ اﻟﺒ ﻋِﺑ اﻦﻋ
ﻦ
نﱠ اﻟْﺨَﻠْﻖ َﺔ ﻓَﺎﻃﻤﺖﻴﻤﺎ ﺳﻧﱠﻤاﻠَﺔَ اﻟْﻘَﺪْرِ وكَ ﻟَﻴردﺎ ﻓَﻘَﺪْ اﻬﺮِﻓَﺘﻌ ﻣﻖﺔَ ﺣ ﻓَﺎﻃﻤفﺮﻋ
ﺎﻬﺮِﻓَﺘﻌ ﻣﻦﻮا ﻋﻓُﻄﻤ
Imam Abu ‘Abdillah al-Sadiq (AS) is reported to have said that in the verse ‘Indeed we sent it on the
laylat al-qadr” the word al-layla refers to Fatima (AS) and the word al-qadr refers to Allah. Therefore
whosoever knows Fatima (AS) the way she must be known, then indeed he has comprehended the
laylat al-qadr. And surely she was named Fatima because the creation was detached from
comprehending her reality (li anna al-khalqa futimu ‘an ma’rifatiha).
Readers should understand that the Imam (AS) is referring to the esoteric and inner meaning of this
verse.38
Expounding on this tradition39, the saintly scholar, Ayatullah ‘Ali Sa’adat Parwar (may Allah elevate his
noble spirit) in his brilliant treatise on the spiritual status of Hadhrat Fatima (AS) Jelweye Nur says that
this tradition is understandable after we believe that the reality of the entire Holy Qur`an was received all
at once by the heart of the Holy Prophet (S) on the night of grandeur. This is because Fatima (AS)
similar to her father enjoys a receptacle that can contain the Divine message. Hence it is proper to call
her Laylat al-Qadr.
Bearing the aforesaid in mind, the matronym Ibnu Fatima (AS) implies that the creation is likewise
detached from knowing the exalted status and sanctity of Imam al-Husayn (AS).
In a lengthy conversation, Imam ‘Ali (AS) says to Abu Dharr:

ﺘَﻪﺎﻳﻬ ﻧﻻﻴﻨَﺎ وﺎ ﻓ ﻣﻨْﻪﻠُﻐُﻮنَ ﻛ ﺗَﺒ ﻻﻢﻧﱠﻓَﺎ...
...for surely you will not attain the zenith or of our station, nor its ultimate state...40

And in a brilliant tradition, Imam al-Ridha (AS), deﬁning the station of an infallible Imam (AS) says:

ﻻ وﺜْﻞ ﻣ ﻟَﻪﻻ وﺪَل ﺑﻨْﻪﺪُ ﻣﻮﺟ ﻳﻻ وﻢﺎﻟ ﻋﺎدِﻟُﻪﻌ ﻳﻻﺪٌ وﺣ اﻴﻪﺪَاﻧ ﻳ ﻻﺮِهﻫﺪُ داﺣ وﺎمِﻣاﻻ
...ﺎتﻬﻴ ﻫﺎتﻬﻴ ﻫهﺎرﻴ اﺧْﺘﻨُﻪﻤ ﻳو اﺎمﻣﺮِﻓَﺔَ اﻌﻠُﻎُ ﻣﺒ ذَا اﻟﱠﺬِي ﻳﻦﻓَﻤ...ﻴﺮﻧَﻈ
The Imam is unique in his time. None can come closer to him in rank, and no scholar equals him, and he
has no subtitute, nor does he have an example or peer...Who then can attain the knowledge of Imam or
is able to venture into knowing him? It is indeed farfetched! It is indeed farfetched!...41

ﻦﻴﺎﻟَﻤ اﻟْﻌﺂءﺴ ﻧِﺪَةﻴﺔَ ﺳ ﻓَﺎﻃﻤﻦﺎ ﺑﻳ
O son of Fatimah, the Mistress of the Women of the Universe
If we ponder over the appellation that follows the name Fatima (AS) we come to understand another
very important implication of this verse. Hadhrat Fatima (AS) is known as Sayyidatu nisa’ al-’alamin
(Mistress of the women of the worlds), which reveals her presiding status (siyada) over all other women,
past, present, and future. The word sayyida is the feminine form of the noun sayyid, which confers the
connotation of presidence and mastership.
In order to understand the root meaning of mastership (siyada), some authoritative scholars like
Ayatullah Jawadi Amuli refer to the following tradition of Amir al-mu’minin (AS):

ددﻮ اﻟﺴﺠِﺐن ﻳﻮﺎلِ اﻟْﻤﻤﺘِﺑﺎﺣ
By shouldering responsibilities mastership becomes essential.
In this sense, all the fourteen infallibles are sadat, for they are the fundamental beings who have
shouldered the heaviest responsibility any being can ever shoulder. In the ontological and existential
sense they represent the middle link between Allah and His creation. Therefore every good is sourced
through their light. Hence they have mastership over the entire caravan of the creation.
Shaykh Saduq narrates in his masterpiece collection ‘Ilal al-Sharayi` from Imam al-Sadiq (AS):

ﻦﺒِﻂ ﻣ ﺗَﻬﺎﻧَﺖﺔَ ﻛﺋﻼنﱠ اﻟْﻤ ًﺪﱠﺛَﺔﺤﺔُ ﻣ ﻓَﺎﻃﻤﺖﻴﻤﺎ ﺳﻧﱠﻤ ا: ﻗَﺎلﻪﺪِ اﻟﺒ ﻋِﺑ اﻦﻋ

ِ ﻄﻔﺎ اﺻﻪنﱠ اﻟﺔُ اﺎ ﻓَﺎﻃﻤ ﻳانَ ﻓَﺘَﻘُﻮلﺮﻤ ﻋ ﺑِﻨْﺖﻢﻳﺮﺎ ﺗُﻨَﺎدِي ﻣﻤﺎ ﻛ ﻓَﺘُﻨَﺎدِﻳﻬﺎءﻤاﻟﺴ
ك
ﻌﻛارﺪِي وﺠاﺳِﻚِ وﺑﺮ ﻟﺔُ اﻗْﻨُﺘﺎ ﻓَﺎﻃﻤ ﻳﻴﻦ اﻟْﻌﺎﻟَﻤﺴﺎء ﻧﻠﻄﻔﺎكِ ﻋاﺻكِ وﺮﻃﻬو
َﻠﻠَﺔُ ﻋﻔَﻀﺖِ اﻟْﻤﺴ ﻟَﻴ اﻠَﺔ ﻟَﻴ ذَاتﻢ ﻟَﻬﺎ ﻓَﻘَﺎﻟَﺖﺪِّﺛُﻮﻧَﻬﺤﻳ وﻢﺪِّﺛُﻬ ﻓَﺘُﺤﻴﻦﻌاﻛ اﻟﺮﻊﻣ
نﱠاﺎ وﻬﺎﻟَﻤ ﻋﺎءﺴِﺪَةَ ﻧﻴ ﺳﺎﻧَﺖ ﻛﻢﻳﺮنﱠ ﻣانَ ﻓَﻘَﺎﻟُﻮا اﺮﻤ ﻋ ﺑِﻨْﺖﻢﻳﺮ ﻣﻴﻦﺎﻟَﻤ اﻟْﻌﺎءﺴﻧ
ﺮِﻳﻦﺧ ا وﻴﻦﻟو اﻻﺎءﺴِﺪَةَ ﻧﻴﺳﺎ وﻬﺎﻟَﻤﻋﻚِ وﺎﻟَﻤ ﻋﺎءﺴِﺪَةَ ﻧﻴﻠَﻚِ ﺳﻌ ﺟﻞﺟ وﺰ ﻋﻪاﻟ
Fatima (AS) was known as Muhaddatha (one spoken to by the angels) because the Angels would
descend from the heaven and call her the way they would call Maryam, daughter of ‘Imran. They would
say: Indeed Allah has chosen you and puriﬁed you and chosen you over the women of the worlds. O
Fatima be obedient to your Lord and prostrate and bow down with those who bow down. So she would
speak to them and they would speak to her. One night she said to them: isn’t the one who has more
merit over all the women of the world Maryam, the daughter of ‘Imran? They said: Indeed Maryam was
the Mistress of her world, and indeed Allah, the Invincible and Magniﬁcent made you the Mistress of the
women of your and her world as well as the Mistress of the preceding and succeeding women.42
The word al-’alamin confers the meaning that her mistressship envelops all the worlds, and she presides
every woman whatsoever. This is because when the article ‘al’ precedes a plural noun, it refers to all the
extensions of the noun.
Imam al-Husayn (AS) being ibnu Fatimati Sayyidati nisa’ al-’alamin, and hence a product and fruit of the
mistress of the women of the world, also enjoys qualities of mastership.
Imam Zayn al-’Abidin (AS) reports from Imam al-Husayn (AS):

ةﺎدﻮ اﻟﺴﺑِﺪِ اﻴ اﻟﺴﻦِﺪُ اﺑﻴ اﻟﺴﻧْﺖ اﻦﻴﺴﺎ ﺣ ﻳ: ﺑِﻪﻧﺸﱠﺮﺎ ﺑﻴﻤ ﻓﻘُﻮل ﻳﻪ اﻟﻮلﺳﺎنَ رﻛ
...
Among the glad tidings that the Messenger of Allah (S) would give me, is: O Husayn, you are the master
(sayyid), son of the master (sayyid), father of masters (sayyids)...43
And in the well-known Ziyarat al-Arba’in Imam al-Sadiq (AS) teaches us to address Imam al-Husayn
(AS) as follows:

...ة اﻟْﻘَﺎدﻦﺪاً ﻣﻗَﺎﺋ وةﺎد اﻟﺴﻦِﺪاً ﻣﻴ ﺳﻠْﺘَﻪﻌﺟو

...and He (Allah) made you a sayyid from the sayyids, and a leader from the leaders...44

The Path Towards Mastership
When we try to to address Imam al-Husayn (AS) with mastership, we must struggle to embark on a
spiritual journey to attain a color of the same. The Ahl al-Bayt (AS) whose light presides over the
creation have also taught us the path towards siyada (mastership).
One of the fundamental criteria of mastership is generosity and open-handedness (jud). Consider the
following narrations:
1. Imam al-Husayn (AS) is reported to have said:

ذِل رﻞﺨ ﺑﻦﻣﺎد و ﺳﺎد ﺟﻦﻣ
Whosoever bestows generously reigns supreme, and one who is stingy becomes ignoble.45
2. The Holy Prophet (S) is reported to have said:

ﻢﻬ ﺧَﺎدِﻣمِﺪُ اﻟْﻘَﻮﻴﺳ
The sayyid of a nation is their servant.46
3. Imam ‘Ali (AS) is reported to have said:

ُةﺎدﻴنُ اﻟﺴﻮَدِ ﺗﻮﺑِﺎﻟْﺠ
Mastership comes about through open-handedness.47
4. Imam ‘Ali (AS) is reported to have said:

ﺨَﺎء اَﻟﺴةﺎدﻴ اﻟﺴﺐﺒﺳ
Generosity is the cause of mastership.48

5. Imam ‘Ali (AS) is reported to have said:

ُةﺎدﻴ ﻟَﻚَ اﻟﺴﻞﻤَ ﺗﻟَﺔ اﻟﺪﱠوﻊ ﻣﻦﺴﺣا وة اﻟْﻘُﺪْرﻊزْ ﻣﺎوﺗَﺠ
Forgive in power and do good in fortune, your mastership will turn perfect.49
Considering the aforesaid narrations which speak of generosity and open-handedness as the criteria of
mastership, let us consider the following narration that speaks of the best kind of open-handedness:
The Holy Prophet (S) is reported to have said:

ﻪ اﻟﺒِﻴﻞ ﺳ ﻓﻪﺎﻟﻣ وﻪ ﺑِﻨَﻔْﺴﺎد ﺟﻦ اﻟﻨﱠﺎسِ ﻣدﻮَﺟاو
...And the most openhanded of all people, is one who generously bestows his self and his wealth in the
way of Allah.50
And Imam al-Husayn (AS) was that sayyid who sacriﬁced everything that he had for the sake of Allah.
Therefore he has al-siyada al-’uzhma (The greatest mastership).
Hilal bin Naﬁ’ reports:

: ﻟﻮاﻗﻒ ﻣﻊ أﺻﺤﺎب ﻋﻤﺮﺑﻦ ﺳﻌﺪ إذ ﺻﺮخ ﺻﺎرخ إﻧ:وروى ﻫﻼل ﺑﻦ ﻧﺎﻓﻊ ﻗﺎل
 ﻓﺨﺮﺟﺖ ﺑﻴﻦ اﻟﺼﻔﻴﻦ ﻓﻮﻗﻔﺖ: ﻗﺎل،أﺑﺸﺮ أﻳﻬﺎ اﻻﻣﻴﺮ ﻓﻬﺬا ﺷﻤﺮ ﻗﺪ ﻗﺘﻞ اﻟﺤﺴﻴﻦ
ﻪ ﻣﺎرأﻳﺖ ﻗﻂ ﻗﺘﻴﻼ ﻣﻀﻤﺨﺎ ﺑﺪﻣﻪ أﺣﺴﻦ ﻣﻨﻪ وﻻأﻧﻮرﻋﻠﻴﻪ وإﻧﻪ ﻟﻴﺠﻮد ﺑﻨﻔﺴﻪ ﻓﻮاﻟ
...  ﻗﺘﻠﻪﺮة ﻓ ﻧﻮر وﺟﻬﻪ وﺟﻤﺎل ﻫﻴﺒﺘﻪ ﻋﻦ اﻟﻔ وﻟﻘﺪ ﺷﻐﻠﻨ،وﺟﻬﺎ
Hilal bin Naﬁ’ reports: I stood with the companions of ‘Umar bin Sa’d, when a caller shouted: Glad
tidings to you, O Amir, for this is Shimr, who has already killed al-Husayn (AS). Hilal says: I left between
the two ranks and stood besides him (al-Husayn (AS)) while surely he was giving away his life; I swear
by Allah I never saw a killed man smeared in his blood more beautiful and more sparkling in face than
him. And indeed the light of his face and the beauty of his awe-inspiring appearance occupied me from
thinking about his martyrdom...51

ﻦﻴﺎﻟَﻤ اﻟْﻌﺂءﺴ ﻧِﺪَةﻴﺔَ ﺳ ﻓَﺎﻃﻤﻦﺎ ﺑﻳ

O son of Fatimah, the Leader of the Women of the Worlds
Some commentators of Ziyarat ‘Ashura`52 have deﬁned siyada as sharafa wa ‘ulluw al-martaba. In other
words, when we say Hadhrat Fatima (AS) is Sayyidatu nisa’ al-’alamin, we mean she is the most highranking of all women, past, present, and future:
Shaykh Saduq in his al-Amali narrates a lengthy tradition from the Holy Prophet (S), who at one point
says:

م ﺎ ﻟَﺘَﻘُﻮﻧﱠﻬا و،ﻦﺮِﻳاﻵﺧ وﻦﻴﻟو اﻻﻦ ﻣﻦﻴﺎﻟَﻤ اﻟْﻌﺎءﺴِﺪَةُ ﻧﻴ ﺳِﺔ ﻓَﻬ ﻓَﺎﻃﻤﻨَﺘﺑﺎ اﻣﻓَﺎ
ﺎﺎ ﺑِﻤﻧَﻬوﻨَﺎدﻳ و،ﻦﺑِﻴﻘَﺮ اﻟْﻤﺔﺋﻼ اﻟْﻤﻦﻠَﻚٍ ﻣﻟْﻒ ﻣنَ اﻮﻌﺒﺎ ﺳﻬﻠَﻴ ﻋﻢّﻠﺴﺎ ﻓَﻴاﺑِﻬﺮﺤ ﻣﻓ
ِﻄﻔَﺎكاﺻكِ وﺮﻃﻬﻄﻔَﺎكِ و اﺻﻪنﱠ اﻟﺔُ اﺎ ﻓَﺎﻃﻤ ﻳ:َنﻟُﻮﻘُﻮ ﻓَﻴﻢﻳﺮﺔُ ﻣﺋﻼ اﻟْﻤ ﺑِﻪتﻧَﺎد
ﻦﻴﺎﻟَﻤ اﻟْﻌﺎءﺴ ﻧﻠﻋ
As for my daughter Fatima, she is the Mistress of the women of the worlds from the foremost and latter
ones, and surely she stands in her place of prayer, whereupon seventy thousand angels close to Allah,
send their salutations to her, and call her with what the angels called Maryam. So they say: “O Fatima,
indeed Allah chose you and puriﬁed you, and chose you over the women of all the worlds.”53
Therefore Imam al-Husayn (AS) who is the son and ediﬁce of Sayyidatu nisa’i al-’alamin also is among
the most elevated of people. We have already mentioned traditions that clearly distinguish Imam alHusayn (AS) as sayyid. However, because we deﬁned the word sayyid here to mean sharif, let us
consider the following verse of the well-known salutational recital of Ziyarat al-Jami’a al-Kabira:

...ﻢﻓﺸَﺮﻒٍ ﻟ ﺷَﺮِﻳﻞ ﻛﻃﺎﻃﺎو
And every sharif (one who enjoys an elevated status) bows down before your elevated status (li
sharaﬁkum)...54
This clearly informs us that the Infallible Imams of the Ahl al-Bayt (AS) enjoy the highest stations, and
therefore all of them are sayyids in relation to the people.

ﻦﻴﺎﻟَﻤ اﻟْﻌﺂءﺴ ﻧِﺪَةﻴﺔَ ﺳ ﻓَﺎﻃﻤﻦﺎ ﺑﻳ
O son of Fatimah, the Mistress of the Women of the Universe

Another possible meaning of Sayyidat al-Nisa, as understood from a tradition, is that she is mufrudhat
al-ta’a (one who must be obeyed) with regard to all the women. That is, whatever she commands must
be obeyed, and her words and deeds are are proof for them. Rather according to a tradition, she has
this position with regard to all:
Imam Muhammad al-Baqir (AS) is reported to have said:

ِﺮاﻟﻄﻴﻧْﺲِ واﻻ و اﻟْﺠِﻦﻦ ﻣﻪ اﻟ ﺧَﻠْﻖﻦ ﻣﻊﻴﻤ ﺟﻠ ﻋﺔﺔَ اﻟﻄﺎﻋﺿوﻔْﺮ ﻣﺎﻧَﺖﻟَﻘَﺪْ ﻛو
.ﺔﻶﺋاﻟْﻤ وﺎءﻧْﺒِﻴاﻻﺶِ وﺣاﻟْﻮو
And indeed she (AS) was one to be compulsorily obeyed by all the creation: the Jins, the human
beings, the birds, the wild animals, the prophets and the angels.55
And mafrudhat al-ta’a (one who must be obeyed) in this tradition should not be merely taken as one
who must be obeyed by all through their volitions. Rather it also speaks of wilaya takwiniyya (ontological
presidence), which means that she has Divinely bestowed power and can control or lay effect on their
entities of existence. This deﬁnition of mistressship is an inspiration from the following tradition:
‘Allama Majlisi narrated the following tradition in Bihar al-Anwar:

بِ؟ﺮِﺪَ اﻟْﻌﻴ ﺳﺖﻟَﺴ اﻪ اﻟﻮلﺳﺎ رﺸَﺔُ ﻳﺎﺋ ﻋبِ ﻓَﻘَﺎﻟَﺖﺮِﺪُ اﻟْﻌﻴ ﺳﻠ ﻋ:ِ اﻟﻨﱠﺒﻗَﺎلو
ِﺪُ؟ﻴﺎ اﻟﺴﻣ وﻪ اﻟﻮلﺳﺎ ر ﻳ:ُﺸَﺔﺎﺋ ﻋ ﻓَﻘَﺎﻟَﺖ.ِبﺮِﺪُ اﻟْﻌﻴ ﺳﻠﻋ ومِﺪُ ۇﻟْﺪِ آدﻴﻧَﺎ ﺳ اﻗَﺎل
.ﺘ ﻃﺎﻋﺖﺎ اﻓْﺘُﺮِﺿﻤ ﻛﺘُﻪ ﻃﺎﻋﺖ اﻓْﺘُﺮِﺿﻦ ﻣ: ﻗَﺎل
The Prophet (S) said: ‘Ali is the Sayyid of the Arabs. So ‘A`isha asked: O Messenger of Allah, aren’t you
the Sayyid of Arabs? He (S) said: I am the Sayyid of the children of Adam, and ‘Ali is the Sayyid of the
Arabs. So ‘A`isha asked: O Messenger of Allah, and who is a sayyid? He (S) said: One whose
obedience is made compulsory, the way my obedience is made compulsory.56
And the traditions of the Ahl al-Bayt (AS) are clear that all the Imams are muftaradh al-ta’a. There are
clear expressions about that in some interesting traditions. Observe the following traditions:
Al-’Amili in his Wasa`il al-Shi’a narrates:

ﻮ ﻟَﻪﺪْﻋﺟِﻴﺮاً ﻳ اوا ﻟَﻪﺟِﺮﺘَﺎﺴنْ ﻳ اﻨْﺪَه ﻋﻦ ﻣﺮﻣ ﻓَﺎﺮِض ﻣﺎدِقنﱠ اﻟﺼ اوِير وﻗَﺎل

 ﻴﺴ اﻟْﺤﻦَﻟ وﻀﻣﻧَﺎ ا اﻚَ ﻓَﻘَﺎل ذَﻟ ﻓَﻘَﺎﻟُﻮا ﻟَﻪًﺟﺪُوا رﺟ ﻓَﻮﻦﻴﺴﺮِ اﻟْﺤﻨْﺪَ ﻗَﺒﻋ
ﻦ
وهﺮﺧْﺒاﺎدِقِ و اﻟﺼَﻟﻮا اﻌﺟ ﻓَﺮﺔ اﻟﻄﺎﻋضﻔْﺘَﺮ ﻣﺎمﻣ اﻮﻫ وﺔ اﻟﻄﺎﻋضﻔْﺘَﺮ ﻣﺎمﻣا
َﻠْﻚ ﻓَﺘﺎءﺎ اﻟﺪﱡﻋﻴﻬ ﻓﺎبﺘَﺠﺴ ﺑِﻘَﺎﻋﺎً ﻳَﺎﻟ ﺗَﻌﻪنﱠ ﻟ افﺮﺎ ﻋ ﻣ اﻦَ ﻟ وﺎ ﻗَﺎلﻤ ﻛﻮ ﻫﻓَﻘَﺎل
.ﻠْﻚَ اﻟْﺒِﻘَﺎع ﺗﻦﺔُ ﻣﻘْﻌاﻟْﺒ
It is narrated that Imam al-Sadiq (AS) once got ill, and ordered someone who was near him to to tell his
people to hire someone, so that he may pray for him near the grave of al-Husayn (AS). So they found a
person, and told him to do what is required. He said: I will go, but al-Husayn (AS) is an Imam who
must be compulsorily obeyed (muftaradh al-ta’a) and he (i.e. Imam al-Sadiq (AS)) [likewise] is an
Imam who must be compulsorily obeyed.[Aren’t they equal in status?] So they went to Imam alSadiq (AS) and informed him what the person had said. The Imam (AS) said: What he said is correct.
However, is he not aware that Allah has places, wherein supplications are accepted. And that spot [i.e.
near the grave of al-Husayn (AS)] is among those places.57
‘Allama Majlisi narrates the following tradition in his Bihar al-Anwar:

