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Foreword
The legacy of the Ahl al-Bayt (‘a), preserved by their followers, is in the custody of their school of
thought, which forms a complete system that covers the various branches of Islamic learning. This
school has been able to train minds that were favorably disposed to drink from this spring and present
the Islamic nation with great scholars who emulated the missionary life of the Ahl al-Bayt (‘a). For
centuries, these scholars provided convincing answers in response to questions that were posed by
people from different schools of thought and intellectual tendencies, both from within and outside the
Muslim nation.
In line with its responsibilities, the Ahl al-Bayt (‘a) World Assembly has undertaken to defend the sacred
message of Islam and reveal its true nature, which unfortunately has been adulterated by followers of
other sects and proponents of ideologies that are in opposition with Islam. This organization, following in
the footsteps of the Ahl al-Bayt (‘a) and their followers, strives to respond to constant challenges and
remain in the forefront of the struggle.
The intellectual experiences of the scholars of the Ahl al-Bayt (‘a) school in this regard are unparalleled,
as they contain scientiﬁc investigation, which depends on rational proof and shuns personal opinion and
chauvinism, thus, accepted by all people possessing an unimpaired natural disposition.
The Ahl al-Bayt (‘a) World Assembly endeavors to present, to the seekers of truth, a new round of these
rich experiences by publishing a series of works written by contemporary writers who are followers of the
Ahl al-Bayt (‘a) school of thought, including those who received divine grace and embraced this noble
school. In addition, this organization undertakes the edition and publication of beneﬁcial works of past
Shi‘ah scholars, to ensure sufﬁcient resource material for the seekers of truth. The purpose of this effort
is to put the facts possessed by the Ahl al-Bayt (‘a) school at the disposal of the whole world, at a time
when minds are globally moving towards perfection and speedily correlating.
It is hoped that readers will not deprive the Ahl al-Bayt (‘a) World Assembly of their valuable views and
suggestions as well as constructive criticism in this area.
We also invite scholars, translators and other institutions to assist us in propagating the pure
Muhammadan (S) Islam.
We ask God, the Exalted, to accept this trivial effort and enhance it further under the auspices of His
vicegerent on earth, Hadrat al-Mahdi (may Allah, the Exalted, expedite his glorious advent). It is
appropriate here to express our utmost gratitude to Professor Ayatullah Muhammad Taqi Misbah Yazdi
for writing the book1 and to Mr. Mansoor Limba for translating it, as well as to all our honorable
colleagues in accomplishing this task, especially the dear ones in the Translation Ofﬁce for performing
their responsibility.

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

1. – Muhammad Taqi Misbah Yazdi, Bar Dargah-e Dust, compiled and edited by ‘Abbas Qasimiyan (Qum: Imam Khomeini
Educational and Research Institute, Winter 1382 AHS/ 2003), 335 pages.

Preface
ﻦﻴﺎﻟَﻤِ اﻟْﻌب رﻪﺪُ ﻟﻤﻟْﺤا

ﻬِﻢﺪَاﺋﻋ اﻠ ﻋﻪﻨَﺔُ اﻟﻟَﻌ وﻦﺮِﻳ اﻟﻄﱠﺎﻫﻪآﻟﺪٍ وﻤﺤِﻨَﺎ ﻣﻧَﺒِﻴِﺪِﻧَﺎ وﻴ ﺳﻠ ﻋﻪ اﻟﻠﱠﺻو
.ﻦﻴﻌﻤﺟا
All praise is due to Allah, the Lord of the worlds, and may the blessings of Allah be upon our Master and
Prophet, Muhammad, and his pure progeny, and may the curse of Allah be upon all their enemies.

ﺘَﺠِﻴﺒﻮاﺴﺎنِ ﻓَﻠْﻴﻋذَا د اةَ اﻟﺪﱠاعﻮﻋ دﺟِﻴﺐ ا ﻗَﺮِﻳﺐّﻧ ﻓَﺎّﻨﺎدِي ﻋﺒﻟَﻚَ ﻋﺎذَا ﺳا﴿ و
﴾ َﺷُﺪُونﺮ ﻳﻢﻠﱠﻬ ﻟَﻌِﻨُﻮا ﺑﻣﻮﻟْﻴ وﻟ
“When My servants ask you about Me, [tell them that] I am indeed nearmost. I answer the
supplicant’s call when he calls Me. So let them have faith in Me, so that they may fare rightly.”1
In the ups and downs of life and the bitter and sweet experiences, man sometimes feels such a spiritual
emptiness that cannot be ﬁlled by any material thing. Even if the power of all the powerful, the wealth of
all the wealthy, and all the means of enjoyment and merrymaking in the world are at his disposal, none
of them can ﬁll this spiritual vacuum.
In such a state, he conﬁdes in his best friend, the nearest of kin or the dearest one. Sometimes, he ﬁnds
no one to trust and conﬁde in and prefers to seclude himself. The only means of achieving peace of
mind is being close to one’s conﬁdant and opening one’s heart to one’s beloved.

