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About The Author

By Hamid Algar1

It is in many ways remarkable that ten years after his death and twenty years after the triumph of the
revolution that he led no serious, comprehensive biography of Imam Ruhullah al-Musawi al-Khumayni
has yet been written, whether in Persian or any other language. He was, after all, the pre-eminent figure
of recent Islamic history, for his impact, considerable enough in Iran itself, has also reverberated
throughout much of the Muslim world and helped to transform the worldview and consciousness of many

Muslims.

Indeed, it may be precisely this magnitude of the Imam’s achievement, together with the complexity of
his spiritual, intellectual, and political personality that has so far discouraged potential biographers. The
materials available for the task are, however, as abundant as his accomplishments were varied, and the
present writer hopes to take up the challenge in the near future. What follows is therefore nothing more
than a preliminary sketch, intended to acquaint the reader with the outlines of the Imam’s life and the

main aspects of his person as an Islamic leader of exceptional stature.


https://al-islam.org/person/ayatullah-sayyid-imam-ruhallah-musawi-khomeini

Childhood and Early Education

Ruhullah Musawi Khumayni was born on 20 Jamadi al-Akhir 1320/24 September 1902, the anniversary
of the birth of Hazrat Fatima, in the small town of Khumayn, some 160 kilometers to the southwest of
Qum. He was the child of a family with a long tradition of religious scholarship. His ancestors,
descendants of Imam Musa al-Kazim, the seventh Imam of the Ahl al-Bayt, had migrated towards the
end of the eighteenth century from their original home in Nishapur to the Lucknow region of northern

India.

There they settled in the small town of Kintur and began devoting themselves to the religious instruction
and guidance of the region’s predominantly Shi’i population. The most celebrated member of the family
was Mir Hamid Husayn (d. 1880), author of ‘Abagat al-Anwar fi Imamat al-A’immat al-Athar, a
voluminous work on the topics traditionally disputed by Sunni and Shi’'i Muslims.2

Imam Khumayni’s grandfather, Sayyid Ahmad, a contemporary of Mir Hamid Husayn, left Lucknow some
time in the middle of the nineteenth century on pilgrimage to the tomb of Hazrat ‘Ali in Najaf.3 While in

Najaf, Sayyid Ahmad made the acquaintance of a certain Yusuf Khan, a prominent citizen of Khumayn.

Accepting his invitation, he decided to settle in Khumayn to assume responsibility for the religious needs
of its citizens and also took Yusuf Khan’s daughter in marriage. Although Sayyid Ahmad’s links with
India were cut by this decision, he continued to be known to his contemporaries as “Hindi,” an
appellation, which was inherited by his descendants; we see even that Imam Khumayni used “Hindi” as

penname in some of his ghazals.4

Shortly before the outbreak of the Islamic Revolution in February 1978, the Shah’s regime attempted to
use this Indian element in the Imam’s family background to depict him as an alien and traitorous element
in Iranian society, an attempt that as will be seen backfired on its author. By the time of his death, the
date of which is unknown, Sayyid Ahmad had fathered two children: a daughter by the name of Sahiba,
and Sayyid Mustafa Hindi, born in 1885, the father of Imam Khumayni.

Sayyid Mustafa began his religious education in Isfahan with Mir Muhammad Taqi Mudarrisi before
continuing his studies in Najaf and Samarra under the guidance of Mirza Hasan Shirazi (d. 1894), the
principal authority of the age in Shi’i jurisprudence. This corresponded to a pattern of preliminary study in
Iran followed by advanced study in the ‘atabat, the shrine cities of Irag, which for long remained
normative; Imam Khumayni was in fact the first religious leader of prominence whose formation took

place entirely in Iran.

In Dhu’l-Hijja 1320/ March 1903, some five months after the Imam’s birth, Sayyid Mustafa was attacked
and killed while traveling on the road between Khumayn and the neighboring city of Arak. The identity of
the assassin immediately became known; it was Ja’far-quli Khan, the cousin of a certain Bahram Khan,
one of the richest landowners of the region. The cause of the assassination is, however, difficult to



establish with certainty. According to an account that became standard after the triumph of the Islamic
Revolution, Sayyid Mustafa had aroused the anger of the local landowners because of his defense of the

impoverished peasantry.

However, Sayyid Mustafa himself, in addition to the religious functions he fulfilled, was also a farmer of
moderate prosperity, and it is possible that he fell victim to one of the disputes over irrigation rights that
were common at the time. A third explanation is that Sayyid Mustafa, in his capacity of shari’a judge of
Khumayn, had punished someone for a public violation of the fast of Ramadan and that the family of the

offender then exacted a deadly revenge.5

The attempts of Sahiba, Sayyid Mustafa’s sister, to have the killer punished in Khumayn proved fruitless,
so his widow, Hajar, went to Tehran to appeal for justice, according to one account carrying the infant
Ruhullah in her arms. She was followed there by her two elder sons, Murtaza and Nur al-Din, and
finally, in Rabi’ al-Awwal 1323/ May 1925, Ja’far-quli Khan was publicly executed in Tehran on the

orders of ‘Ayn al-Dawla, the prime minister of the day.

In 1918, the Imam lost both his aunt, Sahiba, who had played a great role in his early upbringing, and his
mother, Hajar. Responsibility for the family then devolved on the eldest brother, Sayyid Murtaza (later to

be known as Ayatullah Pasandida). The material welfare of the brothers seems to have been ensured by
their father’s estate, but the insecurity and lawlessness that had cost him his life continued. In addition to
the incessant feuds among landowners, Khumayn was plagued by the raids mounted on the town by the

Bakhtiyari and Lurr tribesmen whenever they had the chance.

Once when a Bakhtiyari chieftain by the name of Rajab ‘Ali came raiding, the young Imam was obliged
to take up a rifle together with his brothers and defend the family home. When recounting these events
many years later, the Imam remarked, “I have been at war since my childhood.”6 Among the scenes, he
witnessed during his youth and that remained in his memory to help shape his later political activity
mention may also be made of the arbitrary and oppressive deeds of landowners and provincial
governors. Thus, he recalled in later years how a newly arrived governor had arrested and bastinadoed

the chief of the merchants’ guild of Gulpaygan for no other purpose than the intimidation of its citizens.7

Imam Khumayni began his education by memorizing the Qur'an at a maktab operated near his home by
a certain Mullah Abu ‘I-Qasim; he became a hafiz by the age of seven. He next embarked on the study
of Arabic with Shaykh Ja’far, one of his mother’s cousins, and took lessons on other subjects first from
Mirza Mahmud lftikhar al-'Ulama’ and then from his maternal uncle, Hajji Mirza Muhammad Mahdi. His
first teacher in logic was Mirza Riza Najafi, his brother-in-law. Finally, among his instructors in Khumayn
mention may be made of the Imam’s elder brother, Murtaza, who taught him Najm al-Din Katib Qazvini’s

al-Mutawwal on badi’ and ma’ani and one of the treatises of al-Suyuti on grammar and syntax.

(Although Sayyid Murtaza - who took the surname Pasandida after the law mandating the choice of a
surname in 1928 - studied for a while in Isfahan, he never completed the higher levels of religious



education; after working for a while in the registrar’s office in Khumayn, he moved to Qum where he was

to spend the rest of his life).

In 1339/1920-21, Sayyid Murtaza sent the Imam to the city of Arak (or Sultanabad, as it was then
known) in order for him to benefit from the more ample educational resources available there. Arak had
become an important center of religious learning because of the presence of Ayatullah ‘Abd al-Karim
Ha’iri (d.1936), one of the principal scholars of the day. He had arrived there in 1332/1914 at the
invitation of the townspeople, and some three hundred students - a relatively large number - attended

his lectures at the Mirza Yusuf Khan Madrasa.

It is probable that Imam Khumayni was not yet advanced enough to study directly under Ha'iri; instead,
he worked on logic with Shaykh Muhammad Gulpayagani, read the Sharh al-Lum’a of Shaykh Zayn al-
Din al-Amili (d. 996/1558), one of the principal texts of Ja’fari jurisprudence, with Aqa-yi ‘Abbas Araki,
and continued his study of al-Mutawwal with Shaykh Muhammad ‘Ali Buruijirdi. Roughly a year after the
Imam’s arrival in Arak, Ha'iri accepted a summons from the Ulama of Qum to join them and preside over

their activity.

One of the earliest strongholds of Shi’ism in Iran, Qum had traditionally been a major center of religious
learning as well as pilgrimage to the shrine of Hazrat-1 Ma’suma, a daughter of Imam Musa al-Kazim,
but it had been overshadowed for many decades by the shrine cities of Iraq with their superior resources
of erudition. The arrival of Ha'iri in Qum not only brought about a revival of its madrasas but also began
a process whereby the city became in effect the spiritual capital of Iran, a process that was completed by

the political struggle launched there by Imam Khumayni some forty years later.

The Imam followed Ha'iri to Qum after an interval of roughly four months. This move was the first
important turning point in his life. It was in Qum that he received all his advanced spiritual and
intellectual training, and he was to retain a deep sense of identification with the city throughout the rest
of his life. It is possible, indeed, although not in a reductive sense, to describe him as a product of Qum.
In 1980, when addressing a group of visitors from Qum, he declared, “Wherever | may be, | am a citizen

of Qum, and take pride in the fact. My heart is always with Qum and its people.”8

The Years of Spiritual and Intellectual Formation in Qum, 1923
To 1962

After his arrival in Qum in 1922 or 1923, the Imam first devoted himself to completing the preliminary
stage of madrasa education known as sutuh; this he did by studying with teachers such as Shaykh
Muhammad Riza Najafi Masjid-i Shahi, Mirza Muhammad Tagi Khwansari, and Sayyid ‘Ali Yasribi
Kashani. However, from his early days in Qum, the Imam gave an indication that he was destined to
become more than another great authority on Ja’fari jurisprudence. He showed an exceptional interest in

subjects that not only were usually absent from the madrasa curriculum, but were often an object of



hostility and suspicion: philosophy, in its various traditional schools, and Gnosticism (‘irfan).

He began cultivating this interest by studying the Tafsir-i Safi, a commentary on the Qur'an by the
Sufistically-inclined Mullah Muhsin Fayz-i Kashani (d.1091/1680), together with the late Ayatullah ‘Ali
Araki (d. 1994), then a young student like himself. His formal instruction in gnosticism and the related
discipline of ethics began with classes taught by Hajji Mirza Javad Maliki-Tabrizi, but this scholar died in
1304/1925.

Similarly, the Imam was not able to benefit for long from his first teacher in philosophy, Mirza ‘Ali Akbar
Hakim Yazdi, a pupil of the great master Mullah Hadi Sabzavari (d.1295/1878), for Yazdi passed away in
1305/1926. Another of the Imam’s early instructors in philosophy was Sayyid Abu ‘I-Hasan Qazvini (d.
1355/1976), a scholar of both peripatetic and illuminationist philosophy; the Imam attended his circle until
Qagzvini’s departure from Qum in 1310/1931.

The teacher who had the most profound influence on Imam Khumayni’s spiritual development was,
however, Mirza Muhammad ‘Ali Shahabadi (d. 1328 Sh. /1950); to him the Imam refers in a number of
his works as shaykhuna and ‘arif-1 kamil, and his relationship with him was that of a murid with his

murshid.

When Shahabadi first came to Qum in 1307 Sh. /1928, the young Imam asked him a question
concerning the nature of revelation, and was captivated by the answer he received. At his insistent
request, Shahabadi consented to teach him and a few other select students the Fusus al-Hikam of lbn
‘Arabi. Although the basis of instruction was Da’ud Qaysari’s commentary on the Fusus, the Imam
testified that Shahabadi also presented his own original insights on the text. Among the other texts that
Imam Khumayni studied with Shahabadi were the Manazil al-Sa’irin of the Hanbali Sufi, Khwaja
‘Abdullah Ansari (d.482/1089), and the Misbah al-Uns of Muhammad b. Hamza Fanari (d. 834/1431), a
commentary on the Mafatih al-Ghayb of Sadr al-Din Qunavi (d. 673/1274).

It is conceivable that the Imam derived from Shahabadi, at least in part, whether consciously or not, the
fusion of gnostic and political concerns that came to characterize his life. For this spiritual master of the
Imam was one of the relatively few ulama in the time of Riza Shah to preach publicly against the
misdeeds of the regime, and in his Shadharat al-Maarif, a work primarily gnostic in character, described
Islam as “most certainly a political religion.”@

Gnosis and ethics were also the subject of the first classes taught by the Imam. The classes on ethics
taught by Hajji Javad Aqa Maliki Tabrizi were resumed, three years after his death, by Shahabadi, and
when Shahabadi left for Tehran in 1936, he assigned the class to Imam Khumayni. The class consisted
in the first place of a careful reading of Ansari’s Manazil al-Sa’irin, but ranged beyond the text to touch

on a wide variety of contemporary concerns.

It proved popular to the extent that the townsfolk of Qum as well as the students of the religious sciences

attended, and people are related to have come from as far a field as Tehran and Isfahan simply to listen



to the Imam. This popularity of the Imam’s lectures ran contrary to the policies of the Pahlavi regime,
which wished to limit the influence of the ulama outside the religious teaching institution. The
government therefore secured the transfer of the lectures from the prestigious location of the Fayziya

madrasa to the Mullah Sadiq madrasa, which was unable to accommodate large crowds.

However, after the deposition of Riza Shah in 1941, the lectures returned to the Fayziya madrasa and
instantly regained their former popularity. The ability to address the people at large, not simply his own
colleagues within the religious institution, which the Imam displayed for the first time in these lectures on

ethics, was to play an important role in the political struggles he led in later years.

While teaching ethics to a wide and diverse audience, Imam Khumayni began teaching important texts
of gnosis, such as the section on the soul in al-Asfar al-Arba’a of Mullah Sadra (d. 1050/1640) and
Sabzavari’s Sharh-1 Manzuma, to a select group of young scholars that included Murtaza Mutahhari and
Husayn ‘Ali Muntaziri, who subsequently became two of his principal collaborators in the revolutionary

movement he launched some three decades later.

As for the earliest writings of the Imam, they also indicate that his primary interest during his early years
in Qum was gnosis. In 1928, for example, he completed the Sharh Du’a’ al-Sahar, a detailed
commentary on the supplicatory prayers recited throughout Ramadan by Imam Muhammad al-Bagir; as
with all Imam Khumayni’s works on gnosis, the terminology of Ibn ‘Arabi is frequently encountered in this
book. Two years later, he completed Misbah al-Hidaya ila 1-Khilafa wa 1-Wilaya, a dense and
systematic treatise on the main topics of gnosis. Another product of the same years of concentration on

gnosis was a series of glosses on Qaysari’s commentary on the Fusus.

In a brief autobiography written for inclusion in a book published in 1934, the Imam wrote that he spent
most of his time studying and teaching the works of Mullah Sadra; that he had for several years been
studying gnosis with Shahabadi; and that at the same time he was attending the classes of Ayatullah
Ha'iri on figh. 10

The sequence of these statements suggests that figh was as yet secondary among his concerns. This
situation was to change, but gnosis was for the Imam never simply a topic for study, teaching, and
writing. It remained an integral part of his intellectual and spiritual personality, and as such infused many
of his ostensibly political activities in later years with an unmistakably gnostic element.

The Imam did not engage in any overt political activities during the 1930’s. He always believed that the
leadership of political activities should be in the hands of the foremost religious scholars, and he was
therefore obliged to accept the decision of Ha'iri to remain relatively passive toward the measures taken
by Riza Shah against the traditions and culture of Islam in Iran. In any event, as a still junior figure in the
religious institution in Qum, he would have been in no position to mobilize popular opinion on a national

scale.

He was nonetheless in contact with those few ulama who did openly challenge Riza Shah, not only



Shahabadi, but also men such as Hajji Nurullah Isfahani, Mirza Sadiq Aga Tabrizi, Aazada Kifai, and
Sayyid Hasan Mudarris. He expressed his own opinions of the Pahlavi regime, the leading
characteristics of which he identified as oppression and hostility to religion, as yet only allusively, in

privately circulated poems. 11

He assumed a public political stance for the first time in a proclamation dated 15 Urdibihisht 1323/ 4 May
1944 that called for action to deliver the Muslims of Iran and the entire Islamic world from the tyranny of
foreign powers and their domestic accomplices. The Imam begins by citing Qur’an, 34:46 (“Say: ‘I enjoin
but one thing upon you, that you rise up for Allah, in pairs and singly, and then reflect’”). This is the
same verse that opens the chapter on awakening (bab al-yaqza) at the very beginning of Ansari’s
Manazil al-Sa’irin, the handbook of spiritual wayfaring first taught to the Imam by Shahabadi. The
Imam’s interpretation of “rising up” is, however, both spiritual and political, both individual and collective,
a rebellion against lassitude in the self and corruption in society.

The same spirit of comprehensive revolt inspires the first work written by the Imam for publication, Kashf
al-Asrar (Tehran, 1324 Sh. /1945). He is said to have completed the book in forty-eight days from a
sense of urgency, and that it indeed met a need is proven by the fact that it went through two

impressions in its first year.

The principal aim of the book, as reflected in its title, was to refute ‘Ali Akbar Hakamizada’s Asrar-i
Hazarsala, a work calling for a “reform” of Shi’i Islam. Similar attacks on Shi'’i tradition were being made
in the same period by Shari’at Sanglaiji (d.1944), an admirer of Wahhabism despite that sect’s marked
hostility to Shilism, and Ahmad Kasravi (d. 1946), competent as a historian but mediocre as a thinker.
The Imam’s vindication of such aspects of Shi’i practice as the mourning ceremonies of Muharram,
pilgrimage (ziyara) to the tombs of the Imams, and the recitation of the supplicatory prayers composed

by the Imams, was therefore a response to the criticisms made by all three.

Imam Khumayni connected their assaults on tradition with the anti-religious policies of Riza Shah and
bitterly criticized the Pahlavi regime for destroying public morality. He stopped short, however, of
demanding the abolition of the monarchy, proposing instead that an assembly of competent mujtahids
should choose “a just monarch who will not violate God’s laws and will shun oppression and

wrongdoing, which will not transgress against men’s property, lives, and honor.”12

Even this conditional legitimacy of monarchy was to last “only so long as a better system could not be
established.”13 There can be no doubt that the “better system” already envisaged by Imam Khumayni in
1944 was Wilayat al-faqih, which became the constitutional cornerstone of the Islamic Republic of Iran
established in 1979.

When Shaykh ‘Abd al-Karim Ha’iri died in 1936, the supervision of the religious institution in Qum had
been jointly assumed by Ayatullah Khwansari, Ayatullah Sadr, and Ayatullah Hujjat. A sense of lack was
nonetheless felt. When Ayatullah Abu ‘I-Hasan Isfahani, the principal marja’-i taglid of the age residing



in Najaf, died in 1946, the need for a centralized leadership of Shi’i Muslims became more felt more
acutely, and a search began for a single individual capable of fulfilling the duties and functions of both
Ha’iri and Isfahani. Ayatullah Buruijirdi, then resident in Hamadan, was seen to be the most suitable
person available, and Imam Khumayni is said to have played an important role in persuading him to

come to Qum.

In this he was no doubt motivated in part by the hope that Burujirdi would adopt a firm position vis—a-vis
Muhammad Riza Shah, the second Pahlavi ruler. This hope was to remain largely unfulfilled. In April
1949, Imam Khumayni learned that Burujirdi was engaged in negotiations with the government
concerning possible emendations to the constitution then in force, and he wrote him a letter expressing
his anxieties about the possible consequences. In 1955, a nationwide campaign against the Baha'i sect

was launched, for which the Imam sought to recruit Burujirdi’s support, but he had little success.

As for religious personalities who were militantly active in the political sphere at the time, notably
Ayatullah Abu ‘I-Qasim Kashani and Navvab Safavi, the leader of the Fida’iyan-i Islam, the Imam’s
contacts with them were sporadic and inconclusive. His reluctance for direct political involvement in this
period was probably due to his belief that any movement for radical change ought to be led by the senior
echelons of the religious establishment. In addition, the most influential personage on the crowded and

confused political scene of the day was the secular nationalist, Dr. Muhammad Musaddig.

Imam Khumayni therefore concentrated during the years of Burujirdi’s leadership in Qum on giving
instruction in figh and gathering round him students who later became his associates in the movement
that led to the overthrow of the Pahlavi regime, not only Mutahhari and Muntaziri, but younger men such

as Muhammad Javad Bahonar and ‘Ali Akbar Hashimi-Rafsanjani.

In 1946, he began teaching usul al-figh at the kharij level, taking as his text the chapter on rational
proofs from the second volume of the Kifayat al-Usul of Akhund Muhammad Kazim Khurasani (d.
1329/1911). Initially attended by no more than thirty students, the class became so popular in Qum that

five hundred were in attendance the third time it was offered.

According to the reminiscences of some of those who took the class, it was distinguished from other
classes taught in Qum on the same subject by the critical spirit the Imam instilled in his students, as well
as his ability to connect figh with all the other dimensions of Islam - ethical, gnostic, philosophical,
political, and social.

The Years of Struggle and Exile, 1962-1978

The emphases of the Imam’s activity began to change with the death of Burujirdi on March 31, 1961, for
he now emerged as one of the successors to Buruijirdi’s position of leadership. This emergence was
signaled by the publication of some of his writings on figh, most importantly the basic handbook of

religious practice entitled, like others of its genre, Tauzih al-Masa’il. He was soon accepted as marja’-i



taqglid by a large number of Iranian Shi’is. His leadership role was, however, destined to go far beyond
that traditional for a marja’-i taglid and to attain a comprehensiveness unique in the history of the Shi’i

ulama.

This became apparent soon after the death of Burujirdi when Muhammad Riza Shah, secure in his
possession of power after the CIA-organized coup of August 1953, embarked on a series of measures
designed to eliminate all sources of opposition, actual or potential, and to incorporate Iran firmly into

American patterns of strategic and economic domination.

In the autumn of 1962, the government promulgated new laws governing elections to local and provincial
councils, which deleted the former requirement that those elected be sworn into office on the Qur’an.
Seeing in this a plan to permit the infiltration of public life by the Baha’is, Imam Khumayni telegraphed
both the Shah and the prime minister of the day, warning them to desist from violating both the law of
Islam and the Iranian Constitution of 1907, failing which the ulama would engage in a sustained
campaign of protest. Rejecting all compromise measures, the Imam was able to force the repeal of the
laws in question seven weeks after they had been promulgated. This achievement marked his

emergence on the scene as the principal voice of opposition to the Shah.

A more serious confrontation was not long in coming. In January 1963, the Shah announced a six—point
program of reform that he termed the White Revolution, an American-inspired package of measures
designed to give his regime a liberal and progressive facade. Imam Khumayni summoned a meeting of
his colleagues in Qum to press upon them the necessity of opposing the Shah’s plans, but they were
initially hesitant. They sent one of their number, Ayatullah Kamalvand, to see the Shah and gauge his

intentions.

Although the Shah showed no inclination to retreat or compromise, it took further pressure by Imam
Khumayni on the other senior ulama of Qum to persuade them to decree a boycott of the referendum
that the Shah had planned to obtain the appearance of popular approval for his White Revolution.

For his own part, Imam Khumayni issued on January 22, 1963 a strongly worded declaration denouncing
the Shah and his plans. In imitation, perhaps, of his father, who had taken an armored column to Qum in
1928 in order to intimidate certain outspoken ulama, the Shah came to Qum two days later. Faced with a
boycott by all the dignitaries of the city, he delivered a speech harshly attacking the ulama as a class.

On January 26, the referendum was held, with a low turnout that reflected the growing heed paid by the
Iranian people to Imam Khumayni’s directives. He continued his denunciation of the Shah’s programs,
issuing a manifesto that also bore the signatures of eight other senior scholars. In it he listed the various
ways in which the Shah had violated the constituent, condemned the spread of moral corruption in the
country, and accused the Shah of comprehensive submission to America and Israel: “I see the solution
to lie in this tyrannical government being removed, for the crime of violating the ordinances of Islam and

trampling the constitution, and in a government taking its place that adheres to Islam and has concern



for the Iranian nation.” 14 He also decreed that the Nauruz celebrations for the Iranian year 1342 (which

fell on March 21, 1963) be cancelled as a sign of protest against government policies.

The very next day, paratroopers were sent to the Fayziya madrasa in Qum, the site where the Imam
delivered his public speeches. They killed a number of students, beat and arrested a number of others,
and ransacked the building. Unintimidated, the Imam continued his attacks on the regime. On April 1, he
denounced the persistent silence of certain apolitical u/ama as “tantamount to collaboration with the
tyrannical regime,” and one day later proclaimed political neutrality under the guise of tagiya to be

haram. 15

When the Shah sent his emissaries to the houses of the ulama in Qum to threaten them with the
destruction of their homes, the Imam reacted contemptuously by referring to the Shah as “that little man
(mardak).” Then, on April 3, 1963, the fortieth day after the attack on the Fayziya madrasa, he described
the Iranian government as being determined to eradicate Islam at the behest of America, Israel, and

himself as resolved to combat it.