 ﻫ اﻦ ﻣﻞﺟ رﻪﻠَﻴ ﻋ ﻓَﺪَﺧَﻞﻪﺪِ اﻟﺒ ﻋِﺑﻨْﺪَ ا ﻋﻨْﺖ ﻛ ﻗَﺎلﻞ اﻟْﻔَﻀﻦ ﺑﻪﺪِ اﻟﺒ ﻋﻦﻋ
ﻞ
؟ﻠ ﻋﻦ ﺑﻦﻴﺴ اﻟْﺤﻪﺪِ اﻟﺒ ﻋِﺑ اﺮ ﻗَﺒ زَارﻦﻤﺎ ﻟ ﻣﻪﻮلِ اﻟﺳ رﻦﺎ اﺑ ﻳ: ﻟَﻪ ﻓَﻘَﺎلﻃﻮس
ﺎمﻣ اﻧﱠﻪ اﻠَﻢﻌ ﻳﻮﻫ وﻠ ﻋﻦ ﺑﻦﻴﺴ اﻟْﺤﻪﺪِ اﻟﺒ ﻋِﺑ اﺮ ﻗَﺒ زَارﻦ ﻣﺎ ﻃﻮﺳ ﻳ: ﻟَﻪﻓَﻘَﺎل
ﻗَﺒِﻞ وﺧﱠﺮﺎ ﺗَﺎﻣ و ذَﻧْﺒِﻪﻦ ﻣﺎ ﺗَﻘَﺪﱠم ﻣ ﻟَﻪﻪ اﻟﺎدِ ﻏَﻔَﺮﺒ اﻟْﻌَﻠ ﻋﺔ اﻟﻄﺎﻋضﻔْﺘَﺮ ﻣﻪ اﻟﻦﻣ
.ﺎ ﻟَﻪﺎﻫ ﻗَﻀﻻﺔً اﺎﺟ ﺣﺮِهﻨْﺪَ ﻗَﺒ ﻋﺰﻋ وﻞ ﺟﻪلِ اﻟﺎﺴ ﻳﻟَﻢﺒﺎً وﺬْﻧ ﻣﻴﻦﻌﺒ ﺳ ﻓﺘَﻪﺷَﻔَﺎﻋ
‘Abdullah bin al-Fadhl is reported to have said: I was with Abu ‘Abdillah [al-Sadiq (AS)], and a person
from the inhabitants of Tus came in his presence. He said to the Imam (AS): O son of the Messenger of
Allah, what reward is there for one who visits the grave of Abu ‘Abdillah al-Husayn bin ‘Ali (AS)? The
Imam (AS) said to him: O Tusi, whosoever visits the grave of Abu ‘Abdillah al-Husayn bin ‘Ali (AS)
while he knows that the Imam (AS) is one who is compulsorily to be obeyed (muftaradh al-ta’a)
by the servants of Allah, Allah would forgive him his past and future sins, and would accept his
intercession for seventy sinners, and he would not ask any need from Allah near the Imam’s grave save
that Allah would fulﬁl his need.58
‘Allama Majlisi narrates the following tradition in his Bihar al-Anwar:

ﺔ اﻟﻄﺎﻋضﻔْﺘَﺮ اﻟْﻤﺎمِﻣونَ اﻻﺮْﻨ ﻳ:ﻪﺪِ اﻟﺒﻮ ﻋﺑ ا ﻗَﺎلﺮٍ ﻗَﺎل ﻧَﺼﻦﻴﺪِ ﺑﻤﺪِ اﻟْﺤﺒ ﻋﻦﻋ

... ﺔضِ اﻟﻄﺎﻋﻔْﺘَﺮ ﻣﻦ ﻣﻪﻨْﺪَ اﻟ ﻋﻈَﻢﻋﻨْﺰِﻟَﺔٌ اضِ ﻣَر اﻻﺎ ﻓ ﻣﻪاﻟ وﺪُونَ ﺑِﻪﺤﺠﻳو
‘Abd al-Hamidh bin Nasr reports: Abu ‘Abdillah [Imam al-Sadiq] (AS) said: They deny the Imam who
must be compulsorily obeyed and reject him. I swear by Allah there is no station in the earth greater
near Allah then one who must be compulsorily obeyed...59
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Chapter 5: Peace be unto you, O blood of Allah
and the son of the blood of Allah
 ﺛَﺎرِهﻦاﺑ وﻪ اﻟﺎ ﺛَﺎرﻚَ ﻳﻠَﻴ ﻋمﻼﻟﺴا
Peace be unto You, O Blood of Allah and the son of the Blood of Allah

Commentary

ﻪ اﻟﺎ ﺛَﺎرﻚَ ﻳﻠَﻴ ﻋﻼماﻟﺴ
Peace be unto You, O possessor of the blood venerated by Allah
The word thar  ﺛَﺎرin the Arabic language has been employed for different meanings: avenging for blood,
rancour, blood, the slain, etc.
Many commentators of Ziyarat ‘Ashura’ have rendered the phrase ‘thar Allah’ as ‘blood of Allah’. ‘Allama
al-Tabataba`i likewise is reported to have said the same thing when asked about its meaning.1
In order for this verse to be comprehensible, a mudhaf (ﬁrst particle of a genetive construction) is taken
to be elliptical and hidden before the word thar. The sentence would originally read “ya sahiba tharillah”
(O possessor of the blood of Allah’. Therefore when we say “ya thar Allah”, we actually mean “ya sahiba
tharillah”.
Obviously Allah is free from any kind of anthropomorphic attribute (Qur`an, 42:11), and thus the meaning
of ‘blood of Allah’ should not be taken as ‘the blood that is a part of Allah’, far is He from any kind of
imperfection whatsoever. The possibility that thar Allah means ‘the blood owned by Allah’ is although
correct in the real sense, for Almighty Allah has absolute ownership over every entity (Qur`an, 3:189), it
is not meant in the present case. This is because the appellation ‘thar Allah’ here denotes a distinct
characteristic of al-Husayn (AS) whereas ‘thar Allah’ in its general sense refers to every human being.
Unless, however, we would like to express the nobility (sharafa) of the blood of Imam al-Husayn (AS),
which was sacriﬁced in the way of Allah.
We do have similar instances in the Arabic language such as baytullah (house of Allah), ruhullah (spirit
of Allah), naqatallah (camel of Allah: 91:13), etc. Annexing the name Allah in such instances is in order
to reveal the nobility of the ﬁrst particle of the genetive construction. In short, when we say ‘ya thar Allah’
we mean ‘O one whose blood is the blood that Allah venerated and preferred over the blood of others.’2

ﻪ اﻟﺎ ﺛَﺎرﻚَ ﻳﻠَﻴ ﻋمﻼﻟﺴا
Peace be unto you, O the spilled blood, whose avenger is Allah
One of the most clear expositions3 for thar Allah is that it refers to that blood that has been spilled in
falsehood and injustice, and is attributed to the wali al-dam (one who has the right to avenge for the

blood). Therefore when we say thar Allah we mean ‘the spilled blood that belongs to Allah’, and He
alone is the avenger of the same. This meaning can be understood in other salutational recitals as well.
For example in one of the ziyarat of Imam al-Husayn (AS) we address him as follows:

ﻻضِ ور اﻻﻞ اَﻫﻦﺪٌ ﻣ اَﺣهﺪْرِكُ ﺛَﺎر ﻳ ﻻ اﻟّﺬِياﻟﺪﱠمضِ ور اﻻِ ﻓﻪ اﻟاَﻧﱠﻚَ ﺛَﺎرو...
ﺪَهﺣ وﻪ اﻟ إﻻﻪﺪْرِﻛﻳ
...and that you are the blood of Allah (thar Allah) in the earth and the blood that none of the inhabitants
of the earth can avenge, and none save Allah alone can avenge it.4
This, however, does not contradict those salutational recitals and supplications that encourage us to ask
Almighty Allah to enable us avenge the blood of Imam al-Husayn (AS) with our present Imam (AS), for
he is a vicegerent of Allah on earth and His medium, and can thus serve as Allah’s representative in
avenging the blood of Imam al-Husayn (AS).
The Holy Qur`an says:

ِﻪﻴﻟﻮﻠْﻨﺎ ﻟﻌﻈْﻠُﻮﻣﺎً ﻓَﻘَﺪْ ﺟ ﻣﻞ ﻗُﺘﻦﻣ وﻖ ﺑِﺎﻟْﺤﻻ اﻪ اﻟمﺮ ﺣ اﻟﱠﺘﻻ ﺗَﻘْﺘُﻠُﻮا اﻟﻨﱠﻔْﺲو
ًﻮراﻨْﺼ ﻛﺎنَ ﻣﻧﱠﻪ ا اﻟْﻘَﺘْﻞ ﻓﺮِفﺴﻠْﻄﺎﻧﺎً ﻓَﻼ ﻳﺳ
Do not kill a soul [whose life] Allah has made inviolable, except with due cause, and whoever is
killed wrongfully, We have certainly given his heir an authority. But let him not commit any
excess in killing, for he enjoys the support [of law.] (17:33)
Al-Bahrani in his Tafsir al-Burhan, while commenting on the above verse narrates the following tradition:

 ﻣ و:ﺎﻟ ﺗَﻌﻪﻟ ﻗَﻮﻦ ﻋﻪﺪِ اﻟﺒﺎ ﻋﺑ اﻟْﺖﺎ ﺳ: ﻗَﺎل،ﻞﺟ رﻦ ﻋ،ﻨَﺎن ﺳﺪ ﺑﻦﻤﺤ ﻣﻦﻋ
ﻦ
:ﻗﺎل.ًﻮراﻨْﺼ ﻛﺎنَ ﻣﻧﱠﻪ ا اﻟْﻘَﺘْﻞ ﻓﺮِفﺴﻠْﻄﺎﻧﺎً ﻓَﻼ ﻳ ﺳِﻪﻴﻟﻮﻠْﻨﺎ ﻟﻌﻈْﻠُﻮﻣﺎً ﻓَﻘَﺪْ ﺟ ﻣﻞﻗُﺘ
...ﻦﻴﺴ اﻟْﺤ ﺑِﺪَمﻘْﺘُﻞ ﻓَﻴجﺨْﺮ ﻳ،ٍﺪﻤﺤ آلِ ﻣﻢﻚَ ﻗَﺎﺋذَﻟ
Muhammad bin Sinan narrates from a person who said: I asked Aba ‘Abdillah [al-Sadiq (AS)] about the
verse “and whoever is killed wrongfully, We have certainly given his heir an authority”, and he said: That
is the Qa`im of the progeny of Muhammad (AS). He will come out and rise to avenge the blood of
al-Husayn (AS)...5

We also read in the supplication of al-Nudba:

ءﻼﺑﺮِلِ ﺑﻘْﺘُﻮ اﻟْﻤ ﺑِﺪَمﺐ اﻟﻄﺎﻟﻦاَﻳ
Where is the one who would avenge the blood of the one who was killed in Karbala’...6
Therefore whether we say that Allah Himself will avenge the blood of Imam al-Husayn (AS) or the
present Imam (AS) will do the same, there is no difference. This is because the Imam (AS) is an entirely
submissive servant of Almighty Allah and whatever he does is whatever Allah wants.

ﻪ اﻟﺎ ﺛَﺎرﻚَ ﻳﻠَﻴ ﻋمﻼﻟﺴا
Peace be unto you, O one whose blood is the blood of Allah
One of the possible meanings of the phrase ya thar Allah is ‘ya man tharuhu thar Allah’ (O one whose
blood is the blood of Allah)7. Here the za’ir declares that Imam al-Husayn (AS) enjoys the lofty spiritual
state of al-baqa’ bi Allah ba’d al-fana’ (survival in Allah after dissolution in Him) which the mysticscholars expound in their works. Due to the comprehensive and profound meaning it entails, we would
not like to go into the details of this reality here.
Those who have attained heights of human perfection through supererogatory worship and obedience
(nawaﬁl) come to a station where they vision and comprehend that every act of theirs is done through
Almighty Allah. In other words, Almighty Allah becomes their means of action. In a sacred tradition
[hadith al-qudsi], Almighty Allah is reported to have said:

 ّﺘَﻘَﺮ ﻟَﻴﻧّﻪا و.ﻪﻠَﻴ ﻋﺖﺿﺎ اﻓْﺘَﺮﻤ ﻣَﻟ اﺐ اَﺣءَ ﺑِﺸﺎدِيﺒ ﻋﻦﺪٌ ﻣﺒ ﻋَﻟ ابﺘَﻘَﺮﺎ ﻳﻣ
ب
 اﻟﱠﺘهﺮﺼﺑ و ﺑِﻪﻊﻤﺴ ﻳ اﻟّﺬِيﻪﻌﻤذاً ﺳ اﻨْﺖ ﻛ،ﺘُﻪﺒﺒذَا اَﺣ ﻓَﺎ،ﻪﺒ اُﺣّﺘ ﺣﻠَﺔ ﺑِﺎﻟﻨّﺎﻓَﻟا
.ﺘُﻪﺒ اَﺟﺎﻧﻋنْ د ا،ﺎ ﺑِﻬﻄﺶﺒ ﻳ اﻟّﺘﺪَهﻳ و ﺑِﻪﻨْﻄﻖ ﻳ اﻟّﺬِيﺎﻧَﻪﺴﻟﺎ و ﺑِﻬﺮﺼﺒﻳ
My servant does not draw near to me with anything more lovable to Me than what I have made
obligatory on him. And surely he never ceases to draw near to Me through supererogatory acts until I
love him. And when I love him, I am his hearing through which he hears, his sight through which he
sees, his tongue through which he speaks, his hand through which he grasps. When he calls on Me I
respond to him.

This tradition speaks of two fundamental kinds of proximity: (a) proximity attained through obligatory
deeds (qurb al-fara’idh), and (b) proximity attained through supererogatory deeds (qurb al-nawaﬁl). Thar
Allah refers to the ﬁrst level. In this level it is the servant who becomes the instrument of Allah. Almighty
Allah Sees, Hears, and Speaks through His servant. This should not lead one to conjecture that Allah is
in need of His servant, for the latter’s very existence as well as subsistence entirely depend on Allah’s
volition. Being an instrument of Allah rather shows the utter obedience of the servant and his unity with
Divine volition.
Perhaps Imam al-Husayn (AS)’s well-known dictum ‘Ridha Allah Ridhana Ahl al-Bayt’ (The pleasure of
Allah is our pleasure, the Ahl al-Bayt (AS)8 refers to this very state. The servant in this state becomes
ﻪ اﻟﻦﻴ‘ ﻋaynullah (the eyes of Allah), ﻪَﺪُاﻟ ﻳyadullah (the hand of Allah) or ﻪاﻟ”ﺛَﺎرtharullah” (blood of Allah),
which means that He employs these intermediaries of the elevated human being to do what He decides.
Hashim bin ‘Umara narrates: I heard Amir al-mu’minin ‘Ali (AS) say:

ﻪ اﻟﺎبﻧَﺎ ﺑا وﻪ اﻟﻨْﺐﻧَﺎ ﺟا وﻪﺪُ اﻟﻧَﺎ ﻳَا وﻪ اﻟﻦﻴﻧَﺎ ﻋا
I am the eye of Allah, and I am the hand of Allah; and I am the side of Allah and I am the door of Allah.9
And Aswad bin Sa’id reports: I was with Abu Ja’far (AS), and he said:

ﻪ اﻟﻦﻴ ﻋﻦﻧَﺤ وﻪ اﻟﻪﺟ وﻦﻧَﺤ وﻪﺎنُ اﻟﺴ ﻟﻦﻧَﺤ وﻪ اﻟﺎب ﺑﻦﻧَﺤ وﻪﺔُ اﻟﺠ ﺣﻦﻧَﺤ
...ﻪ ﺧَﻠْﻘﻓ
We (the Ahl al-Bayt) are the proof of Allah, we are the door of Allah, and we are the tongue of Allah, and
we are the face of Allah, and we are the eye of Allah in His creation...10
Scholars of insight when expounding this exalted state also refer to the following verse of the Holy
Qur`an:

ﻠﺒﻴﻟ وﻣ رﻪ اﻟﻦﻟ وﺖﻴﻣذْ ر اﺖﻴﻣﻣﺎ ر وﻢ ﻗَﺘَﻠَﻬﻪ اﻟﻦﻟ وﻢ ﺗَﻘْﺘُﻠُﻮﻫﻓَﻠَﻢ
ﻠﻴﻢ ﻋﻤﻴﻊ ﺳﻪنﱠ اﻟﻨﺎً اﺴ ﺣﻼء ﺑﻨْﻪ ﻣﻨﻴﻦﻣﻮاﻟْﻤ
You did not kill them; rather it was Allah who killed them; and you did not throw when you threw,
rather it was Allah who threw, that He might test the faithful with a good test from Himself. Indeed
Allah is All-Hearing, All-Knowing. (8:17)

This verse speaks of the Battle of Badr. The Holy Prophet (S) asks Imam ‘Ali (AS) to give him a handful
of pebbles, whereafter he (S) throws them at the faces of the polytheists of Quraysh.11 Almighty Allah
describes this as His own action. In other words, the Holy Prophet (S) was Allah’s agent and medium.
He is told: You did not throw when you threw, but Allah threw. In reality no kind of selfhood remained in
the Prophet (S). His entire being manifested the Divine.
Thar Allah, according to some Divine scholars, refers to this very kind of perfection. Imam al-Husayn
(AS)’s entire movement and sacriﬁce manifested the attributes of Allah.
Scholars of insight, considering the reality that Imam al-Husayn (AS) is thar Allah say that the
compensatory price of the blood of al-Husayn (AS) therefore is Allah Himself. The late scholar Ayatullah
Muhammad Ridha Rabbani in his Jalawat-e-Rabbani says:

 را واﺟﺪ اﺳﺖ و ﺑﻬﻤﻴﻦ ﺟﻬﺖ اﺳﺖ ﻛﻪ ﺧﻮﻧﺒﻬﺎي اوآن ﺣﻀﺮت ﻣﻘﺎم ﺛﺎراﻟﻠﻬ
ﺧﻮد ﺧﺪاﺳﺖ
That Hadhrat occupies the station of thar Allah and for this very reason his compensatory price is God
Himself.12
And in his comments over ‘Allama al-Tabataba`i’s translation of thar Allah as ‘blood of Allah’ Shaykh
Rukhshad, a former student of ‘Allama says:

– ﻣﻨﻈﻮر اﻳﻦ اﺳﺖ ﻛﻪ ﺧﺪاوﻧﺪ ﻣﺘﻌﺎل ﺧﻮد ﺧﻮﻧﺒﻬﺎي اﻣﺎم ﺣﺴﻴﻦ – ﻋﻠﻴﻪ اﻟﺴﻼم
 از ﻧﻌﻤﺘﻬﺎي ﺑﺎﺷﺪ؛ زﻳﺮا در ﺑﺮاﺑﺮ ﺷﻬﺎدت و ﻓﺪاﻛﺎري آن ﺣﻀﺮت ﻫﻴﭻ ﻧﻌﻤﺘﻣ
. ﮔﺮﻓﺖ ﺟﺰ دﻳﺪار ﭘﺮوردﮔﺎر ﻗﺮار ﻧﻤآﺧﺮﺗ
This implies that Almighty God Himself is the compensatory price of the blood of Imam al-Husayn (AS).
This is because in exchange for the Imam’s martyrdom and sacriﬁce, there was no blessing of the
Hereafter other than the vision of God.13
Perhaps the reason why the compensatory price of al-Husayn (AS) is Allah Himself is the Imam’s state
of utter dissolution in the Beloved and survival by Him (al-fana’ ﬁ Allah wa al-baqa’ bihi)14. As we said
earlier, Imam al-Husayn (AS), due to his very exalted station, was a medium of Allah’s works.
Therefore, like the Prophet (S) who is told ‘you did not throw when you threw, rather it was Allah
who threw’(8:17), Imam al-Husayn did not ﬁght gallantly when he fought gallantly in the plains of
Karbala’ but Allah fought gallantly in the plains of Karbala’. This is because every element of Imam al-

Husayn (AS) was for Allah. Hence he can rightly be known as ‘aynullah (eye of Allah), yadullah (hand of
Allah), lisanullah (tongue of Allah), tharullah (blood of Allah), etc.
Mentioning the lofty station of Imam al-Husayn (AS) and his companions, al-Naraqi in his Mathnawi-eTaqdis says:

دﻮاﻳﻦ ﻓﻨﺎي ﺑﻨﺪه در ﻣﻮﻻ ﺑ

دﻮ ﺑاﻳﻦ ﻓﻨﺎ از ﺻﺪ ﺑﻘﺎ اوﻟ

 ﻛﻮيِ ﺑﻘﺎاﻳﻦ ﻋﺪم ﺑﺎﺷﺪ ره

 ﺑﺮو ﺗﺎ ﻛﺮﺑﻼﻓﻬﻢ آن ﺧﻮاﻫ
This is the dissolution of the servant in his Master
This dissolution is better than a hundred lives
This dissolution is a path towards the alley of survival
If you would like to know its reality go upto Karbala.15
Although the compensatory price for the horrendous massacre cannot be paid, the meaning of ‘avenging
the blood of Imam al-Husayn (AS)’, as we shall come to understand later in this Ziyarat, would in reality
be a struggle to eradicate all those enemies who are openly against a Divine government being
established, where the laws of Allah are executed and the religion is practised in the best possible
manner, so that an environment for human perfection is facilitated for every human being.