If man feels sad after being contaminated by sins and offenses and abhors himself and experiences
self-alienation and the deadening of his heart, in whom should he conﬁde or seek refuge? It is here that
he must seek refuge in his Creator, the Source of all good and pure, the Initiator of love and sincerity,
and ﬁnd solace in His remembrance and love by prostrating on His threshold.
Which tranquility and pleasure can be greater for the humble servant than being in the presence of the
Esteemed Deity, purifying his impure self with the limpid water of conversation with Him, and soothing
his stormy soul with the remembrance of the One and Only. This is the best, most excellent and
sweetest fruit of supplication [du‘a’].
Du‘a’ is commonly interpreted as “petition and imploration”, but its true meaning is “the lover’s call to his
Beloved, their private communion, and their companionship and togetherness in the ecstasy of truthseeking mystics.”
When the meek and humble servant realises that the sinful abode of his heart is away from the
Manifestation of purity and good, he searches for the way to be close to the Friend and join the
assembly of the Beloved, and look for the place where he could have private audience with his Lord and
hear the voice saying,

﴾  ﻗَﺮِﻳﺐّﻧ﴿ ﻓَﺎ
“I am indeed near [all My servants].”2
In the company of the Friend, distance has no meaning at all:

﴾ ِرِﻳﺪ اﻟْﻮﻞﺒ ﺣﻦ ﻣﻪﻟَﻴ ابﻗْﺮ اﻦﻧَﺤ﴿ و
“And We are nearer to him than his jugular vein.”3
When the servant attains such a state, experiences nearness or proximity to the Truth (God), and comes
a step closer to His assembly, then the Worshipped Being [ma‘bud] becomes his Lover [muhibb], and it
is this servant who becomes the Truth’s beloved [ma‘bud] and hears the voice:

﴾ ِﻨُﻮا ﺑﻣﻮﻟْﻴ وﻮا ﻟﺘَﺠِﻴﺒﺴ﴿ ﻓَﻠْﻴ
“I answer the supplicant’s call when he calls Me. So let them have faith in Me.”4

We hope that we can also join the mystics in their assembly of supplication and ask nothing from Him
but His Sacred Essence, for the acquisition of His gnosis [ma‘rifah] is the highest form of acceptance of
a servant’s supplication.
The present book which is the transcript of some lectures about supplication by His Eminence Prof.
Ayatullah Muhammad Taqi Misbah Yazdi consists of four parts. The ﬁrst part deals with the general
subjects of supplication.
The other three parts consist of the slightly modiﬁed transcription of a series of 15 lectures by His
Eminence at Mahdiyyah of Qum in Ramadhan 1398 AH (August 6 – September 4, 1978).
Since the audience comprised of various strata of people, the quality of the lectures was commensurate
with its level of understanding, yet containing very useful and valuable points. It is known to all that a
lecturer is incapable of explaining verbally what he can explain in writing.
These parts deal with commentaries of Du‘a’ al-Iftitah, Du‘a’ Abu Hamzah al-Thumali and Du‘a’
Makarim al-Akhlaq, respectively.
It is hoped that the faithful will ﬁnd the book beneﬁcial and worth reading.
‘Abbas Qasimiyan
Sha‘ban 21, 1418 AH
1/Dey/1376 AHS – 22/December/1997

1. – Surat al-Baqarah 2:186. In this volume, the translation of Qur’anic passages is adapted from Sayyid ‘Ali Quli Qara’i,
The Qur’an with a Phrase-by-Phrase English Translation (London: Islamic College for Advanced Studies Press, 2004).
[Trans.]
2. – Surat al-Baqarah 2:186. In this volume, the translation of Qur’anic passages is adapted from Sayyid ‘Ali Quli Qara’i,
The Qur’an with a Phrase-by-Phrase English Translation (London: Islamic College for Advanced Studies Press, 2004).
[Trans.]
3. – Surat Qaf 50:16.
4. – Surat al-Baqarah 2:186.