Confrontation turned to insurrection some two months later. The beginning of Muharram, always a time
of heightened religious awareness and sensitivity, saw demonstrators in Tehran carrying pictures of the
Imam and denouncing the Shah in front of his own palace. On the afternoon of ‘Ashura (June 3, 1963),
Imam Khumayni delivered a speech at the Fayziya madrasa in which he drew parallels between the
Umayyad caliph Yazid and the Shah and warned the Shah that if he did not change his ways the day

would come when the people would offer up thanks for his departure from the country. 16

This warning was remarkably prescient, for on January 16, 1979, the Shah was indeed obliged to leave
Iran amidst scenes of popular rejoicing. The immediate effect of the Imam’s speech was, however, his
arrest two days later at 3 o’clock in the morning by a group of commandos who hastily transferred him to
the Qasr prison in Tehran.

As dawn broke on June 3, the news of his arrest spread first through Qum and then to other cities. In
Qum, Tehran, Shiraz, Mashhad and Varamin, masses of angry demonstrators were confronted by tanks
and ruthlessly slaughtered. It was not until six days later that order was fully restored. This uprising of 15
Khurdad 1342 (the day in the Iranian calendar on which it began) marked a turning point in lranian
history.

Henceforth the repressive and dictatorial nature of the Shah’s regime, reinforced by the unwavering
support of the United States, was constantly intensified, and with it the prestige of Imam Khumayni as
the only figure of note - whether religious or secular - willing to challenge him. The arrogance imbuing
the Shah’s policies also caused a growing number of the ulama to abandon their quietism and align
themselves with the radical goals set forth by the Imam. The movement of 15 Khurdad may therefore be
characterized as the prelude to the Islamic Revolution of 1978-79; the goals of that revolution and its
leadership had already been determined.



After nineteen days in the Qasr prison, Imam Khumayni was moved first, to the ‘Ishratabad military base
and then to a house in the Davudiya section of Tehran where he was kept under surveillance. Despite
the killings that had taken place during the uprising, mass demonstrations were held in Tehran and
elsewhere demanding his release and some of his colleagues came to the capital from Qum to lend their
support to the demand. It was not, however, until April 7, 1964 that he was released, no doubt on the
assumption that imprisonment had tempered his views and that the movement he had led would quietly
subside.

Three days after his release and return to Qum, he dispelled such illusions by refuting officially inspired
rumors that he had come to an understanding with the Shah’s regime and by declaring that the
movement inaugurated on 15 Khurdad would continue. Aware of the persisting differences in approach
between the Imam and some of the other senior religious scholars, the regime had also attempted to
discredit him by creating dissension in Qum. These attempts, too, were unsuccessful, for early in June
1964 all the major ulama put their signatures to declarations commemorating the first anniversary of the
uprising of 15 Khurdad.

Despite its failure to sideline or silence Imam Khumayni, the Shah’s regime continued its pro-American
policies unwaveringly. In the autumn of 1964, it concluded a status of forces agreement with the United
States that provided immunity from prosecution for all American personnel in Iran and their dependents.
This occasioned the Imam to deliver what was perhaps the most vehement speech of the entire struggle
against the Shah; certainly one of his close associates, Ayatullah Muhammad Mufattih, had never seen
him so agitated. 17

He denounced the agreement as a surrender of Iranian independence and sovereignty, made in
exchange for a $200 million loan that would be of benefit only to the Shah and his associates, and
described as traitors all those in the Majlis who voted in favor of it; the government lacked all legitimacy,
he concluded. 18

Shortly before dawn on November 4, 1964, again a detachment of commandos surrounded the Imam’s
house in Qum, arrested him, and this time took him directly to Mehrabad airport in Tehran for immediate
banishment to Turkey. The decision to deport rather than arrest Imam Khumayni and imprison him in
Iran was based no doubt on the hope that in exile he would fade from popular memory. Physical
elimination would have been fraught with the danger of an uncontrollable popular uprising. As for the

choice of Turkey, this reflected the security cooperation existing between the Shah’s regime and Turkey.

The Imam was first lodged in room 514 of Bulvar Palas Oteli in Ankara, a moderately comfortable hotel
in the Turkish capital, under the joint surveillance of Iranian and Turkish security officials. On November
12, he was moved from Ankara to Bursa, where he was to reside another eleven months. The stay in
Turkey cannot have been congenial, for Turkish law forbade Imam Khumayni to wear the cloak and
turban of the Muslim scholar, an identity which was integral to his being; the sole photographs in

existence to show him bareheaded all belong to the period of exile in Turkey. 19



However, on December 3, 1964, he was joined in Bursa by his eldest son, Hajj Mustafa Khumayni; he
was also permitted to receive occasional visitors from Iran, and was supplied with a number of books on
figh. He made use of his forced stay in Bursa to compile Tahrir al-Wasila, a two-volume compendium
on questions of jurisprudence. Important and distinctive are the fatwas this volume contains, grouped

under the headings of al-amr bi ‘I-ma’ruf wa 1-nahy ‘an al-munkar and difa’.

The Imam decrees, for example, that “if it is feared that the political and economic domination (by
foreigners) over an Islamic land will lead to the enslavement and weakening of the Muslims, then such
domination must be repelled by appropriate means, including passive resistance, the boycott of foreign
goods, and the abandonment of all dealings and association with the foreigners in question.” Similarly,
“if an attack by foreigners on one of the Islamic states is anticipated, it is incumbent on all Islamic states

to repel the attack by all possible means; indeed, this is incumbent on the Muslims as a whole.”20

On September 5, 1965, Imam Khumayni left Turkey for Najaf in Iraq, where he was destined to spend
thirteen years. As a traditional center of Shi’i learning and pilgrimage, Najaf was clearly a preferable and
more congenial place of exile. It had moreover already functioned as a stronghold of ulama opposition to
the Iranian monarchy during the Constitutional Revolution of 1906-1909. But it was not in order to

accommodate the Imam that the Shah arranged for his transfer to Najaf.

First, there was continuing disquiet among the Imam’s followers at his forced residence in Bursa, away
from the traditional milieu of the Shi'i madrasa; such objections could be met by moving him to Najaf.
Second, it was hoped that once in Najaf, the Imam would either be overshadowed by the prestigious
ulama there, men such as Ayatullah Abu ‘I-Qasim Khu'i (d. 1995), or that he would challenge their

distaste for political activism and squander his energies on confronting them.

He skirted this dual danger by proffering them his respect while continuing to pursue the goals he had
set himself before leaving Iran. Another pitfall he avoided was association with the Iragi government,
which occasionally had its own differences with the Shah’s regime and was of a mind to use the Imam’s
presence in Najaf for its own purposes. The Imam declined the opportunity to be interviewed on Iraqi

television soon after his arrival, and resolutely kept his distance from succeeding Iragi administrations.

Once settled in Najaf, Imam Khumayni began teaching figh at the Shaykh Murtaza Ansari madrasa. His
lectures were well attended, by students not only from Iran but also from Iraqg, India, Pakistan,

Afghanistan, and the Persian Gulf states. In fact, a mass migration to Najaf from Qum and other centers
of religious learning in Iran was proposed to the Imam, but he advised against it as a measure bound to

depopulate Qum and weaken it as a center of religious guidance.

It was also at the Shaykh Murtaza Ansari madrasa that he delivered, between January 21 and February
8, 1970, his celebrated lectures on Wilayat al-fagih, the theory of governance that was to be
implemented after the triumph of the Islamic Revolution. (The text of these lectures was published in
Najaf, not long after their delivery, under the title Wilayat al-fagih ya Hukumat-i Islami; a slightly



abbreviated Arabic translation soon followed). This theory, which may be summarized as the assumption
by suitably qualified ulama of the political and juridical functions of the Twelfth Imam during his
occultation, had already been put forward, somewhat tentatively, in his first published work, Kashf al-

Asrar.

Now he presented it as the self-evident and incontestable consequence of the Shi’i doctrine of the
Imamate, citing and analyzing in support of it all relevant texts from the Qur’an and the traditions of the
Prophet (S)21 and the Twelve Imams (A)22 He emphasized also the harm that had come to Iran (as well
as other Muslim countries) from abandoning Islamic law and government and relinquishing the political
realm to the enemies of Islam. Finally, he delineated a program for the establishment of an Islamic
government, laying particular stress on the responsibilities of the ulama to transcend their petty concerns
and to address the people fearlessly: “It is the duty of all of us to overthrow the taghut, the illegitimate
political powers that now rule the entire Islamic world.”23

The text of the lectures on Wilayat al-fagih was smuggled back to Iran by visitors who came to see the
Imam in Najaf, as well as by ordinary Iranians who came on pilgrimage to the shrine of Hazrat ‘Ali (A)
The same channels were used to convey to Iran the numerous letters and proclamations in which the
Imam commented on the events that took place in his homeland during the long years of exile. The first
such document, a letter to the Iranian ulama assuring them of the ultimate downfall of the Shah’s regime,
is dated April 16, 1967. On the same day he also wrote to prime minister Amir ‘Abbas Huvayda accusing
him of running “a regime of terror and thievery.”24

On the occasion of the Six Day War in June 1967, the Imam issued a declaration forbidding any type of
dealing with Israel as well as the consumption of Israeli goods. This declaration was widely and openly
publicized in Iran, which led to the ransacking of Imam Khumayni’s house in Qum and the arrest of Hajj
Sayyid Ahmad Khumayni, his second son, who had been living there. (Some of the unpublished works of
the Imam were lost or destroyed on this occasion).

It was also at this time that the Shah’s regime contemplated moving the Imam from Iraq to India; a
location from which communications with Iran would have been far more difficult, but the plan was
thwarted. Other developments on which the Imam commented from Najaf were the extravagant
celebrations of 2500 years of Iranian monarchy in October 1971 (“it is the duty of the Iranian people to
refrain from participation in this illegitimate festival”); the formal establishment of a one-party system in
Iran in February 1975 (the Imam prohibited membership in the party, the Hizb-i Rastakhiz, in a fatwa
issued the following month); and the substitution, in the same month, of the imperial (shahanshahi)
calendar for the solar Hijri calendar that had been official in Iran until that time. Some developments
were met with fatwas rather than proclamations: for example, the Imam rejected as incompatible with
Islam the Family Protection Law of 1967 and classified as adulteresses women who remarried after

obtaining a divorce under its provisions.25

Imam Khumayni had also to deal with changing circumstances in Iraq. The Ba’th Party, fundamentally



hostile to religion, had come to power in July 1967 and soon began exerting pressure on the scholars of
Najaf, both Iragi and Iranian. In 1971, as Iraq and Iran entered a state of sporadic and undeclared war
with each other, the Iragi regime began expelling from its territory Iranians whose forebears had in some
cases been residing there for generations. The Imam, who until that point had scrupulously kept his
distance from Iragi officialdom, now addressed himself directly to the Iraqi leadership condemning its

actions.

Imam Khumayni was, in fact, constantly, and acutely aware of the connections between Iranian affairs
and those of the Muslim world in general and the Arab lands in particular. This awareness led him to
issue from Najaf a proclamation to the Muslims of the world on the occasion of the hajj in 1971, and to
comment, with special frequency and emphasis, on the problems posed by Israel for the Muslim world.
The Imam’s strong concern for the Palestine question led him to issue a fatwa on August 27, 1968
authorizing the use of religious monies (vujuh-i shar’i) to support the nascent activities of a/-Asifa, the
armed wing of the Palestine Liberation Organization; this was confirmed by a similar and more detailed
ruling issued after a meeting with the Baghdad representative of the PLO.26

The distribution in Iran, on however limited a scale, of the proclamations and fatwas of Imam Khumayni
was in itself enough to ensure that his name not be forgotten during the years of exile. Equally important,
the movement of Islamic opposition to the Shah’s regime that had been inaugurated by the uprising of
15 Khurdad continued to develop despite the brutality unhesitatingly dispensed by the Shah.

Numerous groups and individuals explicitly owed their allegiance to the Imam. Soon after his exiling
there came into being an organization called Hay ‘atha-yi Mu talifa-yi Islami (the Allied Islamic
Associations), headquartered in Tehran but with branches throughout Iran. Active in it were many who
had been students of the Imam in Qum and who came to assume important responsibilities after the
revolution, men such as Hashimi-Rafsanjani and Javad Bahunar. In January 1965, four members of the
organization assassinated Hasan ‘Ali Mansur, the prime minister who had been responsible for the

exiling of the Imam.

There were no individuals designated, even clandestinely, as Imam Khumayni’s authorized

representatives in Iran while he was in exile.

However, senior ulama such as Ayatullah Murtaza Mutahhari, Ayatullah Sayyid Muhammad Husayn
Bihishti (d. 1981), and Ayatullah Husayn ‘Ali Muntaziri, were in contact with him, directly and indirectly,
and were known to speak on his behalf in important matters. Like their younger counterparts in the
Hay atha-yi Mu'talafa-yi Islami, all three went on to perform important functions during and after the

revolution.

The continued growth of the Islamic movement during Imam Khumayni’s exile should not be attributed
exclusively to his abiding influence or to the activity of ulama associated with him. Important, too, were
the lectures and books of ‘Ali Shari’ati (d. 1977), a university-educated intellectual whose understanding



and presentation of Islam were influenced by Western ideologies, including Marxism, to a degree that
many ulama regarded as dangerously syncretistic. When the Imam was asked to comment on the
theories of Shari’ati, both by those who supported them and by those who opposed them, he discreetly
refrained from doing so, in order not to create a division within the Islamic movement that would have

benefited the Shah’s regime.

The most visible sign of the persisting popularity of Imam Khumayni in the pre-revolutionary years,
above all at the heart of the religious institution in Qum, came in June 1975 on the anniversary of the
uprising of 15 Khurdad. Students at the Fayziya madrasa began holding a demonstration within the
confines of the building, and a sympathetic crowd assembled outside. Both gatherings continued for
three days until they were attacked on the ground by commandos and from the air by a military

helicopter, with numerous deaths resulting.

The Imam reacted with a message in which he declared the events in Qum and similar disturbances
elsewhere to be a sign of hope that “freedom and liberation from the bonds of imperialism” were at

hand.27 The beginning of the revolution came indeed some two and a half years later.

The Islamic Revolution, 1978-79

The chain of events that ended in February 1979 with the overthrow of the Pahlavi regime and the
foundation of the Islamic Republic began with the death in Najaf on October 23, 1977 of Hajj Sayyid
Mustafa Khumayni, unexpectedly and under mysterious circumstances. This death was widely attributed
to the Iranian security police, SAVAK, and protest meetings took place in Qum, Tehran, Yazd, Mashhad,
Shiraz, and Tabriz. Imam Khumayni himself, with the equanimity he customarily displayed in the face of
personal loss, described the death of his son as one of the “hidden favors” (altaf-i khafiya) of God, and
advised the Muslims of Iran to show fortitude and hope.28

The esteem in which Imam Khumayni was held and the reckless determination of the Shah’s regime to
undermine that esteem were demonstrated once again on January 7, 1978 when an article appeared in
the semi-official newspaper /ttila’at attacking him in scurrilous terms as a traitor working together with
foreign enemies of the country. The next day a furious mass protest took place in Qum; it was
suppressed by the security forces with heavy loss of life. This was the first in a series of popular
confrontations that, gathering momentum throughout 1978, soon turned into a vast revolutionary
movement, demanding the overthrow of the Pahlavi regime and the installation of an Islamic

government.

The martyrs of Qum were commemorated forty days later with demonstrations and shop closures in
every major city of Iran. Particularly grave were the disturbances in Tabriz, which ended only after more
than 100 people had been killed by the Shah’s troops. On March 29, the fortieth day after the killings in
Tabriz was marked by a further round of demonstrations, in some fifty—five Iranian cities; this time the
heaviest casualties occurred in Yazd, where security forces opened fire on a gathering in the main



mosque. In early May, it was Tehran itself that saw the principal violence; armored columns appeared on

the streets for the first time since June 1963 in order to contain the trend to revolution.

In June, the Shah found it politic to make a number of superficial concessions - such as the repeal of
the “imperial calendar” -to the forces opposing him, but repression also continued. When the
government lost control of Isfahan on August 17, the army assaulted the city and killed hundreds of
unarmed demonstrators. Two days later, 410 people were burned to death behind the locked doors of a

cinema in Abadan, and the government was plausibly held responsible.

On ‘Id al-fitr, which that year fell on September 4, marches took place in all major cities, with an
estimated total of four million participants. The demand was loudly voiced for the abolition of monarchy
and the foundation of an Islamic government under the leadership of Imam Khumayni. Faced with the

mounting tide of revolution, the Shah decreed martial law and forbade further demonstrations.

On September 9, a crowd gathered at the Maydan-i Zhala (subsequently renamed Maydan-i Shuhada’)
in Tehran was attacked by troops that had blocked all exits from the square, and some 2000 people
were Killed at this location alone. Another 2000 were killed elsewhere in Tehran by American-supplied
military helicopters hovering overhead. This day of massacre, which came to be known as Black Friday,
marked the point of no return. Too much blood had been spilt for the Shah to have any hope of survival,
and the army itself began to tire of the task of slaughter.

As these events were unfolding in Iran, Imam Khumayni delivered a whole series of messages and
speeches, which reached his homeland not only in printed form but also increasingly on tape cassettes.
His voice could be heard congratulating the people for their sacrifices, denouncing the Shah in
categorical fashion as a criminal, and underlining the responsibility of the United States for the killings
and the repression. (Ironically, US President Carter had visited Tehran on New Year’s Eve 1977 and
lauded the Shah for creating “an island of stability in one of the more troubled areas of the world.”29

As the fagade of stability dissolved, the United States continued its military and political support of the
Shah uninterrupted by anything but the most superficial hesitation). Most importantly, the Imam
recognized that a unique juncture had been reached in Iranian history, that a genuinely revolutionary
momentum had come into being which if dissipated would be impossible to rebuild. He therefore warned
against any tendency to compromise or to be deceived by the sporadic conciliatory gestures of the
Shah.

Thus on the occasion of ‘Id al-Fitr, when mass demonstrations had passed off with deceptive
peacefulness in Tehran, he issued the following declaration: “Noble people of Iran! Press forward with
your movement and do not slacken for a minute, as | know full well you will not! Let no one imagine that
after the blessed month of Ramadan his God-given duties have changed. These demonstrations that
break down tyranny and advance the goals of Islam are a form of worship that is not confined to certain
months or days, for the aim is to save the nation, to enact Islamic justice, and to establish a form of



divine government based on justice.”30

In one of the numerous miscalculations that marked his attempts to destroy the revolution, the Shah
decided to seek the deportation of Imam Khumayni from Irag, on the assumption, no doubt, that once
removed from the prestigious location of Najaf and its proximity to Iran, his voice would somehow be
silenced. The agreement of the Iraqgi government was obtained at a meeting between the Iragi and
Iranian foreign ministers in New York, and on September 24, 1978, the Imam’s house in Najaf was
surrounded by troops. He was informed that his continued residence in Iraq was contingent on his

abandoning political activity, a condition he was sure to reject.

On October 3, he left Iraq for Kuwait, but was refused entry at the border. After a period of hesitation in
which Algeria, Lebanon and Syria were considered as possible destinations, Imam Khumayni embarked
for Paris, on the advice of his second son, Hajj Sayyid Ahmad Khumayni, who by now had joined him.
Once arrived in Paris, the Imam took up residence in the suburb

of Neauphle-le-Chateau in a house that had been rented for him by Iranian exiles in France.

Residence in a non-Muslim land was no doubt experienced by Imam Khumayni as irksome, and in the
declaration he issued from Neauphle-le-Chateau on October 11, 1978, the fortieth day after the
massacres of Black Friday, he announced his intention of moving to any Muslim country that assured

him freedom of speech.31 No such assurance ever materialized.

In addition, his forced removal from Najaf increased popular anger in Iran still further. It was, however,
the Shah’s regime that turned out to be the ultimate loser from this move. Telephonic communications
with Tehran were far easier from Paris than they had been from Najaf, thanks to the Shah’s
determination to link Iran with the West in every possible way, and the messages and instructions the
Imam issued flowed forth uninterrupted from the modest command center he established in a small
house opposite his residence. Moreover, a host of journalists from across the world now made their way

to France, and the image and the words of the Imam soon became a daily feature in the world’s media.

In Iran meanwhile, the Shah was continuously reshaping his government. First he brought in as prime
minister Sharif-Imami, an individual supposedly close to conservative elements among the ‘ulama.
Then, on November 6, he formed a military government under General Ghulam-Riza Azhari, a move
explicitly recommended by the United States. These political maneuverings had essentially no effect on
the progress of the revolution.

On November 23, one week before the beginning of Muharram, the Imam issued a declaration in which
he likened the month to “a divine sword in the hands of the soldiers of Islam, our great religious leaders,
and respected preachers, and all the followers of Imam Husayn, Sayyid al-shuhada’.” They must, he
continued, “make maximum use of it; trusting in the power of God, they must tear out the remaining
roots of this tree of oppression and treachery.” As for the military government, it was contrary to the

Shari'ah and opposition to it a religious duty.32



Vast demonstrations unfurled across Iran as soon as Muharram began. Thousands of people donned
white shrouds as a token of readiness for martyrdom and were cut down as they defied the nightly
curfew. On Muharram 9, a million people marched in Tehran demanding the overthrow of the monarchy,
and the following day, ‘Ashura, more than two million demonstrators approved by acclamation a
seventeen-point declaration of which the most important demand was the formation of an Islamic
government headed by the Imam. Killings by the army continued, but military discipline began to
crumble, and the revolution acquired an economic dimension with the proclamation of a national strike
on December 18. With his regime crumbling, the Shah now attempted to co-opt secular, liberal-

nationalist politicians in order to forestall the foundation of an Islamic government.

On January 3, 1979, Shahpur Bakhtiyar of the National Front (Jabha-yi Milli) was appointed prime
minister to replace General Azhari, and plans were drawn up for the Shah to leave the country for what
was advertised as a temporary absence. On January 12, the formation of a nine-member regency
council was announced; headed by Jalal al-Din Tihrani, an individual proclaimed to have religious
credentials, it was to represent the Shah’s authority in his absence. None of these maneuvers distracted
the Imam from the goal now increasingly within reach. The very next day after the formation of the
regency council, he proclaimed from Neauphle-le-Chateau the formation of the Council of the Islamic
Revolution (Shaura-yi Inqgilab-i Islami), a body entrusted with establishing a transitional government to
replace the Bakhtiyar administration. On January 16, amid scenes of feverish popular rejoicing, the Shah

left Iran for exile and death.

What remained now was to remove Bakhtiyar and prevent a military coup d’état enabling the Shah to
return. The first of these aims came closer to realization when Sayyid Jalal al-Din Tihrani came to Paris
in order to seek a compromise with Imam Khumayni. He refused to see him until he resigned from the
regency council and pronounced it illegal. As for the military, the gap between senior generals,
unconditionally loyal to the Shah, and the growing number of officers and recruits sympathetic to the
revolution, was constantly growing. When the United States dispatched General Huyser, commander of
NATO land forces in Europe, to investigate the possibility of a military coup, he was obliged to report that

it was pointless even to consider such a step.

Conditions now seemed appropriate for Imam Khumayni to return to Iran and preside over the final
stages of the revolution. After a series of delays, including the military occupation of Mehrabad airport
from January 24 to 30, the Imam embarked on a chartered airliner of Air France on the evening of
January 31 and arrived in Tehran the following morning. Amid unparalleled scenes of popular joy - it has
been estimated that more than ten million people gathered in Tehran to welcome the Imam back to his
homeland — he proceeded to the cemetery of Bihisht-i Zahra to the south of Tehran where the martyrs of
the revolution lay buried.

There he decried the Bakhtiyar administration as the “last feeble gasp of the Shah’s regime” and

declared his intention of appointing a government that would “punch Bakhtiyar’s government in the



mouth.”33 The appointment of the provisional Islamic government the Imam had promised came on
February 5. Its leadership was entrusted to Mahdi Bazargan, an individual who had been active for many

years in various Islamic organizations, most notably the Freedom Movement (Nahzat-i Azadi).

The decisive confrontation came less than a week later. Faced with the progressive disintegration of the
armed forces and the desertion of many officers and men, together with their weapons, to the
Revolutionary Committees that were springing up everywhere, Bakhtiyar decreed a curfew in Tehran to
take effect at 4 p.m. on February 10. Imam Khumayni ordered that the curfew should be defied and
warned that if elements in the army loyal to the Shah did not desist from killing the people, he would
issue a formal fatwa for jihad.34 The following day the Supreme Military Council withdrew its support
from Bakhtiyar, and on February 12, 1979, all organs of the regime, political, administrative, and military,

finally collapsed. The revolution had triumphed.

Clearly no revolution can be regarded as the work of a single man, nor can its causes be interpreted in
purely ideological terms; economic and social developments had helped to prepare the ground for the
revolutionary movement of 1978-79. There was also marginal involvement in the revolution, particularly
during its final stages when its triumph seemed assured, by secular, liberal-nationalist, and leftist
elements. But there can be no doubting the centrality of Imam Khumayni’s role and the integrally Islamic

nature of the revolution he led.