ﻪ اﻟﺎ ﺛَﺎرﻳ
O one who has been killed for the sake of Allah
Thar has also been translated as qatil (the one who is killed). And when Allah is annexed to the word
thar, it confers the meaning qatilullah (the one killed for Allah or in His way). The expression qatilu Allah

has come in different ziyarat related to Imam al-Husayn (AS). For example in a Ziyarat taught by Imam
al-Sadiq (AS) we address the Imam (AS) saying:

 ﺛَﺎرِهﻦاﺑ وﻪ اﻟﺎ ﺛَﺎرﻚَ ﻳﻠَﻴ ﻋمﻼﻟﺴ اﻪﻴﻠ ﻗَﺘﻦاﺑ وﻪ اﻟﻴﻞﺎ ﻗَﺘﻚَ ﻳﻠَﻴ ﻋمﻼﻟﺴا
Peace be unto you O martyr, the son of a martyr, peace be unto you, O blood of Allah, the son of the
blood of Allah...16
Observe that the phrase ‘thar Allah wabna tharih’ has also come in this Ziyarat. Does it mean therefore
that thar Allah has a different meaning from qatil Allah? Obviously in this place it is possible. However
we can also take thar Allah as an emphasis of qatil Allah. In our case, i.e. in Ziyarat ‘Ashura’, however, it
is possible that this phrase would like to confer the meaning of both the phrases depicted in the above
quotation. And Allah is All-Knowing.

 ﺛَﺎرِهﻦاﺑو
And the offspring of the blood of Allah
This phrase talks about Imam ‘Ali (AS) also occupying the exalted station of thar Allah. Perhaps it would
like us to know that Imam al-Husayn (AS) being the product (ibn) of a thar Allah inherited the same
appellation from his father.
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Chapter 6: The Exceptionally Unique
ﺗُﻮرﻮ اﻟْﻤاﻟْﻮِﺗْﺮ
The Exceptionally Unique

Commentary

ﺗُﻮرﻮ اﻟْﻤاﻟْﻮِﺗْﺮ
The Exceptionally Unique
The original meaning of al-witr in the Arabic language is al-fard (single) and man la thaniya lah (one
who does not have a second)’1. And al-mawtur which is an adjective of al-witr also means the same,
but is brought as an emphasis2 in this case. A similar example3 has come in the Qur`an with regard to
hijr (forbidden) and mahjur (prohibited), the latter being an emphasis of the former:

اﻮرﺠﺤا ﻣﺮﺠﻘُﻮﻟُﻮنَ ﺣﻳ وﻴﻦﺮِﻣﺠﻠْﻤّﺬٍ ﻟﺌﻣﻮى ﻳﺸْﺮ ﺑﺔَ ﻻﺋﻼنَ اﻟْﻤوﺮ ﻳمﻮﻳ
On the day when they shall see the angels, there shall be no joy on that day for the guilty, and
they shall say: It is a forbidden thing totally prohibited. (25:22)
And in the well-known supplication of al-Sabah, Amir al-mu’minin ‘Ali (AS) tries to emphasize al-layl
(the night) with the adjective al-alyal (nightly):

ِف اﻟﺸﱠﺮﻞﺒﺎﺑِﻚَ ﺑِﺤﺒﺳ اﻦﻚِ ﻣﺎﺳاﻟْﻤﻞ وﻟْﻴ اﻻﻞ اﻟﻠﱠﻴﻚَ ﻓﻟَﻴ اﻴﻞ اﻟﺪﱠﻟَﻠ ﻋﻢ اﻟﻠﱠﻬﻞﺻ
لﻃﻮاﻻ

Bless, oh Allah, the guide to You in the darkest night, him who, of Thy ropes, clings to the cord of the
longest nobility...4
Some scholars opine5 that al-witr refers to Imam al-Husayn (AS)’s unique spiritual status which the
Holy Prophet (S) and the Infallible Imams of the Ahl al-Bayt (AS) also possess. Hence, in relation to the
rest of the creation an infallible leader (al-imam al-ma’sum) the like of Imam al-Husayn (AS) occupies a
unique station, and hence is al-witr al-mawtur.
Amir al-mu’minin ‘Ali (AS) describing an Infallible Imam as:

ﺪِﻳﻞ ﺑ ﻟَﻪﻘُﻮم ﻳﻻ وﻴﻞﺜ ﻣﺪُ ﻟَﻪﻮﺟ ﻳﻻ
He is peerless, no substitute can represent him.6
And in another tradition, Imam al-Ridha (AS) describing the qualities of an infallible Imam, says:

ٌﺪﺣ اﻴﻪﺪَاﻧ ﻳ ﻻﺮِهﻫﺪُ داﺣ وﺎمِﻣاﻻ
The Imam is unique in his time. None can come closer to him in rank...7
We may also say that Imam al-Husayn (AS) is a manifestation of the Divine Name al-Witru. The Holy
Prophet (S), after speaking about the Divine Names, is reported to have said:

 اﻟﻮِﺗْﺮﺐﺤ ﻳ، وِﺗْﺮﻧﱠﻪا
Surely He [Allah] is Unique, and He Loves the unique8
Expounding the meaning of Ya Witru in his commentary on the supplication of al-Jawshan al-Kabir,
Mulla Hadi Sabzawari says:

 اﻧﻪ اﻟﻮﺟﻮد اﻟﺼﺮف اﻟﺒﺴﻴﻂ اﻟﺬى ﻻ ﻳﺨﺎﻟﻄﻪ ﺳﻨﺦ اﺧﺮ ﻣﻦ ﻣﺎﻫﻴﺔ أو( ايﺎ وِﺗْﺮ)ﻳ
...ﻣﺎدة أو ﻗﻮة أو اﺳﺘﻌﺪاد
Ya Witru means that He is Sheer Existence, which is Simple [Non-composite], and nothing

accompanies it like quiddity (mahiyya), matter (madda), potentiality (quwwa) or potential (isti’dad)...9
The corollary of being ‘sheer existence’ (al-wujud al-sirf) and ‘non-compositeness’ (al-basata) is
uniqueness. This is because it is impossible for a non-composite entity to have a second. Hence, no
entity can be likened to His Sacred Essence, nor can any entity be compared to Him.
Imam ‘Ali (AS) explaining the meaning of the phrase Allahu Akbar says:

...ءَ ﺑِﺸﻘَﺎس ﻳ ﻻءَ ﺷﻪﺜْﻠﻤ ﻛﺲ ﻟَﻴﺪُ اﻟﱠﺬِيﺣﺪُ اﻻاﺣ اَﻟْﻮﻨﻌﻳ
It means that He is One, Non-composite, the like of which there is nothing, and nothing can be
compared to Him...10
The Ahl al-Bayt (AS), being the most perfect manifestations of the Divine Names, enjoy such an exalted
station near Allah, that none can be compared to them. They undoubtedly are manifestations of the
Divine Name al-Witr, which means  ﻟَﻪ ﺛَﺎﻧ ﻻﻦ( ﻣOne who does not have a second). In a tradition narrated
from Zurara, Imam al-Baqir (AS) says:

 اﻟﺸﱠﻚﻮﻫ وﺲِﺟ اﻟﺮﻢﻨْﻬ ﻋﻪ اﻟﻓَﻊ رم ﻗَﻮﻒﻮﺻ ﻳﻒﻴﻛ وﻒ ﻧُﻮﺻﻧﱠﺎ ﻻاو
And surely we cannot be described, and how can a people be described from whom Allah has removed
impurity, which is doubt...11
Apparently the doubt that is spoken about in this tradition is related to the realities of the Creator and His
creation. The Ahl al-Bayt (AS), due to their lofty spiritual status, transcend the lower levels of conviction
and enjoy the level of haqq al-yaqin or even higher. Therefore the absence of doubt should not be
conjectured to be merely in the conceptual level.

ﺗُﻮرﻮ اﻟْﻤاﻟْﻮِﺗْﺮ
The Exceptionally Unique
Some commentators give the possibility that this verse refers to Imam al-Husayn (AS)’s uniqueness with
regard to everyone, including Prophet Muhammad (S) and the other members of his infallible progeny
(AS). This however is not because his spiritual station is higher than theirs, for all of them unite in the
Muhammadan Light (al-Nur al-Muhammadi). In a conversation with Salman and Jundub, Imam ‘Ali (AS)

says:

ِذْن ﺑِﺎﻢﺗﻮﻴ ﺑنَ ﻓوﺮﺎ ﺗَﺪّﺧﻣنَ وﻠُﻮﺎ ﺗَﺎْﻛ ﺑِﻤﻢﯩ اَﻧَﺎ اُﻧَﺒ،ﺑذْنِ ر ﺑِﺎﺖﻴاُﻣ وِﻴاَﻧَﺎ اُﺣ
ذَاﺬَا انَ ﻫﻠُﻮﻔْﻌﻳنَ وﻮﻠَﻤﻌ ﻳدِيﻻ اَوﻦﺔ ﻣﻤاﻷﺋ وﻢِﺑﺮِ ﻗُﻠُﻮﺎﺋﻤ ﺑِﻀﻢﺎﻟاَﻧَﺎ ﻋ و،ﺑر
ﻠّﻨَﺎﻛﺪٌ وﻤﺤﻄﻨَﺎ ﻣﺳاَوﺪٌ وﻤﺤﻧَﺎ ﻣﺮآﺧﺪٌ وﻤﺤﻟُﻨَﺎ ﻣ اَو،ٌﺪاﺣﻠّﻨَﺎ وﻧّﺎ ﻛا ﻻواداَرا وﻮﺒاَﺣ
...ﻨَﻨَﺎﻴا ﺑِﻗُﻮﺗُﻔَﺮﺪٌ ﻓَﻼﻤﺤﻣ
I revive the dead, and make the living ones die by my Lord’s permission; I can inform you about what
you eat and what you store in your homes by my Lord’s permission; and I know what is hidden in your
hearts; and the Imams from my progeny (AS) can [also] know this and do the aforesaid if they desired
and wanted, because all of us are one: the ﬁrst among us is Muhammad, the middle one among us
is Muhammad, the last among us is Muhammad, and all of us are Muhammad; therefore do not
differentiate between us.12
The reason, as some great scholars like the late ‘Allama al-Tabataba`i13 and Ayatullah Sa’adat Parwar
(may Allah elevate their noble spirits) expound14, why Imam al-Husayn (AS) occupies a unique station,
is his utilization of the greater opportunity to manifest his perfect qualities by carrying out his great
movement and sacriﬁcing everything he had for the sake of the Only Beloved. The Holy Qur`an says
that for everyone are stations according to what they did:

َﻮنﻈْﻠَﻤ ﻳ ﻻﻢﻫ وﻢﺎﻟَﻬﻤﻋ اﻢﻬﻴّﻓﻮﻴﻟﻠُﻮا وﻤﺎ ﻋﻤ ﻣﺎتﺟر دﻞﻟو
And for all are degrees according to what they did, and that He may pay them back fully their
deeds and they shall not be wronged. (46:19)
If the other Imams (AS) faced the same conditions that Imam al-Husayn (AS) had encountered, they too
would have done what he did. The opportunity however was gifted to Imam al-Husayn (AS) and
accordingly he acquired a station that is unparalleled. The following tradition refers to a unique station for
Imam al-Husayn (AS):

 اَنﱠ ﻟَﻪَ إﻟﻞﺟ وﺰ ﻋﻪ اﻟﺣ اَو:ﺔﻠَﻤ ﺳ اُمﻪﺘﺟوﺰ ﻟ ﻗَﺎلﻈَﻢﻋلِ اﻻﻮﺳ اﻟﺮﻦ ﻋوِير
.ﻦﻴﻗﺨْﻠُﻮ اﻟْﻤﻦﺪٌ ﻣﺎ اَﺣﻨَﺎﻟُﻬ ﻳﺔً ﻻﺟر( دﻦﻴﺴﻠْﺤ ﻟ)اَي
The Most Noble Messenger (S) said to his wife Umm Salama: Allah Revealed unto me that verily he (al-

Husayn) has a station which none of the creation would attain.15
And Imam al-Husayn (AS) just before his departure from Madina sees the Prophet (S) in his dream
saying to him:

ةﺎد ﺑِﺎﻟﺸﱠﻬﻻﺎ ا ﺗَﻨَﺎﻟُﻬﺎتٍ ﻻﺟر دﻨﱠﺔ اﻟْﺠنﱠ ﻟَﻚَ ﻓ او
And indeed you have stations in the Paradise that you shall not attain save with martyrdom.16

A Peerless Contingent Being
In his masterpiece Jalawat-e-Rabbani Ayatullah Muhammad Ridha Rabbani (may Allah elevate his
spirit) believes and tries to establish that Imam al-Husayn (AS) is a peerless contingent being (mumkin
al-wujud bila sharik). At one place he says: In our book Tawhid-e-Rabbani we have comprehensively
explained the meaning of the magniﬁcent name Allah. One of its meanings is, “aliha al-khalq ‘an darki
ma’iyyatih wal ihata bikayﬁyyatih” (The creation is bafﬂed in comprehending His whatness and
apprehending His howness)17, which the cleaver of the knowledge of the disciplines of the foremost and
latter ones and the ﬁfth brilliant star of Divine Leadership and Guardianship, Hadhrat Imam al-Baqir (AS)
has mentioned. Imam al-Baqir (AS) has said that Allah is that God before Whose Essence and
Attributes the intellects of the entire creation are bewildered, confounded and mystiﬁed.
Sa’di, the Persian poet says:

ﺟﻬﺎن ﻣﺘﻔﻖ ﺑﺮ اﻟﻬﻴﺘﺶ

.ﻓﺮو ﻣﺎﻧﺪه در ﻛﻨﻪ ﻣﺎﻫﻴﺘﺶ
The entire creation is unanimous in his Godhood
Unable to apprehend the Essence of His Being
Thereafter Rabbani says that Imam al-Husayn (AS), who is a manifestation of the Name Allah, likewise,
confounds the intellects and overcomes the human beings with perplexity and amazement.

.ﺮت ذوي اﻟﻠﺐ وﺑﻠﺒﻠﺖ اﻟﻌﻘﻮﻻ أﻧﺖ ﺣﻴ.ﺮ ﻛﻠﻴﻼﻮن ﻏﺪا اﻟﻔﻓﻴﻚ ﻳﺎ أﻋﺠﻮﺑﺔ اﻟ

O the marvel of existence, the intellect is exhausted in You; You confounded people of insight and
confused the intellects

اﻳﻦ ﺣﺴﻴﻦ ﻛﻴﺴﺖ ﻛﻪ ﻋﺎﻟﻢ ﻫﻤﻪ دﻳﻮاﻧﻪ اوﺳﺖ

 اﺳﺖ ﻛﻪ ﺟﺎﻧﻬﺎ ﻫﻤﻪ ﭘﺮواﻧﻪ اوﺳﺖاﻳﻦ ﭼﻪ ﺷﻤﻌ
Who is this Husayn, that the entire world is mad after him; What candle is this, that all the souls are its
moth(s)?
Imam Husayn (AS) not only puzzled and astounded the human world and realm of humanity, but also
made the most exalted angels and the residents of the Divine throne as well as the entire chain of the
sacred intellects, astonished at his display of intense love and self-sacriﬁce in the path of the Eternal
and Inﬁnite Beloved.18

ﺗُﻮرﻮ اﻟْﻤاﻟْﻮِﺗْﺮ
The martyr, whose near ones have been killed, but their blood have not been avenged for
Lexicologists like al-Turayhi in his Majma’ al-Bahrayn, have deﬁned the word mawtur as one whose
near one has been unjustly killed but his blood has not been avenged for as yet19. And since he is
mawtur, he necessarily is the tha’ir (avenger of the blood) as well. Muhammad bin Muslima in the battle
of Khaybar employs a similar expression when he tells the Holy Prophet (S):

ﺮ اﻟﺜﱠﺎﺋرﺗُﻮﻮﻧَﺎ اﻟْﻤا
I am one whose kin has been unjustly killed but his blood not yet avenged, and I am the avenger.20
The word witr also signiﬁes ‘the blood that has been spilled unjustly’21. Therefore when we address
Imam al-Husayn (AS) as al-witr al-mawtur we mean he is the martyr whose near ones and companions
were unjustly killed, but their blood has not been avenged for. Hence he is the avenger of their blood.
Some commentators opine that if we consider the Imam (AS) to be the one who would avenge the blood
of his near ones, then that would transpire during his return to this world (raj’a). With regard to raj’a,

Hamran narrates from Imam Muhammad al-Baqir (AS):

ِﺮﺒْ اﻟﻦ ﻣﻪﻨَﻴﻴ ﻋَﻠ ﻋﺎهﺎﺟِﺒ ﺣ ﺗَﻘَﻊﺘﱠﻚُ ﺣﻠﻤ ﻓَﻴﻦﻴﺴ اﻟْﺤﻢﻛﺎر ﻟَﺠﺟِﻊﺮ ﻳﻦ ﻣلونﱠ اا
Indeed the ﬁrst one to return is your refuge al-Husayn (AS), who will rule [for so many years] until his
eyebrows would hang over his eyes, out of old age.22

ﺗُﻮرﻮ اﻟْﻤاﻟْﻮِﺗْﺮ
The Alone who was Rendered Solitary
Sometimes the word witr is translated as ‘alone’, whereas the word mawtur as ‘one whose relation is
slain, and so is separated from him and rendered solitary’.23 Imam al-Husayn (AS) was rendered
solitary after he lost his near ones and noble companions and stood alone to ﬁght against the forces of
evil.
Some analysts of this radiant Ziyarat believe that the enemies of Islam right from the time of the Holy
Prophet (S) planned how to isolate and make people be indifferent of the household of the Holy Prophet
(S). The word al-witr can also allude to this situation that the Imam (AS) experienced. Therefore he was
the lonely one, whose relation was slain and who was rendered solitary.
We must understand that the Imam (AS), due to his sublime rank was even lonelier than his companions
and family members in the plains of Karbala. The station of Imamate is unique and has no parallel. In
this sense he was not only from the strangers (ghuraba’) like his companions, but also gharib alghuraba’ (the stranger of the strangers). In a Ziyarat narrated from Imam al-Sadiq (AS) we address
Imam al-Husayn (AS) as follows:

ﺎءﺑ اﻟْﻐُﺮﺎ ﻏَﺮِﻳﺐﻚَ ﻳﻠَﻴ ﻋمﻼاﻟﺴ
Peace be unto you, o stranger of the strangers.24
In this state of intense ghurba, the enemies did not spare the lives of his noble family members and
companions, and rendered him solitary and alone. It is in these moments that he cried from the depths
of his heart:

ٍ ذَابﻦ ﻣــﻞ ﻫ،ِلﺘُﻮ اﻟْﺒـﻨَﺎءﺑﺮٍ ﻻﻴﺠ ﻣﻦ ﻣﻞ ﻫ،ﺎرﻃﻬﺔَ اﻻِﻳ اﻟﺬﱡرﺮﻨْـﺼﺮٍ ﻳ ﻧَﺎﺻﻦ ﻣﻞﻫ
لِ ؟ﻮﺳ اﻟﺮمﺮ ﺣﻦ ﻋﺬُبﻳ
Is there any helper to help the immaculate progeny? Is there any protector for the children of al-Batul
(AS)? Is there any defender to guard the sanctuary of the Messenger of Allah?
Perhaps Imam al-Husayn (AS) summed up his message to his lovers in these short, but very
meaningful expressions. The call was made to ‘the future’ and every receptive heart can hear it every
moment. Imam al-Husayn (AS) was the epitome of Islam, and his call was the call for the emancipation
of Islam. If we are receptive enough to hear his call, then every step of ours must be geared towards
assiting Islam. If we struggle to eradicate sin and try to perfect ourselves as well as others and revive
Islam, then we do respond to his call. Otherwise we should not be surprised if we also rank among those
who left him alone. May Allah protect us from being among those who leave him alone.

ﺗُﻮرﻮ اﻟْﻤاﻟْﻮِﺗْﺮ
The Alone and Deprived
Sometimes the word al-mawtur is employed to mean ‘one who is deprived’ (al-manqus). The following
tradition of the Holy Prophet (S) is translated taking this meaning into consideration:

ِﺮﺼةَ اﻟْﻌﻼ ﺻﻊﻴ ﺿﻦ ﻣﺎﻟُﻪﻣ وﻠُﻪﻫ اﺗُﻮرﻮاﻟْﻤ
One who is deprived of his family and wealth is one who wastes the prayer of ‘Asr25
Therefore if we take the word witr to mean ‘alone’, the phrase would mean ‘the alone who was deprived
of his hometown, family and wealth’.
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Chapter 7: Peace be unto you and unto the
spirits who descended in your courtyard
َﻚﻨَﺎﺋ ﺑِﻔﻠﱠﺖ ﺣ اﻟﱠﺘاحور اﻻﻠﻋﻚَ وﻠَﻴ ﻋمﻼﻟﺴا
Peace be unto you and unto the spirits who descended in your courtyard

Commentary

احور اﻻﻠﻋﻚَ وﻠَﻴ ﻋمﻼﻟﺴا
Peace be unto you and unto the spirits...
In this verse not only do we declare that Imam al-Husayn (AS) is in the state of salam, but also bear

witness that his noble companions who sacriﬁced their lives for Allah and attained the great station of
martyrdom, also enjoy the state of peace and protection from calamities. And if we take the verse to be
invocative, then we also pray for higher states of salam for them.