Part 1: Introduction, Discussions about
Supplication

﴾ ﻢﻛﺎوﻋﻻ د ﻟَﻮِﺑ رﻢِ ﺑﺎﺒﻌﺎ ﻳ ﻣ﴿ ﻗُﻞ
“Say, ‘Why should my Lord care for you, were it not for your supplication?”1
The simplest and most natural relationship of man with God is to remember Him. This affects his heart
and soul. Occasionally, the effect of this remembrance is manifested by the tongue.
Supplication [du‘a’] is a weapon of the faithful [mu’minin], a means of proximity to God, the essence of
worship [‘ibadah], remembrance of the Truth, and communion with the Lord of the worlds. Asking for a
request is an excuse to stand before the Doorstep of the Beloved and appeal to the Self-sufﬁcient
Being. Supplication is a source of spiritual vitality and the key to divine bestowals. Supplication means
being enthralled by divine mercy.
Supplication has greatly been emphasized and is of immense value in Islamic culture. So, it is important
to clearly deﬁne its essence.
What is the essence of supplication? Is supplication an independent reason for the acceptance of
requests, or similar to other natural or common reasons? In case it is an independent reason, can it not
be an exception to the cosmic precedents [sunan-e takwini] of God? Does supplication not contribute to
one’s laziness? What and to what extent are the effects of supplication? What is the use of supplication?
What educational role can it play in the life of man?
Does the effect of supplication lie only in its content, as claimed by some people, in the sense that it has
an inspirational dimension which prompts a person to move towards his goal? Or, does it have other
effects? God has promised in the Qur’an to hear the supplication of His servants, then why are most of
our prayers not granted? Does supplication have some etiquettes and conditions? If yes, what then are
those conditions? What is meant by “arrogance in supplication”, which has been prohibited by the
Qur’an?
These are the various dimensions examined in this chapter.

What is the essence of supplication [du‘a’]?
Life in the world is such that consciously or unconsciously man’s attention is drawn to material things.
But the truth is that man is created to have proximity to God [taqarrub], and he must utilize everything he
has to attain this goal. One of the best ways is to allocate a speciﬁc time everyday to the sincere
remembrance of God. This remembrance is illustriously manifested in prayer. In the ritual prayer [salah],
there are supplications in the state of qunut2 and other positions, besides those to be recited before and
after the daily obligatory prayers as mentioned in the traditions [ahadith]. In fact, the ritual prayer itself
can be considered a “supplication”. As stated, salah literally means supplication.

The essence of supplication is attention [tawajjuh] to the Worshipped Being and it is considered spiritual
ascension [mi‘raj] for the faithful. Supplication does not mean mere recitation of some words and
observance of certain acts. The essence or spirit of supplication is man’s soulful attention to the Lord
and Cherisher of the worlds. The extent of this attention is commensurate to the degree of one’s gnosis
[ma‘rifah] and love of God. As such, one must pay attention to the Attributes of God before and during
prayer.
The essence of supplication is nothing but worship and because of the attention to God at the time of its
performance, it is perhaps even preferred to other forms of worship. In the noble traditions, the Apostle
(S) is reported to have said:

.ةﺎدﺒﺦﱡ ٱﻟْﻌ ﻣﺎءﻟﺪﱡﻋا
“Supplication is the brain of worship.”3
In the Holy Qur’an, while dealing with the issue of arrogance in supplication God also says:

َﺪْﺧُﻠُﻮنﻴ ﺳﺗﺎدﺒ ﻋﻦونَ ﻋﺒِﺮَﺘﺴ ﻳنﱠ اﻟﱠﺬِﻳﻦ اﻢَ ﻟﺘَﺠِﺐﺳ اﻮﻧﻋ ادﻢﺑ رﻗَﺎل﴿و
﴾ ﺮِﻳﻦاﺧ دﻨﱠﻢﻬﺟ
“Your Lord has said, ‘Call Me, and I will hear you!’ Indeed those who are disdainful of My worship
will enter hell in utter humility.”4
In this verse, God has not said “those who are disdainful of supplication to Me,” but described
supplication as “worship,” introducing it as a requisite of servitude; for the threat of hellﬁre is intended for
those who refuse to worship and not to those who refuse to make supplication.5
This might raise the question: How should man worship God whenever he needs something from Him?
To answer this question, the essence of worship must be clariﬁed.
The essence of worship is for man to regard himself as the servant [‘abd] and subject [mamluk] of God,
not to allocate any sovereignty to himself as well as an independent will vis-à-vis that of God. Rather,
he must consider himself and his possessions as belonging to God. He must totally submit to the will of
God, acknowledge his servanthood before his Lord and voluntarily express his ontological servitude to
Him. In other words, he must express himself to God, thus:

ﻧَﺎا وب اﻟﺮﻧْﺖاكُ وﻠُﻮﻤﻧَﺎ اﻟْﻤاﻚُ وﺎﻟ اﻟْﻤﻧْﺖا وقﺨْﻠُﻮﻧَﺎ اﻟْﻤا وﻖ اﻟْﺨَﺎﻟﻧْﺖ اﻟٰﻬا
.ﻴﻒﻌﻧَﺎ اﻟﻀا و اﻟْﻘَﻮِيﻧْﺖا و...ُﺪﺒاﻟْﻌ
“O Lord! You are the Creator and I am a creature. You are the Master and I am a subject. You are
the Lord and I am a servant… You are the Mighty and I am weak.”6
In reality, worship is an expression of the same; sometimes, through the heart’s attention and at times by
verbal expression or bodily gestures and signs. If ever bowing down [ruku‘] and prostration [sujud] are
considered acts of worship, it is because they express humbleness before the inﬁnite majesty of God.
Supplication is an actual indication of belief in the Mastership, Lordship, Greatness, and Power of God.
One who stretches his hands above, bows down and prostrates on the ground, sheds tears, and
implores God to grant his requests, demonstrates his utmost humbleness and abjectness before the
Greatness of God. He regards himself as poor, weak, abject, and helpless, and God as rich, powerful,
great and mighty. Through his physical state, he expresses this truth.
It is true that supplication apparently means petition to meet material and spiritual needs, but in reality, it
is a confession of one’s poverty and impotence. It is true that a supplication is always in verbal form but
words express inner state and have no substance of their own. Neither the type of words nor the manner
of expressing them has any effect on events in the world. Supplication must emanate from the heart and
soul. Utterance of some words by the tongue without any attention of the heart cannot be deemed as
supplication. The essence of supplication is nothing but the highest form of worship.