Physically removed from his countrymen for fourteen years, he had an unfailing sense of the
revolutionary potential that had surfaced and was able to mobilize the broad masses of the Iranian
people for the attainment of what seemed to many inside the country (including his chosen premier,
Bazargan) a distant and excessively ambitious goal. His role pertained, moreover, not merely to moral
inspiration and symbolic leadership; he was also the operational leader of the revolution. Occasionally
he accepted advice on details of strategy from persons in Iran, but he took all key decisions himself,
silencing early on all advocates of compromise with the Shah. It was the mosques that were the
organizational units of the revolution and mass prayers, demonstrations and martyrdom that were - until

the very last stage - its principal weapons.

1979-89: First Decade of the Islamic Republic, Last Decade of

the Imam’s Life

Imam Khumayni’s role was also central in shaping the new political order that emerged from the
revolution, the Islamic Republic of Iran. At first it appeared that he might exercise his directive role from
Qum, for he moved there from Tehran on February 29, causing Qum to become in effect a second
capital of Iran. On March 30 and 31, a nationwide referendum resulted in a massive vote in favor of the
establishment of an Islamic Republic.

The Imam proclaimed the next day, April 1, 1979, as the “first day of God’s government.”35 The



institutionalization of the new order continued with the election, on August 3, of an Assembly of Experts
(Majlis-i Khubragan), entrusted with the task of reviewing a draft constitution that had been put forward

on June 18; fifty—five of the seventy-three persons elected were religious scholars.

It was not however to be expected that a smooth transition from the old regime would prove possible.
The powers and duties of the Council of the Islamic Revolutionary, which was intended to serve as an
interim legislature, were not clearly delineated from those of the provisional government headed by

Bazargan.

More importantly, significant differences of outlook and approach separated the two bodies from each
other. The council, composed predominantly of ulama, favored immediate and radical change and
sought to strengthen the revolutionary organs that had come into being - the revolutionary committees,
the revolutionary courts charged with punishing members of the former regime charged with serious
crimes, and the Corps of Guards of the Islamic Revolution (Sipah-i Pasdaran-i Inqilab-i Islami),
established on May 5, 1979. The government, headed by Bazargan and comprising mainly liberal
technocrats of Islamic orientation, sought as swift a normalization of the situation as possible and the

gradual phasing out of the revolutionary institutions.

Although Imam Khumayni encouraged members of the two bodies to cooperate and refrained, on most
occasions, from arbitrating their differences, his sympathies were clearly with the Council of the Islamic
Revolution. On July 1, Bazargan offered the Imam his resignation. It was refused, and four members of
the council I- Rafsanjani, Bahunar, Mahdavi-Kani, and Ayatullah Sayyid ‘Ali Khamna’i - joined
Bazargan’s cabinet in an effort to improve the coordination of the two bodies. In addition to these
frictions at the governmental level, a further element of instability was provided by the terrorist activities
of shadowy groups that were determined to rob the nascent Islamic republic of some of its most capable

personalities.

Thus on May 1, 1979, Ayatullah Murtaza Mutahhari, a leading member of the Council of the Islamic
Revolution and a former pupil close to the Imam’s heart, was assassinated in Tehran. For once, the

Imam wept in an open display of grief.

The final break between Bazargan and the revolution came as a consequence of the occupation of the
United States embassy in Tehran on November 4, 1979 by a coalition of students from the universities of
Tehran. Despite declarations of willingness to “honor the will of the Iranian people” and its recognition of
the Islamic Republic, the American government had admitted the Shah to the United States on October
22, 1979.

The pretext was his need for medical treatment, but it was widely feared in Iran that his arrival in
America, where large numbers of high-ranking officials of the previous regime had gathered, might be
the prelude to an American-sponsored attempt to restore him to power, on the lines of the successful
CIA coup of August 1953. The Shah’s extradition to Iran was therefore demanded by the students



occupying the embassy as a condition for their liberating the hostages they were holding there.

It is probable that the students had cleared their action in advance with close associates of Imam
Khumayni, for he swiftly extended his protection to them, proclaiming their action “a greater revolution
than the first.”36 Two days later, he predicted that confronted by this “second revolution,” America would

be “unable to do a damned thing (Amrika hich ghalati namitavanad bukunad).”37

This prediction seemed extravagant to many in Iran, but a military expedition mounted by the United
States on April 22, 1980 to rescue the American hostages and possibly, too, to attack sensitive sites in
Tehran, came to an abrupt and humiliating end when the American gunship crashed into each other in a
sandstorm near Tabas in southeastern Iran. On April 7, the United States had formally broken diplomatic
ties with Iran, a move welcomed by Imam Khumayni as an occasion of rejoicing for the Iranian nation.38

It was not until January 21, 1981 that the American hostages were finally released.

Two days after the occupation of the US embassy, Bazargan once again offered his resignation, and this
time it was accepted. In addition, the provisional government was dissolved, and the Council of the
Islamic Revolution temporarily assumed the task of running the country. This marked the definitive
departure of Bazargan and like-minded individuals from the scene; henceforth the term “liberal” became
a pejorative designation for those who questioned the fundamental tendencies of the revolution.

In addition, the students occupying the embassy had access to extensive files the Americans had kept
on various Iranian personalities who had frequented the embassy over the years; these documents were
now published and discredited the personalities involved. Most importantly, the occupation of the
embassy constituted a “second revolution” in that Iran now offered a unique example of defiance of the
American superpower and became established for American policymakers as their principal adversary in
the Middle East.

The enthusiasm aroused by the occupation of the embassy also helped to ensure a large turnout for the
referendum that was held on December 2 and 3, 1979 to ratify the constitution that had been approved
by the Assembly of Experts on November 15. The constitution, which was overwhelmingly approved,
differed greatly from the original draft, above all through its inclusion of the principle of Wilayat al-faqih
as its basic and determining principle. Mentioned briefly in the preamble, it was spelled out in full in
Article Five:

“During the Occultation of the Lord of the Age (Sahib al-Zaman; i.e., the Twelfth Imam)... the
governance and leadership of the nation devolve upon the just and pious fagih who is acquainted with
the circumstances of his age; courageous, resourceful, and possessed of administrative ability; and
recognized and accepted as leader (rahbar) by the majority of the people. In the event that no fagih
should be so recognized by the majority, the leader, or leadership council, composed of fugaha’
possessing the aforementioned qualifications, will assume these responsibilities.”

Article 109 specified the qualifications and attributes of the leader as “suitability with respect to learning



r»

and piety, as required for the functions of mufti and marja’.” Article 110 listed his powers, which include
supreme command of the armed forces, appointment of the head of the judiciary, signing the decree
formalizing the election of the president of the republic, and — under certain conditions - dismissing
him.39

These articles formed the constitutional basis for Imam Khumayni’s leadership role. In addition, from July
1979 onwards, he had been appointing Imam Jum’a’s for every major city, who not only delivered the
Friday sermon but also acted as his personal representatives. Most government institutions also had a
representative of the Imam assigned to them. However, the ultimate source of his influence was his vast
moral and spiritual prestige, which led to him being designated primarily as Imam, in the sense of one

dispensing comprehensive leadership to the community.40

On January 23, 1980, Imam Khumayni was brought from Qum to Tehran to receive treatment for a heart
ailment. After thirty-nine days in hospital, he took up residence in the north Tehran suburb of Darband,
and on April 22 he moved into a modest house in Jamaran, another suburb to the north of the capital. A
closely guarded compound grew up around the house, and it was there that he was destined to spend

the rest of his life.

On January 25, during the Imam’s hospitalization, Abu’l-Hasan Bani Sadr, a French-educated
economist, was elected first president of the Islamic Republic of Iran. His success had been made
possible in part by the Imam’s decision that it was not opportune to have a religious scholar stand for
election. This event, followed on March 14 by the first elections to the Majlis, might have counted as a

further step to the institutionalization and stabilization of the political system.

However, Bani Sadr’s tenure, together with the tensions that soon arose between him and a majority of
the deputies in the Majlis, occasioned a severe crisis that led ultimately to Bani Sadr’s dismissal. For the
president, his inherent megalomania aggravated by his victory at the polls, was reluctant to concede
supremacy to Imam Khumayni, and he therefore attempted to build up a personal following, consisting

largely of former leftists who owed their positions exclusively to him.

In this enterprise, he inevitably clashed with the newly formed Islamic Republic Party (Hizb-i Jumhuri-yi
Islami), headed by Ayatullah Bihishti, which dominated the Majlis and was loyal to what was referred to
as “the line of the Imam” (khatt-i Imam). As he had earlier done with the disputes between the
provisional government and the Council of the Islamic Revolution, the Imam sought to reconcile the
parties, and on September 11 1980 appealed to all branches of government and their members to set

aside their differences.

While this new governmental crisis was brewing, on September 22, 1980, Iraq sent its forces across the
Iranian border and launched a war of aggression that was to last for almost eight years. Iraq enjoyed
financial support in this venture from the Arab states lining the Persian Gulf, above all from Saudi Arabia.
Imam Khumayni, however, correctly regarded the United States as the principal instigator of the war



from the outset, and American involvement became increasingly visible as the war wore on.

Although Irag advanced territorial claims against Iran, the barely disguised purpose of the aggression
was to take advantage of the dislocations caused in Iran by the revolution, particularly the weakening of
the army through purges of disloyal officers, and to destroy the Islamic Republic. As he had done during
the revolution, Imam Khumayni insisted on an uncompromising stance and inspired a steadfast
resistance, which prevented the easy Iraqi victory many foreign observers had confidently foretold.
Initially, however, Iraq enjoyed some success, capturing the port city of Khurramshahr and encircling
Abadan.

The conduct of the war became one more issue at dispute between Bani Sadr and his opponents.
Continuing his efforts at reconciling the factions, Imam Khumayni established a three-man commission
to investigate the complaints each had against the other. The commission reported on June 1, 1981 that
Bani Sadr was guilty of violating the constitution and contravening the Imam’s instructions. He was
accordingly declared incompetent by the Majlis to function as president, and the next day, in accordance
with Article 110 section (e) of the constitution, Imam Khumayni dismissed him. He went into hiding, and

on July 28 fled to Paris, disguised as a woman.

Toward the end of his presidency, Bani Sadr had allied himself with the Sazman-i Mujahidin-i Khalg
(Organization of People’s Strugglers; however, the group is commonly known in Iran as munafigin,
“hypocrites,” not mujahidin, because of its members’ hostility to the Islamic Republic). An organization
with a tortuous ideological and political history, it had hoped, like Bani Sadr, to displace Imam Khumayni
and capture power for itself. After Bani Sadr went into exile, members of the organization embarked on a

campaign of assassinating government leaders in the hope that the Islamic Republic would collapse.

Even before Bani Sadr fled, a massive explosion had destroyed the headquarters of the Islamic Republic
Party, killing more than seventy people including Ayatullah Bihishti. On August 30, 1981, Muhammad ‘Al
Raja’i, Bani Sadr’s successor as president, was killed in another explosion. Other assassinations

followed over the next two years, including five Imam Jum’a’s as well as a host of lesser figures.

Throughout these disasters, Imam Khumayni maintained his customary composure, declaring, for
example, after the assassination of Raja’i that the killings would change nothing and in fact showed Iran
to be “the most stable country in the world,” given the ability of the government to continue functioning in
an orderly manner.41 The fact that Iran was able to withstand such blows internally while continuing the
war of defense against Iraq was indeed testimony to the roots the new order had struck and to the

undiminished prestige of Imam Khumayni as the leader of the nation.

Ayatullah Khamna'i, a longtime associate and devotee of the Imam, was elected president on October 2,
1981, and he remained in this position until he succeeded him as leader of the Islamic Republic on his
death in 1989. No governmental crises comparable to those of the first years of the Islamic Republic
occurred during his tenure. Nonetheless, structural problems persisted. The constitution provided that



legislation passed by the Majlis should be reviewed by a body of senior fugaha’ known as the Council of

Guardians (Shaura-yi Nagahban) to ensure its conformity with the provisions of Ja’fari figh.

This frequently led to a stalemate on a variety of important legislative issues. On at least two occasions,
in October 1981 and January 1983, Hashimi- Rafsanjani, then chairman of the Majlis, requested the
Imam to arbitrate decisively, drawing on the prerogatives inherent in the doctrine of Wilayat al-fagih, in
order to break the deadlock. He was reluctant to do so, always preferring that a consensus should

emerge.

However, on January 6, 1988, in a letter addressed to Khamna'i, the Imam put forward a far-reaching
definition of Wilayat al-fagih, now termed “absolute” (mutlaga), which made it theoretically possible for
the leadership to override all conceivable objections to the policies it supported. Governance, Imam
Khumayni proclaimed, is the most important of all divine ordinances (ahkam-i ilahi) and it takes

precedence over secondary divine ordinances (ahkam-i far’iya-yi ilahiya).

Not only does the Islamic state permissibly enforce a large number of laws not mentioned specifically in
the sources of the shari’a, such as the prohibition of narcotics and the levying of customs dues; it can
also suspend the performance of a fundamental religious duty, the hajj, when this is necessitated by the
higher interest of the Muslims.42

At first sight, the theory of wilayat —-i mutlaga-yi fagih might appear to be a justification for unlimited
individual rule by the leader (rahbar). One month later, however, Imam Khumayni delegated these
broadly defined prerogatives to a commission named the Assembly for the Determination of the Interest
of the Islamic Order (Majma’-i Tashkhis-i Maslahat-i Nizam-i Islami.) This standing body has the power
to settle decisively all differences on legislation between the Majlis and the Council of Guardians.

The war against Iraq continued to preoccupy Iran until July 1988. Iran had come to define its war aims
as not simply the liberation of all parts of its territory occupied by Iraq, but also the overthrow of the
regime of Saddam Husayn. A number of military victories made this goal appear attainable. On
November 29, 1981, Imam Khumayni congratulated his military commanders on successes achieved in
Khuzestan, remarking that the Iraqis had been obliged to retreat before the faith of the Iranian troops
and their eagerness for martyrdom.43

The following year, on May 24, Khurramshahr, which had been held by the Iraqgis since shortly after the
outbreak of war, was liberated, and only small pockets of Iranian territory remained in Iragi hands. The
Imam marked the occasion by condemning anew the Persian Gulf states that supported Saddam
Husayn and describing the victory as a divine gift.44 Iran failed, however, to follow up swiftly on its
surprise victory and the momentum, which might have made possible the destruction of Saddam
Husayn’s regime, was lost as the tide of war flowed back and forth. The United States was, in any event,
determined to deny Iran a decisive victory and stepped up its intervention in the conflict in a variety of

ways.



Finally, on July 2, 1988, the US navy stationed in the Persian Gulf shot down a civilian Iranian airliner,
with the loss of 290 passengers. With the utmost reluctance, Imam Khumayni agreed to end the war on
the terms specified in Resolution 598 of the United Nations Security Council, comparing his decision in a

lengthy statement issued on July 20 to the drinking of poison.45

Any notion that the acceptance of a ceasefire with Iraq signaled a diminution in the Imam’s readiness to
confront the enemies of Islam was dispelled when, on February 14, 1989, he issued a fatwa calling for
the execution of Selman Rushdie, author of the obscene and blasphemous novel, The Satanic Verses,

as well as those responsible for the publication and dissemination of the work.

The fatwa received a great deal of support in the Muslim world as the most authoritative articulation of
popular outrage at Rushdie’s gross insult to Islam. Although its demand remained unfulfilled, it
demonstrated plainly the consequences that would have to be faced by any aspiring imitator of Rushdie,
and thus had an important deterrent effect. Generally overlooked at the time was the firm grounding of
the Imam’s fatwa in the existing provisions of both Shi’i and Sunni jurisprudence; it was not therefore
innovative. What lent the fatwa particular significance was rather its issuance by the Imam as a figure of

great moral authority.

The Imam had also gained the attention of the outside world, albeit in a less spectacular way, on
January 4, 1989, when he sent Mikhail Gorbachev, then general secretary of the Communist Party of the
Soviet Union, a letter in which he predicted the collapse of the Soviet Union and the disappearance of
communism: “Henceforth it will be necessary to look for communism in the museums of political history
of the world.” He also warned Gorbachev and the Russian people against replacing communism with
Western-style materialism: “The basic problem of your country has nothing to do with ownership, the
economy, or freedom; it is the lack of a true belief in God, the same problem that has drawn the West

into a blind alley of triviality and purposelessness.”46

Internally, however, the most important development in the last year of Imam Khumayni’s life was,
without doubt, his dismissal of Ayatullah Muntaziri from the position of successor to the leadership of the
Islamic Republic. Once a student and close associate of the Imam, who had gone so far as to call him
“the fruit of my life,” Muntaziri had had among his associates over the years persons executed for
counterrevolutionary activity, including a son-in-law, Mahdi Hashimi, and made far-reaching criticisms

of the Islamic Republic, particularly with regard to judicial matters.

On July 31, 1988, he wrote a letter to the Imam questioning what he regarded as unjustified executions
of members of the Sazman-i Mujahidin-1 Khalg held in Iranian prisons after the organization, from its
base in Iragq, had made a large-scale incursion into Iranian territory in the closing stages of the Iran-Iraq
war. Matters came to a head the following year, and on March 28, 1989, the Imam wrote to Muntaziri
accepting his resignation from the succession, a resignation that under the circumstances he was

compelled to offer.47



On June 3, 1989, after eleven days in hospital for an operation to stop internal bleeding, Imam Khumayni
lapsed into a critical condition and died. The outpouring of grief was massive and spontaneous, the
exact counterpoint to the vast demonstrations of joy that had greeted his return to Iran a little over ten
years earlier. Such was the press of mourners, estimated at some nine million that the body ultimately
had to be transported by helicopter to its place of burial to the south of Tehran on the road leading to
Qum. A still expanding complex of structures has grown up around the shrine of the Imam, making it
likely that it will become the center of an entire new city devoted to ziyara and religious learning.

The testament of Imam Khumayni was published soon after his death. A lengthy document, it addresses
itself principally to the various classes of Iranian society, urging them to do whatever is necessary for the
preservation and strengthening of the Islamic Republic. Significantly, however, it begins with an
extended meditation on the hadith-i thagalayn: “| leave among you two great and precious things: the
Book of God and my progeny; they will never be separated from each other until they meet me at the
pool.” The Imam interprets the misfortunes that have befallen Muslims throughout history and more
particularly in the present age as the result of efforts precisely to disengage the Qur’an from the progeny
of the Prophet (S).

The legacy of Imam Khumayni was considerable. He had bequeathed to Iran not only a political system
enshrining the principles both of religious leadership and of an elected legislature and head of the
executive branch, but also a whole new ethos and self-image, a dignified stance of independence vis-
a-vis the West are in the Muslim world. He was deeply imbued with the traditions and worldview of Shi’i
Islam, but he viewed the revolution he had led and the republic he had founded as the nucleus for a

worldwide awakening of all Muslims.

He had sought to attain this goal by, among other things, issuing proclamations to the hujjaj on a number
of occasions, and alerting them to the dangers arising from American dominance of the Middle East, the
tireless activity of Israel for subverting the Muslim world, and the subservience to America and Israel of
numerous Middle Eastern governments. Unity between Shi’is and Sunnis was one of his lasting
concerns; he was, indeed, the first Shi’i authority to declare unconditionally valid prayers performed by

Shi’is behind a Sunni imam.48

It must finally be stressed that despite the amplitude of his political achievements, Imam Khumayni’s
personality was essentially that of a gnostic for whom political activity was but the natural outgrowth of
an intense inner life of devotion. The comprehensive vision of Islam that he both articulated and
exemplified is, indeed, his most significant legacy
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Introduction
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Lord! Grant brightness of sincerity to the mirror of the heart, Cleanse the rust of hypocrisy from the tablet
of the heart, and show the path of virtue and salvation to the helpless wanderers in the mazes of the
bewilderment and error and confusion. Endow us with the nobleness and generosity of character.

Reveal to us your glory and splendor that you have reserved only for your chosen servants.

Expel the legions of Satan and ignorance from the realms of our heart; implant the divine hosts of
knowledge and wisdom in their stead. Enrich our hearts with the profusion of your love and that of your
Chosen in this transitory world, this ephemeral lodging place. And shower Your choicest blessing upon
us at the time of death and thereafter. Extend to us your mercy, and grant us proximity to the Highest
Good.

Purpose of Writing the Book

[, a humble servant of God, was contemplating for some time, to select forty hadith from among the
ahadith of the members of the Household of the Prophet (S) from the authentic books of the sahabah,
and scholars, and was trying to compile them with an appropriate explanation of each of them that can
be applied to the general conditions of the people. | chose to write them in Persian, so that the Persian
knowing people may also be benefited from them. God willing, this compilation would be an attempt to
serve the command of the Prophet (S) who said:
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From among my followers, one who shall preserve and protect my forty ahadith, so that my people may



be benefited from them, God Almighty will treat him on the Day of Resurrection with great men of

wisdom and learning (jurisprudence).
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First Hadith: Jihad of The Self
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Verbal Translation

Al-Sukuni relates on the authority of Abu ‘Abd Allah al-Sadiq (A): Verily on seeing the returning armies
from the battlefront, the Prophet (S) of God said, “Blessed are those who have performed the minor
jihad, and have yet to perform the major one.” When asked, what is the major jihad? the Prophet replied,
“the jihad of the self” (struggle against self).

Exposition
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Sariyyah is the section (contingent) of a big army, and it has been said that four hundred is an optimum
number for the best sariyyah. According to the wordings of the tradition this can be inferred that man is a
marvel possessing two lives and two worlds within one existence. That is, apparent life or the outward
world, which is this worldly existence, and is associated with his body, and the other is ‘inner life’, the
inward world, associated with the hidden, invisible, higher other world, his soul in short, which belongs to

the realms of invisible and celestial world, and consists of several levels and grades.

These levels are generally divided sometimes into seven sections and sometimes into four. They are
sometimes divided into three, and sometimes into just two sections. For each one of them is specified
host of guardians. The host related with the divine and intellectual powers attracts him towards the
sublime, heavenly spheres, and summons him to the acts of virtue and goodness. The other host of
guardians is the ignoble and satanic, which attracts man towards the baser realms of darkness and

shame, and invites him to the acts of villainy and destruction.



There is always a state of conflict and strive between these two forces, and human existence serves as
the battleground of these two bands. When the divine forces of good become successful, man emerges
as a virtuous and blessed being, and attains the high station of angels, and is congregated under the

category of prophets, saints and the pious.

When the satanic forces of darkness dominate, man becomes a rebellious and vicious being, and is
flocked with the fiendish group of the infidels and cursed. Since this is not an occasion to discuss it here,
| shall take up this issue of the crusade of the self whenever the self and causes of its deterioration and

perfection would be discussed in the latter passages.

First Grade

This grade itself consists of different stages (fusu/). You have to know that the lowest of them is the
worldly and outward human existence comprising the initial stages of the self and its apparent
manifestations. The divine spark is blended with the physical to form man’s earthly existence. It is here
in this body that the armies of good and evil are stationed, and the visible potentialities of body function
as warring forces. It has seven quarters. They are ears, eyes, tongue, stomach, private parts, and arms
and legs. All these diffused faculties under the control of the self are employed by the self in seven
spheres of life. The seat of imagination also is an important faculty, as the thought and imagination are

sovereign over all visible and invisible human faculties.

If the faculty of thought resolves to employ all other faculties to move in the fiendish directions, all of
them are converted into satanic forces and the whole territory (of existence) is turned into a satanic
domain, and the forces of piety, rationality and good are weakened and subjugated by them. As a result
they wind up their business and leave off the scene, vacating the empire for the possession of Satan. If
the faith and reason take possession of the mind, and they command all human faculties to work in their
own direction, man acts according to the dictates of reason and faith (shar’), thus making the empire (of
his existence) a domain of divine and rational powers, and compel satanic forces to retreat with all its

weaponry accepting defeat.

Thus the jihad of the self is the jihad of greater importance. This jihad is superior to being killed in the
way of God, since this condition implies overpowering one’s own powers and faculties, and placing them
under the yoke of God’s command, and purging the domain of our body of satanic elements and their
forces.

Contemplation

The first and foremost condition for one’s strife with his own self, and hence his movement towards God
essentially means introspection and self-reflection. Some of the moral philosophers have given it the
fifth position in priorities, which is also correct. Here introspection is used in the sense of devoting some

time, however insignificant it is, contemplating about our duties towards our Master and Creator, Who



has brought us into this world, and Who has bestowed upon us all the means of pleasure and joys of life,
Who has equipped us with a sound body and faultless faculties and senses, each of whom serves a
specific purpose of its own, and whose functioning bewilders human intellect. In addition to all these
endowments and graces, He has sent so many prophets and His Holy Book for our guidance and invited
us to receive His blessings.

Whether all these things have been granted to us by the Master and Emperor of all kings merely to
serve this animal existence and to satisfy our appetites and instincts, which we share with other animals,
or whether there is some higher aim? Whether all the prophets of God, great sages, thinkers and
scholars of every nation have invited the people to follow certain rational principles and Divine
legislation, and asked the people to abstain from all animal tendencies and detach themselves from this
mortal and perishable habitation were their enemies, or they had conceived an entirely different idea of
salvation, which we ordinary human creatures, blindly obeying the dictates of lust, could not conceive?

If we reflect in a rational manner for a moment, we shall realize that the aim of imparting to us all these
graces and endowments is something else, superior to and higher than what is visible. This world is a
stage of action and its aim is a higher and more sublime sphere of existence. This lower and animal
existence is not an end in itself. A rational man should think of his own self introspectively and should
feel pity for his state of helplessness. With a sense of pity he should address his own self, saying, “O
callous selft Thou has wasted precious years of thy short life in pursuance of hedonistic and sensuous
propensities! And nothing is gained except regret and sense of loss.