احو اﻻرﻠﻋو
And unto the spirits (arwah)
The word arwah in the above phrase is the plural of ruh. And the word ruh (spirit) comes from the word
rih (wind)1. Ruh has the quality of rih, which moves (mutaharrik) and makes things move (muharrik). The
ruh likewise moves and makes the body move. In a tradition narrated in al-Kaﬁ, Imam al-Sadiq (AS)
tells Muhammad bin Muslim:

...ﺢِﻳ اﻟﺮﻦ ﻣﻪﻤﺳ ا اﺷْﺘُﻖﻧﱠﻪﺎ ﻻﺣو رﻤﺎ ﺳﻧﱠﻤا وﺢِﻳﺎﻟﺮِكٌ ﻛﺮﺘَﺤ ﻣحونﱠ اﻟﺮا
Indeed ruh (spirit) is in motion like rih (lit. wind), and it was named ruh because its name was gotten
from al-rih...2
In fact the entire universe, constantly moves and travels towards Allah, for the Holy Qur`an explicitly tells
us that every entity does tasbih, which, according to authoritative lexicographers like Raghib al-Isfahani,
fundamentally means:

ﻪ اﻟةﺎدﺒ ﻋ ﻓﻊﺮِﻳ اﻟﺴﺮاَﻟْﻤ
“...to travel swiftly in the path of Divine worship.”3
Almighty Allah says:

ﺪِهﻤ ﺑِﺤِﺢﺒﺴ ﻳﻻ اءَ ﺷﻦنْ ﻣا و ﻓﻴﻬِﻦﻦﻣ وضراﻻ وﻊﺒ اﻟﺴﻤﺎوات اﻟﺴ ﻟَﻪِﺢﺒﺗُﺴ
ﻠﻴﻤﺎً ﻏَﻔُﻮرا ﻛﺎنَ ﺣﻧﱠﻪ اﻢﻬﺒﻴﺤﻮنَ ﺗَﺴ ﻻ ﺗَﻔْﻘَﻬﻦﻟو
The seven heavens glorify Him, and the earth [too], and whoever is in them. There is not a thing
but that it gloriﬁes Him with praise, but you do not understand their gloriﬁcation. Indeed He is

all-forbearing, all-forgiving. (17:44)

Spirit- A Higher Level of The Body
Some of us conjecture that the human being is “composed”- in the physical sense- of a body and a
spirit, and that the spirit comes down to, and settles in the body as a separate thing. This stereotype is
incorrect, for the human being is a unit of different levels of reality, the spirit being one of them. The spirit
is a higher reality of the very body, and the body serves as a lower manifestation of the spirit. Observe
the following verse of the Qur`an which talks about how the human spirit is blown:

ﻢ ُ ﺛ.ﻦﻴارٍ ﻣ ﻗَﺮ ﻧُﻄﻔَﺔً ﻓﻠْﻨَﺎهﻌ ﺟ ﺛُﻢ.ﻦ ﻃﻴﻦ ﻣﻟَﺔﻼ ﺳﻦﺎنَ ﻣﻧْﺴﻟَﻘَﺪْ ﺧَﻠَﻘْﻨَﺎ اﻻو
ﻈَﺎمﻧَﺎ اﻟْﻌﻮﺴَﺎ ﻓﻈَﺎﻣﻐَﺔَ ﻋﻀﻐَﺔً ﻓَﺨَﻠَﻘْﻨَﺎ اﻟْﻤﻀﻠَﻘَﺔَ ﻣﻠَﻘَﺔً ﻓَﺨَﻠَﻘْﻨَﺎ اﻟْﻌﺧَﻠَﻘْﻨَﺎ اﻟﻨﱡﻄﻔَﺔَ ﻋ
ﻦﻴﻘ اﻟْﺨَﺎﻟﻦﺴﺣ اﻪكَ اﻟﺎر ﻓَﺘَﺒ ﺧَﻠْﻘًﺎ آﺧَﺮﻧَﺎهﻧْﺸَﺎ اﺎ ﺛُﻢﻤﻟَﺤ
And certainly We created man of an extract of clay, Then We made him a small seed in a ﬁrm
resting-place, Then We made the seed a clot, then We made the clot a lump of ﬂesh, then We
made (in) the lump of ﬂesh bones, then We clothed the bones with ﬂesh, then We made it
another creation, so blessed be Allah, the best of the creators. (23:12-14)
Here Almighty Allah explicitly tells us that it is the very body that He creates in another form: thumma
ansha’nahu khalqan akhara (then we made it another creation). In this verse the third person pronoun
“hu” refers to the material body. In other words, Allah perfects the very body and brings it to a higher
state.
The great philosopher and mystic, Mulla Hadi Sabzawari, in his poetical masterpiece al-Manzhumah
says:

ٌﺔﻴﺎﻧﻤثِ ﺟِﺴﺪُو اﻟْﺤ ﻓاَﻟﻨﱠﻔْﺲ

ـــــــــــﺔﻴﺎﻧﺣونُ رﻮَﻘَﺎ ﺗ اﻟْﺒﻓو
The soul in its origination is material,
but in its survival is spiritual.4

Perhaps the ﬁrst person to expound this body-spirit relation in a logical manner was Sadr al-Muta’allihin.
Al-Kharrazi5 writes:
Mulla Sadra believes that soul is created corporeally. That is, there exists at ﬁrst corporeal soulless
matter. Then, under certain conditions, soul comes into being gradually through matter and its
substantial motion. When the fetus settles in its place it starts its evolution on the strength of
trans–substantial motion. The fetus ﬁrst takes a natural mineral shape.
Then, because of further evolution, it takes a vegetative form. At this stage, the corporeal matter is
mature enough to take on perception; but as long as it is devoid of sense under the inﬂuence of
environment, there exists no room for soul therein. After having found vegetative form within the womb,
and been inﬂuenced both by external factors, and their stimulants, the corporeal matter passively takes
on sense, and then the earliest form of perception takes place. Thus, the ﬁrst manifestation of soul
occurs. Here it could be said that soul is created out of corporeal matter...6
There is a tradition from Imam ‘Ali (AS) worthy of contemplation:

ﻬِﻪﺟﺎتِ وﻔَﺤﺻ وﻪﺎﻧﺴ ﻓَﻠَﺘَﺎتِ ﻟ ﻓﺮ ﻇَﻬﻻﺎ اﯩﺪٌ ﺷَﻴﺣ اﺮﻤﺿﺎ اﻣ
No one hides anything save that it appears in the lapses of his tongue and the cheeks of his face.7
This shows a unity between the outer side of the human being which is his physical structure and his
inner side which is the spirit. The physical can only reveal what is hidden of the spiritual if it is united with
the latter.

احو اﻻرﻠﻋو
And unto the spirits (al-arwah)
Some commentators of this sacred Ziyarat have given the possibility that the arwah mentioned in this
verse refers to the angels who live around the radiant rawdha of Imam al-Husayn (AS). Explaining the
reality of angels, Shaykh al-Tabrasi in his Tafsir Majma’ al-Bayan says:

ِل ﻗَﻮرِ ﻓﻦ اﻟﻨﱡﻮﻣ و،ﻬِﻢﻀﻌلِ ﺑ ﻗَﻮ ﻓﺢِﻳ اﻟﺮﻦا ﻣﻘُﻮنَ ﺧُﻠﻮﻴﺎﻧﺣوﺔُ رﺋﻼاﻟْﻤو
.َنﻮﺑﺸْﺮ ﻳﻻنَ وﻮﻤﻄﻌ ﻳﻻنَ وﻠُﻮﺘَﻨَﺎﺳ ﻳ ﻻ،ﻦﺴاﻟْﺤ

And angels are spiritual entities (ruhaniyyun). They were created from al-rih (the wind) according to
some, and from light (al-nur) according to al-Hasan, they neither mate, not eat, nor drink.8
We should note however that words like al-rih and al-nur must not quickly transport us to their material
extensions. Words, as has been established in its own place, have been coined for the spirits of their
meanings. Therefore these terms have a subtler meaning, the discussion of which is beyond the scope
of this work. One should however at least understand that they do not necessarily refer to the wind that
we can feel, or the physical light that we can vision.
According to authoritative scholars like Mir Damad and Mulla Hadi Sabzawari, al-ruhaniyyun (the
spiritual entities) are the highest of the classes of the angels. In his Sharh al-Asma’ Sabzawari says:

....َنﻮﻴﺎﻧﺣو اَﻟﺮﺲﻢ اﻟﺘﱠﻘْﺪِﻳﻬاﺑﺷَﺮ وﺢﺒِﻴ اﻟﺘﱠﺴﻢﻬﺎﻣ ﻃﻌﻦﻘَﺔً اَﻟﱠﺬِﻳ ﻃﺒﻠﻋﻓَﺎﻻ...
...The angels of the highest level, whose food is gloriﬁcation (al-tasbih) and whose drink is sanctiﬁcation
(al-taqdis), are the ruhaniyyun...9
There are ample traditions that explicitly mention the existence of so many angels in the proximity and
neighborhood of the grave of Imam al-Husayn (AS). The following is an example:

ﻟَﻮ وﻦﻴﺴا اﻟْﺤور زُو:لﻘُﻮ ﻳﺘُﻪﻌﻤ ﺳ: ﻗَﺎل،ﻪﺪِ اﻟﺒ ﻋِﺑ اﻦ ﻋ،انوﺮﻦ ﻣﺪ ﺑﻤﺤ ﻣﻦﻋ
،ﻨﱠﺔ اﻟْﺠﺮ ﻏَﻴضﻮ ﻋ ﻟَﻪﻦ ﻳﺪٍ ﻟَﻢﺎﺣ ﺟﺮ ﻏَﻴﻪّﻘﺎرِﻓًﺎ ﺑِﺤ ﻋﺗَﺎه اﻦ ﻣﻞنﱠ ﻛ ﻓَﺎ،ﻨَﺔ ﺳﻞﻛ
ﻠ ﻋﻦ ﺑﻦﻴﺴﺮِ اﻟْﺤ ﺑِﻘَﺒﻞﻛ وﻪنﱠ اﻟ ا،ﺎﺟِﻞ ﻋج ﺑِﻔَﺮﻪ اﻟﺗَﺎها و،ﺎﻌاﺳ رِزْﻗًﺎ وزِقرو
،هوﺎد ﻋﺮِضنْ ﻣ ﻓَﺎ،ﻪﻠﻫ اﻟ اه زَارﻦنَ ﻣﻮِﻌﺸَﻴﻳ وﻧَﻪﻮﺒ ﻳﻢﻠﱡﻬﻠَﻚٍ ﻛف ﻣﺔَ آﻻﻌﺑرا
ﻪﻠَﻴ ﻋﻢﺣاﻟﺘﱠﺮ وﻐْﻔَﺎرِ ﻟَﻪﺘﺳ ﺑِﺎﻻﻨَﺎزَﺗَﻪ ﺷَﻬِﺪُوا ﺟﺎتنْ ﻣاو
Muhammad bin Marwan is reported to have said: I heard him [Imam al-Sadiq (AS)] say: Visit al-Husayn
(AS), even if it is once a year, for whosoever comes to him, with knowledge of his station, and not a
non-believer, would not be given other than Paradise, and he would be bestowed with extensive
sustenance, and Allah would quickly relieve him (from his problems). Indeed Allah entrusted four
thousand angels on the grave of al-Husayn, all of who weep for him. They accompany the visitor until
he returns to his family, and if the visitor gets sick they visit him, and if he dies, they witness his bier and
seek for his forgiveness and mercy.10
Therefore salam can also be expressed for these spirits who accompany the grave of al-Husayn (AS).
In another ziyara of bidding farewell to Imam al-Husayn (AS) we explicitly send our salams to the

angels. Al-Mashhadi in his al-Mazar narrates the following Ziyarat:

مﺮﺬَا اﻟْﺤ ﻫ ﻓﻦﻴﻤﻴﻘ اﻟْﻤِﺑﺔَ رﺋﻼﺎ ﻣ ﻳﻢﻠَﻴ ﻋمﻼاَﻟﺴ
Peace be on you o angels of my Lord, who inhabit this sanctuary.11
According to this nondescript, the most probable meaning of al-arwah refers to the companions, but
there is no harm if we intend the angels too.

َﻚﻨَﺎﺋ ﺑِﻔﻠﱠﺖ ﺣاﻟﱠﺘ...
...who descended in your courtyard
The past tense verb ﻠﱠﺖ‘ ﺣhallat’ means ﻟَﺖ‘ ﻧَﺰnazalat’ (they came down, or descended). And the word
ﬁna’ in the phrase “bi ﬁna’ik” means ‘open space in front or at either side of the house’ or ‘the courtyard’.
The above phrase indicates that the spirits of the companions of al-Husayn (AS) enjoy his company and
neighborhood after their martyrdom. The implication that the word ‘hallat’ gives, as some commentators
have stated, is that the station of the companions is lower than that of the Imam (AS), a reality which by
now is quite clear to the readers, for the Imam (AS) is in an apex which none can comprehend and
fathom.

Outstanding Qualities of the Companions of Imam Al-Husayn
(AS)
It would not be without beneﬁt to mention some of the outstanding qualities of the companions of Imam
al-Husayn (AS), for that would make us understand better their sanctity and elevated spirits:

1.The Best Companions (Khayru Ashab)
The Holy Qur`an says:

َونﺰ اﻟْﻔَﺎﺋﻢ ﻫﻨﱠﺔ اﻟْﺠﺎبﺤﺻ اﻨﱠﺔ اﻟْﺠﺎبﺤﺻا اﻟﻨﱠﺎرِ وﺎبﺤﺻﺘَﻮِي اﺴ ﻳﻻ
The companions of Hell Fire and the companions of the Paradise are not alike; the companions
of the Paradise are the achievers. (59:20)

Imam al-Husayn (AS) is reported to have said about his noble companions:

ِﺎﺑﺤ اَﺻﻦﺮاً ﻣ ﺧَﻴﻻ و،َﻓﺎﺑﺎً اَوﺤ اَﺻﻠَﻢ اَﻋ ﻻﻧا
‘Surely I do not know companions more faithful and better than my companions’.12
In one of the radiant ziyarat, we address the companions of Imam al-Husayn (AS) as follows:

...ٍﺎرﻧْﺼ اﺮﺎ ﺧَﻴ ﻳﻢﻠَﻴ ﻋمﻼاﻟﺴ
Peace be unto you O best helpers.
It is important for us to know the literal meaning of ashab, so that we can understand the traditions
narrated about the ashab of lofty personalities like Imam al-Husayn (AS). There has been a tendency
among many people to conjecture that ashab merely refers to those who physically accompany
someone.
For example, those who physically accompanied the Holy Prophet (S) are known as ashabu Rasulillah
(S). Although such usage of the word is common, it is not always meant. Before we establish our
contention, let us consider the meaning of ashab: Raghib al-Isfahani in his lexicon of Qur`an under the
discussion of the root word “ ﺻﺤﺐs h b” says:

ﻮنﺎﻧﺎ أو زﻣﺎﻧﺎ وﻻ ﻓﺮق ﺑﻴﻦ أن ﺗاﻟﺼﺎﺣﺐ اﻟﻤﻼزم إﻧﺴﺎﻧﺎ ﻛﺎن أو ﺣﻴﻮاﻧﺎ أو ﻣ
: ﻫﺬا ﻗﺎلﻣﺼﺎﺣﺒﺘﻪ ﺑﺎﻟﺒﺪن وﻫﻮ اﻻﺻﻞ واﻻﻛﺜﺮ أو ﺑﺎﻟﻌﻨﺎﻳﺔ واﻟﻬﻤﺔ وﻋﻠ

ِ ﻗَﻠْﺒﻦﺖِ ﻋﺒﺎ ﻏ ﻟَﻤﻨﻴ ﻋﻦﺖِ ﻋﺒ ﻏﻦﻟَﺌ
Al-sahib [pl. ashab] is one who accompanies whether a human being, an animal, a place or an age.
And it makes no difference whether his company is with his body, which is primarily and mostly the case,
or through concern and ambition. And based on this it is said:
If you hide from my eyes
You cannot hide from my heart.13

In verse 59:20 quoted in the beginning, we observed that the noun ashab is annexed to Paradise and
Hell Fire. The literal import of the verse, which also is an established reality, reveals that despite their
physical existence in this corporeal world, the ashab, depending on their state, either spiritually
accompany Paradise or Hell Fire. Therefore the criteria of sharing the company of someone or
something is not always physical and material.
A well-known tradition narrated by some Muslims to establish the purity of all those who physically
accompanied the Holy Prophet (S) is as follows:

ﺘُﻢﺘَﺪَﻳﻫ اﺘُﻢﻗْﺘَﺪَﻳ اﻬِﻢ ﺑِﺎَﻳمﻮﺎﻟﻨّﺠ ﻛِﺎﺑﺤاَﺻ
My companions are like stars, whosoever among them were you to follow, you will be guided.14
The Holy Qur`an, traditions of the Holy Prophet (S), the intellect as well as history falsiﬁes this tradition if
we were to interpret the word ashab to merely mean ‘whosoever met the Holy Prophet (S) or physically
accompanied him’. For the sake of brevity, we would not like to explain this matter here. Interested
readers may refer to a host of scholarly books written on this subject, especially sparkling works like the
outstanding masterpiece’Abaqat al-Anwar of the esteemed Indian scholar Sayyid Mir Hamid al-Husayni
al-Hindi.
Weren’t the enemies who fought against Imam Amir al-Mu’minin ‘Ali (AS) in the battle of Jamal and
Sifﬁn not among those who physically accompanied the Holy Prophet (S)? And what about the battle of
Sifﬁn? Can Mu’awiya, who did meet and share the company of the Holy Prophet (S) but fought against
the Divinely appointed leader of the time, be considered as a najm (a star) through which one can
achieve guidance? It is absurd to attribute something like this to the Holy Prophet (S) or misinterpret
what he (S) said.
There is another tradition narrated by Shi’i sources however, that is somewhat similar to the
abovementioned traditon, but sound and more meaningful: Imam al-Baqir (AS) narrates from the Holy
Prophet (S):

ﻢ َﺎ ﻟﻣ و،ﻪﻛ ﺗَﺮ ﻓﻢَ ﻟﺬْر ﻋ ﻻزِم ﻻ ﺑِﻪﻞﻤ ﻓَﺎﻟْﻌﻞﺟ وﺰ ﻋﻪﺘَﺎبِ اﻟ ﻛ ﻓﺪْﺗُﻢﺟﺎ وﻣ
ﻦ ﻳﺎ ﻟَﻢﻣ و،ﻨّﺘكِ ﺳ ﺗَﺮ ﻓﻢَ ﻟﺬْر ﻋ ﻻّﻨﻨّﺔ ٌﻣ ﺳﻪﻴ ﻓﺎﻧَﺖﻛ وﻪﺘَﺎبِ اﻟ ﻛ ﻓﻦﻳ
،مﻮ اﻟﻨّﺠﺜَﻞﻤ ﻛﻢﻴ ﻓِﺎﺑﺤ اَﺻﺜَﻞﺎ ﻣﻧّﻤ ﻓَﺎ،ه ﻓَﺨُﺬُوِﺎﺑﺤ اَﺻﺎ ﻗَﺎل ﻓَﻤّﻨﻨّﺔٌ ﻣ ﺳﻪﻴﻓ
ﻢَ ﻟِﺎﺑﺤ اَﺻفﻼﺧْﺘا و،ﺘُﻢﺘَﺪَﻳﻫ ا اَﺧَﺬْﺗُﻢِﺎﺑﺤ اَﺻﻞ اَﻗَﺎوِﻳ ﻓَﺒِﺎَيﺘُﺪِيﺬَ اﻫﺎ اُﺧﻬﺑِﺎَﻳ
ﺘﻴ ﺑﻞ اَﻫ:ﻚَ؟ ﻗَﺎلﺎﺑﺤ اَﺻﻦ ﻣﻪ اﻟلﻮﺳﺎ ر ﻳ:ﻞﻴ ﻗ،ٌﺔﻤﺣر

It is essential to act according to what you ﬁnd in the Book of Allah; and you have no excuse to abandon
it. Likewise you have no excuse to abandon whatever is not in the Book but there is a tradition about it
from me. And when there is no tradition about something from me, then take whatever my ashab say.
For surely the example of my ashab among you is like the example of stars (kamathal al-nujum), from
whosoever among them advice is taken, guidance is achieved; therefore whichever statements of my
ashab you take, you would get guided; and frequenting my ashab is a mercy for you. The Holy Prophet
(S) was asked: ‘O Apostle of Allah, who are your ashab? He (S) said: ‘My progeny’.15
Here the meaning of ashab is used very aptly because the essence of the human being is in his spirit
and not his body. The Ahl al-Bayt (AS) being in the heights of perfection and united in the
Muhammadan Spirit, truly accompany the Holy Prophet (S) even if the conﬁnes of time and place were
to separate them. Hence they really are stars perpetually radiating light.
The aforesaid discussion was to illustrate the meaning of ashab when Imam al-Husayn (AS) said:

ِﺎﺑﺤ اَﺻﻦﺮاً ﻣ ﺧَﻴﻻ وَﻓﺎﺑﺎً اَوﺤ اَﺻﻠَﻢ اَﻋ ﻻﻧا
‘Surely I do not know companions more faithful and better than my companions’16
Here the Imam (AS) is not merely referring to their physical presence, but also alludes to their spiritual
sanctity. In fact their apparent presence in the ranks of Imam al-Husayn (AS) in the plains of Karbala
and their physical company depicted nothing but their spiritual company as well. This is because it
required exalted spirits to remain steadfast in the ranks of the Imam (AS) despite the knowledge about
their ephemeral end.