The independent effect of supplication
Can supplication independently cause the granting of a prayer and can a phenomenon come into being
as the result of supplication without inevitable causes?
From the perspective of the Qur’an, the answer to this question is afﬁrmative. Instances have been
mentioned in the Qur’an in which without the agency of apparent causes, supplication has brought a
thing into existence. For example, by answering the supplication of Prophet Zakariyya (Zechariah) (‘a),
God gave him a son (Yahya (‘a)) in his old age. Other cases have also been mentioned. So, according
to the Qur’an, this point is undeniable.
Is this not an exception to the precedent set by Allah? The Divine will is for things to happen through
their own causes, as mentioned in this tradition:

.ِﺎبﺒﺳ ﺑِﺎﻻﻻ اﺎءﺷْﻴ اﻻﺮِيﺠنْ ﻳ اﻪ اﻟﺑا

“Allah refuses to bring things into existence except through their causes.”7
Does it not violate the law of causation? In reply, it must be stated that this issue is similar to that of
miracles performed by prophets [i‘jaz] and non-prophets [kiramah]. Just as it is said concerning miracles
of the prophets (‘a), that they are a precedent [sunnah] prevailing over natural and common precedents,
the grant of prayer is also a divine precedent prevailing over other precedents.
Just as citing the verse, “Yet you will not ﬁnd any change in Allah’s precedent, and you will never
ﬁnd any revision in Allah’s precedent”,8 to deny miracles is not correct, the same verse and tradition,
quoted above, cannot also be cited to negate the effect of supplication. In any case, denial of
extraordinary events is incompatible with the Qur’an.
One of the principles of the religious or divine outlook is to believe in i‘jaz, kiramah and the like. This
belief does not exist in materialist schools of thought, and those who believe in it are accused of denying
the law of cause and effect. It is argued that acceptance of such things is a violation of the law of
causation. If the law of causation is accepted, all things must come into being through their respective
causes and conditions; otherwise, it is impossible for them to have existence. How can one believe that
without the agency of natural causes, a thing can come into being? Thus, this belief is repugnant to the
law of causation.

Is supplication in conﬂict with the law of causation?
Does belief in miracles or extraordinary affairs mean denial of the law of causation? Is the law of
causation a general law whose acceptance necessitates the denial of miracles and any effect of
supplication?
The question is: If the law of causation is a general and unalterable law, how can miracles and the
effects of supplication be accepted? To answer this question, it is necessary to make some preliminary
remarks.
Acceptance of the law of causation is different from acceptance of speciﬁc causes in every case and
conﬁning causes to only the known ones. These two are erroneously treated as identical.
In philosophy, there is an axiomatic and indisputable principle of causation9 whose propositions are as
follows:
Some creatures in the world are in need of the existence of other creatures or beings, and without the
latter the former cannot exist. The example is will, [iradah] which is an effect [ma‘lul] and depends on a
person [nafs] (having that will). The philosophical rule of this discussion states that an indigent being
[mawjud-e faqir] or contingent effect [ma‘lul-e mumkin al-wujud] is in need of the being that would
provide its needs. That is, if we see that the needs of a needy being are met, it is obvious that the cause
[‘illah] of its existence has provided its needs. Therefore, the phenomena and anything which has no