Thou should be regretful before God for thy past deeds, and commence a new journey in the direction of
His prescribed goal, the journey that leads to the life of eternity and perpetual bliss. Thou should not
bargain short-lived transitory joys, which are hard to obtain for eternal bliss and felicity. Think for a while,

O Callous self!

Thou should think over the conditions of the people from the dawn of civilization up to the present time
that is witnessed by thee. See and balance their hardships and torments with the comforts and
pleasures they could attain, and thou shall see their pains and sufferings always overwhelmed and
cancelled their joys and pleasures. Joys and pleasures are not for everyone in this life. One who invites
and induces thee to pursue the worldly joys and material gains, is evidently one of the satanic hosts in
the human form, who undoubtedly is an emissary of the Satan. ‘He always induces other men to join him

in his indulgence in sensualities, and declares his conviction in material life herewith.

At this juncture, O self, thou should pause for a moment, and think whether he is satisfied with his own
condition, or whether all this points to one who himself is inflicted, and wants to taint others’ poor life with
the same vice. O self, thou should entreatingly ask God’s approval of thine acts, and seek His pleasure.
Pray to Him that thine acts be approved by Him. Between Him and thee there is always a spark of hope.
This hope is realized in thy thinking with firm resolution to fight against the Satan and thine own baser

self. This strife with the self leads thee to a higher stage, and try thy best to attain that through sincere



struggle.”

Will and Resolution

The next stage, after the stage of contemplation and ponderance through which an individual striving to
progress on the spiritual path has to pass, is the stage of resolution. (This is a different thing from
volition, which a/-Shaykh al-Ra’is Ibn Sina, in ‘al-‘Isharat’ alludes to as the initial stage of ‘irfan). Some
of our revered scholars (may God grant them longevity) also state that resolution is the essence of

humanity and criterion of human freedom.

The differences in human gradation are actually indicative of the discrepancy of the stages of human
resolution. The resolution which is required for this particular stage is synonymous with laying the
foundation of a good life, a resolution to purge life from sin, and to perform all obligatory (wajib) acts, and
a resolution to compensate for the days lost (in sinfulness), and finally resolve to behave as a rational

and religious person ought to.

That is, he should adopt a behavior that is in accordance with the codes of religious law, which would
acknowledge him as a real human being, a rational man. His gait and manner should be an imitation and
copy of the Prophet’s life. He must, in appearance, follow the Prophet (S) as a model in his manner and
actions, in his abstinences and his choices. This is quite possible, since it is in the powers of ordinary

servants of God seemingly to act in the way of that great leader of human beings.

You should know that no path for the realization of divine existence can be undertaken unless one
familiarizes himself with the apparent or overt form of Shari’ah. Unless a person fully acquaints himself
with the knowledge of the Shari’ah laws and follows them faithfully, the higher values of morality cannot
be attained by him. Without adhering to the apparent teachings of Islam it is not possible that the light of
the Divine Knowledge could descend upon his heart, and the wisdom of the invisible, and the mysteries

of the holy law be revealed to him.

After attaining this stage, the truth unveiled for him and enlightenment bestowed upon his heart, a
person would act with greater observance of the manifest forms of religion. This falsifies the claims of
pseudo spiritualists, who say that the inner perfection can only be acquired by relinquishing outer
accomplishments, or, that after acquiring inner excellences, necessity of observing outward forms does
not remain obligatory. This is a mistaken conception born of ignorance about the stages of worship and
the different grades of human progress. We shall deal with this subject in the latter chapters, may God

grant it so.

Effort and Struggle (Spiritual)

Dear friend: try to be a man of strong will power and resolution, so that you may not go from this world

as a person without resolution, and hence rise on the day of resurrection as a brainless-being, not in the



form of human being. For the otherworld is the place where what is hidden is unveiled and secrets are
exposed. One’s audacity to commit sin, converts him little by little into a man devoid of will power, and
takes away the noble essence of humanity from him. Our respected teacher used to say that more than
anything else, giving the ears to the sounds of music and songs, steal from men their will power and the

power of resolution.

Hence, my brother, desist from transgression, resolve to return to God, and acquire a mien similar to that
of true human being. Join the community of the men of religion and in seclusion pray to God, so that He
may assist you in your mission, and pray that the Prophet (S) and the members of his Household (A)
intercede for you. May God bestow His graces and favors upon you. May He escort you in the coming
dangers, since the path of life is full of great risks and hazards. On the way of life there are very deep
crevices and it is possible that one may stumble and fall in them in such a manner that none of his
efforts could save him from the coming catastrophe. It is also probable that in some cases the

interceding of an intercessor cannot save him either.

Self-Examination and Stipulation (Musharatah)

Self-conditioning, contemplation and self-examination are essential pre-requisites for a seeker
(mujahid) of truth who is battling with his self. Self-conditioning or stipulation means binding oneself with
the resolve not to do anything against God’s commands. This is called musharatah, such as ‘1 will not
violate the Law of God today.’ It is very easy to stick to such condition for one day. Try to resolve, abide
by your own resolve, and experiment, and you will see that how easy this task is. Satan, the cursed
creature, and his legions may magnify the volume of the task in your eyes, but these are the guiles
played by the cheat. Curse, and drive the Devil and evil thoughts from within the depths of the heart and

the domain of your mind. Experiment for one day and you will verify how easy this task is.

Guarding Against Evil (Muragabah)

After stipulating about his acts, man should enter this stage. It is essential that throughout the period of
stipulation the mujahid struggling against his own self should constantly concentrate upon his actions. If
any time any idea of violating Divine commands occurs to him, he should know that this idea has been

instilled into his mind by the Satan and his allies, who want to deter him from his good resolutions.

He ought to curse them, and seek God’s compassionate protection, and banish those villainous ideas
from the realm of his heart, and tell the Satan that this day also he has to abide by the condition imposed
upon his own self that he would not go against God’s commands, as He is the One Who has provided
him with all the excellences and bounties. It is He, Who has given him the riches of health, security, and
peace year after year in this world. In recognition of all God’s graces it is not sufficient even if he serves

Him till eternity, let alone a trivial thing like this.

| hope, that Satan will be driven away, and the Divine forces will prevail. | assure you that this practice of



self-criticism and self-examination would not hinder your day-to-day activity. | advise you to remain in
the same state of mind till night-the time for introspection and inner deliberation-and evaluate your
deeds of the whole day. This is the time to see whether you have been honest to the Giver of all, to
whom everybody is accountable. If you have been faithful to Him, you should be thankful to Him, that He
has made you successful in your intentions. And realize that you have gone a step forward in His
direction and became an object of His attention. God willing, God will help you in performing all worldly
and religious duties, and will diminish your pains for the next day. If you repeat this many times, it is
imminent that you will be accustomed to the acts of piety. You will see then that all this does not require

you to make hard efforts.

You will also notice that obedience to God gives ample pleasure. Though this world is not where one is

immediately rewarded, yet faithfulness to God and abstaining from sins is fruitful in this world also. God

never entrusts His creatures with cumbersome and heavy tasks, which are beyond their powers, but it is
the Satan and his allies who magnify them in your view. God forbid, if there are any lapses on your part,
ask God’s forgiveness, and beseechingly implore Him that you will be more careful in future, so that the

Almighty may throw open the doors of His grace and compassion to you, and may guide you in the

straight path.

Remembrance (Tadhakkur)

The factors, that fully assist man in his jihad with his self and the Satan, and to which a treader mujahid
has to pay greater attention is constant remembrance of God. Though there are many other important

stages, | will be content to discuss this stage here.

Remembrance of God, Remembering The Graces Bestowed By

Him

You know that thankfulness is natural and man’s nature commands man to be grateful to his benefactor.
If one tries to read the book of his own heart, he will see that this law is written there. The sense of
veneration and gratitude for the benefactors increases with the amount of benefaction, particularly if the
benefactor’s generosity has no selfish motive. Greater the selfless generosity, greater is sense of
gratitude. For example, compare the extent of veneration for one who presents you a horse with a
selfish motive, with the respect you have for a person, who grants you a village of several hectares,
without any inkling of selfish motives. If a doctor rescues you from the darkness of blindness, you
naturally owe to him a lot of respect, and if someone saves you from the clutches of death, you owe him

a lot more.

You yourselves reflect and estimate the seen and unseen favors bestowed on us by the Almighty, even
a small fraction of which all men and the jinn cannot even provide us with. Take for instance the air we

breathe day and night, upon which our existence as well as that of other living beings is dependent,



nothing can remain alive even if it is taken off merely for a quarter of an hour. What a marvelous gift it is!
If all men and the jinn of the world labor hard to contrive such a thing, they cannot do that. In the same
way, try to recall other gifts of God also, like external bodily senses viz. sight, hearing, taste, smell and
touch, etc., and inner faculties like thinking, imagination and reason, etc., each one of which carries
unlimited benefits and which are granted to us by Our Lord. Besides these valuable gifts, there are
several other gifts also.

Moreover, He has sent His messengers and prophets and His Books as well to show us which path is
right and which one is wrong, which path leads us to Heaven or Hell. He fulfills all our needs in this world
and the Hereafter, without having any need of our adoration. Observance of His commands, or
transgressing them does not make any difference to Him, it is for the sake of our own benefit that He has
enjoined good and forbidden indecencies. While remembering all these and various other favors, whose
reckoning is beyond the powers of human beings, do we not see that respecting and obeying such a
Benefactor is essential for us, or does our reason approve of the acts of violating His commands?

This is an evident fact that we respect great people and those older in age. This is also true that people
respect the wealthy and powerful persons, and rulers and kings, since they are recognized as great. Can
their greatness be matched with the grandeur and magnificence of that King of kings, in Whose kingdom
this world of us is merely a particle of dust. He is the Creator and King of this vast cosmos, whose

infiniteness cannot be measured or even conceived by human intellect.

Human being, a creature crawling on one of the smallest planets miserably fails to grasp the extent of
his own small world, whose sun cannot be compared with far greater suns of innumerable galaxies. Our
solar system is nothing as compared to lesser several other solar systems, which still elude the keen
eyes (and refined telescopes) of great explorers and investigators of the world. Is that Greatest of the
great, who can know and cover not only minute details of these known worlds, but of many more
unknown worlds, in a twinkling of an eye, is not venerable according to the dictates of reason, as well as

in the light of the great book of nature?

If any one fails to do this, he ought to be extra watchful and careful, since God Almighty is present
everywhere, and no odd corner of the world can delude his Omnipresent sight. Every living being is
within the range of His view and all knowledge is in His infinite attendance, so never forget Him. A speck
of penitence in one’s heart would not melt any person into water, and he would not fall to the ground.
Therefore, my dear friend, remember God and remember all His favors and graces, and stop disobeying

Him.

Overpower and subdue the satanic band in this great war, and convert the spheres of your mind into

divine realm by driving out the satanic legions and inviting the divine hosts, so that God may succor and
protect you in the dangers threatening to befall you in this battle. The battlefield, which is more immense
than this one, is the scene of the battle (ihad) against thine own self, the invisible world of within and the

second stage of this jihad. We shall deal with this subject afterwards. By the time, | remind you not to



have any expectations from anyone but God. Except Him, the Almighty, nobody can help you. With all
humility and with all the tears your eyes can offer (to wash your sins), pray to God and seek His

assistance to emerge victorious in this crucial battle. wa innahu wali al-tawfig

The Second Stage

The second stage also consists of several steps:

The human soul inhabits another realm and another territory also, which is the world of the hidden and
the sphere of the sublime world. In that world, the role of the sensual forces assumes graver
dimensions. This is the place, where the struggle and conflict between the divine forces and the fiendish
ones is more severe and also more significant. Everything that exists in the external or visible world drifts
to this hidden world, and is manifested there. Whichever of the forces whether godly or devilish, is

victorious here is essentially triumphant there also.

So, the jihad al-nafs or the internal struggle is of great significance for all great religious thinkers,
mystics, and moralists. It can be rather considered as the origin and the source of all felicities or woes,
and of promotion and sublimation or debasement and degradation of self. One should be extremely self-
conscious while undertaking this jihad. Because, it is possible that, God forbid, due to the defeat of
heavenly forces, the self is left vacant for the unholy occupation of the vicious and unworthy satanic

legions, and hence causing an eternal loss to the human being that cannot be retrieved.

Even the intercession of an intercessor cannot save him from becoming an object of the wrath and
indignation of the Most Merciful of the merciful. It is also possible that man’s intercessor may become his
adversary. It is a pity that such a thing should happen to anyone that one who pleads for him should
become his opponent. God alone knows that what misfortunes, what perils and what hardships are to
follow Divine wrath and antagonism of God’s friends, compared to which all the infernal fires, plagues,
evils, serpents and scorpions are insignificant and mild. God forbid, whatever sufferings of hell have
been described by saints, ascetics, and mystics, compared to them all the imaginable pains and
sufferings of this world are very mild. All of the torments about which we have heard, are trifle and
insignificant when compared to the miseries one has to undergo in the Hereafter. Heaven and hell
whose account has been given in the Book and in the traditions of prophets of God are certainly the
heaven and hell of wicked actions, and are prepared for rewarding or punishing good and bad human
deeds.

There is a subtle allusion also to the heaven and hell of morality, which is more significant than even the
Bihisht al-liga, the heaven of beatific vision, and the Jahannam al-firaq, the hell of separation from Him.
This is considered to be of great significance but is hidden from our eyes and is opened to them alone
who deserve it. You and me who do not deserve it should not doubt it. We should have faith in it, since
God and His friends have told us that this non-detailed (jmali) faith also is beneficial for us. Sometimes,
it is also possible that unbelief arising out of ignorance, and unreasonable rejection, without any



knowledge and understanding of the truth may bring great harm to us, the extent of which is unthinkable.

In this world we cannot understand those harms.

If you hear something, which has been, reported from any thinker, mystic or ascetic, do not refute it or
consider it invalid just because it is not in accordance with your taste, or does not fit in your mode of
thinking. This idea may have its origin in a higher source, inaccessible to you like the Qur'an, hadith, or
reason. How strange it will be that a fagih issues a fatwa (a religious or legal opinion) regarding a certain
ayah (a pecuniary compensation for any offence against a person) of which you are ignorant, and you
reject it without checking the relevant evidences. Or, when a holy person or a mystic speaks something
concerning religious learning, or he refers to the conditions of heaven or hell, it is easy for you to refute

him or even dare to insult him. For it does not need much thinking or knowledge.

But do not forget that it is possible that the person, who is an authority on that subject and a master in
that field, might have traced it back to the Holy Book, or has access to some traditions transmitted from
infallible Imams (AS), and you may not have come across it. In that case, you would be guilty of rejecting
God and His Prophet (S) without any plausible excuse. You have no justification to say later that your
judgment was not correct, your knowledge was limited, or that you had heard a certain person speaking
otherwise on the minbar (pulpit); such excuses are unfounded, and in any case let not your objective be

blurred.

Whatever has been related about the paradise of good morals and deeds and about the inferno of bad
morals and deeds refers to the states, which we cannot experience here. Thus, my friend ! take great
care, search for remedy, and try to discover the ways and means of deliverance for yourself. Seek
refuge in God, the Most Merciful, and Beneficent, and beseech His mercy with humble supplications and
lamentation, so that He may help you in this holy war against your carnal self and you may be victorious

and the domain of your heart may be liberated from evil influences.

The fiendish legions may be turned out of the place so that it may be given in the possession of its

rightful Owner, and the felicities, honors and joys may be granted to you by God. All the praises that you
have heard of the Heaven, its hours and its mansions, are nothing compared to Divine Bliss, nothing can
be estimated higher. That domain is absolutely a divine sphere, which has been described by the friends
of God from this rightly guided luminous ummah (millat al-bayda). This is a world of pleasures, which no

ear has ever heard of, and no human heart has ever experienced.

Hidden Or Inner Powers (Quwwa al-Batini)

You should know that with His Wisdom and Authority, God Almighty has created certain powers and
faculties in the invisible world of the inner self. They are of enormous benefits for us. Here we shall
mention three of them: they are, al-quwwah al-wahmiyyah-the power of invention or imagination, a/-
quwwah al-ghadabiyyah-the power of passion or anger, and a/-quwwah al-shahwiyyah-the power of

lust or sensuality.



Each of these powers is of great benefit to the mankind, like the preservation of the human individual
and species, advancement of human interests in this world as well as in the Hereafter, of which religious
scholars have given elaborate accounts and | need not repeat them. What is essential to state here is
that these three powers are the source and origin of all virtuous and vicious deeds, and the source of all

invisible and sublime forms.

Briefly speaking, as man possesses a physical and a terrestrial form in this world, which is devised and
contrived by the Almighty in such a wonderful manner that all great philosophers and scientists are
puzzled, and the science of anatomy is not fully equipped to discover and understand its functioning
rightly even to this day. God has made man superior to other living beings by endowing him a superb
constitution and a beautiful appearance. Yet there is another form and a different face of him, which is

heavenly and invisible, which is determined by the qualities of his soul and his inner nature.

In the Hereafter, whether it is in the Barzakh (an interval of time between the death of man and his
resurrection) or whether on the Last Day, if one’s inner nature, his deeds, and his inner self are really
human, his heavenly visage also will be man-like. But if his deeds are inhuman, he will not possess
human form; it will be rather subject to the state of his inner self and his psyche. For instance, if his inner
self is dominated by the power of lust or sensuality (a/l-quwwah al-shahwiyyah) and animality and
brutality overwhelm and govern his inner self, his otherworldly visage will be of a brute and the reign of
his inner world would be under the control of one of the beasts, corresponding to that quality of his soul.

If the power of passion or anger conquers one’s inner self and his psyche, his otherworldly appearance
will resemble one of the bestial forms, corresponding to that attribute of his nature. And if the power of
imagination and invention is governed by fiendish forces and his inner self is made vicious, governed by
the vices like deceit, dishonesty, slandering, backbiting, which are the attributes of Satan, he may
undergo a metamorphosis and assume one of the forms of Satan. Sometimes it is also possible that he
would have an appearance that symbolizes two or several vices. In that case, a form which does not
resemble any of the brutes, but an unusual and queer form, with which cannot be compared the most
terrible and ugliest monster in the world, will be acquired by him.

It has been recorded from the Prophet (S) of God that some persons will be raised on the Last Day in
such a mien that even monkeys and dog flies will appear better looking than that. It is also possible that
several forms may be prescribed for one individual in that world. Because that world is not like this
world, where one individual cannot acquire more than one form. This account itself is logical as well as
self-evident. Because, the criterion of those different forms (of which human form is one) would be the
state of soul at the time of death the state in which the soul departs from the body. It is in this very state
and form that man’s soul enters the realm of Barzakh. At the time of entering the other world, that is, the
domain of the Hereafter, the first stage of which is Barzakh, in whichever state one’s soul departs from

the body, it assumes a form suited to it in the next world also.

It is the same form in which he is perceived by the inhabitants of Barzakh and by himself, when he first



opens his eyes there, if he has not lost his sight to do so. Because, it is not necessary that man may
enter the next world in the same physical state as he had in this world. God Himself says that on the
Last Day some of the persons will ask God that why has He raised them as blind while they possessed
eyes in the world. God will answer them that as they disregarded His clear signs in the world, they are
forgotten and disregarded by God today.

O poor fellow! You had only external sight and were blind inwardly. You are realizing your blindness
now, while you were already blind from the very beginning. You did not possess the inner vision, which
could perceive His clear signs. You, the poor creature, who was endowed with a perfect earthly body
and proportionate form, alas you did not know that the measures of the hidden and sublime world are
different from this world. You should strive for inner uprightness, so that you may be upright on the Last
Day. Your spirit should be a human spirit, so that your form in the Barzakh and the Hereafter may be a

human form.

You are mistaken to consider the world of the hidden realities, where the secrets of this world are to be
unveiled and your deeds are to be disclosed, as similar to this world of appearances, where one can
deceive others and can create chaos, confusion, and misjudgment. Your eyes and ears, your hands and
feet, and other parts of your body will bear witness against your deeds in this world with their

supernatural tongues. Some of them may also appear in their celestial forms.

So, my friend, it is necessary to keep open the ears of your heart. Be brave, and have mercy on your
own self, so that you may leave this world in a human form, and may be counted as redeemed and
virtuous. Mind you, these words repeatedly occur in the speeches and teachings of great thinkers, in the

inspirations of mystics and in the transmissions of the truthful and infallible servants of God.

How to Regulate Human Instincts

It is possible that wahm, the power of imagination and invention, ghadhab-the power of passion and
anger, and shahwah-the power of lust or sensuality, also possess divine aspect, and may bring about
felicity and good luck to man, if these powers are subjected to the dictates of reason and good sense
and the teachings of prophets of God. They may become satanic forces if they are unleashed and the
power of invention and imagination is allowed to rule and lead other two powers. It is not a secret that
none of the prophets of God ever tried to eradicate the powers of passion, sensuality or imagination
completely.

None of the messengers of God have ever demanded to completely kill sensuality and desire or to
extinguish the fire of passion or anger and ignore the inventions of imagination. But they have rather
advocated for controlling and bridling them and making them function under the command of reason and
Divine Laws. For each one of these powers struggles to dominate others and win its goal, whatever
mischief, chaos, and confusion may be stirred up.



For instance, the obstinate bestial self is determined to reach its goal even if it is resolved on committing
adultery with married women in the Holy Kabah. Intractable power of passion arouses the self to win its
objective even if it is contemplating to kill prophets and the friends of God. And the power of imagination,
while devising satanic instruments, wants to go its own way, to cause corruption of the whole climate on

earth, and to create chaos and disorder in the world.

The great prophets of God were sent to this world with the light of Divine Laws. God revealed to them
heavenly books, so that they may prevent people from indulging into extravagances and immoderations,
and bring the human self under the control of reason and the law of Shari’ah. To bridle the human self is
essential so that it may not exceed the measures of reason and Shari’ah. Hence, every individual who
subordinates himself to the Divine Laws and principles of good sense is fortunate, and it is he who

attains salvation.

He finds refuge in God, the Most Exalted and the Most High, from the dangers and misfortunes, which
might befall him, and thus is saved from the disgrace of assuming those beastly and hideous forms that
may accompany him in the Barzakh, in the grave and on the Last Day, as the result of his vicious deeds

and corrupt practices.

How to Bridle Fancy And Imagination

The first condition for a mujahid in his struggle that he has to observe and abide by, at this juncture and

at all other stages, is to control the flight of one’s imagination, so that he can subjugate the Devil and his
armies. Imagination is like a bird restless to fly, and sit on any tree it reaches. This flight may bring about
many great misfortunes. Fancy is one of the tools of the Devil, with which he enslaves man and renders
him helpless. With the help of fancy, he entices men to committing villainies and indecencies.

A mujahid who is determined on self-rectification, and who has made up his mind to purify his inner self
and banish satanic forces from there, should firmly hold the bridle of his imagination and let not it soar
and wander about wherever it likes. He should try to prevent his mind from nursing corrupt and sinful
thoughts, and always divert it to high and noble ideals. In the beginning, it appears to be a little difficult,
since Satan and his forces may glorify bad things in your eyes. But with little concentration and attention

everything becomes easy.

It is possible that as an experiment you may just think for a while, and will not be able to concentrate
upon an object. Whenever you see that your thoughts are stooping to lowly and mean things, turn your
attention aside from them and think about the worthier and nobler things. If you have been successful in
your attempts, thank God Almighty for His help, and pursue these matters further. May God, out of His
mercy, open the path of spiritual progress for you, and may you be invisibly guided in the straight path.
May human deeds and right conduct be made easy for you. Be careful that vicious thoughts and vain
fancies are induced by Satan, who wishes to fortify its forces in the domain of your inner self.



You, who are at war with Satan and his legions, and want to make the realm of your inner self a
heavenly domain, are expected to be on guard against the guiles of the cursed villain. You should drive
away those thoughts that counter Divine command. God willing, you will be able to recapture this
significant fortification from the unholy occupation of Satan and his allies, in this internal war. This
fortification serves as a boundary (between good and evil). If you are victorious here you may hope for
greater and nobler victories.

My dear friend, seek for God’s help at every moment. Pray and beg humbly in the court of your Lord.

O God Almighty! Satan is a great enemy, who has enticed your great friends and prophets. O God! help
this weak and entrapped servant of yours, and guard him against these vain ideas and these infirm
thoughts that inflict me, so that he may succeed in his war against this strong enemy, who is threatening
to destroy my felicity and humanity. O God! please accompany Thy servant and guide him so that he

may drive the Satan’s armies from Your seat, and may clip the hands of this usurper.

Estimation and Appraisal

The thing, which is to be strictly followed during this process, is the estimation and evaluation (of vices
and virtues). An intelligent person should carefully examine the effects and demerits of each one of
moral vices and bad deeds, which are the product of sensuality, passion and imagination, and are under
the control of Satan. He has to compare them with the benefits and blessings of good deeds and moral
and spiritual excellences, which are under the guidance of reason and religious law (Shari’ah) and then
decide which way is better to act. For instance, the advantages of obeying the dictates of uninhibited
sensuality that gets hold of the human soul and firmly takes its roots there, and gives rise to many vices
to flourish, may be taken into consideration.