2. The Most Loyal Companions (al-awfa)
As earlier mentioned, the Imam clearly said:

ِﺎﺑﺤ اَﺻﻦﺮاً ﻣ ﺧَﻴﻻ وَﻓﺎﺑﺎً اَوﺤ اَﺻﻠَﻢ اَﻋ ﻻﻧا
‘Surely I do not know companions more loyal and better than my companions’17
Here the word awfa is employed thus showing that they were the most loyal of all companions.
Whenever loyalty is talked about, there is always a pledge behind it. Perhaps the best expression of their
state is conferred by the following verse of the Qur`an:

ﻢﻨْﻬﻣ وﻪﺒ ﻧَﺤ ﻗَﻀﻦ ﻣﻢﻨْﻬ ﻓَﻤﻪﻠَﻴ ﻋﻪﺪُوا اﻟﺪَﻗُﻮا ﻣﺎ ﻋﺎﻫ ﺻ رِﺟﺎلﻨﻴﻦﻣﻮ اﻟْﻤﻦﻣ
ﺪﻳﻼﺪﱠﻟُﻮا ﺗَﺒ ﻣﺎ ﺑ وﺮﻨْﺘَﻈ ﻳﻦﻣ
Among the faithful are men who fulﬁll what they have pledged to Allah. Of them are some who
have fulﬁlled their pledge, and of them are some who still wait, and they have not changed in the
least. (33:23)
One of the places where the loyalty of the companions of Imam al-Husayn (AS) was radiantly
manifested was on the night of ‘Ashura’ when Imam al-Husayn (AS) said to them that the enemies were
after him and that they were free to leave. All of the loyal companions in unison expressed their loyalty
and said that they would never leave the Imam (AS) and were ready to be martyred with him.

3. Intense Lovers of Allah (‘Ushhaq)
The Holy Qur`an says:

...ﻪّﺎ ﻟﺒﺷَﺪﱡ ﺣﻨُﻮاْ ا آﻣاﻟﱠﺬِﻳﻦو...
...and those who believe are more intense in their love for Allah... (2:165)
It is narrated from Imam al-Baqir (AS):

ﻬِﻢﺪِﻳ اَﻳﻦﻴ ﺑ ﺗَﻘَﺪﱠمﻞﻴ ﻣ اَوﻦﻠَﻴﻴ ﻣﻠ ﻋءﻼﺑﺮِﺎنَ ﺑذَا ﻛ اﺘﱠ ﺑِﺎﻟﻨﱠﺎسِ ﺣﺮﻴﺴ ﻳﻠ ﻋجﺧَﺮ
ﻢﻠﱡﻬﻂ ﻛﺒﺘَﺎ ﺳﺎﯨﻣ وِﺘَﺎ ﻧَﺒﺎﯨﺎ ﻣﻬﻴ ﻓﻞ ﻗُﺘﻘْﺬَﻓَﺎنِ ﻓَﻘَﺎلﺎ اﻟْﻤ ﻟَﻬﻘَﺎلﺎنٍ ﻳ ﺑِﻤ ﻃﺎفﺘﱠﺣ
ﻢﻘُﻬﻠْﺤ ﻳﻻ وﻢﻠَﻬﺎنَ ﻗَﺒ ﻛﻦ ﻣﻢﺒِﻘُﻬﺴ ﻳﺪَاء ﻻﺸّﺎقٍ ﺷُﻬﺎرِعُ ﻋﺼﻣﺎبٍ وﻛﻨَﺎخُ رﻣﺪَاء وﺷُﻬ
ﻢﺪَﻫﻌ ﺑﻦﻣ
[Imam] ‘Ali (AS) went out with some people until he reached a place one or two miles near Karbala’,
whereupon he went forward and circumambulated around a place known as al-miqdhafan, and said:
‘This is the place where two hundred Prophets and their grandsons were killed, all of who were martyrs;
and it is the halting place of horsemen and the battle ground of intense lovers (‘ushshaq) and martyrs,
whom neither those who came before them or will come after them can prevail [in status].18
The word ﺸَﺎق‘ ﻋushshaq that is employed in the above tradition is worthy of consideration. It is the plural
of the word ‘ashiq (passionate lover), which is known to be derived from ﺸَﻘَﺔ‘ ﻋashaqa a plant that coils

around a tree from its roots to its branches, and thus envelops it the way passionate love embraces
one’s entire heart19. Ibn ‘Arabi translates ‘ishq as follows:

 ﺗﻠﺘﻒﺛﻢ اﻟﻌﺸﻖ وﻫﻮ اﻟﺘﻔﺎﻓﻪ ﺑﺎﻟﻘﻠﺐ ﻣﺄﺧﻮذ ﻣﻦ اﻟﻌﺸﻘﺔ اﻟﻠﺒﻼﺑﺔ اﻟﻤﺸﻮﻛﺔ اﻟﺘ
 ﻳﻌﻤﻴﻪ ﻋﻦ اﻟﻨﻈﺮ إﻟ ﺷﺠﺮة اﻟﻌﻨﺒﺔ وأﻣﺜﺎﻟﻬﺎ ﻓﻬﻮ ﻳﻠﺘﻒ ﺑﻘﻠﺐ اﻟﻤﺤﺐ ﺣﺘﻋﻠ
ﻏﻴﺮ ﻣﺤﺒﻮﺑﻪ
Then comes ‘ishq which is when love coils the heart; it is gotten from al-’ashaqa, which is the thorned
convolvulus (or bindweed), that, twisting in a spiral, wraps around the grapevine and other similar plants.
In this way, blinding love (‘ishq) wraps around the heart of the lover, blinding him so that he can see no
one other than his beloved.20
In the well-known Ziyarat al-Shuhada’ we address the companions of Imam al-Husayn (AS) as follows:

هﺂءﺒﺣا وﻪ اﻟﻴﺂءﻟوﺂ ا ﻳﻢﻠَﻴ ﻋمﻼاَﻟﺴ
Peace be unto you, O friends and beloveds of Allah21
This verse has so much to reveal. The word ahiba’ is the plural of the word habib, which is commonly
translated to mean mahbub (beloved). However, its linguistic form fa’il (  ) ﻓﻌﻴﻞcan confer both the
meanings of an active participle ( )ﻓﺎﻋﻞand a passive participle ()ﻣﻔﻌﻮل, which means we can employ the
word habib either to means ‘the lover’22 or ‘the beloved’ or both. If we only take the common meaning,
however, and translate the word habib as mahbub, the result is the same. This is because whosoever is
the beloved of Allah, is necessarily His lover.
The Holy Qur`an says:

ﻪ َﻮﻧﺒﺤﻳ وﻢﻬﺒﺤ ﻳم ﺑِﻘَﻮﻪ اﻟﺗﺎ ﻳفﻮ ﻓَﺴﻪﻦ دِﻳﻨ ﻋﻢﻨﺗَﺪﱠ ﻣﺮﻦ ﻳﻨُﻮاْ ﻣ آﻣﺎ اﻟﱠﺬِﻳﻦﻬﻳﺎ اﻳ
َﺔﻣﺨَﺎﻓُﻮنَ ﻟَﻮ ﻳﻻ وﻪ اﻟﺒِﻴﻞ ﺳﺪُونَ ﻓﺎﻫﺠ ﻳﺮِﻳﻦﺎﻓْ اﻟَﻠ ﻋةﺰﻋ اﻴﻦﻨﻣﻮ اﻟْﻤَﻠ ﻋذِﻟﱠﺔا
ﻴﻢﻠ ﻋﻊاﺳ وﻪاﻟﺸَﺎء وﻦ ﻳ ﻣﻴﻪﺗﻮ ﻳﻪ اﻟﻞﻚَ ﻓَﻀ ذَﻟﻢﻵﺋ
O you who believe! whoever from among you turns back from his religion, then Allah will bring a
people, He shall love them and they shall love Him, lowly before the believers, mighty against the
unbelievers, they shall strive hard in Allah’s way and shall not fear the censure of any censurer;

this is Allah’s grace, He gives it to whom He pleases, and Allah is Ample-giving, Knowing. [5: 54]
Furthermore the linguistic pattern fa’il ( )ﻓﻌﻴﻞis both a hyperbolic form (sigha mubaligha), which gives the
connotation of abundance and, an assimilate epithet23 (sifa mushbiha), which confers the sense of
continuity. Therefore, the companions of the Imam (AS) were abundantly and perpetually in love of
Allah.
If we try to study the origin of the word habib, we may be able to unravel other noteworthy secrets.
Expounding on the etymology of the word ‘hubb’ Sayyid al-Jaza’iri in his ethical masterpiece al-Anwar
al-Nu’maniyya says:

 وإذا اﺗﺼﻞ ﺑﻬﺎ، ﻣﻨﺒﻊ اﻟﺤﻴﺎة ﻫﺔ اﻟﻘﻠﺐ اﻟﺘﺒ ﺣ اﻟﺤﺐ ﺣﺒﺎ ﻟﻮﺻﻮﻟﻪ إﻟﺳﻤ
 ﻛﻞ ﺟﺰء ﺻﻮرة اﻟﻤﺤﺒﻮب ﺟﻤﻴﻊ اﺟﺰاء اﻟﺒﺪن واﺛﺒﺖ ﻓﺳﺮى ﻣﻊ اﻟﺤﻴﺎة ﻓ
The inﬁnitive noun ‘hubb’ (lit. love) was called hubb because it reaches the habbat al-qalb (the seed of
the heart), which is the source of life. And when it reaches the seed of the heart it penetrates with life to
all the parts of the body and leaves the picture of the beloved in every part.24
And the only Master who plants, splits, and makes germinate the seed of love is the Faliq al-habbi wa
al-nawa (the Splitter of the grain and the pit- 6:95), and it is He alone who rears this love and leads it
to its perfection, for it is He alone who is Rabb al-falaq (the Lord of splitting- 113:1).
Another interesting expression we employ when we address the companions is the following:

هاءوِدا وﻪ اﻟﺎءﻴﻔﺻﺎ ا ﻳﻢﻠَﻴ ﻋمﻼاَﻟﺴ
Peace be unto you, O chosen ones of Allah and His lovers25
The word awidda’ is the plural of ﺪدِﻳ وwadid26 in the linguistic pattern of fa’il ( )ﻓﻌﻴﻞwhich, as discussed
above, gives the connotations of permanence and abundance. In addition, it also confers the meaning of
both the active participle (fa’il) and the passive participle (maf’ul), which means that there is constant
mutual love between the lovers and the Beloved. Also, the origin of the word wadid and other words of
the same family, is watad (nail), which confers the meaning of stable and constant love.
Ha’iri in his Muqtaniyat al-Durar says:

ﺔ ﻣﻦ اﻟﻮﺗﺪ وﻫﻮ أﺛﺒﺖ ﻣﻦ اﻟﻤﺤﺒوأﺻﻞ اﻟﻮد

...and the origin of al-wudd is al-watad (nail) and it is more ﬁrm than al-mahabba (germinal love)...27
And in his Tafsir Ruh al-Bayan Haqqi says:

 أرض اﻟﻘﻠﺐ ﻣﻦ اﻟﻤﺤﺒﺔ ﻻﺷﺘﻘﺎﻗﻪ ﻣﻦ اﻟﻮﺗﺪاﻟﻮد أﺛﺒﺖ ﻓ
Al-wudd is more ﬁrm in the earth of the heart than al-mahabba, because it is derived from al-watad
(nail)...28
Having known that the companions of Imam al-Husayn (AS) were among the intense lovers of Allah, let
us brieﬂy look at the origin of their intense love. What actually makes one a lover for another?
Every sound conscience will agree that knowledge for perfection would reap love and attachment for the
same. So long as one is ignorant of another, one cannot develop love for him. It is after acquiring
knowledge about the perfect qualities of a certain person that one develops love and attachment for the
beloved.
Furthermore, love requires the lover to be naturally inclined to the qualities of the beloved, otherwise the
knowledge of the attributes of the beloved would not reap love. If a person, for example, has no
inclination towards physical beauty, despite his knowledge of the physically beautiful, he would not
develop love for the physically beautiful. It is when the heart naturally loves and appreciates beauty that
when the beautiful is beheld, the spark of love is ignited and a raging ﬁre follows.
The noble companions of Imam al-Husayn (AS), having retained their innate nature, were natural lovers
of Absolute Perfection (al-kamal al-mutlaq) and also enjoyed the ma’rifa of Almighty Allah, and that is
what made them crave to meet their Only Beloved.
Knowledge of Allah is sometimes classiﬁed into two:
• Conceptual & Acquired Knowledge (al-’ilm al-husuli)
• Presential & Divinely Endowed Knowledge (al-’ilm al-hudhuri)
Conceptual knowledge is very limited and a kind of narration of what is behind the curtain. Presential
knowledge, on the contrary, is to lift the curtain from the face of the Beloved29. In clearer terms, it is to
beautify oneself with the attributes of the Beloved. Between the conceptual appreciation of the Beloved
and lifting the veil of the Beloved there is utter remoteness. It is the presential knowledge of Allah that
makes one perpetually an amorous lover. Such a lover manifests the love of the Only Beloved in every
move he makes. Expressions like the following reveal how intense was the love that glowed in the
hearts of the Imam (AS)’s companions:

 دد و،ﻪلِ اﻟﻮﺳ رﻦﺎ ﺑ ﻳ:  ﻓَﻘَﺎل،ﺠﻠﻦ اَﻟْﺒﺮ ﺑﻦ اَﻟْﻘَﻴﻴ زُﻫ ﻟَﻪﻘَﺎل ﻳﻞﺟ رﻪﻟَﻴ اﻗَﺎمو
ت
َﻚﻌ ﻣﻦ اﻟّﺬِﻳﻓﻚَ وﻴ ﻓتﺮ ﻧُﺸ ﺛُﻢﻠْﺖ ﻗُﺘ ﺛُﻢ،تﺮ ﻧُﺸ ﺛُﻢﻠْﺖ ﻗُﺘ ﺛُﻢ،تﺮ ﻧُﺸ ﺛُﻢﻠْﺖ ﻗُﺘّاَﻧ
ﺔَ ﻗَﺘْﻠَﺔﺎﯨﻣ
A man called Zuhayr bin al-Qayn al-Bajli came to the Imam (AS) and said: ‘O son of the Apostle of
Allah, I wish I would be martyred and then resurrected and again be killed and resurrected, and again be
killed and resurrected in your way and in the way of those who are with you, a hundred times.30
All this fervor shows nothing but passionate love for Almighty Allah, for sacriﬁcing oneself for al-Husayn
(AS) who is a manifestation of Allah’s Attributes is nothing but to sacriﬁce oneself for Allah, the Only
Beloved.
The following verse of the Holy Qur`an also depicts the reality of which we have so far spoken:

ﻴﻢﺣ ر ﻏَﻔُﻮرﻪاﻟ وﻢ ذُﻧُﻮ ﺑﻢَ ﻟﺮﻐْﻔﻳ وﻪ اﻟﻢﺒِﺒﺤ ﻳﻮﻧ ﻓَﺎﺗﱠﺒِﻌﻪﻮنَ اﻟﺒ ﺗُﺤﻨﺘُﻢن ﻛ اﻗُﻞ
Say: If you love Allah, then follow me, Allah will love you and forgive you your faults, and Allah is
Forgiving, Merciful. (3:31)
We should remember that it is only after embellishing ourselves with the Attributes of Allah, that our
actions would be according to what Allah and His messenger wants.

4. Sharp Inner Vision (Kushifa lahum al-Ghita’)
The Holy Qur`an says:

ٌﺪِﻳﺪ ﺣمﻮكَ اﻟْﻴﺮﺼﻄﺎءكَ ﻓَﺒﻨﻚَ ﻏﺸَﻔْﻨَﺎ ﻋَﺬَا ﻓ ﻫﻦ ﻣ ﻏَﻔْﻠَﺔ ﻓﻨﺖﻟَﻘَﺪْ ﻛ
Certainly you were heedless of it, but now We have removed from you your veil, so your sight
today is sharp. (50:22)
Ibn ‘Amara reports from his father who reports:

ﻒﺸ ﻛﻢﻧّﻬ ا:تِ ﻓَﻘَﺎلﻮ اﻟْﻤَﻠ ﻋﻬِﻢﻗْﺪَاﻣا وﻦﻴﺴﺎبِ اﻟْﺤﺤ اَﺻﻦ ﻋﻧ اَﺧْﺒِﺮ ﻟَﻪﻗُﻠْﺖ
...ﻨﱠﺔ اﻟْﺠﻦ ﻣﻢﻨَﺎزِﻟَﻬا ﻣاَو رّﺘ ﺣﻄﺂء اﻟْﻐﻢﻟَﻬ

I asked Imam al-Sadiq (AS): Tell me about the companions of al-Husayn (AS) and how they would
advance to their death, and he said: ‘Indeed the curtain was unveiled for them, until they saw their
dwellings in Paradise...31
In one of the ziyarat, we address the companions of Imam al-Husayn (AS) in the following manner:

...ﻄﺂء اﻟْﻐﻢَ ﻟﻪ اﻟﺸَﻒﺪُ ﻟَﻘَﺪْ ﻛﺷْﻬا...
...I bear witness that most surely Allah unveiled for you the curtain...32
Sharp inner vision is attainable by every human being who puriﬁes his spirit. The reason why many of us
do not enjoy this kind of vision, is the murkiness of our hearts. Following is a tradition narrated from the
Holy Prophet (S) worthy of reﬂection:

ﻊﻤﺳﺎ ا ﻣﺘُﻢﻌﻤﻟَﺴى ورﺎ ا ﻣﺘُﻢﻳا ﻟَﺮﻢِﺑ ﻗُﻠُﻮ ﻓﺞﺮِﻳﺗَﻤ وﻢﻣﻼ ﻛ ﻓﺮﻴﺜَ ﺗﻻﻟَﻮ
Was it not for your loquaciousness and confusion in your hearts, you would have surely seen what I see,
and you would have surely heard what I hear.33
In fact the faithful human being is required to behold the kernel of the universe. Almighty Allah says:

ﺴنْ ﻋا وءَ ﺷﻦ ﻣﻪ اﻟﻣﺎ ﺧَﻠَﻖضِ ور اﻻﻤﺎواتِ وﻮتِ اﻟﺴَﻠ ﻣوا ﻓﻨْﻈُﺮ ﻳﻟَﻢوا
َﻨُﻮنﻣﻮ ﻳﺪَهﻌﺪﻳﺚٍ ﺑِ ﺣي ﻓَﺒِﺎﻢﻠُﻬﺟ ابﻮنَ ﻗَﺪِ اﻗْﺘَﺮنْ ﻳا
Have they not contemplated the dominions of the heavens and the earth, and whatever things
Allah has created, and that maybe their time has already drawn near? So what discourse will they
believe after this?! (7:185)

6. Immersed in God (Rabbaniyyun)
The Holy Qur`an says:

ِﻴﻦﻴﺎﻧﺑﻮﻧُﻮاْ رﻦ ﻛﻟَـو

But be godly people...(3:79)
And in one of the salutational recitals we address the companions of Imam al-Husayn (AS) in the
following way:

ﻮنﺑﺎﻧﻴﺎ اﻟﺮﻬ اﻳﻢﻠَﻴ ﻋمﻼاَﻟﺴ
Peace be unto you, O Rabbaniyyun...34
This verse talks about the great spiritual status of the noble companions of Imam al-Husayn (AS).
Rabbaniyyun is the plural of Rabbani, which according to some lexicographers like al-Turayhi denotes
‘one who is perfect in both knowledge and action’35 Others translate ‘Rabbani’ more accurately and say:

 اﻟﻤﺒﺎﻟﻐﺔ ﻓب وزﻳﺎدة اﻻﻟﻒ واﻟﻨﻮن ﻓﻴﻪ ﺗﺪل ﻋﻠ اﻟﺮ ﻫﻮ اﻟﻤﻨﺴﻮب اﻟﺎﻧاﻟﺮ ﺑ
 ﻣﻦ ﻛﺎن ﺷﺪﻳﺪ اﻻﺧﺘﺼﺎص ﺑﺎﻟﺮب وﻛﺜﻴﺮ اﻻﺷﺘﻐﺎل:ﻮن اﻟﻤﻌﻨاﻟﻨﺴﺒﺔ ﻓﺘ
ب ﺑﻤﻌﻨﺎه اﻟﻤﺼﺪرى اﻟﺮﻮن ﻣﻨﺴﻮﺑﺎ اﻟ وﻳﺠﻮز اﻳﻀﺎ ان ﻳ،ﺑﻌﺒﻮدﻳﺘﻪ وﻋﺒﺎدﺗﻪ
... ﺗﺮﺑﻴﺔ اﻟﻨﺎس وﺗﺪﺑﻴﺮﻫﻢ اﻟﻤﺒﺎﻟﻐﺔ ﻓﻓﻴﺪل ﻋﻠ
Rabbani ﺎﻧﺑ رis one who is attributed to ’اﻟﺮبthe Lord’ and the additional ‘alif’ and ‘nun’ in the word is to
denote intensiﬁcation in attribution, and hence the meaning of the word would be: One who is intensely
attributed to the Lord and absorbed in His submission and worship; and the word can also be related to
اﻟﺮبthe Lord in its inﬁnitive (masdar) sense, so that it would mean intensity in training the people and
controlling their affairs...36
And both the meanings can be true together.