existence of its own must come into being on account of the effects of other factors.
As this rule is self-evident and indubitable, scientists in all ﬁelds of science are looking for the cause of
the existence of phenomena. The efforts of scientists in discovering the causes of phenomena
throughout history have been anchored in the principle that the effect cannot be without any cause. What
mankind has so far discovered has been due to the blessing of this principle.
The error committed in this regard pertains to the identiﬁcation of speciﬁc causes. That is, after
accepting the principle that the effect cannot be without a cause, speciﬁc causes for speciﬁc effects must
be determined. To determine the speciﬁc cause of every phenomenon is beyond the ambit of philosophy
as it is within the domain of science.
As such, the philosophical law of causation is that every effect is in need of a cause for which philosophy
uses general descriptions. But philosophy does not present a speciﬁc cause for certain effects as it is
part of the responsibility of science to identify the causes through experimentation. As a rational law, the
law of causation states that besides the creatures which are limited, restricted and needy, there must be
something on account of which they come into being. But its characteristics and effects cannot be
established by the law of causation. In other words, knowledge of the speciﬁc causes of a phenomenon
cannot be attained through the law of causation. As stated earlier, knowledge of the speciﬁc causes is
the business of experience and science, while the law of causation is a rational law which does not
depend on experience.
For instance, let us assume that while a scientist in a laboratory tries to discover the cause of a
phenomenon, another phenomenon comes into being; let us say, a light emits, or a sound is heard, etc.
As soon as he sees or hears it, he is informed of its existence and understands that the said
phenomenon is not without a cause. He understands it according to the rational law of causation and
there is no need for experience. However, the intellect alone cannot identify the cause behind the
existence of a phenomenon. If it could identify it, there would be no need for experience. The fact is that
to ﬁnd out the cause of a phenomenon requires experience or experiment. So, to know certain causes is
the business of experience and science, and not that of the intellect.
Whenever they do not know the cause of a phenomenon or they cannot ﬁnd, in the domain of their
experience, that which indicates the mechanism of the emergence of that phenomenon, some people
admit that the law of causation has some exceptions.
Nowadays, as some physicists have not been able to discover the cause of some hidden phenomena
(for example, how a certain electron goes out of its axis), they have claimed that these phenomena have
no causes, believing that in such cases, the law of causation is defective! How do they then believe that
the law of causation is ﬂawless? What they are supposed to know is the speciﬁc cause of phenomena,
the failure to discover which is due to a defect in their experiment.
Therefore, to know the speciﬁc cause lies in experience, but the more important question (second error)

is this: Can the sole cause of a phenomenon be known through experience? If under certain conditions
we perform an experiment and ﬁnd out that the emergence of a thing depends on another and the
relationship between the two is established—for example, through experiment we ﬁnd out that whenever
A is present, B is also present and whenever A is absent, B is also absent—could this experience prove
that B cannot exist except through the existence of A?
For many years, mankind has been using speciﬁc means to produce ﬁre. Can it be said that except
through these means one can in no way produce ﬁre? As we always use ﬁre to generate heat, do we
have the right to say that heat cannot be generated except by means of ﬁre? Can it be claimed that at
any time and in any part of the world heat can be produced only through ﬁre? Does experience advance
such a conclusion? Does it produce the result that under certain conditions, heat is caused by ﬁre? We
only have the right to say that, as far as we know, heat is caused by ﬁre, but we have no right to assert
that heat is caused by no other thing. This claim shows ignorance, and it does not behoove a researcher
to negate the effect of an unknown or intangible factor.
Thus, experiment and experience (science) cannot point to man the particular cause of a thing.
Experience can only prove what is within the domain of human perception and it has no right to deny
what is beyond that. So, the claim that science negates the things mentioned by the prophets (‘a) or the
effects of supplication is baseless. Science states that as far as experience shows, every person comes
from his or her father and mother. But it has no right to assert that other than the agency of his or her
parents, no person can come into this world.
In principle, experience can never prove what is impossible. Impossibility is not an empirical concept. It
is rather a philosophical concept which can only be proved through reasoning. What can be proved
through experience is the absence of occurrence but impossibility is beyond the scope of experience. No
matter how advanced a ﬁeld of science is, it cannot negate miracles, the effects of supplication and the
like, claiming that such things do not exist. Given these preliminary remarks, the following points become
clear:
The acceptance of miracles or extraordinary things does not mean denial of the law of causation or
acknowledgment of exceptions to the law of causation, for these things are existentially caused by God.
That is, the acceptance of these affairs is tantamount to the acceptance of God as the Cause.
Concerning natural causes, however, if an effect emerges without a known natural cause, does it mean
violation of the law of causation?
In view of the stated preliminary points, it cannot be claimed that for an effect to exist, the natural cause
is conﬁned only to what we know and there is nothing else, for it is possible in some cases that an
extraordinary thing happen whose cause is unknown to us.
In addition, in the law of causation a supernatural cause for a natural affair cannot be denied. No ﬁeld of
science can deny the effect of a supernatural thing in the emergence of a natural thing. In fact, such an