In the course of time the sensual aptitudes develop, and a person does not hesitate to commit any of the
vices, and tries all means and ways to obtain the sensual pleasure at any cost, and does not fail to
perpetrate any crime, which he desires to commit, even if it results in something extremely vicious. As a
result of letting loose one’s passions several other vices are born and become his second nature. And
he is more than ready to maltreat and subdue everyone who comes in his way. Those who react against
oppressive activities and try to defend themselves, or show any signs of disagreement or hostility are
crushed and oppressed by him.

He tries to repel all oppositions by all means, although it may lead to an outbreak of corruption in the
world. In the same way, the person, who has surrendered himself to the demoniac power of imagination
and lets it to be firmly rooted in his soul, does not hesitate to indulge in a fit of excessive passion and
sensuality with all his satanic designs and treacheries and rule over the creatures of God by all kinds of
unjust means, even if it is to dispossess a family of their belongings or stripping a city or a country of its

resources.



These are the achievements of these faculties, while they are active under the ignoble supervision of
Satan. If we think about it, and examine the plight of such people, we shall notice that every one of them,
despite the enormous strength they possess, and most of their wishes being fulfilled, they still nurture
thousands of new desires that are yet to be fulfilled. It is not possible in this world that all the desires and
ambitions that we cherish be fulfilled here, since this world is the abode of obstacles.

The elements of this world dispirit our wishes. Our desires are also not limited. For instance, the power
of sensuality and lust acts in man in such a way that if he is given one woman, he is attracted to other
women. If he is given an empire, he will hanker after some other empire. Man always desires for what
he does not possess. In spite of this vanity of imagination and futility of human desire, the kiln of

sensuality is always hot, and its heat ever increasing, and our desires are never cooled down.

Similarly, the forces of passion are implanted in human nature in such a way that even if he is made an
absolute monarch of a state, he will be attracted towards another state, which he cannot get, and he will
try to pounce on it with all the force he can muster. This power is also ever increasing. Anyone who has
any doubt is advised to examine his own self and other human beings belonging to the classes of poor,
rich and powerful; he will agree with me. It is obvious that man is always allured by something, which he
does not own. This is the human nature as conceived by various great Islamic thinkers and holy men,

especially one should refer to a great master of divinity, Mirza Muhammad ‘Ali Shahabadi.

Anyhow, even if man attains his goals, for how long can he be benefited from them? How long his
youthful years are to continue? When the spring of youth fades out and the autumn of his life sets in, his
heart has no more a zest for mirth and joy, his organs lose their vitality and those activities lose their
relish. His eyes dim, his hearing is impaired, his sense of touch and other senses and faculties weaken.
Ability to get pleasure declines or is completely lost. Then hosts of ailments make him an easy prey. His
digestive, assimilative and excretory system fails, and his respiratory system cannot perform it: function

properly. Nothing but deep sighs, displeasure, regret and remorse are left to accompany him.

Thus, the duration of our exploitation of these bodily powers, from the days when one gains
consciousness of good and bad till the process of decline sets in, is not more than thirty or forty years,
even for a person of very strong constitution. That too, if one does not happen to come across all sorts
of diseases and afflictions, which we witness every day and forget about. If, for the time being, we take it
for granted (although it has no reality), that a man can attain the age of one hundred and fifty years, with
all opportunities of involving oneself fully in all the three indulgences-sensuality, passion and
imagination, excluding all the chances of coming across any adversities and misfortunes, even this
period of time would prove short, and pass soon like the winds and what would be in store for you for the
next world? What benefit will you derive from all these treasures of amusements for your eternal life”?
What will save you from the horrors of the day of doom, helplessness, desolation and loneliness? What
will you present on the Day of Judgment, and how would you face God, His angels, and His chosen

servants and prophets?



Of course, nothing will accompany you except your wicked and sinful deeds, which will metamorphose
you in such a form that would not be known to anybody except God. Everything that you have heard and
conceived about the infernal fire, torments of the grave and agonies of the Doomsday, etc., you
measured them with the worldly fire and worldly pains. What a gross error you committed. Fire of this
world is relatively an accident, and all the horrors are easy to bear. Your estimation of the other world on
the basis of this one is imperfect and faulty. Even if the fire burning throughout the world is accumulated
at one place, it will not be hot enough to burn the human soul. In the next world, besides burning and
roasting the body it will burn the soul and incinerate the heart also. Whatever you have been listening
about till now, is actually the hell of one’s actions, which you will see in the Hereafter as a reality, for God

Almighty has said:
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And they find all that they did confronting them. (18:49)

You will have to face whatever you did in this world. If you thrived on the property of orphans, God alone
knows in what state you will appear in hell and what comforts you will have to enjoy there as your
reward. If here your harsh words have injured the hearts of people, this pain and discomfort caused to
the hearts of the creatures of God, God alone knows, what punishment it will incur upon you in the
Hereafter. You will know it only when you experience it what sort of pain and torture you have procured
for yourselves. Because of your detractions, the other worldly and sublime form that was conceived for
you is denied to you and you will. have to undergo the pains of chastisement.

This will be the hell of one’s actions, which is comparatively milder, cooler and tolerable, and is reserved
for those who committed sins in this world. But for those who have acquired the viciousness of character
and villainy of conduct like, greed, lust, hoarding, avarice, contentiousness, love of wealth, power and
corporeal things, rapacity, ravenousness and other vices, the hell is their place, a place beyond human
apprehension, a state and form which can never be anticipated by any stretch of the imagination, and

emanates from within the soul itself.

The inhabitants of that hell will be so distressed that they will try to escape from it, (but in vain). In some
of the authentic narrations, it occurs that there is a valley in hell, which is reserved for the proud, and
which is named as sagar once it complained to God about the intensity of its heat, and asked Almighty
for a relief, so that it might take a breath. After the relief was granted, when it breathed, its breath filled
the hell with fire.

Sometimes one’s vices may cause a human being to become a permanent dweller of hell. Because they
take away from him his faith and belief. For instance, a vice like jealousy, according to authentic
traditions, eats away faith as the fire consumes wood. Another example is that of the love of the world,

worldly power and riches, which, according to authentic narrations, consume the faith of a believer more



rapidly than two wolves let loose on a sheep herd without a shepherd, one attacking from the front and

the other from the back.

Adoration for the worldly things and lust for power deprives a believer of his belief, and God forbid, this
sinfulness results in dark and ugly deeds, which finally leads to the loss of faith and one’s end as an
infidel, and the hell of the false beliefs and erroneous faith is severer, hotter and darker than those two

other hells, mentioned above.

My friend, the higher knowledge has proved that the grades of intensity are infinite. The punishment is
severer than what you imagine or what others imagine. If you do not believe in the arguments advanced
by philosophers, or the revelations made to mystics, thanks to God, being a true believer, you have faith
in the teachings of the prophets of God, and you consider all the reports recorded in the authentic books
of the traditions which are accepted by all the Imamiyyah scholars as true and authentic. | hope that you
believe in the prayers of infallible Imams, and have read the prayers and sermons uttered by Imam ‘Al

(A), and the invocation by Imam Sayyid al-Sajidin (A) uttered in the prayer of Abu Hamzah al-Thumali.

My friend, reflect a little upon their subject matter and think for a while on their wordings. It is nowhere
required to make a rapid reading of the lengthy prayer in a hurry without pondering over its meaning.
You and | are not blessed with the spiritual state of Imam Sayyid al-Sajidin (A) to recite that lengthy
prayer in a state of sustained ecstasy at one time. Try to read one third or one fourth of it every night
with feeling, and meditate upon its words. You may feel ecstatic while reading it. Apart from this, pay a
little more attention to the meaning of Quranic verses, and see what punishment has been prescribed for
the inhabitants of hell, to escape which they will pray to the Lord for death, and alas death also will not

help, as God Almighty says:
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Alas, my grief that | was unmindful of Allah, and | was indeed among the scoffers! (39:56)

What kind of regret it will be, of which Almighty is making an emphatic mention. Do not pass quickly,

without pausing and meditating upon such verses of the Qur’an:
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On the day when ye behold it, every nursing mother will forget her nursling and every pregnant
will be delivered of her burden, and thou (Muhammad) will see mankind as drunken, yet they will
not be drunken, but the Doom of Allah will be strong upon them. (22:2)

Here God Almighty is depicting the Doomsday. My friend, think yourself that, God forbid (na udhu billah),



the Quran is neither a story book, nor is it making jokes with you. What sort of condemnation it will be
that will make people abandon their dear ones, and relieve pregnant women of their burden? What a
great calamity it will be about which God Almighty, Whose greatness knows no extent, Whose
supremacy and authority has no limits and bounds, is commenting upon in such solemn terms. What is

going to happen God alone knows.

Our intellect is insufficient to measure the extent of its magnanimity. If we study the transmissions and
writings of the infallible Members of the Holy Household, and think over them, we shall see that the sight
of misery and agony in that world will be quite different from this world, and cannot be equated with the

misfortunes of this world.

Here | would like to quote a tradition from the great Shaykh of the Imamiyyah, al-Saduq, for you to
demonstrate the meaning and extent of the misery, mentioned above. Nevertheless, this tradition
narrated by him refers to the hell of the evil deeds and is comparatively a cooler place than other severer
hells. | consider it essential to point out that al-Shaykh al-Saduq is the person who is held in great
esteem and respect by all great religious scholars of rijjal. He was born as the result of the prayer of the
Imam (A), and was the object of great favor of Imam Mahdi (AF), and was among great writers of Shiite

religious books.

| quote this tradition with reference to a chain of great Imamiyyah scholars, all of whom are considered
as authentic narrators of hadith. Hence, if you are a true believer, you should have faith in the following

tradition. The gist of the hadith is as follows:
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One day the Prophet (S) of God was seated when Gabriel came into his presence, with a sad face and
changed complexion. The Prophet (S) asked as to why he was looking so sad and grieved. Gabriel
answered, ‘O Muhammad (S), why should | be not grieved, while today | saw the bellows of hell being
set in. The Prophet (S) asked him what the bellows of hell were. Gabriel told him that it referred to the
hell-fire, which according to the Commandments of God Almighty was ablaze for one thousand years.
After it became red hot He ordered it to burn for another one thousand years till it was white-hot. Then
He commanded it to burn for one thousand years more till it turned black. Now that it was black and

dark, if a slice of seventy cubits of it was to drop on this world, verily its heat would be sufficient to melt



the whole world into fluid. If a single drop of its Zaggqum (an infernal tree, mentioned in the Quran
proverbial for its extreme bitterness) and dari (something in hell more bitter than aloe, more fetid than
carrion, and hotter than fire, which will be the food of the condemned) trickles down in the water
reservoirs of the earth, everybody therein would die due to its stench. Thereupon the Prophet (S) wept
and Gabriel also wept with him. On seeing this, God sent His angel, who came to them and said that
God sent salaams to them along with the message that He exempted them both from the committing of

sins and the consequent punishments.

My friend, there are a number of ahadith in this regard. Existence of hell and its horrible chastisements
are among the essentials of all the religions of the world, which bring forward many arguments in favor of
their necessity. And the great, mystics and saints have envisioned it even in this world. Try to imagine
sincerely and contemplate the disheartening account of hell given in the tradition. If you consider it as
probable only, even then should it not be sufficient to drive us to woods like the mad? What is the reason
for our complacence and ignorance? Have the angels of God given us the tidings of being exempted
from this punishment as they had given one to the Prophet (S) and Gabriel?

Whereas the Prophet (S) and the friends of God could not be oblivious of the fear of God till the ends of
their lives. They could not eat and sleep properly because of that fear. Look at the life of Imam ‘Ali ibn
al-Husayn (A), whose weeping and moanings, lamentations and supplications melted human hearts.
What is wrong with us that we do not feel ashamed? Even in our supplications to God, we so much
violate and insult Divine principles, that a thousand pities on our thoughtlessness! Have pity on yourself
and the extremity of the pangs of death. Again a thousand pities on our condition in Barzakh, the
agonies of the Hereafter, and the Doomsday and its darkness! How pitiable are we who have to face the

horrors of hell and its chastisement!

How to Cure Moral Maladies

My friend! Arise, awake from the slumber, be aware of your negligence and make an effort till there is
time to repent. Consider this opportunity as valuable, until you are alive, your faculties and your powers
are still under control, and you are young. Think about a cure before it is too late, and before moral
maladies overpower your existence, and evils take deep roots in your existence and take you in the grips
of their tentacles. Drive them away, find out a way of extinguishing the fire of your sensuality and

passion.

The best remedy prescribed by mystics and moralists is to concentrate upon each one of the evil habits
that you detect in yourself, and offer an effective resistance against them. Fight bravely against your
carnal self. Act unceasingly all the time against those vicious yearnings. Pray Almighty to assist you in
this battle. Undoubtedly after sometime hideous habits would leave you, and Satan and his legions

would vacate the fortress, and the battalions of heavenly armies would be installed in their stead.

One of the moral maladies, which may destroy one, cause torment of the grave, and plague man in this



world, is the maltreatment of the people of his household, his neighbors, his colleagues and others
around him. It is the product of passion and sensuality. If the mujahid is determined on correcting
himself, he can counter those impulses of indignation, resentment and vituperation with gentleness and
kindness, remembering the Hereafter and the chastisements therein. He should curse the Devil in his
heart and take refuge in God.

| give you word that if you behave persistently like this, after some time you will realize that your nature
is totally transformed and good habits have taken the place of the bad ones. But if you behave according
to the propensities of your nature, it is possible that they consume you in this world itself. | seek refuge in
God from the anger, which when present in an individual destroys him in both the worlds. At the same
time it Kills his spirit also, because possibly one may use some indecent words against Divine principles
in a fit of anger, as so many times we hear people uttering words of heresy and being guilty of apostasy
thus.

Philosophers say that the chances of being saved in a ship without a captain from the stormy waves of
ocean are brighter than those of a man being saved in an outburst of wild passion. God forbid, that we
should ever belong to that category of people who become aggressive during academic discussions, as
some of our students suffer from this intemperance. You have to resist against this bad tendency. Act
against it, especially on the occasions of formal functions, which are attended by a great number of

scholars and common men.

During the discussions, if you see that the other party is justified in its argument, you are expected to
admit your fault and confirm what opponents say. God willing, these meannesses will be eliminated in a
short time. God forbid, that the words of some scholars, who claimed to be divinely inspired and said
that it was revealed that the quarrel among the inhabitants of hell, mentioned by God, is that of the
scholars and transmitters of ahadiith, should ever be true. Even if you do not believe in the authenticity of
this tradition, even then you should carefully try to get rid of this habit. See the following account:
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It is narrated from many companions of the Prophet (S) that once as the Prophet (S) came to them they
were engaged in wrangling over a religious issue. The Prophet (S) of Islam was greatly displeased and
was indignant to this extent that they had never seen him before in such an anger. The Prophet (S) told



them it was because of this habit of wrangling that their precursors were destroyed, and he added that a
true believer would never wrangle. The Prophet (S) asked them to stop wrangling and told them that he
would not act as an intercessor to any wrangler. Wrangling occupies the second place after idolatry

among the things forbidden by God Almighty.

The Prophet (S) is reported to have also said that unless a believer refrains from wrangling and

altercation he cannot know the truth, in spite of his position being correct.

There are various traditions in this regard. How abominable it will be if we deprive ourselves of the
intercession of the Prophet (S) for the sake of merely a trivial thing, which has no value, no merit
whatsoever. Intellectual discussions, which would otherwise be the highest order of service and worship
if undertaken with sincere motives, end in such a catastrophe and wipe out all his good deeds and acts
of worship. In all circumstances, man should focus his attention on each of his vices individually, and
eradicate them from the domain of his soul by restraining his carnal self. Once the trespasser is driven

out, the rightful owner of the house can readily come to take possession.

Conclusion

Since the struggle of the self concludes here and man succeeds in driving off the legions of satanic
armies from the empire of his soul, this land becomes the abode of angels of God and a place of
worship of truthful servants of God. Thus, the task of pursuing the journey towards God becomes easier,

and the road to humanism is illuminated.

The doors of blessings from heaven and their ascending steps are opened to him, and the doors of hell
and the descending steps thereof are closed on him. God Almighty views him with mercy and
benevolence and unites him with His faithful and His blessed servants. The path to divine knowledge,
which is the ultimate purpose of creation of mankind and jinn, is opened to him. God Almighty guards

him through this hazardous path.

| wished to refer to the third stage of self (nafs), wherein another struggle against the deceptions and
temptations of Satan takes place. But, on later thought, this description seems to be out of place here,
so | left it undiscussed.

[1111]
SHARES

Second Hadith: Ostentation (Riya’)
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(On the authority of the above-mentioned narrators), Yazid ibn Khalifah reports from Imam al-Sadiq (A)
that he said, “Riya in any of its forms amounts to shirk, (polytheism); verily, one who works for the

people, his reward lies with them, and one who works for God his reward lies with God.”1

Riya’ means to falsely make oneself appear to be virtuous, good natured or a true believer in God before
the people for the sake of earning their respect and admiration, or with the purpose of gaining good
reputation among them. The hypocrite feigns integrity, uprightness, virtue, honesty and piety without an
authentic intention of acquiring these traits for the sake of God. It has several grades and degrees.

The first stage is comprised of two steps:

1. At the first step an individual makes a display of his religious beliefs, and shows off his knowledge of
the religious teachings in order to project himself as an honest person in the eyes of people to gain their
confidence and respect. Such a kind of person tries to make a display of his trust in God and His Power,
saying that he does not believe in any being except Him. He also tries to present himself as a staunch
believer through various means, especially by declaring that he depends on none but God. Or such a
person, with his gestures and utterances, poses himself to be a staunch follower of the true faith, and
this is a more common kind of riya’ than the first one. For instance, when the trust in God or submission
to His Will is discussed, he wags his head in affirmation with a sigh, and thus deceives people giving an

impression that he is one of the true believers.

2. The second step on the path of riya’ is represented by those who eradicate false belief from their
hearts and, through such purification, want to attain power and respect among people; they sometimes

articulate their belief overtly, sometimes make a covert display of their purity.
The second stage, too, is comprised of two steps:
1. At the first step an individual demonstrates his piety and virtuous deeds.

2. At the second step one pretends to have done away with the antitheses of piety and virtue, and
behaves in such a manner as if he is free from all vices, and the aim of all this is to win the confidence of

others.
The third stage of Riya’, which is considered to be overt by the fugaha’, also consists of two steps:

1. The first step is marked by an individual’s performance of the prescribed forms of piety, prayers and
good deeds in front of other people with the intention of demonstrating his good qualities and
praiseworthy habits, or by his posture as a person who strictly adheres to the religious commands on
purely rational grounds, and thus wishing to win the hearts of people and attracting their attention

towards himself. Such acts, whether performed in total or in part, with the motive of Riya’, to please the



others, are discussed in the books of figh.

2. At the second step, one abstains from evil deeds for the purpose of riya’ only.

Riya’ In Faith or Creed

Remember that hypocrisy in religious faith is the worst kind of hypocrisy; its retribution also is the
severest and its bad effects are far greater and more dangerous than those of other forms of hypocrisy.
One who is guilty of this sin, if he does not believe genuinely in those ideas which he pretends to believe
in, is counted among the munafiqun (hypocrites), whose place is in the Fire, and he is doomed to eternal
damnation and his punishment is the severest of punishments. But if he believes in them, and for the
sake of winning peoples’ hearts and for obtaining worldly honor and dignity he makes an ostentation of
them, though he is not reckoned among munafiqun, this kind of hypocrisy will cause the light of faith to
fade away from his heart and to make the darkness of infidelity and faithlessness to occupy the domain

of his heart.

Because in the first instance this person commits polytheism (shirk) of the covert type; while his religious
beliefs and acts should purely be meant for God and His Holy Essence, he is guilty of committing the sin
of doing them for others and thus makes them to share what should absolutely belong to Him only. In
this way he makes others partners to God and has given permission to the Devil to occupy his heart as if
it does not belong to God. It has been mentioned earlier that faith emerges from the depths of the heart,
and in this matter mere abstract knowledge does not suffice. It has been stated in the tradition that any
kind of riya’ is polytheism, but this vice, this disastrous atrocity, this hidden cruelty (to one’s own self),
and this vicious habit, results in nullifying the good deeds, and in surrender of the realm of the heart to
other than God.

The darkness of this vice causes man to leave this world as an unbeliever in God, and the feigned faith
that he had assumed proves nothing more than a senseless and empty profession; it is a form without
content, a body without soul and a skull without brain; and in no way is acceptable to God. This fact is

confirmed by a tradition mentioned in a/-Kafi, narrated by ‘Ali ibn Salim:
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The narrator of the tradition says that he heard Imam al-Sadiq (A) saying that God Almighty said, “I am
the best of friends; one who makes others My partners in any matter, his deeds are not acceptable to

Me. | accept only those acts that are purely done for My sake.”2

Hence, it is clear that if the spiritual acts (of the heart) are not performed with sincerity of the heart, they
will neither be the object of attention of the Almighty, nor will He acknowledge them, and they will be



credited in the account of that partner-the person, for whose sake they were performed. Thus the
spiritual acts performed for the sake of somebody else, not for God, will surpass the limits of polytheism,
and will enter the domain of kufr (infidelity). It may even be said that the performer of such adulterated

acts would be treated as one of the munafiqun.

As his polytheism is not visible, his hypocrisy also is hidden. He, the poor fellow, considers himself to be
a believer, whereas in reality he is an idolater, and he is condemned to taste the chastisement
prescribed for the munafiqun. How pitiable is the plight of one whose good deeds are to terminate in

nifaq.

Difference between Knowledge and Belief

Know that faith or belief is something different from the knowledge of God, the Unity of His Being, and
His other Attributes--like sifat al-kamaliyyah (the Attributes of Perfection), the Positive Attributes, sifat
al-jalaliyyah (the Attributes of Glory), and the Negative Attributes, etc. and the knowledge of angels, holy
scriptures, and the Last Day. Anyone who possesses the knowledge of all these things is not necessarily
a believer. The Devil possesses the knowledge of all these things more than | and you or any other
individual, but still he is an unbeliever. The faith is a yearning of the heart-an inner experience, which if
not genuine, does not become faith.

Anyone who has gained knowledge of religion through rational demonstrations and arguments, ought to
submit to them whole-heartedly with the totality of his being and obey the call of his heart dutifully i.e.
with complete surrender to God, with humility and fear-and accept all the responsibilities expected of
him sincerely without any question. Only then he can become a perfect mumin. Culmination of the faith
is tranquility and peace of mind. When the light of faith is stabilized, it brings with it tranquility of the
heart, and this is something which does not issue from knowledge.

It is possible that reason may accept something, which is according to its dictates and logic, but the
heart may not be ready to agree with it, thus making knowledge useless. For instance, you know through
your reason that a dead person cannot do any harm and that all the dead in the world do not possess
any power of action, even as much power as is possessed by a fly, and that all the physical and spiritual
faculties depart as soon as one is dead; but since your heart has not accepted it and has not approved
of the judgment of the mind, you cannot spend a dark night with a dead body. But if your heart yields to
your mind and approves of its judgment, this job will no more be difficult for you. After some effort the

heart resigns to the dictates of reason, then no dread of the dead remains in the heart.

Therefore, it is clear that the submission, which is the gratification and comfort of the heart, is quite a
different thing from knowledge, which is the gratification of the mind. It is possible that one can logically
prove the existence of the Great Intelligent Designer, the Unity of His Divine Being, the Day of Judgment
and other true beliefs, but such a belief cannot be considered as faith (iman), and the person cannot be
regarded as a mu’min, but he may be counted among the non-believers, hypocrites and polytheists.



Today my eyes and yours are closed, and we do not possess any divine vision. Our terrestrial eyes are
unable to perceive, but when the hidden is revealed and the kingdom of heaven is manifested, the
physical world vanishes and reality is disclosed; you will realize that you were not a believer in God, and
your rational judgment was not congruous with your faith. Unless the words, («! ¥] 1l ¥) —there is no
god except God— are inscribed on the tablet of the heart with the pen of reason, man is not a true
believer in the Unity of God.

When this sacred and holy dictum is impressed on the heart, the domain of the heart turns by itself into
the kingdom of God Almighty. Then only man does not see anyone else as efficient in the realm of truth;
he does not expect any rank, any distinction or riches from anybody else; he does not seek for honor

and fame with the help of others; and his heart does not become hypocritical and profane.

Therefore, if you see that riya’ is stealing into your heart, you should realize that your heart has not really
surrendered itself to reason, and faith has not illuminated your heart yet; for you consider others to be
your God and see them as efficient agents in the world, and you do not trust Him, the only God; it means

that you have joined the company of hypocrites, polytheists and idolaters.

Dangerous Effects of Riya’

O, you given to riya’, who have entrusted your truthful beliefs and religious understanding to the custody
of the enemy of God—the Devil, and have attributed to others what specifically belongs to God, you
have exchanged those lights which would have illuminated your heart and spirit, and would have proved
to be the source of your salvation and eternal bliss, which would have been responsible for being
blessed with Beatific Vision and acquiring Divine nearness, with the dreadful darkness of eternal
misfortunes; you have lost the other-worldly treasures, and have alienated yourself from the most
sacred threshold of the Beloved, and have deprived yourself of the sight of the visage of the Most High.