7. Spiritual Sovereignty
The Holy Qur`an says:

ﻴﻢاﻫﺮﺑ اَﻠﺎ ﻋﻣﻼﺳا ودﺮ ﺑﻮﻧ ﻛﺎ ﻧَﺎرﻗُﻠْﻨَﺎ ﻳ
We said: O ﬁre! be a comfort and peace to Ibrahim! (21:59)
Jabir narrates from Imam al-Baqir (AS):

َ ﻧﱠ اَﻨﺎ ﺑ ﻳ: ﻗَﺎلﻪ اﻟلﻮﺳنﱠ ر ا:ﻘْﺘَﻞنْ ﻳ اﻞ ﻗَﺒﺎﺑِﻪﺤﺻ ﻻﻠﻦ ﻋ ﺑﻦﻴﺴ اﻟْﺤﻗَﺎل
ﻚ
ﻫ و،ﻦِﻴ اﻟﻨﱠﺒِﻴﺎءﻴﺻوا و،َنﻮﺎ اﻟﻨﱠﺒِﻴ ﺑِﻬَﻟْﺘَﻘ ﻗَﺪْ اضر اﻫ و،ِاقﺮ اﻟْﻌَﻟ اﺎقﺘُﺴﺳ
ﺎﺑِﻚَ ﻻﺤﺻ اﻦﺔٌ ﻣﺎﻋﻤﻚَ ﺟﻌﺪُ ﻣﺘَﺸْﻬﺴﻳﺎ وﺪُ ﺑِﻬﺘَﺸْﻬﻧﱠﻚَ ﺗُﺴاا” ورﻮﻤ “ﻋ ﺗُﺪْﻋضرا
ُنﻮَﻢ ﺗﻴاﻫﺮﺑ اَﻠﺎ ﻋﻣﻼﺳا ودﺮ ﺑﻧﻮ ﻛﺎ ﻧَﺎر ﻗُﻠْﻨَﺎ ﻳ:ﺗَﻼ و،ِﺪﺪِﻳِ اﻟْﺤﺲ ﻣﻟَﻢنَ اﺠِﺪُوﻳ
ﺎﻣﻼ ﺳا ودﺮ ﺑﻬِﻢﻠَﻴﻋﻚَ وﻠَﻴ ﻋبﺮاﻟْﺤ
Before his martyrdom, Imam al-Husayn bin ‘Ali said to his companions: Indeed the Apostle of Allah (S)
said [to me]: O my dear young son, surely you will be led to ‘Iraq; it is a land where Prophets of Allah
and Successors of the Prophets have met; It is a land called ‘Amura. And indeed you shall be martyred
there together with a group among your companions who would not sense the pain of the touch of
iron. Then Imam al-Husayn (AS) read the verse: ‘O Fire, be cool and peaceful for Ibrahim’ (21:59).
The war will be cool and peaceful on you and them.37
Explaining this situation of the Imam, the grand Ayatullah Jawadi Amuli says:

ﻮﻧﻮا ﻳﺴﺘﺸﻌﺮواووﻓﻘﺎ ﻟﺮواﻳﺔ اﻻﻣﺎم اﻟﺒﺎق ﻓﺈن ﺟﻨﻮد اﻟﺤﺴﻴﻦ ﻳﻮم ﻋﺂﺷﻮراء ﻟﻢ ﻳ
 ﻟﻤﺎذا؟ ﻷن اﻟﺮوح...آﻻم اﻟﻀﺮب واﻟﻄﻌﻦ و اﻟﺠﺮاح إﻻ ﺑﻤﺎ ﺗﻮﻟﺪه اﻟﻘﺮﺻﺔ ﻣﻦ أﻟﻢ
و ﻳﺼﻮم... ﻳﺼﻮم اﺣﺪﻫﻢ ﻓﻴﺸﻌﺮ ﺑﻮﻃﺄة اﻟﻈﻤﺄ و اﻟﺠﻮع. ﻣﺼﺪر اﻷﻟﻢ واﻟﻔﺮحﻫ
اﻟﻴﺴﺖ اﻟﻈﺮوف اﻟﻔﻴﺰﻳﺎﺋﻴﺔ ﻣﺘﺴﺎوﻳﺔ...اﻵﺧﺮ ﻓﻼ ﻧﺮى ﻓﻴﻪ إﻻ اﻟﻨﺸﺎط واﻻﺑﺘﻬﺎج
 ﻣﺸﺪودةﻓﻠﻤﺎذا ﻳﺘﻌﺬب اﻻول و ﻳﻨﻄﻠﻖ اﻵﺧﺮ؟! ﻻنّ اﻟﺮوح ﻟﺪي اﻟﺜﺎﻧ...ﻟﻼﺛﻨﻴﻦ
 و ﻟﻘﺪ ﻛﺎن اﺑﻄﺎل ﻛﺮﺑﻼء ﻣﻦ ﺗﻠﻚ اﻟﺮوح. ﻧﻘﻄﺔ ﺑﻌﻴﺪة ﻋﻦ اﻟﻈﺮوف اﻟﻤﺎدﻳﺔاﻟ
...اﻟﻌﻈﻴﻤﺔ اﻟﻤﺒﻬﻮرة ﺑﺎﻟﻐﻴﺐ
According to a tradition from Imam al-Baqir (AS) the army of al-Husayn (AS) did not feel the
pain of the blows and wounds on the ‘Ashura’ day save a pinch...why is that? This is because the
spirit is the origin of pain and happiness. One of you may fast and feel the pangs of hunger and
thirst...whereas another would fast but we would ﬁnd in him nothing but happiness and highspiritedness...aren’t the physical conditions similar for both? So why is the ﬁrst in torment while the
second does not feel anything? This is because the spirit of the second is attached to a realm distant
from the material conditions. Indeed the gallant warriors of Karbala’ were among those great spirits
overcome by the unseen plane of existence.38

8. Worshippers through Awareness (al-’Ubbad)
The Holy Qur`an says:

ﺪًاﺠﺎ ﺳﻌﻛ رﻢاﻫ ﺗَﺮﻢﻨَﻬﻴﺎء ﺑﻤﺣﻔﱠﺎرِ رْ اﻟَﻠﺪﱠاء ﻋﺷ اﻪﻌ ﻣاﻟﱠﺬِﻳﻦ وﻪ اﻟﻮلﺳﺪٌ رﻤﺤﻣ
ﻢﺜَﻠُﻬﻚَ ﻣﻮدِ ذَﻟﺠﺛَﺮِ اﻟﺴ اﻦﻬِﻢ ﻣﻮﻫ ۇﺟ ﻓﻢﺎﻫﻴﻤاﻧًﺎ ﺳﻮرِﺿ وﻪ اﻟﻦ ﻣًﺘَﻐُﻮنَ ﻓَﻀﺒﻳ
َﻠى ﻋﺘَﻮﺘَﻐْﻠَﻆَ ﻓَﺎﺳ ﻓَﺎﺳه ﻓَﺂزَره ﺷَﻄﺎجﺧْﺮ اعرﺰ ﻛ اﻹﻧﺠِﻴﻞ ﻓﻢﺜَﻠُﻬﻣ واةر اﻟﺘﱠﻮﻓ
ِﺎتﺤﺎﻟﻠُﻮا اﻟﺼﻤﻋﻨُﻮا و آﻣ اﻟﱠﺬِﻳﻦﻪﺪَ اﻟﻋ وﻔﱠﺎرْ اﻟﻴﻆَ ﺑِﻬِﻢﻐﻴاعَ ﻟر اﻟﺰﺠِﺐﻌ ﻳﻪﻮﻗﺳ
ﺎﻴﻤﻈا ﻋﺮﺟاةً وﺮﻐْﻔﻢ ﻣﻨْﻬﻣ
Muhammad is the Messenger of Allah, and those with him are ﬁrm of heart against the
unbelievers, compassionate among themselves; you will see them bowing down, prostrating
themselves, seeking grace from Allah and pleasure; their marks are in their faces because of the
effect of prostration; that is their description in the Tawrat and their description in the Injeel; like
as seed-produce that puts forth its sprout, then strengthens it, so it becomes stout and stands
ﬁrmly on its stem, delighting the sowers that He may enrage the unbelievers on account of them;
Allah has promised those among them who believe and do good, forgiveness and a great reward.
(48:29)
Sayyid Radhi al-Din bin Tawus al-Hasani (may Allah elevate his noble spirit) in his well-known maqtal,
al-Luhuf ‘ala Qatla al-Tufuf narrates:

 وﻊاﻛ رﻦﻴﺎ ﺑ ﻣﻞِ اﻟﻨﱠﺤﺪَوِي ﻛوِي دﻢ ﻟَﻬﻠَﺔَ وﻠْﻚَ اﻟﻠﱠﻴ ﺗﻪﺎﺑﺤﺻ ا وﻦﻴﺴ اﻟْﺤﺎت ﺑو
...ﺪ ﻗَﺎﻋ وﻢ ﻗَﺎﺋﺎﺟِﺪٍ وﺳ
‘Al-Husayn and his companions were awake the whole night [of ‘Ashura’] and their environment
resembled an area permeated with the sound of the humming of bees. [In other words all of them
were busy in the remembrance of Allah and the sound of their whisperings permeated the entire
environment.] Some were in the state of ruku’, others in the state of sujud, some standing and
others sitting... 39
And al-Qazwini narrates from the History of al-A’tham al-Kuﬁ:

. اﻟﺼﺒﺢ ﺗﻠﻚ اﻟﻠﻴﻠﺔ اﻟﺤﺴﻴﻦ وﻻ اﺣﺪ ﻣﻦ اﺻﺤﺎﺑﻪ واﻋﻮاﻧﻪ إﻟإﻧﻪ ﻣﺎ ﻧﺎم ﻓ

Surely that night neither al-Husayn nor anyone of his companions and supporters slept until morning.40
Worship is undoubtedly a merit when it is not reduced to mere actions and recitals. The companions of
al-Husayn (AS) were men who worshipped Almighty Allah out of awareness and knowledge. Their
appellations such as ahibba’Allah (Divine lovers), ‘ushshaq (intense lovers) and kushifa lahum al-ghita
(the curtains were unveiled for them), all demonstrate their knowledge and deep insight. This is because
such qualities are essential corollaries of knowledge, without which they carry no meaning. It is such
kind of worship that is natural and praiseworthy.
Expression of utter humility near the Absolute Perfect Being can only come about naturally after one
realizes whom he is infront of. Such realization is in stages. Sometimes one has conceptual knowledge
about the Creator and thus he maintains a degree of humility in prayer, but that cannot be compared to
one who has presential knowledge of Allah. It is such knowledge about which Imam ‘Ali (AS) talks in a
conversation with a rabbi:

،ﻦﻴﻨﻣﻮﺮِ اﻟْﻤﻴ اَﻣﻟ اﺮﺒ ﺣﺎء ﺟ: ﻗﺎَلﻪﺪِ اﻟﺒ ﻋِ اَﺑﻦ ﻋﻠﺻﻮﻦ اﻟْﻤﺴ اﻟْﺤِ اَﺑﻦﻋ
ﻦ اَﻛﻠَﻚْ ﻟَﻢﻳ و: ﻓَﻘَﺎل:؟ ﻗَﺎلﺪْﺗَﻪﺒ ﻋﻦﻴﻚَ ﺣﺑ رﺖاَﻳ رﻞ ﻫﻦﻴﻨﻣﻮ اﻟْﻤﺮﻴﺎ اَﻣ ﻳ:ﻓَﻘَﺎل
ﺪَةﺸَﺎﻫ ﻣنَ ﻓﻮﻴ اﻟْﻌﻪ ﺗُﺪْرِﻛﻠَﻚْ ﻻﻳ و:؟ ﻗَﺎلﺘَﻪاَﻳ رﻒﻴﻛ و: ﻗَﺎل،ه اَرﺎ ﻟَﻢﺑﺪَ رﺒﻋﻻ
.ِﺎنﻤﻳ اﻻﻖﻘَﺎﺋ ﺑِﺤب اﻟْﻘُﻠُﻮاَﺗْﻪﻦ رﻟﺎرِ وﺼﺑاﻻ
Abu al-Hasan al-Mawsali narrates from Abi ‘Abdillah [al-Sadiq (AS)] who said: A rabbi came to Amir alMu’minin (AS), and said: ‘Ya Amir al-Mu’minin, did you see your Lord when you worshipped Him? Imam
(AS) said: ‘Woe unto you! Eyes do not comprehend Him in their ocular vision, but hearts see Him
through the realities of conviction.41
Worship without knowledge and awareness, on the contrary is insigniﬁcant and sometimes dangerous
too. Consider the following traditions:
a. Imam ‘Ali (AS) says:

ﺎﻬﻴ ﻓﻘْﻪ ﻓ ﻻةﺎدﺒ ﻋ ﻓﺮ ﺧَﻴ ﻻاَﻻ
Indeed there is no good in that worship that is without understanding.42
b. Imam Zayn al-’Abidin (AS) says:

 ﺑِﺎﻟﺘّﻔَﻘّﻪﻻةَ اﺎدﺒ ﻋﻻ
There is no worship save with understanding43
c. Imam ‘Ali (AS) says:

ارِحﻮ اﻟْﺠﻦنَ ﻣﻮﻛﺮﺎ ﺗُﺤ ﻣﻢﻨْﻔَﻌ ﻳّﺘ ﺣ،َنﺪُوﺒﺎ ﺗَﻌﺮِﻓَﺔَ ﻣﻌ ﻣﻢ اَﻧْﻔُﺴا ﻓﻨُﻮﺳ
.َنﺮِﻓُﻮ ﺗَﻌﻦ ﻣةﺎدﺒﺑِﻌ
Settle in your hearts the knowledge of Whom you worship so that the members that you move in worship
of Whom you know can beneﬁt you.44
d. Imam ‘Ali (AS) says:

ﺎﻬﻴ ﻓﻠْﻢ ﻋ ﻻةﺎدﺒ ﻋ ﻓﺮ ﺧَﻴﻻ
There is no good in that worship which accompanies no knowledge.45
It is interesting to note that the expression ‘They had the humming as the humming of bees’ ﺪَوِي ﻛوِي دﻢﻟَﻬ
ﻞ اﻟﻨّﺤthat has come for the noble companions of Imam al-Husayn (AS) has also come with regard to the
Khawarij, who were adamant in their ignorant stance and ready to ﬁght against Imam ‘Ali (AS) in the
battle of Nahrawan. Jundub bin Zuhayr al-Azdi narrates:
When the Kharijites separated from Imam ‘Ali (AS), he set out to ﬁght against them and we set out with
him. I reached their camps, and found that their environment was covered with the sound of the
recitation of Qur`an. [The words used in the tradition is lahum dawiyyun kadawiyy al-nahl (they had the
sound of the humming of bee)]. Among them were those who wore burnoose and had calluses on their
foreheads. When I saw that, doubt crept my heart; so I separated myself from them, descended from my
horseback, ﬁxed my lance on the ground, and kept my shield, and placed my armor over it.
And I stood in prayer while I cried: “O Allah if ﬁghting against them is according to Your desire, then
show me something by which I know that it is the truth; and if it is not according to Your desire, then
divert me from the battle. Suddenly Imam ‘Ali came and descended from the horse of the Apostle of
Allah, and stood in prayer, and then suddenly a man came and said: ‘They [the Kharijites] have crossed
the river. Then another one came and ﬁrmly tied his mount, and said: They crossed it and left.
Thereafter Amir al-Mu’minin (AS) said: ‘They have not crossed the river, nor will they cross it, and they

surely will be killed near it; this has been informed to me by Allah and His Apostle.’
The Imam (AS) [then] said: ‘O Jundub, do you see that hill?’ I said, ‘Yes.’ He said: ‘Surely the Apostle of
Allah (upon whom be peace) narrated to me that they would ﬁght near there.’ As for us, we would ﬁrst
send a messenger unto them, who would invite them to the Book of Allah and the Sunna of His Prophet,
and they would shoot at his face with arrows, and he would be killed. Jundub says: We went towards
them and saw them still in their army not yet departed or left. So the Imam (AS) called his men and
gathered them, then he came near their ranks saying: ‘Who will take this Qur`an and walk towards these
people and call them to the Book of Allah and the Sunna of the Prophet (S)? One who does so, would
be killed and attain Paradise. None save a youth from Banu ‘Amir bin Sa’sa’a responded to this call.
The Imam (AS) however, on observing his young age, said: ‘Return to where you stood.’ Then he made
the same announcement again, and none save the same youth responded positively to his call. So the
Imam (AS) said: ‘Take it [the Qur`an], but mind you that you would be killed.’ So he walked with it unto
them until he came to a place where they could hear him. He called them, and they shot at him with
arrows, and he returned to us, while his face resembled a porcupine (for he was surrounded with
arrows). So ‘Ali (AS) said: Attack them! So we attacked them. Jundub says: The doubt [that had crept
my heart earlier) came out, and I [fought] and slew...’46
Therefore the yardstick to judge the truly worshipful nature of a person is not by the quantity of his
worship, but the quality of his worship. The Holy Qur`an says:

 اﻟْﻐَﻔُﻮرﺰِﻳﺰ اﻟْﻌﻮﻫ وﻼﻤ ﻋﻦﺴﺣ اﻢﻳ اﻢﻛﻠُﻮﺒﻴﺎةَ ﻟﻴاﻟْﺤ وتﻮ اﻟْﻤاﻟﱠﺬِي ﺧَﻠَﻖ
...Who created death and life that He may try you-- which of you is best in deeds; and He is the
Mighty, the Forgiving. (67:2)
Ample traditions explicitly say that the value of one’s worship is according to one’s understanding and
intellect. Observe the following:
a. The Holy Prophet (S) addressing a people who praised a man [for his worship] said:

ِﻨَﺎفاَﺻ وةﺎدﺒ اﻟْﻌ ﻓﺎدِهﻬﺘﺟ اﻦكَ ﻋ ﻧُﺨْﺒِﺮﻪ اﻟلﻮﺳﺎ ر ﻳ:؟ ﻗَﺎﻟُﻮاﻞﺟ اﻟﺮﻘْﻞ ﻋﻒﻴﻛ
ِرﻮ ﻓُﺠﻦ ﻣﻈَﻢ اَﻋﻪﻘﻤ ﺑِﺤﺐﻴﺼ ﻳﻖﻤﺣنّ اﻻ ا:؟ ! ﻓَﻘَﺎلﻪﻘْﻠ ﻋﻦﺎَﻟﻨَﺎ ﻋﺗَﺴ و،ِﺮاﻟْﺨَﻴ
ِ ﻗَﺪَرﻠ ﻋﻬِﻢﺑ رﻦ ﻣَﻟْﻔنَ اﻟﺰﻨَﺎﻟُﻮﻳﺎتِ وﺟ اﻟﺪّر ﻏَﺪًا ﻓﺎدﺒ اﻟْﻌﺗَﻔَﻊﺮﺎ ﻳﻧّﻤا و،ِاﻟْﻔَﺎﺟِﺮ
.ﻬِﻢﻟﻘُﻮﻋ

How is the man’s intellect? They said: O Apostle of Allah, we inform you about his struggle in worship
and good actions, and you ask us about his intellect? Thereupon the Prophet (S) said: Indeed an idiot
(ahmaq) due to his silliness can perform something graver than the crimes of criminals; and surely the
servants [of Allah] would only be elevated tomorrow in stations and reach the proximity of their
Lord according to their intellects.47
b. Muhammad bin Sulayman al-Daylami reports from his father who said:

رِيد ا ﻻ ﻗُﻠْﺖﻘْﻠُﻪ ﻋﻒﻴ ﻛ ﻓَﻘَﺎلﻪﻠﻓَﻀ وﻪدِﻳﻨ وﻪﺗﺎدﺒ ﻋﻦنٌ ﻣ ﻓُﻼﻪﺪِ اﻟﺒ ﻋِﺑ ﻻﻗُﻠْﺖ
...ﻘْﻞ ﻗَﺪْرِ اﻟْﻌَﻠ ﻋابنﱠ اﻟﺜﱠﻮ اﻓَﻘَﺎل
I informed Imam al-Sadiq (AS) about the ‘ibada and religiousness and merits of a certain person.
Thereupon he asked me: how is his intellect/understanding? I said: I do not know. So he said:
‘Surely reward is according to one’s intellect/understanding.’48
c. The Holy Prophet (S) is reported to have said:

ﻪ ﺗَﺎﺑِﻌﻞﻤاﻟْﻌ و،ﻞﻤ اﻟْﻌﺎمﻣ اﻠْﻢاَﻟْﻌ
Knowledge is the leader of action and the action is its follower.49
Although the Khawarij were well known for their excessive worship and recitation of Qur`an, their
ignorance never allowed them to beneﬁt from their worship or recitation. Perhaps the following verse of
the Holy Qur`an aptly describes their example:

َ وﻟَﺌﺎ اﻨْﻌﻨُﻮنَ ﺻﺴﺤ ﻳﻢﻧﱠﻬﻮنَ اﺒﺴﺤ ﻳﻢﻫﺎ و اﻟﺪﱡﻧْﻴﺎةﻴ اﻟْﺤ ﻓﻢﻬﻴﻌ ﺳﻞ ﺿاﻟﱠﺬِﻳﻦ
ﻚ
زْﻧًﺎ وﺔﺎﻣﻴ اﻟْﻘمﻮ ﻳﻢ ﻟَﻬﻴﻢ ﻧُﻘ ﻓَﻼﻢﺎﻟُﻬﻤﻋ اﺒِﻄﺖ ﻓَﺤﻪﻘَﺎﺋﻟ وِﻬِﻢﺑﺎتِ روا ﺑِﺂﻳﻔَﺮ ﻛاﻟﱠﺬِﻳﻦ
Those whose endeavour goes awry in the life of the world, while they suppose they are doing
good.’ They are the ones who deny the signs of their Lord and the encounter with Him So their
works have failed. On the Day of Resurrection We will not set for them any weight. (18:104-105)
They struggled to station themselves in the surface of religion, but were deprived of that too. They had
not understood the Holy Qur`an and thus were ready to ﬁght against the very epitome of the Qur`an.
When Imam ‘Ali (AS) tried to explain to them the deception that had entangled them, they thought they

understood religion more than one who was literally chosen by the Holy Prophet (S) as his wasi
(vicegerent).
So wild had their attitude become that they had the audacity to slaughter a sincere companion of the
Holy Prophet (S) who was loyal to his teachings, and slit the womb of his expectant wife. The latter’s
crime was merely loyalty to Imam ‘Ali (AS).
Although this is past history for us, the Khariji trend has remained up to this day. The Wahhabis, due to
their identical attitude, can aptly be known as the ‘neo-Kharijites’.
What is interesting is that even Westerners have likened the Wahhabis with the Khawarij. For example,
Jon Kyl, a Republican Senator from Arizona writes in the Front Page Magazine:
Islamic extremism as an ideology is hardly new with the ﬁrst movement that resembles today’s
phenomenon, known as the Kharijites, appearing shortly after the birth of Islam in the 7th century.
Later it was expounded on by various Islamic scholars, such as Ibn Taymiya in the 13th century, but it
did not become institutionalized until the mid-18th century when the theories promulgated by the radical
cleric Muhammad ibn ‘Abd al-Wahhab were accepted and imposed as the state religion of his realm by
the founder of the House of Saud. 50
Esposito, in his Islam and Politics writes:
“Religious zeal and military might merged in a religiopolitical movement that waged holy war with a zeal
reminiscent of the early Kharijites, viewing all Muslims who resisted as unbelievers. The tribes of Arabia
were subdued and united in the name of Islamic egalitarianism.”51
The apparently worshipful attitude of the Kharijites, both present and past, should not lead one to
surmise that worship in great quantity is not praiseworthy. Those who have attained realization would
naturally be pulled towards constant worship. They would, in terms of a tradition, be ‘amorous lovers’ of
worship. Consider the following tradition:

ﺎﺎﻧَﻘَﻬةَ ﻓَﻌﺎدﺒ اﻟْﻌﻖﺸ ﻋﻦ اﻟﻨّﺎسِ ﻣﻞ اَﻓْﻀ:ﻪ اﻟلﻮﺳ ر ﻗَﺎل:ﻪ ﻗﺎل ﻋﺒﺪ اﻟﻋﻦ أﺑ
ﺎ اﻟﺪّﻧْﻴﻦ ﻣﺢﺒﺎ اَﺻ ﻣﻠ ﻋﺎﻟﺒﻳ ﻻﻮ ﻓَﻬ،ﺎغَ ﻟَﻬﺗَﻔَﺮ وﺪِهﺴﺎ ﺑِﺠﻫﺎﺷَﺮﺑ و،ﺎ ﺑِﻘَﻠْﺒِﻪﻬﺒاَﺣو
ﺮٍ؟ﺴ ﻳﻠ ﻋﺮٍ اَمﺴ ﻋﻠﻋ
Imam al-Sadiq (AS) says: The Apostle of Allah (S) said: The best of people is one who intensely loves
worship (‘ashiqa al-’ibada), embraces it, loves it through his heart, and performs it with his body and
occupies himself with it; Thereafter he does not care about the situation he faces in the world, whether it
be difﬁcult or easy.52

If we reﬂect on some historical accounts of the Holy Prophet (S) and his Infallible Progeny (AS) we
would come to realize how abundantly they engaged in worship. It was their exalted state that made
them constantly absorbed in prayer. It is reported about Hadhrat Zahra’ (AS) that she would stand in
prayer so much that her feet would get swollen53. And concerning Imam ‘Ali (AS) Imam al-Sadiq (AS)
narrates:

ﻗَ ْﺪ و،ٌﺪ اَﺣﻠُﻐْﻪﺒ ﻳﺎ ﻟَﻢ ﻣةﺎدﺒ اﻟْﻌﻦﻠَﻎَ ﻣ ﻗَﺪْ ﺑﻮذَا ﻫ ﻓَﺎﻪ اَﺑِﻴﻠﻔَﺮٍ ﻋﻌﻮ ﺟ اَﺑﺧَﻞﻟَﻘَﺪْ دو
،ِدﻮﺠ اﻟﺴﻦ ﻣﺘُﻪﻬ ﺟِﺒتﺮﺑد و،ﺎء اﻟْﺒﻦ ﻣﻨَﺎهﻴرﻣﻀﺖ ﻋ و،ﺮﻬ اﻟﺴﻦ ﻣﻧُﻪ ﻟَﻮﻔَﺮﺻا
ﺘُﻪاَﻳ رﻦﻴﻚْ ﺣﻠ اَﻣ ﻓَﻠَﻢ:ﻔَﺮﻌﻮ ﺟ اَﺑ ﻓَﻘَﺎل: ﻗَﺎل.ةﻼ اﻟﺼ ﻓﺎمﻴ اﻟْﻘﻦ ﻣﺎه ﻗَﺪَﻣﺖﻣروو
ﻦ ﻣﺔﯩﻴﻨﺪَ ﻫﻌ ﺑَﻟ ا ﻓَﺎﻟْﺘَﻔَﺖ،ﺮَﻔ ﻳﻮذَا ﻫا و،ﺔً ﻟَﻪﻤﺣ رﺖﻴ ﻓَﺒﺎء اﻟْﺒﻦﺎلِ ﻣﻠْﻚَ اْﻟﺤﺑِﺘ
،ﺘُﻪﻄﻴ ﻓَﺎَﻋ،ﻠةُ ﻋﺎدﺒﺎ ﻋﻬﻴ ﻓﻒِ اﻟّﺘﺤﻠْﻚَ اﻟﺼ ﺗﺾﻌ ﺑﻄﻨ اَﻋَﻨﺎ ﺑ ﻳ: ﻓَﻘَﺎل،ﻟﺧُﻮد
ِ اَﺑﻦ ﺑﻠ ﻋةﺎدﺒ ﻋﻠى ﻋﻘْﻮ ﻳﻦ ﻣ:ﻗَﺎلا وﺮﺠ ﺗَﻀﺪِه ﻳﻦﺎ ﻣﻬﻛ ﺗَﺮا ﺛُﻢﺮﻴﺴﺎ ﻳﻬﻴاَ ﻓﻓَﻘَﺮ
!ﺐ؟ﻃﺎﻟ
Surely Abu Ja’far came to his father, while he had worshipped Allah so much that none would equal him,
and due to night vigil his complexion had turned pale; his eyes had become sore out of weeping, and his
forehead had sunk in due to a lot of prostration, and his legs became swollen out of standing in prayer.
Imam al-Sadiq (AS) said: [Seeing this] Abu Ja’far [al-Baqir (AS)] said: I could not control myself from
weeping when I saw him in that state; so I wept in mercy for him. And suddenly he lay contemplating.
Then after a little while, he faced me, and said: ‘O my dear little son, give me some of those manuscripts
that speak about the worship of ‘Ali (AS); so I gave him, and he read from it a little, and then left it in
dissatisfaction and said: ‘Who can worship like ‘Ali bin Abi Talib (AS)’?54
These and many other incidents show how absorbed were the Ahl al-Bayt (AS) in the worship of Allah.
Their worship, however, was out of insight and knowledge of the worship and the Worshipped One. So
absorbed were they, that when an arrow is removed from the feet of Imam ‘Ali while he is in prayer, he
does not sense any pain whatsoever.
In conclusion, it should be realized that the companions of Imam al-Husayn (AS) were worshippers who
worshipped Allah as a natural outcome of their knowledge and vision. If such worship is done constantly
and in abundance, it is highly recommended and praiseworthy. But if it is performed without knowledge,
it has very little or no value at all.

9. Strangers (Ghuraba’)
The Holy Qur`an says:

َﺨَﺎﻓُﻮن ﻳﺎةﻛﻳﺘَﺎء اﻟﺰا وةﻼ اﻟﺼﻗَﺎما وﻪﺮِ اﻟﻦ ذِﻛ ﻋﻊﻴ ﺑﻻةٌ وﺎرﺠ ﺗ ﺗُﻠْﻬِﻴﻬِﻢ ﻻﺎلرِﺟ
ﺎرﺼاﻷﺑ و اﻟْﻘُﻠُﻮبﻴﻪ ﻓﺎ ﺗَﺘَﻘَﻠﱠﺐﻣﻮﻳ
Men whom neither merchandise nor selling diverts from the remembrance of Allah and the
keeping up of prayer and the giving of poor-rate; they fear a day in which the hearts and eyes
shall turn about. (Holy Qur`an, 24:37)
The Holy Prophet (S) was once asked about ghuraba’ (strangers in the real sense of the word), and he
(S) said:

ﻨﱠﺘ ﺳﻦ ﻣ اﻟﻨَﺎسﺎتﺎ اَﻣنَ ﻣﻮﻴﺤ ﻳﻦاَﻟﱠﺬِﻳ
They are those who will revive what the people ruined from my Sunna.55
Sacriﬁcing themselves for the revival of religion, the companions of Imam al-Husayn (AS) steadfastly
stood against the enemies. Earlier Imam al-Husayn (AS) had permitted them to leave if they wished to,
but they never dared to even think of deserting him. Among the rest of the Muslims, they were truly the
ghuraba’ whose stations others never appreciated.
Imam al-Husayn (AS), however, was even more gharib then them, for he occupied a station that even
his companions never comprehended. It is therefore correct to call him Gharib al-ghuraba’ (The stranger
among the strangers (his companions)). In one of the salutational recitals we address Imam al-Husayn
(AS) as follows:

...ﺎءﺑﺐِ اﻟْﻐُﺮ ﻏَﺮِﻳَﻠ ﻋمﻼ اَﻟﺴ،ﺎءﺴْ اﻟﻞﺎبِ اَﻫﺤﺲِ اَﺻ ﺧَﺎﻣﻠ ﻋمﻼاَﻟﺴ
Peace be unto you O the ﬁfth member of the people of the cloak, Peace be unto you, O stranger of the
strangers...56
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Chapter 8: Upon you all I invoke the peace of
Allah forever, as long as I live and the night and
day subsist
ﺪاﺑ اﻪ اﻟمﻼﺎ ﺳﻴﻌﻤ ﺟّﻨ ﻣﻢﻠَﻴﻋ

ﺎراﻟﻨﱠﻬ وﻞ اﻟﻠﱠﻴﻘﺑ وﻴﺖﻘﺎ ﺑﻣ
Upon you all I invoke the peace of Allah forever, as long as I live and the night and day subsist

Commentary

ﻪ اﻟمﻼﺎ ﺳﻴﻌﻤ ﺟّﻨ ﻣﻢﻠَﻴﻋ
Upon you all I invoke the peace of Allah
In this phrase the predicate ‘alaykum... (upon you...) is brought before the subject ‘Salamullah’, thus
conferring the meaning of restriction (hasr)1. In simple words, the za’ir is trying to say, “Only upon you all
I invoke the peace of Allah...”. This means that it is only for the likes of Imam al-Husayn (AS) and his
noble companions that the za’ir invokes salam. In other words, they represent those who are worthy of
such invocation.
The preposition ‘ala ()ﻋﻠ, as we came to know earlier, confers the meaning of encompassment. Hence
we are in reality praying for Allah’s peace to encompass and envelop Imam al-Husayn (AS) and his

loyal companions.
This sentence is a nominal sentence (jumla ismiyya) too, which means that our invocation is perpetual
and permanent. A nominal sentence confers the connotation of continuity (al-dawam).

ّﻨ ﻣﻢﻠَﻴﻋ
Upon you, I invoke...
In the phrase minni (from me) the ﬁrst person pronoun ﺎء ﻳya’ is attached to the preposition ﻦ ﻣmin
implying that the za’ir is the one who invokes the salam of Allah for the mazur (the visited one).

ﺎﻴﻌﻤ ﺟّﻨ ﻣﻢﻠَﻴﻋ
Upon you all I invoke...
The word jami’an (altogether) is a circumstantial expression (hal)2 for the second person plural pronoun
“kum” in ﻢﻠَﻴ‘ ﻋalaykum (upon you). Hence the meaning is ‘Upon you altogether I invoke...’. Some
commentators have also given the probability of another variable. They say that since a believer is a
group in himself3, the word jami’an is not a circumstantial expression for the second person plural
pronoun kum (you all) but rather for the ﬁrst person4 singular pronoun ya’ afﬁxed to the preposition min.
It is as if the za’ir says, “Upon you I invoke with all the elements of my being, the peace of Allah...”

ﻪ اﻟﻼمﻴﻌﺎ ﺳﻤ ﺟّﻨ ﻣﻢﻠَﻴﻋ
Upon you all I invoke the peace of Allah
Annexing the name Allah to salam either means that we are invoking a higher level of peace from Allah
or the Absolute Peace that belongs to Allah.
Another intricacy worthy of consideration is that the Name Allah being the all-comprehensive name (alism al-jami’) of God, when annexed to salam implies that we are seeking salam (protection and freedom
from imperfection) in all the perfect attributes of Imam al-Husayn and his loyal companions, who are
manifestations of the all-comprehensive name Allah.

ﺎراﻟﻨﱠﻬ وﻞ اﻟﻠﱠﻴﻘﺑ وﻴﺖﻘﺎ ﺑﺪا ﻣﺑا
...forever, so long as I live and the night and day subsist.
Here the za’ir implicitly tries to say that he would always remain steadfast in his love and devotion for
Imam al-Husayn (AS). He says that his invocation of salam for the Imam (AS) and his loyal companions
is perpetual. It does not matter whether he is alive in this material world or not. Expressing this kind of
statement is in reality declaring one’s ﬁrm and perpetual stance of loyalty to Imam al-Husayn (AS). This,
therefore, presumes the za’ir’s solidiﬁed unwavering resolution.
Shaykh Muﬁd (may Allah elevate his status) narrates a tradition in the seventeenth assembly of his work
al-Amali that may enlighten us more about the meaning of having an unwavering resolution of
attachment and devotion to the Ahl al-Bayt (AS):
Abu Muhammad, brother of Yunus b. Ya’qub narrates from his brother Yunus, who said:

ﻧُﺲﻮﺎ ﻳ ﻳﺐذْﻫ اﺎ ﻓَﻘَﺎلﻬزِﻗﱠﺘﺾِ اﻌ ﺑﺪٍ ﻓﻤﺤ ﻣﻦ ﺑﻔَﺮﻌ ﺟﻠَﻨﺘَﻘْﺒ ﻓَﺎﺳﻨَﺔﺪِﻳ ﺑِﺎﻟْﻤﻨْﺖﻛ
ﻪﺪِ اﻟﺒ ﻋﻦ ﺑﺴﻴﺎبِ ﻓَﺈذا ﻋ اﻟْﺒﻟ اﺖ ﻓَﺠِﯩﺖِ ﻗَﺎلﻴ اﻟْﺒﻞﻫﻨﱠﺎ ا ﻣﻼﺟﺎبِ رﻓَﺈنﱠ ﺑِﺎﻟْﺒ
ْن اﻦع ﻣﺮﺳ ﺑِﺎﻦ ﻳ ﻓَﻠَﻢ ﻗَﺎل ﻗُﻢﻞﻫ اﻦ ﻣﻞﺟﻧَﺎ ر ا ﻗَﺎلﻧْﺖ اﻦ ﻣ ﻟَﻪ ﻓَﻘُﻠْﺖﺲﺎﻟﺟ
ﺧُﻼ اُدﻨَﺎ ﻓَﻘَﺎلﻟَﻴ اﻟْﺘَﻔَﺖ ا ﺛُﻢﺎرِ اﻟﺪﱠًارﻤ اﻟْﺤﻠ ﻋﺎرٍ ﻓَﺪَﺧَﻞﻤ ﺣﻠ ﻋﻪﺪِ اﻟﺒ ﻋﻮﺑ اﻞﻗْﺒا
ﻞﻫﻨﱠﺎ ا ﻣﻪﺪِ اﻟﺒ ﻋﻦ ﺑﺴﻴنﱠ ﻋ ﻟَﻚَ اﻟ ﻗَﻮتﺮْﻧﻧﱠﻚَ ا اﺐﺴﺣ اﻧُﺲﻮﺎ ﻳ ﻳ ﻗَﺎلﺛُﻢ
 ﻗُﻢﻞﻫ اﻦ ﻣﻞﺟ رﻪﺪِ اﻟﺒ ﻋﻦ ﺑﺴﻴنﱠ ﻋﺪَاكَ ﻻ ﻓﻠْﺖﻌ ﺟﻪاﻟ وي ا ﻗُﻠْﺖﺖِ ﻗَﺎلﻴاﻟْﺒ
ﺎ وﻴﻨﱠﺎ ﺣ ﻣﻞﺟ رﻪﺪِ اﻟﺒ ﻋﻦ ﺑﺴﻴ ﻋﻧُﺲﻮﺎ ﻳ ﻳﺖِ ﻗَﺎلﻴ اﻟْﺒﻞﻫ اﻢْﻨنُ ﻣﻮ ﻳﻒﻴَﻓ
ِﺘًﺎﻴﻨﱠﺎ ﻣ ﻣﻮﻫ
I was at Madina, when Ja’far bin Muhammad (AS) met me in one of its lanes. He said: “O Yunus, go to
the door, for a person from us the Ahl al-Bayt is at the door.” He said: “I went towards the door and
found ‘«sa bin ‘Abdillah sitting there. So, I said: “Who are you?” He replied: “I am from Qum.” He said:
“No sooner than he had said that, Abu ‘Abdillah appeared on a donkey and he entered the house riding
the donkey. Then attending to us, he said: “Come through.” Then he said: “O Yunus, I believe you were
not convinced when I said that «sa’ bin ‘Abdillah is from us, Ahl al-Bayt?” I said: “It is so, may I be your
ransom. For ‘Isa bin ‘Abdillah is from people of Qum, how can he be one of you Ahl al-Bayt?” He said:
“O Yunus, ‘Isa bin ‘Abdillah is from us as long as he lives, and he shall be from us after he has
died.”5

1. One of the grammatical rules of the Arabic language is that if the predicate (khabar) of a sentence is brought before its
subject (mubtada’), it confers the meanings that the ‘predicate’ is exclusively for the subject.
2. Mawla HabibulLah al-Kashani, Sharhu Ziyarat ‘Ashura`, p. 52
3. This refers to a well-known tradition that says ‘a beliver is a congregation in himself.’
4. Mawla HabibulLah al-Kashani, Sharhu Ziyarat ‘Ashura`, p. 52
5. Shaykh Muﬁd, Al-Amali, 17th Assembly, p. 140.

Chapter 9: O Aba ‘Abdillah…
َﻠﻋﻨَﺎ وﻠَﻴﺔُ ﺑِﻚَ ﻋﻴﺒﺼﺖِ اﻟْﻤﻈُﻤﻋ وﻠﱠﺖﺟﺔُ وزِﻳﺖِ اﻟﺮﻈُﻤ ﻟَﻘَﺪْ ﻋﻪﺪِ اﻟﺒﺎ ﻋﺑﺎ اﻳ
ﻞﻫ اﻴﻊﻤ ﺟَﻠاتِ ﻋﺎوﻤ اﻟﺴﺘُﻚَ ﻓﻴﺒﺼ ﻣﺖﻈُﻤﻋ وﻠﱠﺖﺟ وﻼمﺳ اﻻﻞﻫ اﻴﻊﻤﺟ
ِاتﺎوﻤاﻟﺴ
O Aba ‘Abdillah, I swear by Allah, the loss is great; and the calamity on us and all the enthusiasts of
Islam because of what befell you is great and severe. And the calamity that befell you is reckoned by all
the inhabitants of the heavens in the heavens as great and severe.

Commentary

...ﻪﺪِ اﻟﺒﺎ ﻋﺑﺎ اﻳ
O utterly obedient servant of Allah...
Once again we call Imam al-Husayn (AS), although we realize that he can listen to us and behold our
presence wherever we are. And why employ the vocative particle ya to call him? We said in the
beginning that ya is used for a person who is quite far. The reason is that we would like to express our
deep veneration for his exalted self.
This is because although he may ontologically be very close to us, his exalted spirit is utterly remote
from our inferior level. The most important thing, however, is to be able to see his noble self when we
address him. If we purify our souls and behold the realm beyond this world we may be able to vision
what most of the people are deprived of due to their accumulation of sins.
The very fact that we address Imam al-Husayn (AS) presumes that the mukhatab (addressee) is present

before us. Otherwise why don’t we employ the third person pronoun and invoke salam on his exalted
being? And since the traditions of the Ahl al-Bayt (AS) teach the believers to always aspire for the best,
whenever we recite this salutation we must crave to attain the station that can facilitate a direct
communication with Aba ‘Abdillah al-Husayn (AS). When such an encounter is made possible, the heart
breaks and the rivers of tears ﬂow and the believer melts down before al-witr al-mawtur.

ُﺔزِﻳﺖِ اﻟﺮﻈُﻤ ﻟَﻘَﺪْ ﻋﻪﺪِ اﻟﺒﺎ ﻋﺑﺎ اﻳ
O utterly obedient servant of Allah, by Allah, the loss is great.
Some commentators of this sacred Ziyarat say that the vocative particle ya is once again brought in this
verse to renew the feelings of sorrow for what befell on Imam al-Husayn (AS). Al-Kashani supporting
this view says, “Juddida nida’uhu litajdid al-huzn...”1 (calling the Imam was renewed due the renewal of
sorrow...).