effect is even conﬁrmed by a ﬁeld of science. The spiritualists who have strong inner powers can
exercise control over some material phenomena and perform acts which cannot be done through natural
means. This is a thing which cannot be denied nowadays.
Hence, the occurrence of supernatural things does not mean contravention of the law of causation or the
philosophical principle of cause and effect. So, the argument of those who cite verses such as the noble
verse, “Yet you will not ﬁnd any change in Allah’s precedent, and you will never ﬁnd any revision
in Allah’s precedent”10 is incorrect, because the occurrence of an extraordinary event does not
necessarily mean revision in Allah’s precedent [sunnah].
In addition, the abovementioned noble verse pertains to human beings and informs them that whenever
a people rebel against God, belie and negate the divine signs, corruption will spread in their society and
the way for reform and truth will be hampered, others will be led into error and they will not be able to
ﬁnd the way of truth. The precedent of Allah is for Him not to give respite to these people but to destroy
them with a heavenly or earthly chastisement. This verse relates to those cases and has nothing to do
with natural laws, and it does not intend to suggest that Allah’s precedent is that every material
phenomenon is caused by a material cause; for example, heat is always caused by ﬁre.
Even assuming that the said verse can be applied to all the laws governing the world, are the divine laws
only those laws that we know? If there are laws which we do not know, are they also laws of God?
One of the precedents of Allah is that whenever expediency dictates, an act is performed unnaturally.
How does science or philosophy prove that Allah’s precedence holds that every natural phenomenon
must come into being only through a material and natural cause?
As such, to prove a miracle or the effect of prayers does not mean negation of the cause of the
emergent phenomenon but rather means to prove a cause presently unknown.
Thus, the law of causation as a necessary and general law can be reconciled with miracles and
extraordinary affairs, and does not conﬂict with them.11

Does supplication make people lazy and lax?
One of the issues raised about supplication has something to do with its socio-psychological dimension.
Some people raise the objection that people’s faith in the effect of supplication makes them lax in their
life activity—in their personal as well as social affairs. Accordingly, this laxity willy-nilly brings about
social backwardness and becomes an effective instrument in the hands of tyrants, who keep the people
engaged in supplication and devotional acts, while they plunder their resources.
The fact of the matter, however, is that every truth can be misused in one way or another. If a truth is
misused, one should not reject the essence of that truth. Supplication does not mean that we should not
struggle nor make any effort to fulﬁll individual or social needs. Supplication means that the faithful

[mu’min] considers God as the Real Effecter. Whenever he feels the need to solve his problem, he turns
to God besides employing the materials means at his disposal to solve his problem, for God has
enjoined and willed so. However, he does not consider these factors to have independent results. As a
result, even if the material factors are not available, he will not be dejected, for he regards God as Allpowerful to meet his needs through non-material means. In view of this, belief in the power of prayer
induces him to struggle and be hopeful.
If a person relies only on material factors, he will only work if he is hopeful of their availability. But the
faithful is not hopeless even when he knows that the conventional factors are not available.
During the Battle of Badr, when the Muslims were in utmost difﬁculty and their soldiers and military
equipment were far inferior to that of the enemies, they resorted to supplication and God also answered
their supplication. He sent three thousand angels to their rescue and they emerged victorious.12 If the
Muslims had no belief in supplication or had a low morale, they would have withdrawn and eventually
been defeated.
So, belief in supplication does not end up in withdrawal and defeat. On the contrary, sometimes the
absence of belief in supplication gives way to defeat. This objection actually results from the lack of
proper knowledge of supplication. The notion that man must only pray and not work does not represent
the true meaning of supplication. Once we ask something from God, we have to regard Him as the Real
Effecter and whatever we possess as belonging to Him, and not that we have to regard whatever we
possess to be our own and seek the help of God through other means. Does the existence of man and
whatever he possesses not belong to God?
Supplication does not mean that man should ask God to do something through other than the
conventional means. This is actually determining what God must do. It is like the one who has bread on
his table but still asks: “O Lord! Give me provision through other means.” This is not a valid supplication.
If a person really wants something from God and recognizes Him as the All-efﬁcient and All-wise, he
must use whatever is at his disposal, and if he feels anything lacking, he must ask it from God. Hence, to
the person whom God has bestowed sight but does not open his eyes and only says, “O Lord! Let me
walk with closed eyes and reach my destination,” it must be said: “Has God not bestowed sight for you
to use?!”
Supplication does not mean that we have to discard the blessings God has bestowed upon us out of His
inﬁnite wisdom and say, “O Lord! Give the same thing through other means.” This is actually like saying,
“O Lord! I do not accept Your scheme. You told me to see with my eyes but I want to see with my ears!”
It is narrated that Prophet Musa (Moses) (‘a) got sick and the Israelites prescribed a certain herbal
medicine, but he said, “I refuse any medical treatment as I am waiting for God to cure me.” After
sometime, his awaited recovery was nowhere in sight. God revealed to him: “By My Power and Glory! I
shall not cure you unless you use the same herb for your treatment. O Musa! Do you want to discredit

My wisdom by your reliance [tawakkul]? Except Me, is there anyone who has the power to cure you
through the roots of this herb?”
Naturally, God’s wise design is not consistent with our whims and caprice:

﴾ ﻴﻬِﻦ ﻓﻦﻣ وضاﻷر واتﺎوﻤﺪَتِ اﻟﺴ ﻟَﻔَﺴﻢﻫاءﻮﻫ اﻖ اﻟْﺤﻊﻟَﻮِ اﺗﱠﺒ﴿ و
“Had the Truth followed their desires, the heavens and the earth would have surely fallen apart
[along] with those who are in them.”13
So, we must use, in the best possible manner, whatever is at our disposal and accept God’s scheme
and wisdom. The causes and factors He has provided in the world are based upon the dictates of His
wisdom. Everything is beneﬁcial to us and contributes to solving our problems. Thus, we must not set
them aside and ask for provision through other means. If we use whatever is bestowed upon us, we will
realize that God has already provided the means to solve our problems. The only thing lacking is our
failure to use them.
Of course, God is not incapable of providing those things through other means, but not to use the means
placed at our disposal does not represent supplication and reliance on Him [tawakkul]. It is rather an act
of abuse or misinterpretation of Islamic concepts that some people hold. Tawakkul does not mean belief
in God without using the material means He has provided.
Therefore, those who truly rely on God [mutawakkilin] are far more active than other people. The
struggle of the Islamic combatants [mujahidin] who go to the battlefront by relying on God and ﬁght with
the enemy considering victory as coming only from God is far greater than that of those who do nothing
and only pray.

﴾ ﻴﻢﺰِﻳﺰِ اﻟْﺤ اﻟْﻌﻪﻨْﺪِ اﻟ ﻋﻦﻻ ﻣ اﺮﺎ اﻟﻨﱠﺼﻣ﴿ و
“And victory comes only from Allah, the All-mighty, the All-wise.”14
The true mujahid asks for victory and help from God without ignoring, rather, using whatever God has
given him. So, true supplication is practiced by one who uses all the means and factors God has
provided, not discarding them and asking for the realization of his needs through other means.
According to the traditions [riwayat], the supplication of such people will not be accepted. In some
narrations, it is reported that a certain man had an impious wife and prayed to God to save him from her
evil but his prayer was not accepted because God had given him the right to divorce her whenever he
wished to.15 If she was indeed impious and living with her was against his felicity in this world and the

hereafter, he should have divorced her. So, his supplication had no sense.
Of course, if his intention in his supplication was for God to give him more endurance to deal with such a
woman so as to attain spiritual perfection or for Him to reform her character, his supplication was ideal;
otherwise, it was useless, because the means to be relieved from her mischief was at his disposal and
he was not using it. If this person was really serious in what he was praying for, he should have used the
means God had provided him.
The Messenger of Allah (S) is reported to have said:

.ٍﺗَﺮ و ﺑِﻼاﻣﺎﻟﺮ ﻛﻞﻤ ﻋ ﺑِﻼﻟﺪﱠاﻋا
“The supplicant who is devoid of action is like the arrow without any bow.”16
In another hadith, he (S) said: “The supplication of one who stays at home and asks for sustenance from
God will not be accepted.”17
So, Islam does not replace means and factors at the disposal of man with supplication. It rather wants
him to realize that causes are not independent of God. The effect of all causes emanates from Him.
Thus, even with the existence of causes, man must focus his attention towards God. He must ask God
for all his needs even if all the common means to acquire them are accessible. Even if his daily bread is
provided, the faithful person turns to God and asks Him to remove his hunger. In his view, all things are
means and the ultimate effect emanates from God. So, supplication is desirable under all
conditions—whether man has access or no access to the common means.
When common means are accessible, supplication shows that he does not consider these means as
independent, and believes in God as Self-sufﬁcient and in his own need for divine blessings. When
common means are not accessible, supplication shows that he does not consider the Power of God as
limited to common means, and believes that He can meet his needs through other than common means.
Hence, supplication is desirable under all conditions.
If a person with strong faith feels hungry, he will ask God to satiate him and then go to the kitchen and
eat. In this case, his eating does not contradict his supplication. That is, he only regards God as the Real
Agent in meeting his needs, believing that as God wills and gives this effect, food removes one’s hunger
and as such, he consumes it; otherwise, the presence or absence of food makes no difference to him,
because he believes that God could satiate him in whatever way He likes.
God thus revealed to Prophet Musa (‘a): “O Musa! Ask Me for whatever you need, including your food’s
salt.”

The essence of supplication is for man to understand and acknowledge that he has nothing of his own
and whatever he possesses comes from Him. The power to move and act comes from Him. God has
provided the means and instruments, as well as the power to think and reﬂect. These are all divine
blessings that must be utilized in meeting one’s needs. Asking God actually means that man must
acknowledge that all means belongs to God. This is the essence of servitude, which requires obedience.
Therefore, belief in the power of prayer does not make one lazy. On the contrary, it serves as a stimulant
for man to strive and make more efforts.