Be prepared for the darkness, which is not to be followed by any ray of light; the scorn and shame from
which there is no release; the diseases which have no cure; the death after which there is no life; and
the fire which is ignited from within the depths of the heart to engulf the whole region of your spirit, as
well as the realm of the body. It is beyond your capacity and mine to conceive or perceive the intensity of
that fire, as God Almighty has mentioned in His Holy Book:

N B AR B A TP TR

(It is) the fire of Allah, kindled, which leapeth up over the hearts of men. (104:6-7)

The effect of the fire, which is kindled by God, will be that it would consume the hearts as well. No fire
can consume the heart except that which is kindled in the hell. If the belief in the Unity of God, which is
inherently engrained in human nature, is abandoned and is replaced with idolatry and infidelity, no



intercession of any intercessor will be available to him, and man will be destined to suffer eternal
damnation. What kind of chastisement will it be? It will be the effect of the Divine wrath, issuing from His

sense of Honor.

Thus, my friend, do not make yourself an object of the Divine wrath for the sake of an illusion, an
insignificant and trivial popularity in the eyes of weak creatures of God, and for the sake of worthless
attention of hopeless human beings. Do not make a bargain of those Divine blessings, those infinite
favors and benevolences with popularity among people, which is not even effective and long-lasting,
from which you cannot derive any benefit except inviting ultimate shame and regret. And while your
relations are severed with this world of illusion and deception and you cease to act, no regret and sorrow

will be of avail.

An Advice for Getting Rid of the Curse of Riya’

What | am going to mention here to you is expected to work effectively for curing this disease of the
heart, your as well as others’. It shall be also according to the rational dictates as well as is in conformity
with the truths of revelation and tradition of the Ma’sumin (the infallibles). It is as well verifiable on the
basis of the teachings of the Quran and your and my reason. God Almighty, by means of His all
embracing power and might, which governs the whole universe and is immanent in the realms of all
possible beings, takes under His control the hearts of all His servants, as no one is outside the range of
His power and the domain of His domination; and no one should occupy the hearts of human beings
without His permission and His creative Will; not even the person himself has any control over his own
heart without the permission of God Almighty. This fact has been revealed implicitly and explicitly in the

Quran as well as the traditions of the members of the Household (Ah/ al-Bayt) of the Prophet (S).

Hence, God Almighty is the real owner of the hearts and has sovereignty over them, and you, a helpless
and weak creature of Him, you cannot claim to be the master of your heart, without His leave. His Will is
predominant over ours and other creatures’ resolution. Therefore, your hypocrisy and deceit, if it is
meant for attracting the attention of His servants and for earning respect and popularity among them,
know that it cannot bear any fruits, for this is totally beyond your powers, and it belongs to the jurisdiction

of His power.

He is the owner and the ruler of the hearts. He makes the hearts of the people a seat of love for
whomsoever He likes. It is possible that your act produces a result just contrary to your wish. Pay
attention to what we have seen and heard about the double-faced hypocrites, whose hearts were not
pure; they were ultimately condemned to be disgraced; whatever they intended, they could not achieve,
but something that they did not desire happened to them. The following tradition in a/-Kafi points to the

same fact:
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The narrator of the tradition, Jarrah al-Mada’ini, reports from Imam al-Sadiq (A) that he asked the Imam
about the words of the Almighty that ‘whosoever is desirous of meeting his Creator, he should perform
virtuous deeds and should not ascribe any partner to God in his worship,” seeking an explanation. Imam
al-Sadiq (A) said, ‘A person who performs good deeds but not for the sake of being blessed with the
vision of his God, his acts are aimed at being considered as pious by the people, and he wishes that
people should know about his deeds; such a person is counted among polytheists, who have ascribed
partners to God.” The Imam (A) continued: ‘There is none in the world, who has concealed his good
deeds and after passage of time God has not revealed them. And there is none in the world who could
conceal his wicked deeds for ever, for they were exposed by God before he passed away from the

world.’3

Hence, my dear friend! try to be worthy in the eyes of God. Try to win the hearts of the creatures by first
pleasing the real owner of the hearts, so that He comes to your rescue. Work for the sake of God. As a
consequence God Almighty, besides showering His favors and excellences upon you in the Hereafter,
will bestow His honors and favors on you in this world as well, and will befriend you. He will raise your
status in the eyes of people and will exalt you in both the worlds. But the only thing that you have to do

is to sincerely cultivate the love of God in your heart, untainted and unspoiled, with struggle and effort.

Purify your inner self so that your actions also will be pure and untainted by the love of the world or
hatred of fellow beings; your spirit should be pure and untainted and all the infirmities and corruptions of
the soul should be eliminated. Of what advantage is the love or hatred of the weak creatures of God,
and gaining favor and name among them? Even if it has some benefit, it is insignificant and short-lived.
It is possible that this love of the world may lead you to hypocrisy, and God forbid, it may convert you

into a polytheist or a hypocrite or an unbeliever.

If you are not disgraced in this world, you will be surely disgraced in the other world, in Almighty’s court
of justice, in front of His truthful and worthy servants, in front of His esteemed prophets and those angels
who are nearest to God, and you will have to hang down your head in shame, and you will be left in a
state of utter helplessness. Can you imagine the disgrace of that day? God alone knows what sort of
darkness is to follow that disgrace. It will be the day, as God Almighty has said:
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And the disbeliever will cry: ‘Would that | were dust. (78:40)

Then it will be of no good. You, poor fellow, for the sake of a trifling love, for the sake of a fame of no



avail among the creatures of God, you did not care for the promised Divine favors and have failed to

gain His good pleasure, and have incurred His indignation and wrath instead.

The deeds by means of which you could have gained Divine favors, could have secured a happy and
blissful life in eternity, and could have attained the highest station in the highest heaven; you have
replaced it with the darkness of polytheism and hypocrisy, and have procured for yourself regret, shame
dungeon of hell) instead. It occurs in the tradition in a/-Kafi that it has been reported from Imam al-
Sadiq (A) that the Prophet (S) said: ‘Indeed when the angel of God joyously takes to the higher heaven
the good deeds of a man, as he carries the good deeds heavenward, God Almighty orders him to place

those deeds in ‘Sijin’, since they were not performed for Him alone.4

You and | cannot imagine what ‘Sijjin’ is, and which kind of demons are appointed there; and you cannot
contemplate the horrors inflicted upon the sinners there. And once we have been made to face it, it will
not be possible for us to get rid of it, as all the means of repentance shall be cut off. Wake up my friend!
and cast away your negligence and carelessness, and weigh your actions in the balance of your reason,
before they are weighed and measured in the other world. And cleanse the mirror of your heart of the

rust of polytheism, hypocrisy, and two-facedness.

Do not allow the rust of impurity of polytheism and infidelity to gather in such a way that it cannot be
cleansed with the fire of the other world. Do not allow the light of your nature to be turned into the gloom

of apostasy. Do not be a traitor to yourself and do not destroy what God has entrusted to you, calling it:
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(It is) the nature (framed) of Allah in which He hath created man. (30:30)

Therefore, burnish the mirror of the heart, so that the light of Divine magnificence may be reflected in it,
and may make you forget this world and everything in it, and your heart is kindled with the fire of His
love, so that all other attachments and associations may be dissolved in such a manner that you do not
spurn a single moment for the sake of the worldly things; and you derive such a pleasure from His
remembrance that all the animal pleasures may appear to you a gimmick. If you cannot attain this
station, even then do not give up the gifts of God that are promised to be given in the next world and are
mentioned in the Quran and the traditions of the Ma’sumin (A), for the sake of gaining the short-lived
favor of the weak creatures of God. Do not deprive yourself of all the Divine favors and do not make a

bargain of the eternal felicity with the everlasting distress.

Sincerity in Action

Know that the real King of kings, the true Giver of real bounties, has bestowed upon us all these favors.



He created all these things for us and prepared them for us even before we came into this world. He
made our food a balanced diet and acceptable to our weak stomach-a patron and servant who serves
us with an instinctive and natural love. He created for us suitable climes and weathers and has
bestowed upon us all other seen and unseen favors here and in the other world, and after piling up all
these gifts for us, He asks us to keep our hearts pure for His occupation, so that we ourselves may be
benefited from His presence.

In spite of all these warnings and cautions we still do not obey Him and do not pay heed to His words
and do not act according to His wish. What an act of gross transgression. With whom are we trying to
wage a war, the consequences of which we will have to face? Any slightest harm cannot be caused to
His Kingdom, and we cannot exclude ourselves from His reign of power either. If we are acting like the

polytheists we are causing harm to ourselves, because:
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Lo! Allah is independent of (all) creatures. (3:97)

He does not need our worship, our service or our obedience. Any disobedience, polytheism and two-
facedness on our part will not cause any harm to His Empire, but as He is (Gea ! ;’Afﬁ) —the Most
Merciful of the merciful—, His boundless mercy and compassion, and His perfect wisdom require of us
the pursuance of the right path, and for this purpose He made clear the difference between good and
evil, beautiful and ugly to us and warned us of the perils and hazards to be met on the road of human

perfection and the path of true felicity.

We are indebted to God Almighty for this great guidance and we have to show, with all humility, great
respect towards Him in our worships, our devotion and our supplications, whose importance we cannot
comprehend unless we gain another-worldly vision. As long as we sojourn in this narrow physical world,
confined to the limits of the sequence of time and shackles of space, we cannot comprehend the
infiniteness of the realm of His power, and we cannot even thank Him in our prayers and supplications

for His guidance.

Never let the idea enter our mind, that by our service and devotion we are doing some favor to His
prophets, His chosen servants, and the great ulama of the Ummah. They are our benefactors, who have
taken the charge of leading the Ummah towards felicity and deliverance, and who have accepted the
responsibility of our emancipation from the darkness and shadows of ignorance and misfortunes, taking

us towards the realms of light and joy and greatness.

What a great responsibility they took upon themselves, and what horrible pains and troubles they
underwent for the sake of our instruction, in order to deliver us from those obscurities and darknesses,

that were the result of vain beliefs and compound ignorance, and the chastisements that were to befall



us as a result of our bad habits and villainies. They wanted to save us from those hideous forms and
dreadful figures in the other world that would be the outcome of our wicked deeds, and they helped us to
reach the regions of light, joy and comfort and the spheres of serenity and composure, whose image our

mind would fail to visualize.

This physical world in spite of its vastness is so limited and narrow that we cannot imagine a heavenly
hour with our this-worldly vision. Our vision does not possess enough power to behold the magnificence
of that world, which has been described in the speeches of the holy prophets of God, especially in the
all-embracing revelations of the Khatim al-nabiyyin (Seal of the prophets), who perceived those truths

through Divine revelations, saw them, heard them, and then asked us to acquire them.

And we, like recalcitrant children, disobey the commands of the wise, and even do not pay heed to the
dictates of our own reason, always being more than ready to oppose the Divinely guided ones. And
those sanctified pious souls, out of the love and kindness that they possessed for the creatures of God,
did never fall short of their duty, did never appeal to our meaner and baser faculties by bribing them to

attract us towards heaven and felicity; they never tried to make us yield through intimidation or force.

They did not either demand any remuneration or reward for the services they rendered. The
remuneration asked by the Prophet (S) (@fﬁll d 233;) —kindness for his kinsfolk—, which is not really a
payment for his services, is also meant for our own benefit, being the brightest of our achievements in
the next world. Our sense of indebtedness to them in fact serves ourselves and we are benefited more

from it than they are. How are they benefited by the righteous acts of poor beings like us?

In what way will our sincerity and obedience do them any good? In what way do you and | consider our
humble selves benefactors of the guides of the Ummah, from an ordinary faqgih to the great Prophet (S)
and God Almighty? All of them have in their own right fulfilled their function of guiding us and showing
the right path, for which we are indebted to them and even a fraction of it we cannot pay back in this
world. Nothing of this world is worthy of the repayment of their debt:
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It is to God, His Prophet (S), and His saints to whom all owe gratitude.

As God Almighty has said:
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Say: Deem not your surrender a favor unto me; nay, but Allah does confer a favor on you,
inasmuch as He hath led you to the faith, if ye are earnest. Lo. Allah knows the Unseen of the
heavens and the earth. And Allah is Seer of what you do. (49:17-18)



Hence, if we are sincere in our faith in God, it is in itself a favor bestowed upon us by God. God Almighty
is Omniscient, and has the knowledge of the hidden. He is Omniscient, knows the inner, hidden reality of
all our actions, and He is fully aware of the nature of our faith and the extent and degree of our

submission to His Will.

We, the helpless creatures, who do not know the reality, acquire our knowledge from the fagih and think
that we have done favor to him. We offer congregational prayers behind an ‘alim, and we assume that

we have conferred a favor on him, whereas, in fact, we are indebted to him. We do not realize this, and,
therefore, this faulty outlook turns the effects of our deeds upside down and drags us into ‘Sjjin” making

our actions worthless.

The Second Stage of Riya’

At this stage, though riya’ is of lesser intensity than it is at the first stage, but it is possible that if the
hypocrite does not heed the warnings, and repeatedly behaves in the same way (the riya’ of action) it is
likely to terminate in the riya’ of the former stage-the riya’ of faith. We have already mentioned in the
exposition of the previous tradition that in the ‘Alam a/l-malakut (the celestial world) man may have a
different form other than the human form. Those forms will be in accordance with the state of one’s soul
and its traits.

If you possess good human qualities, in the other world those qualities will retain you in the human form,
provided they are not deviated from the path of moderation. Good faculties will be considered as true
merits only when the sensual self does not interfere with them, and the self does not play any role in
their formation. Our respected teacher and Shaykh Ayatullah Shahabadi used to say that the measure of
the false and invalid spiritual practice and true religious spiritual struggle is as to what extent selfishness
is involved in such practices, i.e. whether all spiritual effort is for God or for selfish motives.

If the wayfarer on the heavenly journey treads a selfish path and his spiritual exercises are meant for
acquiring powers for worldly ends, his efforts are rendered invalid, and his suluk (progress on mystic
path) will lead him to the calamity of the other world. The false claims of spirituality are usually made by
such people. And if the wayfarer treads the right path, and is genuinely in search of God, his devotion is
within the bounds of the Shari’ah, and God will help him, as promised in the following verse of the

Quran:
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As for those who strive for Us, We surely guide them to Our paths. (29:69)

Hence, his actions will lead him to felicity; egoism will be eliminated and self-conceit and pride will
recede. This is quite clear that anyone who demonstrates his good deeds before people, his aim is a



selfish aim, and he will be branded as a selfish, self-conceited, egoistic and egocentric person, and his
godliness will be considered as nothing but false and pretentious, which will invalidate his good deeds.
As the domain of your existence is replete with the feelings of self-love, the lust for wealth, power and
fame, and the wish for ruling over the creatures of God, your good deeds and your excellences cannot

be adjudged as virtuous deeds, and your moral behavior is far away from truly religious morality.

The operating force in your realm is satanic and your inner state is not a human condition. When you will
open your eyes in the other world, you will perceive yourself in an inhuman form, similar to one of those
of the devils. For such selves, which are dens of the Satan, it is impossible to gain religious knowledge
and learn the spirit of fawhid. Unless the realm of your inner self is converted into a human state and
your heart is purged of impurities and unholiness, you cannot be benefited from spiritual exercises, as

God Almighty states in a hadith qudsi:
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Neither [the vastness of] My earth, nor [that of] My heaven can contain Me. Indeed it is the heart of the

man of faith, which can contain Me.

There is no clearer sign in the earth and in the heavens of the elegance of the Beloved than the heart of

a true believer (mu’'min).

The believer’s heart is in the occupation of God, not at the disposal of the self. The heart of the believer

is not self-willed, nor is it vagrant. It is said of it:
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The heart of the true believer (mu’min) lies between two fingers of God, that He may turn it whatever

way He pleases.

O you, the poor creature, who worships the self and the Devil and ignorance are the agencies operating

in the realm of your heart, you yourself have prevented the hands of God from handling your heart. What
sort of faith you are required to possess that your heart be the object of Divine illumination, absolute rule
of the Truth may prevail there?

Make it a point that unless you change yourself, and as long as the bad habit of ostentatiousness and
vanity dominates your deeds, you will be branded as an unbeliever and you will be grouped with the
munafiqun (hypocrites), even though you imagine yourself to be a believer in God and as one who has

resigned himself to the Will of God.



The Value Of Human Existence As A Trustee Of Divine Honor

My friend! wake up from the slumber of forgetfulness and carelessness, be aware, do not let sleep
overtake your senses, and know that God Almighty has created you for His own sake, as stated in one
hadith qudsi:

/////
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O progeny of Adam, We have made everything for you and you for Our service.

He has made your heart His own habitation. You and your hearts are the abodes of Divine honor. God
Almighty is intolerant regarding His Dignity and honor. Do not be careless in this regard, and do not
justify any violation of the Divine principles; and be afraid of His retribution so that you may not be
disgraced and made infamous in this world in such a way that despite all efforts you are not able to undo
what may befall you.

You are guilty of violation of Divine honor in your heart that belongs to the celestial world, in front of the
angels of God and His prophets. The moral excellences through which the saints of God (awliya’ Allah)
acquired resemblance to Him, are being surrendered by you to others than God, and you are
surrendering your heart, the seat of God, to His enemy, thus committing shirk (polytheism) in the heart of

your hearts.

Be afraid of God Almighty, Who besides bringing down your other-worldly image and degrading you in
front of His angels and His prophets, will also expose and dishonor you in this world itself and you will be
condemned to unmeasured indignity which shall be also irreparable, and irremediable, an infamy that
cannot be redressed. God Almighty is Sattar, He conceals the sins, but He is jealous also. He is (;’Aﬁ
oeaalhll) —the Most Merciful of the merciful—, but at the same time He is — (umLaiJl i.l'af)the severest of
the punishers— also. He Himself says that He covers up bad deeds as long as they do not cross certain
limits. God forbid, lest the gravity of your deeds should arouse His anger and should it overcome His
tolerance and willingness to conceal sins, as you have read in the hadith.

Hence, come to your senses, seek refuge in God and turn back to Him, for God Almighty is the
Compassionate and always seeks for an excuse to shower His mercy. If you ask for His forgiveness, He
will readily forgive you, and will cover up your blemishes and past deeds, so that no one will be able to
know about them, and He will make you a man of great distinctions, a paragon of virtues and an image
of His Attributes.

He will make your will consummate in the next world as His own Will is executed throughout the cosmos.
It is narrated in a hadith that when the people are placed in the Paradise, a message from the Almighty

will be given to them and its purport will be as follows: ‘From the One who is Eternal and Immortal to him



who is also eternal and immortal: Whatever | desire to bring into existence | command it to be and it
comes into being; from this hour it has been decreed that you also command whatever you desire to

bring into existence and your wish would be obeyed.’

Therefore, do not be egocentric, and subordinate your will to the Will of God Almighty; He will then make
you an instrument and manifestation of His Will. He will give you power in the realms under His control,
and bestow upon you the capacity to create in the Hereafter. (Of course, this is not the same as fafwid,

which is a false notion, as proved elsewhere.)

Now, my friend, do as you please; either accept it or reject it. But know, that God Almighty is not in need

of you or me or any other creature, and He has no need of our service and sincerity.

Riya’ In Worship

The third stage also is divided into several sections.
Section |

The riya’ of this kind is more common and manifest than those mentioned above. Because we ordinary
human beings usually do not belong to the above-mentioned two states. For this reason, the Devil
cannot get hold of us in the way he encroaches upon those who belong to the other states. But since the
majority of the worshippers express their devotion to God through formal prayers, the Devil commonly

intervenes at this stage more frequently. Sensual temptations are also commoner at this stage.

In other words, since such type of people tend to seek the physical pleasures of heaven through their
actions, and they aspire to attain higher station by performing good deeds and abstaining from
performing wicked ones, the Devil finds an access through this way; and he nurtures the roots of riya’
and deceit with great care, so that it may bear the fruits that are desired by him. He transforms their

virtues into vices, and makes them to enter hell through the path of ritual worship.

The acts by means of which they aim to secure paradise for themselves are transformed by him into the
means of their destruction and doom. The deeds, which would have led one to ‘/lliyyin-the highest
heaven, are so distorted that their performer is thrown into Sjjjin by angels at the command of God.
Therefore, persons who lay greater emphasis on this aspect (i.e. formalistic) and ignore other aspects,
have nothing except apparently good deeds to secure salvation in the next world; they are required to be
more cautious, so that this provision also may not be snatched away from their hands and they may not
be consigned to the flames of hell and deprived of felicity for ever. They should watch over their acts lest

the doors of heaven be closed and the doors of hell be opened to them.

How To Combat Riya’?

Most often the sanctimonious person himself does not know that this particular vice has penetrated his



deeds and his deeds have now assumed hypocritical proportions and hence become worthless.
Because the temptations of the Devil and the self are so unobservably shadowy and subtle and the path
of humanity is so delicate and tenuous that unless anyone is extremely discriminate, he cannot

understand their inherent evil.

He imagines that his actions are meant for pleasing God, whereas they are serving the interests of the
Devil. Since man is naturally created self-centered, the veil of self-love and egoism covers his flaws and
vices from his own eyes. God willing, we shall also discuss this subject while commenting upon certain

other ahadith; | ask for God’s help in this regard.

For instance, the acquisition of religious knowledge, is one of the important religious duties and a kind of
worship; but a man busy attaining excellence in this field is liable to fall an easy prey to the vice of riya’,
which seizes his heart in such a way that he himself is not aware and the same thick curtain of self-love

obstructs his vision.

He desires to gain an important position in the eyes of great scholars and men of distinction and honor,
by solving an important problem in such a way that no other person has solved it before; he tries to
project himself as a person distinguished from others by presenting the subject in a unique way, to make
himself the focus of everyone’s attention; with an air of self-assurance, he assumes that if anyone
among the scholars and dignitaries eulogizes him in flattering terms, he will be able to receive the

applause and praise of the whole gathering.

The poor fellow fails to realize that even if he earns worldly fame and honor among scholars or the elite,
he will be disgraced in the eyes of the King of kings, and these actions of his will lead him to Sjjin. This
act of riya’ is also accompanied with some other vices, like the wish for humiliating and insulting others,
or injuring the feelings of his brother in faith, or sometimes being rude to a believer; each one of these
vices is enough for landing him in hell. If again your deceptive self falls in the snares of its own guiles
and succeeds in convincing you that your aim has been to make known a tenet of Shari’ah and
pronouncing the word of truth, which is one of the most meritorious acts of religious devotion, and that
you do not aim at demonstrating your spiritual superiority, you ought to interrogate your self by asking
that if a friend of yours had solved the same religious issue in a better way and had defeated you in the
gathering of those scholars and highly placed persons, even then would you have taken the same

position?

If it is so, you were true to your own self. But if your self again is bent upon deceiving others and does
not refrain from committing another treachery and contends that the utterance of truth is a meritorious
act, and possesses a spiritual reward also, and that it is in your interest to attain an elevated station in
the Hereafter, you are advised to ask your self: Suppose if God Almighty accords you the real glory for
your defeat in case you gracefully accept it, would you still desire to prevail? If you see that your self
loves to dominate others in academic discussion for gaining publicity among the scholars for your

knowledge and scholarship, and the discussion that you undertake is aimed at winning others’ respect



and honor, then know that the intellectual discourse, which is the highest form of worship and prayer, is
transformed into the sinful act of riya’, which, according to the narration of a/-Kafi, will lead you to Sijjin,
you are classed as a polytheist, and this act was performed with the motive of gaining respect in the

eyes of the people.

This act of yours, according to a tradition, will cause more harm to your faith than the harm done by two
wolves that attack a herd of sheep without a shepherd from both sides. Therefore, you who are a scholar
and responsible for reforming the Ummah and paving the way to the Hereafter, and curing spiritual
infirmities, it is necessary for you first to correct yourself and maintain a sound spiritual state, so that you

do not fall under the category of the scholars who do not act upon what they profess.

Pray to God Almighty to purify our hearts of the stains of polytheism and hypocrisy, and cleanse the
mirror of our hearts of the rust of the love of the world, which is the source of all vices. O God! Kindly
help us and protect us helpless beings, afflicted with the disease of vanity and the lust for power and
honor, and guard us in this hazardous journey along the intricacies of the labyrinthine dark path, O the

Mightiest and the Most Powerful.

Riya’ In Congregational Prayers

Congregational prayer is an eminent form of Islamic worship, and the leader of this prayer holds a
distinctive position of honor. For this reason, Satan also intrudes more in this worship. He is much more
envious of the imam (leader) of the jama’ah (congregation) than anybody else. He is always busy finding
the ways of keeping away the believers from receiving this Divine honor, and deprives their action of the

element of sincerity and truth and drives them to Sijin.

He tries to convert them into polytheists, and for this purpose he invades the hearts of the imams
through various means, such as ‘ujb (self admiration), which we shall discuss later on, and riya’, which is
a display of religiosity through this significant worship for impressing the people, gaining publicity, and
earning their admiration and respect; for instance, when an imam sees that a certain pious person is
attending the congregational prayer, he tries to make an ostentation of his humility and devotion in order
to capture his attention and win his admiration; he tries to find various ways of mentioning him in the
gatherings of ‘people not present in the congregation; in order to show his importance, he drags the
name of that pious man again and again and tries to inform the people about his presence as a follower
in the congregational prayer; thus, he tries to create a false impression of a close association with him,
especially if he belongs to the business class, and expresses such a great love and friendship for him

which he never expressed even for a single moment for God or His favored servants.