ُﺔزِﻳﺖِ اﻟﺮﻈُﻤﻟَﻘَﺪْ ﻋ
By Allah, the loss is great.
The letter ‘lam’ ( ) لin ْ ﻟَﻘَﺪlaqad is employed for taking an oath. And since the particle ْ‘ ﻗَﺪqad’ here
appears before a past tense verb ‘azhumat (is great), it denotes emphasis. Hence laqad ‘azhumat would
mean ‘By Allah, surely great has been...’. The origin of the word ‘raziyya’ (ﺔزِﻳ )رis the word razi’a (ﺔﯩزِﻳ)ر
with a hamza ( )ءafter the letter ya’. Some have merely translated it as a calamity. However, it denotes a
speciﬁc kind of calamity: calamity due to loss. Al-Kashani in his commentary says that it speciﬁcally
refers to the calamity of the loss of the dear and beloved ones2. However, it is also used for a calamity
of loss in the general sense.
Before his departure from this mortal world, the Holy Prophet (S) in his state of illness sought a paper
and pen to write something very important for the Muslim Umma. An ignorant man nearby said, “Indeed
pain has overtaken the Messenger of Allah, and you have the Qur`an with you. The Book of Allah is
sufﬁcient for us”.
This followed a difference of opinion among people near the Holy Prophet (S). On seeing this chaotic
state of affairs, he told them to disperse from there. ‘Abdullah bin ‘Abbas in reference to the impediment
that hampered the Holy Prophet (S) to write down the important direction, would employ the word
raziyya and say:

ْن اﻦﻴﺑ وﻠﱠﻢﺳ وﻪﻠَﻴ ﻋﻪ اﻟﻠﱠ ﺻﻪلِ اﻟﻮﺳ رﻦﻴ ﺑﺎلﺎ ﺣﺔ ﻣزِﻳ اﻟﺮﻞﺔَ ﻛزِﻳنﱠ اﻟﺮا
...ﺘَﺎبْﻚَ اﻟ ذَﻟﻢ ﻟَﻬﺘُﺐﻳ
Surely the calamity, a total calamity hindered the Messenger of Allah from writing for them that
testament..3
The verb زَء رraza’a or razi’a literally means ‘he lessened’ or ‘he diminished’4. Al-Firuzabadi in his alQamus al-Muhit, giving an example of how this verb is used, says:

ﺘُﻪﺎ ﻧَﻘَﺼﺮِ ﻣﺴِْﺎﻟ ﺑﺘُﻪزِﯨﺎ رﻣ
Ma razi’tuhu means I have not lessened5
Therefore laqad ‘azhumat al-raziyya means ‘By Allah, indeed the loss is great.’
This phrase talks about the greatness and intensity of the calamity that the believers faced by losing an
Infallible Imam of the Ahl al-Bayt (AS) who enjoyed a very exalted rank near Allah and represented Allah
on earth. Only those who comprehend the greatness of such a Divine leader can tangibly feel the loss.
Amir al-mu’minin ‘Ali (AS) says in a meaningful tradition:

ﻔَﻘْﺪِهﺔُ ﻟزِﻳﺖِ اﻟﺮﻈُﻤ ﻋﻴﻪﺘَﻨَﺎﻓَﺲِ ﻓ اﻟْﻤء اﻟﺸﱠ ﻗَﺪْرﻈُﻢﺎ ﻋﻠﱠﻤَﻓ
...so, the greater the value of the envied entity the greater the calamity of its loss.
And since the sanctity of Imam al-Husayn (AS) is such that its essence is incomprehensible, the gravity
of losing his personality is likewise incomprehensible. In addition, the difﬁcult circumstances that Imam
al-Husayn (AS) and his noble progeny faced and the manner in which their sanctity was violated leave
such wounds in the hearts of his lovers that make them tearful forever. Ibrahim bin Abi Mahmud narrates
from Imam al-Ridha` (AS):

،ءﻼﺑبٍ وﺮضِ ﻛ ﺑِﺎَر،ﻧَﺎﺰﺰِﻳ ﻋاَذَلﻨَﺎ وﻋﻮﻣ دﻞﺒاَﺳﻧَﻨَﺎ وﻔُﻮ ﺟح اَﻗْﺮﻦﻴﺴ اﻟْﺤمﻮنﱠ ﻳا
،َنﻮﺎﻛﻚِ اﻟْﺒﺒ ﻓَﻠْﻴﻦﻴﺴ اﻟْﺤﺜْﻞ ﻣَﻠ ﻓَﻌ،ﺎءﻀ اﻻﻧْﻘمﻮ ﻳﻟ اءﻼاﻟْﺒ وبﺮْﺛَﺘْﻨَﺎ اﻟراَوو
ﻈَﺎم اﻟْﻌبﻂ اﻟﺬﱡﻧُﻮﺤ ﻳﻪﻠَﻴ ﻋﺎءنﱠ اﻟْﺒﻓَﺎ

Surely the day of al-Husayn wounded our eyes and made our tears pour down and dishonored our
venerated ones in the land of sorrow and tribulation, and thereby it made us inherit sorrow and
calamity until the ﬁnal day, and therefore the mourners must weep for the likes of al-Husayn, for
surely weeping over him wipes out major sins ...6
Imam al-Mahdi (AS) in his well-known Ziyarat al-Nahiya addressing Imam al-Husayn (AS) cries:

،ﺎﺎرِﺑﺤﻚَ ﻣﺑﺎر ﺣﻦﻤ ﻟﻦ اَﻛﻟَﻢو،رﻘْﺪُوﺮِكَ اﻟْﻤ ﻧَﺼﻦ ﻋﺎﻗَﻨﻋو،ﯘر اﻟﺪﱡﻫﺗْﻨ اَﺧﱠﺮﻦﻓَﻠَﺌ
ﺪَلﻚَ ﺑﻠَﻴ ﻋﻦﻴﺑﻻ و،ﺎءﺴﻣﺎ وﺎﺣﺒﻨﱠﻚَ ﺻ ﻓَﻸﻧْﺪُﺑ،ﺎﺒﻨَﺎﺻةَ ﻣﺪَاو ﻟَﻚَ اﻟْﻌﺐ ﻧَﺼﻦﻤﻟو
ﺔﻋ ﺑِﻠَﻮتﻮ اَﻣﺘﱠ ﺣ،ﻔًﺎﺗَﻠَﻬﺎكَ وﻫﺎ د ﻣَﻠﻔًﺎ ﻋﺗَﺄﺳﻚَ وﻠَﻴةً ﻋﺮﺴ ﺣ،ﺎﻣ دعﻮاﻟﺪّﻣ
ِﺎبﻴﺘ اﻻﻛﺔﻏُﺼﺎبِ وﺼاﻟْﻤ
But as I have been hindered by the course of time and as (Allah’s) decree has prevented me from
helping you, and as I could not ﬁght those who fought you, and was not able to show hostility to those
who showed hostility to you, I will, therefore, lament you morning and evening, and will weep blood in
place of tears, out of my anguish for you and my sorrow for all that befell you, until I meet death from the
pain of the catastrophe and the choking grief.7

ُﺔزِﻳﺖِ اﻟﺮﻈُﻤﻟَﻘَﺪْ ﻋ
By Allah, the loss is great.
Before one tries to swear and say that the loss is great, one must have knowledge about the same.
Although we cannot even imagine the magnitude of the loss that the Ahl al-Bayt (AS) encountered in the
plains of Karbala, it is important for us to search for authentic information about the same, so that we
may naturally express our sorrow as we recite this particular phrase.

An Unparalleled Incident
One of the reasons that make this calamity outstanding and unique is that those who joined al-Husayn
(AS) knew very well what awaited them. Despite that, they chose with complete volition on their side, to
undertake this sacred journey and meet the calamities with open arms. Imam al-Husayn (AS) made it
very clear to them when he resolved to embark on his journey to ‘Iraq that martyrdom is what awaits
him:

ﻞاﺣ رّﻧﻨَﺎ ﻓَﺎﻌ ﻣﻞﺣﺮ ﻓَﻠْﻴﻪ ﻧَﻔْﺴﻪ اﻟﻘَﺎء ﻟﻠﻃﻨًﺎ ﻋﻮ ﻣ،ﺘَﻪﺠﻬ ﻣﺎذِﻻﻨَﺎ ﺑﻴﺎنَ ﻓ ﻛﻦﻣ
...ﺎﻟ ﺗَﻌﻪ اﻟنْ ﺷَﺎءﺎ اﺒِﺤﺼﻣ
Whosoever is ready to sacriﬁce his soul for us, and has stationed himself for meeting Allah, he must
leave with us, for surely I will leave tomorrow morning Insha Allah...8
It is such a move in complete awareness of the horrendous massacre that singles out the tragedy of
Karbala. The late eminent scholar ‘Allama Muhammad Taqi Ja’fari in response to a question asked as to
why the Karbala event is the most sorrowful of all events in history, said:
The important factor in the story of al-Husayn (AS) which cannot be compared to any other event
whatsoever is that it was out of complete awareness and choice. At no moment did they lose their free
will. Furthermore, historical analysis shows that even at the very last moment if the Imam (AS) would say
‘yes’ [to Yazid], not only would the difﬁcult situation be over, but he would be saved from that place, and
perhaps the next era would be his era...9

ﻼمﺳ اﻻﻞﻫ اﻴﻊﻤ ﺟَﻠﻋﻨَﺎوﻠَﻴﺔُ ﺑِﻚَ ﻋﻴﺒﺼﺖِ اﻟْﻤﻈُﻤﻋ وﻠﱠﺖﺟو
...and the calamity on us and all the enthusiasts of Islam because of what befell on you is great and
severe...
The past tense verb ﻠﱠﺖ‘ ﺟjallat’ mentioned in the above phrase is commonly translated in the same way
as the verb ‘azhumat (is great). Some lexicographers however state that there is a ﬁne difference
between the two verbs: whereas ‘azhumat can apply for both material as well as spiritual intensity, jallat
is only correct for spiritual greatness10. Therefore this phrase implies that the calamity on us is spiritually
great. All that the Imam (AS) and his noble family members as well as sincere companions faced has
enormously hurt our spirits and the spirit of every lover of Islam. In revealing the magnitude of the
tragedy, Imam al-Hasan (AS) addressing his brother says:

ﻪﺪِ اﻟﺒﺎ ﻋﺎ اَﺑﻚَ ﻳﻣﻮﻴ ﻛمﻮ ﻳﻻ
There is no day like your Day O Aba ‘Abdillah.11
And Imam Zayn al-’Abidin (AS) in one of his sermons says:

.ٌﺔزِﻳﺎ رﺜْﻠﻬ ﻣ ﻻﺔُ اﻟﱠﺘزِﻳ اﻟﺮﺬِهﻫو
...and this is a calamity the like of which there is no calamity.12
And ‘Abdullah bin al-Fadhl narrates from Imam al-Sadiq (AS):

...ﺎمﻳﺮِ اﻻﺎﺋ ﺳﻊﻴﻤ ﺟﻦﺔً ﻣﺒﻴﺼ ﻣﻈَﻢ اَﻋﻦﻴﺴ اﻟْﺤﻞ ﻗُﺘمﻮنﱠ ﻳا
Indeed the day of the martyrdom of al-Husayn is a day of greater calamity then all other days...13

ﻼمﺳ اﻻﻞﻫ اﻴﻊﻤ ﺟَﻠﻋو
and on all the members of the enthusiasts of Islam
The genitive construction Ahl al-Islam denotes ‘those who are intimate and attached to Islam’. The literal
meaning of the word ahl according to some lexicographers is uns (intimacy) coupled with speciﬁc
relationship and attachment14. The word Ah al-Bayt refers to the people of a house, because they are
intimate, attached, and have a speciﬁc relationship to the house.
Therefore when we say that the loss and calamity is great on all the Ahl al-Islam we mean that all those
who really have intimacy, attachment and relationship with Islam suffer with great loss and calamity. This
is where we must try to analyze ourselves and see whether we are from the Ahl al-Islam or not.
The main reason why the Ahl al-Islam must express sorrow is that Imam al-Husayn (AS) is the epitome
of Islam. Naturally therefore, all the lovers of Islam would tangibly feel sorrowful when any kind of
calamity befalls him.
In one of his counsels to his contemporary, Imam al-Baqir (AS) describing the Ahl al-Bayt (AS), says:

...ﻦ اﻟﺪِّﻳﻦﻧَﺤ وﺎﻟَﺔِﺳ اﻟﺮﻊاﺿﻮ ﻣﻦﻧَﺤو
And we are the places of the Divine Message, and we are the Religion...15
And in another tradition, Imam al-Sadiq (AS) informs his companion Dawud:

 ﻧَﺤ وﺎمﻴ اﻟﺼﻦﻧَﺤﺎةُ وﻛ اﻟﺰﻦﻧَﺤ وﻞﺟ وﺰ ﻋﻪﺘَﺎبِ اﻟ ﻛةُ ﻓﻼ اﻟﺼﻦ ﻧَﺤاۇدﺎ دﻳ
ﻦ
...ﻪﻠَﺔُ اﻟﺒ ﻗﻦﻧَﺤ وﻪﺔُ اﻟﺒﻌ ﻛﻦﻧَﺤ وامﺮﻠَﺪُ اﻟْﺤ اﻟْﺒﻦﻧَﺤ وامﺮ اﻟْﺤﺮ اﻟﺸﱠﻬﻦﻧَﺤ وﺞاﻟْﺤ
O Dawud, we are the prayer (al-salat) in the Book of Allah, the Invincible and Exalted, and we are the
poor rate (zakat), and we are the fast (al-siyam), and we are the pilgrimage (al-hajj) and we are the
sacred month (al-shahr al-haram) and we are the sacred city (al-balad al-haram) and we are the Ka’ba
of Allah and we are the qibla of Allah...16
These traditions inform us that the Imams of the Ahl al-Bayt (AS) were epitomes of religion. Therefore
love for religion in the true sense is love for them, and vice versa.

ِاتﺎوﻤ اﻟﺴﻞﻫ اﻴﻊﻤ ﺟَﻠاتِ ﻋﺎوﻤ اﻟﺴﺘُﻚَ ﻓﻴﺒﺼ ﻣﺖﻈُﻤﻋ وﻠﱠﺖﺟو
And the calamity that befell on you is reckoned by all the inhabitants of the heavens in the heavens as
severe and great.
In this phrase we confess that not only was the calamity great for the earth and its inhabitants, the
heavens and their inhabitants likewise were overtaken by sorrow and grief for what transpired on a
representative of Allah on earth.
Imam ‘Ali bin Musa al-Ridha (AS) addressing to Ibn Shabib says:

...ﻪﻘَﺘْﻠﻮنَ ﻟﺿراﻻ وﻊﺒ اﻟﺴاتﺎوﻤﺖِ اﻟﺴﻟَﻘَﺪْ ﺑو
Certainly, the seven heavens and earths cried because of his martyrdom (i.e. of al-Husayn (AS)).
And Imam al-Sadiq (AS) is reported to have said:

َ ﻮﺿراﻻ وﻊﺒ اﻟﺴاتﺎوﻤ اﻟﺴﻪﻠَﻴ ﻋﺖ ﺑﺎ ﻗَﻀ ﻟَﻤ:ﻦﻴﺴ اﻟْﺤﻪﺪِ اﻟﺒﺎ ﻋﺑنﱠ اا
ن
ىﺮﺎ ﻳﻣِﻨَﺎ وﺑ ر ﺧَﻠْﻖﻦاﻟﻨﱠﺎرِ ﻣ وﻨﱠﺔ اﻟْﺠ ﻓﺐﻨْﻘَﻠ ﻳﻦﻣ وﻦﻨَﻬﻴﺎ ﺑﻣ وﻴﻬِﻦﺎ ﻓ ﻣ وﻊﺒاﻟﺴ
ىﺮ ﻳﺎ ﻻ ﻣو
Indeed when Aba ‘Abdillah al-Husayn bin ‘Ali (AS) left this world, the seven heavens and the seven
earths and whatever is in and between them, and whososever moves in Paradise and Hell Fire from the

creation of our Lord and what can be seen and what cannot be seen wept for him.17
It should be known that it has been established in its own place that every existential entity has a share
in comprehension (shu’ur), gloriﬁcation (tasbih), laudation (hamd), love (‘ishq), and lamentation (buka`).
Those, however, who have not contemplated on the Holy Qur`an and the traditions of the Ahl al-Bayt
(AS) well, may consider this as far fetched. In order to grasp this reality intellectually, they should refer to
works on the Transcendent Philosophy (al-hikmat al-muta`aliya) propounded by leading philosophers
such as Mulla Sadra and Mulla Hadi Sabzawari (may Allah elevate their noble spirits).
Following is a verse of the Holy Qur`an that clearly informs us about the possibility of the sky weeping:

ﻨْﻈَﺮﻳﻦﻣﺎ ﻛﺎﻧُﻮا ﻣ وضراﻻ وﻤﺎء اﻟﺴﻬِﻢﻠَﻴ ﻋﺖﻓَﻤﺎ ﺑ
So neither the sky wept for them, nor the earth; nor were they granted any respite. (44:29)
Commenting on this verse, Imam al-Sadiq (AS) is reported to have said:

ﻪﻠَﻴ ﻋﺖ ﻓَﺒ،ﻦﻴﺴ اﻟْﺤﻞ ﻗُﺘﺘﱠ ﺣ،ﺎﺮِﻳ زَﻛﻦ ﺑﻴﺤ ﻳﻞﻨْﺬُ ﻗُﺘﺪٍ ﻣﺣ اﻠ ﻋﺎءﻤﻚِ اﻟﺴ ﺗَﺒﻟَﻢ
The sky did not cry over anyone ever since Yahya bin Zakariyya was slain, until al-Husayn (AS) was
slain, whereupon it cried over him.18
And Imam Muhammad al-Baqir (AS) is reported to have said the following about the abovementioned
verse:

ﺎﻧﱠﻬ ﻓَﺎ،ﻠ ﻋﻦ ﺑﻦﻴﺴ اﻟْﺤﻠ ﻋﻻ ا،ﺎﺮِﻳ زَﻛﻦ ﺑﻴﺤﺪَ ﻳﻌﺪٍ ﺑﺣ اﻠ ﻋﻤﺎَءﺖِ اﻟﺴﺎ ﺑﻣ
ﺎﻣﻮ ﻳﻦﻴﻌﺑر اﻪﻠَﻴ ﻋﺖﺑ
The sky did not cry for anyone after Yahya bin Zakariyya save on al-Husayn bin ‘Ali (AS), for surely it
cried over him for forty days.19
The verse as well as the comments of the Ahl al-Bayt (AS) clearly reveal to us that the sky manifests
sorrow and expresses its lamentation as well.

ِاتﺎوﻤ اﻟﺴﻞﻫ اﻴﻊﻤ ﺟَﻠاتِ ﻋﺎوﻤ اﻟﺴﺘُﻚَ ﻓﻴﺒﺼ ﻣﺖﻈُﻤﻋ وﻠﱠﺖﺟو

And the calamity that befell on you is reckoned by all the inhabitants of the heavens in the heavens as
severe and great.
The article al that precedes al-samawat ( )اﻟﺴﻤﺎواتconfers the meaning that all the heavens are taken
into consideration.
And heavens and skies should not transport us to their material extensions. Scholars of authority opine
that they refer to the higher levels of the universe of contingent existence.
The phrase ahl al-samawat can refer to the angels who inhabit the heavens and all the exalted departed
souls who witnessed or came to know about the tragedy of Karbala.
Consider the following traditions:
Imam al-Ridha (AS) tells Ibn Shabib:

َﻨْﺪ ﻋﻢ ﻓَﻬﻞ ﻗَﺪْ ﻗُﺘﺪُوهﺟ ﻓَﻮﺮِهﻨَﺼفٍ ﻟﺔُ آﻻﻌﺑر اﺔﺋﻼ اﻟْﻤﻦضِ ﻣر اﻻَﻟ الﻟَﻘَﺪْ ﻧَﺰو
ِاتﺎ ﻟَﺜَﺎر ﻳﻢﻫﺎرﻌﺷ وﺎرِهﻧْﺼ اﻦﻮﻧُﻮنَ ﻣ ﻓَﻴﻢ اﻟْﻘَﺎﺋﻘُﻮمنْ ﻳ اَﻟ اﺮ ﻏُﺒﺚ ﺷُﻌﺮِهﻗَﺒ
ﻦﻴﺴاﻟْﺤ
Four thousand angels descended on earth to aid him, but (when they were allowed to reach there) they
found him martyred. So they remained at his grave, dishevelled and covered with dust, and will
remain there until the rising of al-Qa’im (Imam al-Mahdi A, whereupon they will aid him. Their slogan
will be, ‘Vengeance for the blood of al-Husayn (AS)!’
Imam al-Sadiq (AS) tells a companion called Fudhayl:

مﻮ ﻳَﻟ اﺮِهﻨْﺪَ ﻗَﺒﻮنَ ﻋﺒﻠَﻚٍ ﻳفِ ﻣﺔَ آﻻﻌﺑرنﱠ ا ﻓَﺎﻦﻴﺴ اﻟْﺤﺮ ﻗَﺒﻨﻌ ﻳﺗُﻮﻧَﻪ ﺗَﺎ ﻻﻢَﺎ ﻟﻣ
.ﺔﺎﻣﻴاﻟْﻘ
What is the matter with you that you do not visit him [the grave of Imam al-Husayn (AS)]? Surely four
thousand angels constantly weep near his grave, [and will do so] until the Judgment Day.20
As for the departed souls, one of the traditions that break the hearts and make us realize how grave is
the matter of al-Husayn (AS) is the following conversation between Imam al-Sadiq (AS) and Abu Basir,
his loyal companion, who had lost his physical eyesight, but was endowed with spiritual effulgence:

ﻬِﻢآﻟ وﺑِﻴﻬِﻢ اَﻟ اَﺗﺎ ا ﺑِﻤﻪﻠﻣ اﺎ ﻻ ﻣﺗَﺎﻧ اﻦﻴﺴ ۇﻟْﺪِ اﻟْﺤَﻟ اتذَا ﻧَﻈَﺮﻴﺮٍ اﺼﺎ ﺑﺑﺎ اﻳ
ﺎﻬﺎﺋﺒﻮنَ ﻟﺒ ﻳﻴﻦﻘﺸْﻔﺔُ ﻣﺋﻼ اﻟْﻤال ﺗَﺰﻓَﻼ...ﻖﺗَﺸْﻬ وﻴﻪﺔَ ﻟَﺘَﺒنﱠ ﻓَﺎﻃﻤﻴﺮٍ اﺼﺎ ﺑﺑﺎ اﻳ
ﻴﻢﻈ ﻋﺮﻣﺬَا اﻻنﱠ ﻫﺪَاكَ ا ﻓﻠْﺖﻌ ﺟ ﻗُﻠْﺖنْ ﻗَﺎل اَﻟ اﻪﻟَﻴﻮنَ اﻋﺮﺘَﻀﻳ وﻪﻮنَ اﻟﺪْﻋﻳو
ﻦﻴﻤﻮنَ ﻓَنْ ﺗ اﺐﺎ ﺗُﺤ ﻣﻴﺮٍ اﺼﺎ ﺑﺎ ﺑ ﻳ ﻗَﺎل ﺛُﻢﻪﻌﻤ ﺗَﺴﺎ ﻟَﻢ ﻣﻨْﻪ ﻣﻈَﻢﻋ اهﺮ ﻏَﻴﻗَﺎل
ﻣﻼ ﻛَﻠ ﻋتﺎ ﻗَﺪَرﻣ وﻨْﻄﻖ اﻟْﻤَﻠ ﻋتﺎ ﻗَﺪَرﺎ ﻓَﻤ ﻗَﺎﻟَﻬﻴﻦ ﺣﺖﻴﺔَ ﻓَﺒﺪُ ﻓَﺎﻃﻤﻌﺴﻳ
.ﺎء اﻟْﺒﻦﻣ
Imam al-Sadiq (AS) said: O Aba Basir, when I look at the progeny of al-Husayn (AS), I am overcome
due to what happened to their father and his family; O Aba Basir, Indeed Fatima (AS) constantly weeps
for him (al-Husayn (AS)) and sighs [out of deep sorrow]....So the angels constantly sympathize and
weep due to her weeping and pray to Allah and express their humility to Him.... Abu Basir said: May I be
made your ransom. Indeed the matter is great. Thereupon the Imam (AS) said: What you have not heard
other than this is even greater. Thereafter the Imam (AS) said: O Aba Basir: Don’t you want to be among
those who assist Fatima (AS)? Abu Basir says: When he said this, I started weeping and could not utter
a word, nor could I speak due to my weeping...21
This tradition clearly hints to us that whatever we have heard and known about Imam al-Husayn (AS)
cannot be compared to that which we do not know.
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