And if, God forbid, any of the aristocrats loses his way and comes to pray with the congregation, it is a
bigger disaster. The Devil is not unmindful, of the leader of a small congregation either. He approaches
him and makes him aware that he is so unmindful of worldly gains that he is content to spend his time in

a small local mosque of a poor neighborhood. This feeling is also similar to the first, or even worse than



that; as the vice of jealousy spreads its tentacles in the hearts of such people, who do not enjoy the
bounties of this world; the Devil deprives them of the glories of the other world too, and they are
condemned to suffer in both the worlds. At the same time, the Devil, does not lose his grip on the collars
of people like you and me, who have no access to the leadership of a congregation, and who lament the
absence of proper means; he makes us doubt the utility of congregations of Muslims, and makes us

scorn and flout them.

We may be led to look upon our failure to capture a congregation as otherworldly seclusion, and
ourselves as free from love of station and honor. Then we become worse than both of the groups, we
neither belong to the first category of people, who enjoy the good things of this life, nor do we belong to
the second category, whose achievements are comparatively humbler; nor do we have any claim to the
next world; nevertheless if we get an opportunity, we might prove to be more power-hungry, honor-
thirsty, and greedy than either of the groups.

How Does Riya’ Infiltrate The Ranks Of The Congregation?

The Satan is not content with dragging the leader of the congregation to the hell. His lust is not satiated
with that. He infiltrates the ranks of the worshippers also. Since the first row is more esteemed than
other rows, and its right wing superior to the left, he makes them his target more often than any other
row. He attracts the pious towards the right part of the first row, and incites them to pose to be superior
to others in the eyes of the people. The helpless fellow, unconscious of the Satan’s whispering, tries to
demonstrate his superiority through a sanctimonious glance or gesture, which displays his inner
polytheism, which is enough for sending him to Sijjin.

From here, the Satan then steals into other rows to allure other people on account of his awkward
gestures and funny behavior a devotee becomes the target of jeer and sneer of others, who consider
themselves to be free from all sort of faults. Sometimes it has been observed that a respectable person,
especially a scholar of rare distinction and high intellectual caliber, is made to sit by the Devil in the last
row, in order to make people realize that though his position is much higher, but since he does not care
for worldly position and is free of self-esteem, he has come to sit in the last row. Some people of this

kind will never be seen sitting in the first row.

The Satan is not satisfied with influencing the imam and his followers; he sometimes catches hold of one
of the loners by the beard, persuading him to leave his house or shop, and by means of his allurements
he launches him into a corner of the mosque over a prayer mat. For such a man, no imam is ‘adil, or
qualified to lead prayers. The Satan makes him perform a prolonged prostration and ruku’ and an

extended prayer.

In his heart of hearts, this individual wishes to make people believe that he is pious and conscientious to
such a degree that he avoids the congregation, so that he may not be trapped into following an unjust

imam. This person, besides being conceited and sanctimonious, is also ignorant of the laws of the



Shari'ah. The marji’ taqlid (legal authority) whom he follows may not have laid any condition for praying
behind an imam except acceptability of his outward behavior. But the loner is not concerned with that, for
his real motive is riya’. He merely wants to present himself as a man of piety in order to gain the favor

and admiration of people.

In the same way, our other activities also are interfered with by the Satan. This damned creature,
whenever he finds a murky heart, he makes it his resting place and tries to spoil our visible and invisible

deeds, and transforms our good deeds into such as lead us directly to the hell.

An Invitation to Sincerity

My friend, be judicious and careful in your actions. Demand from yourself an account of every deed.
Cross—-examine yourself for every detail; try to evaluate your deeds through introspection whether they
were meant for the realization of virtue or motivated otherwise. What motivated you to ask questions
about mid-night prayers? Was it purely for the sake of God with an intention to perform such prayers, or
for projecting your image as a deeply religiously person?

Why is it that you are eager to inform others about your pilgrimage by all possible means and about the
number of times you undertook it? Why are you not content with confining your charitable deeds to
yourself alone, and what do you want to gain by informing the others of your acts of charity, for as soon
as you find an opportunity you announce them? If it is undertaken for the sake of God, and you intend
that people should imitate you, and you think in terms of dle &S ,iall e JIll. (the one who shows the
path of virtue is as worthy as-the doer of it) while performing this deed, its display is justified; thank God,
for He has enabled you to act with a clear conscience and pure heart. But beware of the guiles of Satan

while interrogating your self, for he can project the acts adulterated with riya’ as selfless and sacred.

If your action is not for the sake of God, then it is better to abstain from doing what you have been doing,
for it amounts to sum’ah, i.e. advertisement of false virtues, which is a branch of the accursed tree of
riya’; for God Almighty does not approve of it and condemns its perpetrator to Sijin. We ought to seek
refuge in God from the vice of deceit, whose guiles are very subtle. We have a general idea that our
deeds are not pure and sincere, because had we been His true servants, why does the Devil, despite
promising not to impede the actions of His true servants, disturb our sanctity and make us an instrument

of his evil designs?

In the words of my respected teacher, the Devil is the watchdog of the Almighty’s court; he does not bark
at the person who is near to God, and does not bother him. As the watchdog does not drive the friends
of the master away from the house, in the same way, the Satan also recognizes God’s friends, and does
not allow any stranger to get access to Him. Therefore, whenever you realize that the Satan interferes in
your affairs, you should immediately know that your actions are not performed with sincere intentions
and are not meant for the Almighty. If you are a sincere believer in God, why doesn’t your tongue pour

forth words of wisdom, coming from the heart?



For about forty years you imagine that you have been performing virtuous deeds in order to please God,
whereas it occurs in a hadith that whosoever remains faithful to God for forty days, springs of wisdom
emanate from his heart. This is, therefore, a sign for us to comprehend that our deeds were not
performed for the sake of God, though we ourselves are not conscious of it, and this is the main cause

of our irremediable sickness.

Pitiable is the condition of the devotees, worshippers, leaders and followers of Friday congregations and
men of high knowledge and learning! When they will open their eyes in the court of the Most High on the
Day of Judgment, they will come to know that they are not only among the sinners, perpetrators of major

sins, but even worse than infidels and idolaters, and their record of deeds even darker than theirs.

It is a matter of pity for a person that his prayers and other devotional acts should serve as fuel for the
fires of hell. May God save us from the moment when, in spite of one’s alms-giving and zakat and piety,
one’s appearance will be distorted to such hideousness that it is not even imaginable. You, a helpless
creature, are branded as a mushrik, an idolater, and a sinner despite your belief in the Unity of God. God
willing, He will forgive the sinners by His mercy, but for the mushrik He has said that He will not forgive

him if he dies without repentance.

It is stated in the ahadiith that one used to Riya’-the one who makes a display of his religiosity, devotion,
high religious status, his preaching and leading of prayers, his fasting, his namaz and even his pious
deeds for the sake of gaining respect in the hearts of people is a polytheist. His shirk (idolatry) is
confirmed by the traditions of the Imams of the Holy Household (A) and the Quranic text, and hence his
sin is unpardonable. It would have been better for you to be among the perpetrators of major sins, to be
one notorious for his evil conduct and perpetration of obvious indignities, while being a monotheist,

instead of becoming a polytheist.

Now, my friend, introspect seriously and find some remedy to cure your (spiritual) sickness, and realize
the futility of acquiring honor in human hearts, a small piece of flesh which will not satisfy a bird’s
appetite. These weak creatures possess no power, and their estimation is insignificant. The real power is
to be sought in Him; He is the Absolute Cause of all causes-the Ultimate Cause. Even if all creatures
make a joint effort to create a single mosquito, they will not be successful in doing so, and if the

mosquito causes them a slight harm they will not be able to avert it if God does not will so.

All power belongs to the Almighty. He is the Mover of the universe. Whenever you do something and

make an effort to perform something, inscribe on your heart with the pen of reason:
Al ¥f sga gt 3 555 Y.

No one is effective in the realm of existence except God.

By all possible means equip your heart with the principle of unity of Divine Action (tawhid al-af ali), which



is the first stage of the belief in the Unity of Being, and thus convert it into the heart of a true believer.
llluminate your heart with the holy dictum of: (4l ¥ a1l ¥) —there is no god but Allah; and mould it
accordingly. Lead your heart to the stage of tranquility (itminan), and make it realize that human beings
can cause neither harm nor good, and that God alone is capable of doing any harm or good to anybody.
Cure your vision, which suffers from blindness so that you are not raised blind on the Day of Judgment
and complain to the Almighty:

Plaat K 15 aaf 534 11 054

My Lord! wherefore have You raised me (here) blind? (20: 125)

The Will of the Almighty prevails over the wills of other beings. If your heart surrenders to these holy
words, and has faith in them, this can be hoped that your deeds will be rewarded and all the traces of
polytheism, Riya’, infidelity and hypocrisy will be wiped out from the face of your heart. This profound
faith is in accordance with reason and revelation, and there are no traces of determinism (jabr) present
in it. It is possible that some people who do not know the meaning, the basic principles and ingredients
of determinism may mistake it as such, whereas it is not jabr but tawhid. Determinism is a kind of shirk;
whereas fawhid is right guidance, determinism is misguidance. This occasion is not proper for discussing
determinism and freedom. But those who fully understand this issue can appreciate the import of what |

say.

Moreover, the Prophet (S) has asked us not to indulge in such discourses. Anyway, ask God Almighty,
through supplication and humble entreaties all the time, especially in loneliness, to guide you and to
illuminate your heart with the light of tawhid. Ask Him to endow you with the vision of the hidden, the
perception of the unity (in diversity)-the Unity of Divine Being, so that you may not attach importance to
anything else and consider every other thing as insignificant and trifle. Beseech His Holy Essence to

make your actions pure and sincere, and lead you to the path of sincerity and love.

And if you have reached such a spiritual station that your prayers are responded and you can do
something for this helpless creature of God, who has squandered his life in meaningless pursuits, devoid
of any real purpose, hankering after desires and lusts, whose sins have sickened the heart to a point
where no exhortation, advice, Quranic verse, or tradition of the Prophet (S), or argument or wise saying
can have any effect, do pray for him; may be your prayer shall secure his deliverance. God never turns
away a believer from His court, and He grants his prayers. By ever remembering these things, which you
already know and which are also not new to you, be heedful and sincere from within the heart, and,

without ceasing, critically reevaluate your movements, pauses, and your behavior.

Always scrutinize your secret intentions, and strictly take account of everything in the same manner as
one business partner is accountable to the other. Abstain from everything that resembles riya’ and

simulation, however virtuous it may appear to be. Even in the matter of obligatory religious duties, if you



believe that you cannot perform them sincerely in public, perform them secretly, though it is preferable to
perform them openly. It is rare for riya’ to occur in obligatory duties themselves; more often it relates to
their mode of performance and to acts which are mustahabb or supererogatory. In any case, purge your
heart from the dirt of polytheism with perfect solemness and severest self-criticism, lest, God forbid, you
should pass away from this world in this state that your performance is deplorable, and there is no hope
of salvation for you. Then you will invite the wrath of God, as mentioned in the tradition quoted in Wasa’/
al-Shi‘ah from Qurb al- asnad, and reported from Amir al-mu’minin ‘Ali (A):
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Amir al-mu’minin ‘Ali (A) reports that the Prophet (S) said, “One who does some act liked by God in
order to show off to people, and in secret manifests such qualities as are abominations to God, he shall
encounter God’s anger and wrath on the Day of Resurrection.”s

There are two probable interpretations of this hadith. Firstly, it is about such a person who presents
himself as paragon of virtue before people, while his inner self is immersed in ugly vices. Secondly, it
may be about a person who performs outwardly virtuous deeds with the intention of Riya’. In any case, it
is obvious that the hadiith condemns riya’, because the performance of the obligatory acts and duties if
not motivated by riya’, cannot be the object of Divine wrath. In all probability the second meaning is
closer to the import of the hadith, as the open performance of wicked deeds is a greater evil.

This is a warning for us to be cautious lest, God forbid, we do something to incur the wrath of the King of

kings and the Most Merciful of the merciful:
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A Tradition of Imam ‘Ali (A)

We conclude this section with a tradition reported from the commander of the pious, Amir al-mu’minin
(A), recorded in al-Kafi. Al-Shaykh al-Saduq has also reported the same tradition from Imam al-Sadiq
(A), which forms a part of the last will and testament of the Prophet (S) to ‘Ali (A):
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Said Imam al-Sadiq (A) that Amir al-mu’minin (A) said: ‘There are three distinguishing features of one
accustomed to riya’: he expresses joy and cheerfulness when he is greeted by people; he becomes



cheerless and sullen when alone; and he wishes to be praised for everything he does.’s

Since this vice is so hidden and subtle that it remains unnoticed by the person himself, he is unaware of
the fact that inwardly he is a hypocrite, and he imagines his actions to be pure and untainted. Therefore,
the signs of this characteristic have been described so that men should be able to identify their hidden

motives by examining their inner self in their light and be able to prevent and treat them accordingly.

An individual may introspect and know that he is not inclined to perform his religious duties when he is
alone; even if with great compulsion he forces himself to perform them, or even if he performs them
habitually, he does not perform with real sincerity and purity of heart, but rather as a physical exercise;
but while performing his prayer in the mosque, in the congregation of the people and in the presence of
others, he becomes animated, performing his prayer with utmost joy and enthusiasm. He is inclined to
perform long and protracted ruku’s and prostrations; he performs the mustahabb actions properly, caring
about their minutest particulars. If one pays a little attention to one’s inner state, one may come to know
the reason for this vigor. Why is it so that he spreads the net of his (pretended) piety for catching the

attention of people?

He may mislead himself by saying that he is more pleased with praying in the mosque, as it is more
meritorious to do so, and that it brings more rewards also. He will convince himself by saying that it is
preferable to say prayer in a better way in front of others, in order that they may follow his example and
be attracted towards the religion. Man deceives himself by all means and never thinks of correcting
himself. For a sick person who considers himself to be sound there is no hope of being cured. The ill-
fated man’s innermost being not only secretly aims to parade his good deeds before people, remaining
unconscious of its inner urge, but is also bent upon presenting his sin as worship and his conceit as
propagation of religion, despite the fact that the performance of the mustahabbat prayers is mustahabb

in seclusion.

Why is it that your self always responds in public, and why do you relish weeping out of the fear of God
in the gathering of people, though in loneliness in spite of squeezing your eyes you cannot bring out a
single tear? Where is the fear of God? Does it grip you in the gatherings of people only? Does it
overwhelm you only on the occasion of the Nights of Great Value (,adll ily) in front of several thousands
of people? Such a man offers one hundred rak’ah’s of namaz and recites the Du'a-i Jawshan-i Kabir
and Du’a-i Jawshan-i Saghir in addition to several surahs of the Quran and is not bored and does not
feel the slightest weariness. If man performs something purely for the sake of God or for gaining His
blessings, or out of fear of hell or in the hope of heaven, why should he desire that his deeds be praised
by men and admired by them?

His ears are all the time eager to listen something in his praise, and his heart is after those who observe
his devotion and notice how venerable this gentleman is, for he is so punctual about the prayer and is so
concerned about the supererogatory duties. If your deeds are meant for God, what does this

exaggerated craving mean? If the fear of hell and the hope of heaven force you to perform these deeds,



what does this love of publicity mean? You ought to realize that this desire issues from the accursed and
abominable tree of riya’. Therefore, try as much as you can to purify yourself of these absurd inclinations

(to the extent possible), and try to reform yourself.

Variation in Grades and Degrees of Qualities among Different

Individuals

At this stage it is essential to remind you that each one of the qualities of the soul, both the good ones
and the bad, has numerous grades and degrees. Those who acquire virtues and give up vices are
grouped with the urafa, saints and friends of God (awliya’ Allah.) As for other individuals, the nature of
vices and virtues is determined by the spiritual station to which they belong. It may be that the qualities,
which are considered to be vices for those belonging to higher spiritual station, are not considered vices
for those belonging to a lower stage. On the contrary, in a way, they may even be regarded as their
accomplishments. And similarly the qualities that are regarded as virtues for the people of a lower
category may be vices for men of a higher category.

Riya’is also one of such (relative) vices that we are discussing presently. Authenticity (ikhlas) is the
highest stage of freedom from riya’ and is characteristic of the saints (awliya’ Allah), others do not share
this quality. The common people generally attain a lower stage of it, and this does not harm their iman or
Ikhlas, because, generally, they have a natural inclination that their virtues be known to others. Though
they may not have intentionally performed them for the sake of demonstrating them, but their self is
instinctively inclined to make them known. This tendency does not annul their action, nor does it make
them infidels, hypocrites (munafigun) or polytheists either. But the same trait is considered to be a
shortcoming in the case of a wali or ‘arif bi-Allah, as for them it amounts to nifaq or shirk.

Absolute purification from the impurity of polytheism and obtaining perfect authenticity (ikh/as) of
devotion is essentially a primary, condition for attaining the stage reserved for awliya’ Allah, and there
are even higher stages which they can attain, but, here, it would be out of place to go into these details.
Our Imams (A) have declared that their worship was the worship of emancipated souls (ahrar), which
was performed for the sake of love of God alone, neither due to the fear of hell nor in the hope of
heaven; and they considered this stage to be the first step of their wilayah. To them worship is a state of
ecstasy and rapture which is beyond the reach of our imagination and understanding. Apart from the
above-mentioned ahadith narrated from the Prophet (S) and Amir al-mu’minin (A), there is another

hadith also, reported by Zurarah from imam Abu Ja’far (A), which is as follows:
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Zurarah reports that he questioned Imam al-Bagqir (A) about the status of a person who performed good



deeds, which were seen by others and it made him happy. Said the Imam (A): There is no harm in it;
there is no one who does not like that his good deeds be made known to the people, in case he does

not perform them [solely] for the sake of attracting their admiration.7

In one of the two ahadith, the tendency of performing good deeds for the sake of earning respect and
admiration is considered as the sign of riya’, while in another hadith it is stated that there is no harm in
the joy resulting from the demonstration of a good deed. These two different positions are taken in view
of the category to which an individual belongs. There are certain other reasons also for such a view, but

we shall abstain from mentioning them.

What Is Sum’ah?

At the end, it is to be noted that sum’'ah means to orally transmit one’s good qualities to the ears of
people for the purpose of attracting them and publicizing oneself, and this tendency is a branch of the
vicious tree of riya’. For the same reason we have dealt with sum’ah as a part of riya’, not as a distinct

vice, and have not elaborated its meaning separately.

1. Usul al-Kafi, vol. 2, p. 402.

2. Usul al-Kafi, vol. 2, p. 450.

3. Usul al-Kafi, vol. 2, p. 453.

4. Usul al-Kafi, vol. 2, the chapter concerning riya’.
5. Wasa'il al-Shi’ah.

6. Usul al-Kafi, vol. 2, p. 295.

7. Usul al-Kafi, vol. 2, p. 297.
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Third Hadith: Self-Conceit (‘Ujb)
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Muhammad ibn Ya’qub (al-Kulayni) from ‘Ali ibn lbrahim, from his father, from ‘Ali ibn Asbat, from
Ahmad ibn ‘Umar al-Hallal, from ‘Ali ibn Suwayd from Abu al-Hasan (Imam al-Rida [A]): Says ‘Ali ibn
Suwayd that he asked Abu al-Hasan (A) about the ‘Ujb (self-conceit, vanity) that vitiates the quality of



human deeds. Said the Imam (A): There are several levels of ‘ujb, one of them is when one’s bad
qualities appear to him as good; he reckons them as good ones and congratulates himself imagining that
he is performing virtues. Another level of ‘ujb is represented by a person who believes in God and thinks
that he has done a favor to God; whereas God Almighty has conferred a favor on him (by endowing him
with faith). 1

What Is ‘Ujb?

In the opinion of the ulama (R)2ujb is magnification of one’s virtues and good deeds, their
overestimation, and satisfaction with them accompanied with a feeling of superiority on their account,
while one exonerates and exculpates himself from all failings and faults. But to feel pleasure and delight
on performing virtuous deeds accompanied with a sense of humility and modesty before God and
gratitude to God for His favors, and to ask Him to increase them, is not ‘ujb, but is a praiseworthy
(mamduh) trait. The great compiler of hadith, al-Allamah al-Majlisi, may his grave be filled with

fragrance, quotes the great scholar and thinker al-Shaykh Baha’ al-Din al-Amili (R) as having said,

There is no doubt that when anyone performs good deeds, like fasting, night vigils, etc., he feels some
kind of joy and pleasure within him. This pleasure and joy, if it is on account of the feeling that God
Almighty has conferred on him favor and grace, which caused him to perform such acts of piety, while
he is afraid of their loss and is anxious about their disappearance, and asks God Almighty for their

continuity and abundance-this kind of exultation and gladness is not ‘ujb.

But if the exultation and pride is felt on account of the belief that he is the doer of such deeds and that it
is he who possesses all such good qualities, and if he glorifies his own deeds with confidence in his
goodness, considering himself to be free from all faults and vices, it reaches such a point that one
believes that he is conferring some favor upon God in performing these deeds. This feeling of exultation
and pride is ‘ujb.

In my opinion, this definition of ‘ujb is correct, but the deeds and actions referred to should be
considered to include the external as well as the internal acts, and at the same time to apply both to
good and bad actions. Because, while affecting the bodily or external actions b also affects one’s inner
(mental and spiritual) actions also and corrupts them. In the same way as a virtuous person may
become conceited and vain about his good deeds, so also the doer of wicked deeds may think highly of
his qualities, and feel proud of himself on their account. The tradition explicitly mentions both of them, as

they are frequently ignored by a majority of men. We shall discuss them in the course of our discourse.

This should also be remembered that the delight which is considered to be different from ‘ujb and is
reckoned among praiseworthy qualities, is according to its specific nature, as will be explained in the

subsequent discussion.

‘Ujb has various degrees, as is also indicated by the hadith; the following are some of them:



First Degree: ‘Ujb with regard to faith and belief in true doctrines; its opposite is the ujb in kufr (infidelity),

Shirk (polytheism), and fallacious creeds.

Second Degree: The ‘ujb in good traits and qualities, as opposed to the ujb in moral vices and ugly
qualities.

Third Degree: The ‘ujb in pious deeds and good actions, as opposed to the ujb in abominable deeds

and repulsive acts.

There are certain other degrees also, but they are not so significant as to be put in a separate class; we
shall, by the help of the Almighty, discuss these three degrees of ‘ujb, their causes, the ways of their

remedy and cure.

‘Ujb of The Faithful

Among the above-mentioned states of ujb, some of them can be clearly detected if one tries to discover
them and pays a little attention and is vigilant; but some others, being very subtle and concealed, cannot
be detected unless one is carefully critical of oneself and minutely analyzes one’s deeds and actions.

Certain stages are more dangerous and fatal than the other stages.

The first and foremost stage which is the extreme and most fatal kind of ‘ujb is a state in which the
person believes to have conferred a favor on his Supreme Benefactor, the King of kings, by having faith
in Him, or by performing the duties enjoined by Him. He imagines that through his belief he has caused
the boundaries of the kingdom of Heaven to expand, or he has contributed to the splendor and
magnificence of the Religion of Truth by having faith in Him. He thinks that by propagating and
disseminating His message, preaching His Shari'ah, His laws or His doctrine, or by enjoining good
behavior and forbidding evil conduct or by implementing the hudud prescribed by Him, or by his sermons

from the pulpit or his prayers in the niche, he is imparting a certain splendor and glory to His religion.

Or he also may think that by joining the congregation of Muslims, or by holding the mourning ceremonies
to commemorate the tragedy of Imam al-Husayn’s martyrdom, he is glorifying the religion and hence
doing a favor to God, to the Martyred Imam (A), and to the Prophet (S). Though he would not reveal it
openly, but in his heart of hearts he may think in this manner. In the same way, while serving the
creatures of God in matters prescribed or recommended by the religion-like giving of obligatory and
recommended alms, helping and protecting the weak and the destitute-he thinks that he is putting them
under obligation. Sometimes this feeling of doing a favor to them is so concealed that it is not known to
the person himself (the subject of doing of favor to God by men and doing of favor to men by God has
been discussed in detail in the second hadith).

At the second level is the state in which an individual is exultant in his heart taking a coquettish air

before God. This attitude is different from the one of conferring a favor on God, though many people see



no difference between these two states. In this state the individual considers himself as a favorite of
God, and includes himself in the clan of the saintly and among those nearest to God. If he hears the
names of saintly persons, of those near to God or those captivated by Divine love, he associates himself
with them in his heart, although, overtly he makes a simulation of humility and tries to project an opposite
image of himself.

In order to make credible his assumed role, he may act against his real belief in such a way, which
appears to negate it, but in fact posits it by its very negation. If any misfortune comes to him, he blows
trumpet (Y3l 2 of (lit. ‘misfortune in exchange for friendship’, which implies that the saintly are beset
in hardships). Those people who claim being guides of others, urafa, mystics, and ascetics are

susceptible to its dangers more than other people.

In the next state, the individual considers himself worthy of being rewarded by God Almighty in return for
his faith, good behavior, and good deeds, and considers it obligatory on God to befriend him in this world
and grant him higher stations in the Hereafter. He counts himself among the true believers and
considers himself to be a pure, innocent, and pious being. Whenever a pious person is praised in his
absence, he believes that even if God where to adjudge him with justice, he also would deserve to be
rewarded. And sometimes, with utter shamelessness and brazenness, he dares to speak in such terms

emphatically.

If a misfortune befalls him, or he faces any adversities, he complains about the ways of God in his heart
and questions the justness of His actions that causes sufferings for the pious, the sincere, and the
truthful, and showers His kindness and generosity upon the hypocrites (munafiq’'un). He nurses the
sentiments of resentment against God inside his heart, while apparently expressing the sense of
gratification and satisfaction. He shifts the responsibility of his misfortunes to the Supreme Benefactor,
and pretends to be happy and contented with His will and Judgment outwardly. And when he hears that
God smites the believers in this world, he consoles his heart without knowing the fact that the munafiq’'un

are also smitten, and that every individual who is smitten is not a believer.

In the other stage of ujb the individual considers himself as superior to others, and regards himself as
better than other human beings. He considers himself to be more pious than others and considers his
own faith to be sounder than that of other believers and immaculate. He considers himself to be more
perfect and unfailing than others in the observance of the wajibat (compulsory duties) and the
‘muhrramat (prohibited things). He thinks himself to be more regular than others in the observance of
mustahabbat (recommended religious precepts) and more regular in joining the Friday prayer

congregation and other ceremonies and rites.

He considers himself to be superior to others and treats others as imperfect and insignificant beings. He
views them disdainfully in his heart, or treats them with contempt. He excludes every individual from
Divine grace and mercy, and considers them a right belonging to himself or to some people like him. The

person who has reached this stage comes to a point when he denies whatever virtue he perceives in



others and is disposed to regard its presence in others as disputable. Somehow he suspects the
sincerity of their virtues in his heart and considers his own deeds as free from any kind of fault. He
underrates others’ good deeds, but if he himself performs those deeds he magnifies them. He is

sensitive to others’ errors, but overlooks his own faults.

These are some of the signs and symptoms of ‘wjb though one may be unaware of their presence in
oneself. There are certain other stages of ujb also which | did not mention, and there might be some

others of which | am, unavoidably, unaware.

The ‘Ujb of The Faithless

The bad deeds of unbelievers, hypocrites, polytheists, atheists, villains, sinners, and transgressors
occasionally reach such a point when they become proud of their evil deeds and think highly of
themselves. They, on account of their vicious beliefs and deeds, consider themselves to be men of
liberal thinking and open minds, free from all fetters and bonds and free from superstitions. They
consider themselves as men of courage and valor, link the faith and belief in God with superstition, and
consider the observance of religious precepts as a kind of narrow-mindedness. They consider good
character and moral behavior as signs of weakness of the personality. They look down on the
performance of good deeds and observance of religious duties and rites as the signs of a weak mind

and evidence of the lack of common sense.

They regard themselves as free-men, who, for not believing in nonsensical superstitions and
indifference to religious rules, are worthy of praise. Wicked and vicious qualities having sunk down their
roots within the deep layers of their hearts, and their eyes and ears having become accustomed to those
acts, and they having gained great charm and grace in their eyes, they consider them as
accomplishments. As pointed out in the hadith, at one stage bad deeds appear to be good to the evil
person and he perceives them as virtues. This is all allusion to the verse of the Quran, which says:
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And what of him, the evil of whose deeds has been decked out fair to him, so that he thinks then
good?... (35:8)
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The words (Liis S &1 S0uads) (‘and he considers that he is doing something good’) refer to the

following verse:
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Say: Shall We inform you who will be the greatest losers in their works? Those whose striving
goes astray in the life of the world, while they think that they are doing something good. Those
are they who disbelieve in the signs of their Lord and in the encounter with Him. Therefore their
works have failed, and on the Day of Resurrection We shall not assign to them any weight.

(18: 103-5)

Such people, who are ignorant and negligent but consider themselves to be learned and aware, are the
most wretched of human beings, or rather the most wretched of creatures. Spiritual doctors are
incapable of curing them. No admonition or advice can have any influence on them, but can even
produce opposite results. They do not listen to any argument. They do not pay any heed to the guidance

of the prophets (A), the arguments of the philosophers, and the teachings of the great sages.

We should seek refuge in God from the mischief of the self, whose wiles draw men from sinfulness into
infidelity and from infidelity into ‘ujb. The self and the Devil make people accustomed to a sin by
diminishing the gravity of that sin. When that vice sends out its roots into the heart, it appears to be a
very ordinary and trivial thing to the person, who commits another sin bigger than the one with which he

has become familiar.

After committing this second sin repeatedly, it also casts away its gravity in his view and appears to be
an ordinary thing, and he does not hesitate to commit a still bigger sin. In this way, step by step, all
major sins become diminutive in his eyes, and the Divine laws of the Shari’ah, belittled by him, recede
into insignificance. His evil deeds culminate in infidelity, apostasy, and ujb. We shall take up this subject

later on.

Snares and Wiles of the Devil

In the same way as the victims of ujb (who think highly of themselves), by advancing step by step in
transgression and sinfulness, ultimately reach the stage of apostasy, in the same way those affected by
ujb in their devotional activities and worship also advance day by day from the lower stages of ujb to its
higher levels. The snares and designs of Satan and the self are not haphazard, but according to a
calculated plan. It is not possible that the Devil would induce a God-fearing person of a clean character
to commit a sin like murder or fornication, nor would he provoke a person possessing an honest nature
and a pure soul to commit theft or a highway robbery. It is not the case that from the very first day he will
ask you to consider your good deeds as a favor done to God or to include yourself in the category of the

Divine saints, His favorite servants, and those nearest to Him.

In the beginning he starts at the bottom and in a low key. He steals into your heart and persuades you to
be extremely careful and dedicated regarding the recommended duties (mustahabbat), prayers, and acts
of piety. While you do this, he will turn your attention towards the sins of a certain sinner and will make
you compare his deeds with your own. Then he will whisper into your ears that you have enough
grounds, both on a rational as well as a religious basis, to consider yourself superior to that person.



Indeed your deeds will be the source of your redemption and that by the grace of God you are pious and
pure and free from all vices. He achieves two things through these kind of insinuations: first, it inculcates
a feeling of general distrusts regarding the creatures of God; second, it makes the person imbued with a
feeling of self-satisfied conceit. Both of these qualities are destructive and the sources of various vices

and evils.

At this juncture, you should tell your self and the Devil that it is possible that this person who is guilty of
committing that sin may possess other good qualities unknown to you or might have performed certain
good deeds for which God may bless him with His grace and mercy, and the light of his good deeds and
good qualities may guide him and ultimately lead him to deliverance. Perhaps God Almighty has afflicted

him with this sin, so as to protect him from ‘ujb, which is worse than sin. It is said in a hadith of al-Kafi:
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Imam Ja’far al-Sadiq (A) said: Verily God Almighty knows that sin is better for a mu’min (a true believer)

than ‘ujb. If it was not thus, He would not have afflicted any mu’min with sin.3

Maybe on account of the same mistrust in others, my acts will lead me to a miserable life in the
Hereafter. Our great master, the accomplished ‘arif, Shahabadi- r'uhi fidah- used to say, ‘Do not look
down on even a kafir (non-believer) in your heart. It is possible that the divine light of his inner nature
may lead him to faith and your rebuke and disdain may lead you towards a wretched life in the
Hereafter. Of course to practice al amr bi al-ma’r-uf wa al-nahy ‘an al-munhar (enjoining right conduct

and forbidding bad behavior) is something different from the inner feeling of contempt.’

He would even say, ‘Never curse the unbelievers regarding whom it is not known that they will leave the
world in the state of unbelief. If they leave the world as rightly-guided servants of God, their spiritual
rectitude may prove to be an obstruction in the way of your own spiritual advancement.’ In any case,
beware that the Devil and the carnal self make man enter the preliminary stages of ‘wjb, and from this
place, step by step, they slowly take him to higher stages of ‘ujb, and in this way, in degrees, they lead
man to the wretched state in which he thinks that he is conferring a favor on God by having faith in Him

and performing virtuous deeds. This is the final stage of ujb.

The Evil Effects of ‘Ujb

Know that ‘ujb in itself is a destructive and dangerous vice which spoils the faith and the deeds. In
answer to the question by the narrator of the tradition about ‘wjb which corrupts human deeds, the Imam
(A) mentions the b in faith as one of its forms. We have read in the previous tradition that ‘ujb is
considered by God Almighty to be something worse than sin, so much so that He makes a believer
commit sin so that he may be saved from ‘ujb. The Holy Prophet (S) has reckoned ‘ujb as one of the



greatest of spiritual dangers. In a/l-’Amali of Al-Shaykh al-Sadug, Imam ‘Ali (A) has been reported to

have said:
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The one into whose heart ‘ujb permeates is destined to be destroyed.

After death and in the purgatory (barzakh), the possessor of this evil experiences a dreadful loneliness,
which is incomparable and unimaginable; in an advice given by the Prophet (S) before his death to Imam
‘Ali (A). he says:
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No loneliness can be compared in dreadfulness to the one, which is the result of ‘ujb.

Moses (A) asked Satan to tell him about the sin by means of which he infiltrates into the hearts of the
progeny of Adam (A) and conquers them. Satan replied, it is the time when they feel ‘ujb about
themselves, overestimate their good deeds and the gravity of their sins becomes diminutive in their
eyes.

God Almighty commanded David (A) to convey ‘glad tiding to the sinners and to terrify the pious.’” David
(A) asked God as to why he should convey glad tiding to sinners and frighten the pious. Replied God
Almighty, ‘Give glad tidings to the sinners that verily | accept their repentance and forgive their sins, and
frighten and warn the pious that they should refrain from wjb. Verily there is not a single man who does
not stand condemned if | bring him to account.’

| seek refuge in God from the rigors of His reckoning, which if applied would completely ruin the sincere

servants of God and even those belonging to a higher station.

In his a/-Khisal, al-Shaykh al-Saduq reports from Imam al-Sadiq (A) that he said: The Devil says: If |
subdue the son of Adam in three things | do not care for whatever he may do, as his good deeds will not
be accepted: (1) when he overestimates his good deeds, (2) is forgetful about his sins, and (3) when ‘ujb

permeates him.

Apart from the vices which belong to this vicious tree of ujb, about which you have read, there are a
number of major sins and evil traits that are its products. When its roots permeate the human heart, they
lead men to apostasy and shirk, and things even worse than these. One of those vices is the vice of
belittling of one’s sins. A person afflicted with ‘ujb never cares to rectify himself; rather, he considers.
himself as a pious and virtuous person, and never thinks of purging himself from sins. The curtain of ujb

and the thick veil of conceit prevents him from seeing his shortcomings.



It is a great misfortune, which not only precludes him from achieving all kinds of perfections, but also
afflicts him with all sorts of vices, leading him to eternal damnation. Even the doctors of the psyche are
helpless in curing them. He has so much confidence in himself and in the deeds he performs that he
thinks himself as independent of God Almighty, and does not care for His grace. In his limited mind, he
considers God obliged to reward him. He imagines that he is worthy of being rewarded even if God were
to reckon his deeds with justice. God willing, we shall take up this matter again later.

Contempt of Others

Among other vices present in the person who is afflicted with ‘ujb is that of viewing others with contempt.
He considers their deeds as insignificant, however superior they may be to his own. This is also one of
the ways of human destruction, and a peril on the path of true humanness.

Temptation to Riya’

Another of the evil effects of ‘wjb is that man becomes inclined towards riya’ (ostentation, hypocrisy).
Because, when a person considers his deeds insignificant and regards himself as morally imperfect and

his faith as of no consequence, then, he would not be proud of himself, or his qualities and deeds.

Considering himself and everything that is done by him as deformed and unworthy, he will not make a
display of them; soiled and ugly goods are not put up for show in a prestigious market. But, since, he
perceives himself as a perfect human and his own deeds as good and worthy, he is encouraged to make
a show of them, and hence behave so imprudently. The vices which have been mentioned in the second
tradition about riya’ are applicable to ‘ujb also.

The Factor of Pride

Another ill effect of this vice is that it manifests itself in the form of another fatal disease that is, the sin of
pride (of which we shall have to say more later) and other vices, which are direct or indirect products of
it. A full treatment of all of them would make our discussion lengthy it is enough to mention it that a
person afflicted with ‘ujb should know that this vice sows the seeds of many other vices and serves as
the source of such offences, each one of which is enough for earning everlasting damnation by itself. If
one tries to properly understand these vices, and studies the traditions and teachings handed down by
the Prophet (S), or the Imams of his household (A), he will realize the necessity of rectifying his self, and

will seek to get rid of this vice before, God forbid, he carries it with him to the next world.

If this happens, once his eyes are closed on this world and opened to world of barzakh and, thereafter,
to the Day of Resurrection, he will see that the persons who committed major sins are better off than
him. He will see that God Almighty has immersed them in the ocean of His grace and mercy ‘for the

remorse and penitence that they expressed, or for the sake of the trust and confidence that they had in



the grace and compassion of the Almighty; whereas this poor fellow, since he had considered himself as
not in need of His grace and had believed himself, in the depth of his being, to be above needing His
compassion and mercy, God Almighty has dealt with him rigorously in regard to his account, and as he

himself wished his account is being examined in the scales of justice.

God Almighty will show him that he not only did not perform any worship for His sake, but also that his
works of devotion and piety only took him away from God and have removed him away from his goal.
Not only his faith and deeds have been invalid, but they have also served as the cause of eternal
damnation and painful chastisement in hell. God forbid, lest God Almighty judges anybody with the
criteria of His justice, because, as mentioned previously, not a single individual, from the first to the last,

will find any way of redemption.

The prayers and supplications of His chosen servants and the infallible Imams (A) are replete with the
confessions of their failure to do justice to the demands of the worship and the service of Lord. While the

most perfect of all creatures and the man nearest to God (i.e. the Prophet [S]) utters:
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We did not know You as You deserve to be known. We did not worship You as You deserve to be
worshipped.

What will others do? Of course, they were aware of His greatness and they knew the relation between
the contingent and the Necessary Being perfectly well. They knew that if they spent their lives in His
worship, service, and praise, they would not be able to thank Him for His favors, let alone paying the

proper tribute due to His Essence and Attributes.

They knew that no thing does possess anything of its own. Life, power, knowledge and other
accomplishments are shadows of His attributes. Every contingent being is absolutely poor in every
respect, a dependent shadow not an independent ‘thing’. What merits does a contingent being possess
that it could seek to market them? What power does it possess to make a display of it? They (the
Prophet and the Imams) possess the knowledge of God; they have the cognition of His Attributes of

beauty and grandeur.

They are the people who have realized, with certainty, their own abjectness, imperfection, and weakness
and the perfection of the Necessary Being, through immediate knowledge. It is we, wretched creatures,
whose vision is blotted because of the thick veils of ignorance, folly, neglect, and conceit, and whose
faculties of intellect, hearing, sight, and other senses are shrouded with veils of inward and outward sins,

who behave with pretensions in front of the Almighty and consider ourselves as independent beings.

O you, ephemeral, contingent being! You, who are forgetful of your own self and are oblivious of the

relation between you and your Creator. O you unfortunate dependent being! You have forgotten your



duty towards the King of kings! This ignorance and foolishness on our part is responsible for all our
misfortunes and has engulfed us in the midst of all these woes and disasters. There is a source of all
these evils. The source of contamination is the fountain itself. We have lost our sense of perception and
our hearts have become lifeless. This is the root cause, of all our afflictions, and yet we are not worried

about the cure either.

God Almighty, grant us the capacity to realize our responsibilities. Grant us a share of the light of Your
knowledge with which You filled the hearts of Your urafa and awliya’ Grant us the comprehension of the
realm of Thy power and Thy kingdom, and guide us to discover our weaknesses and faults. Unfold the
mystery of the meaning of (2,.1.;.]&.11 _;) ol ll;ll) —All praise belongs to Allah, the Lord of the worlds— to
us, wretched beings, who ascribe all the praiseworthy attributes to the creatures. Make it known to us

that none of the praiseworthy attributes belongs to any created being. Reveal to us the truth of:
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Whatever of good befalleth thee (O man), it is from Allah, and whatever or ill befalleth thee it is
from thyself. (4: 79)

Inscribe the principle of tawhid (unity of the Divine Being) on the crude tablets of our hardened heart. We
are the people of dark realms who languish behind several veils, wavering between apostasy and
hypocrisy. We are conceited and egoistic. Purge away the evil of self- love and the love of mundane

thins from our hearts and convert us into Your lovers and worshippers:
Veerily, Thou art able to do all things.

Self-Love as the Source of ‘Ujb

The vice of ujb is the product of self-love; since the human being is plagued with the evil of self-love, it
is the source of all human faults and moral vices. It is on account of this self-love that man overvalues
his trivial deeds and hence includes himself in the category of the saintly and the nearest to God.
Because of it, he not only considers himself applaudable and commendable on the basis of those paltry
deeds, but sometimes even reckons his wicked deeds as good ones. If he perceives moral goodness
and piety in others more than himself, he not only never gives any importance to them, but tries to

project them in grim colors as far as possible.

He is disposed to see a kind of goodness even in his own wicked deeds, and tends to paint them in
glowing colors. He scorns other creatures of God in his heart and views them cynically, while he



contemplated himself with optimism, having a-very high opinion of himself. It is on account of this same
self-love that he hopes a trivial act of his, and that too tainted with one thousand defilements, to be

worthy of being rewarded by God.

It is better if today we reflect upon our good deeds, and rationally evaluate our worships. We should try
to judge them justly, and see whether we deserve to be rewarded and praised on their basis, or if we
should be reproached, punished, and condemned because of them. And if God Almighty were to deliver
us into the flames of His wrath on account of these deeds, which are good and virtuous in our own view,

is He justified or not in doing so?

Now | make you arbiter to judge with justice the following matter after deliberation and profound thinking.
My question is that if the Holy Prophet (S), whose truthfulness is confirmed, were to say to you, ‘It makes
no difference in afterlife whether you worship God throughout your life, obey His commands, and resist
lusts and carnal desires, or if you lead a life violating His commands and following your wishes and
sensual desires. This behavior of yours will not affect your station in the Hereafter. In both cases you will

attain salvation and will be sent to Paradise and saved from His chastisement.

It will not make any difference whether you offer prayers or whether you indulge in fornication and sin.
However, the good pleasure of God Almighty lies in this that you should worship Him, praise Him and
thank Him, and resist your sensual desires in this world, although you will not be rewarded for it.” Were

you offered this option, would you choose to be His worshipper or a sinner?

Would you resist your carnal desires and forbid yourself from indulging in lusts for the sake of His good
pleasure, or not? And would you still adhere to the mustahabbat, the Friday and the congregational
prayer, or would you become immersed in luxuries, play, amusements, and lusts? | request you to
answer justly, without any self-assumption and hypocrisy. As to myself and others like me, let me tell
you, we would have been among the sinners, neglecting our duties towards Him and hankering after our

sensual appetites.

From this, we come to the conclusion that all our deeds serve as the means for satisfying our desires
and gratifying the carnal appetites. We are the worshippers of our flesh. We give up one pleasure for the
sake of a bigger one. Our desired goal, our relentless hope is to widen the scope of sensual
achievements. Salat, which is a means of acquiring nearness to Him, we perform in the hope of the
company of the houris of Paradise. Our worship is not aimed at acquiring nearness to the Almighty. It
has nothing to do with the obedience of His command either, and is thousands of miles away from the

good pleasure of God.

You, poor fellow, ignorant of the Divine teachings, you who cannot comprehend anything except your
own bestial motives, you who take pride in your resorting to His remembrance, chanting of His Name,
observance of the obligatory and recommended religious duties, avoidance of prohibited and
abominable things, you who take recourse in refined morals and abstain from the unlawful and the



abominable, put in the scales of justice all the acts that you have performed for obtaining sensual ends,
and for the purpose of reclining on seats studded with rubies in the Paradise, in the midst of cheerful and
charming rewards of Paradise, wearing silk and brocade, and occupying magnificent mansions therein
and for realizing your hopes -is it just to think that all these actions, which are performed for the sake of
satisfying our ego and the fulfillment of the self, are being performed for the sake of God and for His
adulation alone? You, who are performing your deeds in the hope of receiving fair rewards, are you
different in any respect from a laborer who toils for wages but says that he works solely for the master?

Are you not a liar when you say that you perform prayers for the sake of God?

Is your salat meant for the sake of acquiring nearness to God, or for the sake of the company of the
houris of Paradise and for sensual ends? Let me state openly without any reservations that all such
prayers that we perform are considered by urafa and the friends of God as equivalent to major sins. You,
wretched creature, you act against the good pleasure of God Almighty in the presence of the archangels,
and the worships that are meant for making an ascension near to Him, you are misusing them for
satisfying your carnal self; yet you do not feel any sense of shame for the lies uttered in front of the

Almighty and His archangels during your prayers.

And as if this were not enough, you made several accusations, thinking as if you were obliging God,
exulting in your ‘ujb, and not feeling any sense of shame or regret while doing all this! What is the
difference between this kind of worship performed by you and me, and the sinful acts of the sinners, the

extreme form of which is riya™

Riya’is a kind of shirk, and its ugliness and gravity lies in worship being not for the sake of God, not
meant for God. All our worships and devotional exercises are sheer shirk, which does not contain a
speck of sincerity. The aim of earning the good pleasure of God does not play even a partial role in it,

but the only motive is gratification of lust and service of the stomach.

My friend, beware that the prayer performed for the sake of a feminine mate, whether this-worldly or
other-worldly, is not the prayer performed for God. The prayer, which is performed for the attainment of
worldly benefits or for acquiring the other-worldly rewards is not for God. If so, where is the room for
self-pride and conceit? What right do you have for looking down upon the creatures of God and for
counting yourself as someone of consequence in the court of the Almighty? Wretched man, you deserve
punishment for this prayer and devotion of yours and for it you deserve to be chained by the seventy
cubit chain. Why consider yourself as a person deserving a reward then?

Why procure another chastisement for yourself by continuing in this absurd expectation and by persisting
in ujb? Perform the duties assigned to you properly and keep in your mind that your worship is not
purely for the sake of God; and if God Almighty sends you to heaven by His mercy and compassion,
remember that He has given a waiver to His servants for a certain kind of shirk in view of their infirmity.

By means of His forgiving compassion, He covers their sins with a concealing screen.



Do not let this screen to be ripped off and the curtain of His remission to be raised from the face of those
vices, which we wrongfully call, worship. God forbid, if that waiver were withdrawn and our deeds are
adjudged according to the standards of justice, remember this that our false worships are not less fouler
than the mortal sins of the sinners. Earlier we referred to a tradition narrated by Thiqat al-Islam al-
Kulayni, in his book a/-Kafi, on the authority of Imam al Sadiq (A); here | am copying a part of it verbatim

in order to draw upon its blessing (barakah):
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Imam Ja’far al Sadiq (A) reports from the Prophet (S) that he said: God Almighty-said to David (A), “O
David give good news unto the sinners and warn the righteous.” Said David (A), “How should | give
good news unto the sinners and warn the righteous?” Said the Almighty, “O David, give good news to -
the sinners that | accept their repentance, and warn the righteous that they should not have ‘ujb (self
admiration) for their acts, for there is no servant who does not stand doomed when | take an account of
his deeds (and deserve chastisement, since, according to the requirements of justice, a man with all his

worship cannot thank God properly even for one of His favors).

While the righteous, who are free from sins, deserve to be condemned after a fair trial, what will be the
fate of people like you and me? And that too if our deeds be pure and free from worldly riya’; a verboten
quality, of which there is very little chance. Now be proud if there is an occasion for being proud and
feeling ‘wjb; but if you realize that it is an occasion for being ashamed and hanging the head in shame
and making confession of our sin after every worship, then repent before the Almighty for uttering those
solemn lies, and for falsely assigning those virtues to ourselves. Does it not call for repentance when you

make this declaration in front of God. While standing for prayer:
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I have turned my face, in sincerity and submission, towards Him who created the heavens and
earth, and | am not of the mushrikun (those who include others while worshipping God, i.e.,
polytheists). Verily, my prayer and my worship, my living and my dying, are for Allah, the Lord of
the Worlds.

Is your face really turned towards the Creator of the heaven and earth? Are you really a ‘Muslim’ and
free from the dirt of shirk? Is your prayer and worship, your living and dying really for God? Shouldn’t we

feel some shame while uttering; this sentence in our prayer:
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All praise be to Allah, the Lord of the Worlds.

Do you sincerely consider all laudable qualities to be derived from God, while you pay tribute not only to
His creatures but also to His enemies? Is it not a lie to apparently admit that God is Q,+;JL§.II u, (The Lord
of the Worlds), while practically you subscribe to the authority and lordship of the other-than-God?

Is there any inkling of shame and repentance in your heart, while you utter:
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Thee alone we worship,; Thee alone we ask for help?

Do you truly worship God, or worship your own flesh? Do you actua