Effects of supplication
Educational effects
What is the educational role of supplication? Does supplication have a fundamental role in the life of
man?
Some people argue that the educational effect of supplication is limited to its inculcation in a person.
That is, once a person utters something good, he inculcates it in his mind. For example, by reciting Du‘a’
Makarim al-Akhlaq, it is inculcated in one’s mind that he must reform his moral conduct [akhlaq], acquire
good attributes and abandon bad habits. These people consider the educational effect of supplication as
conﬁned to these things, and those supplications which lack these features as ‘imperialist supplications’!
This notion is a product of shortsightedness and lack of understanding of Islamic teachings. The greatest
effect of supplication is no other than the essence of servitude embedded in it that propels man’s
spiritual perfection and humanity. Of course, it is possible that in some supplications these inculcations
and the like also exist but these effects are similar to the movement of the jaw at the time of eating.
While chewing the food, it is also engaged in physical exercise. This exercise cannot be considered the
true beneﬁt of eating food; the true beneﬁt of eating is to procure the elements needed by the body.
Similarly, the true beneﬁt of supplication is to pay attention to God and serve Him. The beneﬁts
sometimes derived from some supplications are insigniﬁcant compared to the essential beneﬁts. The
perfection of man lies in the realization of his poverty in relation to God and his acknowledgment of this
truth.18 As long as man refuses to acknowledge this fact, he will not properly understand his poverty and
not attain spiritual perfection.
Supplication perfects man’s knowledge. Supplication in itself is a form of worship and worship, in turn, is
the only means of attaining perfection. Therefore, supplication is one way of attaining perfection.
In a noble verse, God says:

َﺪْﺧُﻠُﻮنﻴ ﺳﺗﺎدﺒ ﻋﻦونَ ﻋﺒِﺮَﺘﺴ ﻳنﱠ اﻟﱠﺬِﻳﻦ اﻢَ ﻟﺘَﺠِﺐﺳ اﻮﻧﻋ ادﻢﺑ رﻗَﺎل﴿ و

﴾ ﺮِﻳﻦاﺧ دﻨﱠﻢﻬﺟ
“Your Lord has said, ‘Call Me, and I will hear your [supplications]!’ Indeed those who are
disdainful of My worship will enter hell in utter humility.”19
That is to say: “Verily, in utter humiliation and abjectness those, who arrogantly refuse to worship Me
and consider it unﬁtting to be humble before Me, will enter hell.” The two statements in the noble verse
quoted above serve as the main and secondary statements. Supplication is a form of worship, and
whoever refuses to worship Him shall taste painful and humiliating punishment.
After the main beneﬁt of supplication, some secondary and other beneﬁts are also derived, which are as
follows:

Other effects
1. Knowledge of God
The main reason behind supplication and imploration is to know God. This knowledge is the source of all
felicity and improvement.
Some people came to Imam al-Sadiq (‘a) and asked him: “Why are our prayers not answered?” The
Imam (‘a) said: “It is because you pray to Him whom you do not know.”20
The Blessed Names of God which we recite21 and praise are all replete with numerous meanings and
reciting them has abundant blessings. One of these blessings is the attention paid to their meanings and
attributes, thus, increasing man’s knowledge about God.
Once we mention the Names of God such as Al-Rahman, Al-Rahim, Al-Sami‘, Al-Basir, Al-Mun‘im, AlGhafur, and others, we are reminded that our Lord is All-beneﬁcent, All-merciful, All-hearing, Allseeing, Afﬂuent, and All-forgiving, and as such, we tend to become hopeful of His mercy and
forgiveness. By pondering or reﬂecting on these Attributes, the supplicant sees himself in communion
with God whose Power encompasses everything. In essence, ‘easy’ or ‘difﬁcult’ are meaningless to Him.
This point gives new hope and enthusiasm to him who does not pin his hope on anything but God.
In this short treatise, there is no need to mention the effect of hope, enthusiasm, struggle, and the
enduring of difﬁculties. Also, attention to the fact that God sees and hears what we do and say
encourages the person to do good deeds and avoid evil utterances and thoughts. Moreover, some
supplications constitute a complete course on monotheism and theology on an extremely high level.
Imam al-Husayn’s (‘a) Du‘a’ ‘Arafah, Imam ‘Ali’s (‘a) Du‘a’ al-Sabah, Imam al-Sajjad’s (‘a) Du‘a’ Abu
Hamzah al-Thumali, and many other supplications, especially those included in Al-Sahifah alSajjadiyyah22 are some of these supplications.

2. Acquisition of excellent morality
As mentioned in noble ahadith, acquisition of excellent morality is highly enjoined in religion:

.ﻪقِ اﻟﺧْﻼﺗَﺨَﻠﱠﻘُﻮا ﺑِﺎ
“Behave according to the conduct of Allah.”23
Through his supplication, the supplicant endeavors to emulate those divine attributes. Just as God
possesses such Attributes as All-beneﬁcent and All-forgiving, he also tries to be kind and forgiving to
others.
3. Purity and cleanliness
Cleanliness of clothing and lawfulness of the food taken by the supplicant, as well as the lawfulness of
the place of supplication are among the disciplines of supplication. The Holy Prophet (S) said: “Anyone
who wants his supplication to be accepted must purify his food and occupation.”24
Once the supplicant is bound not to obtain his daily bread through unlawful means and not to indulge in
unjust works or activities, he will attain spiritual perfection. The society whose members have such
orientation will be a prosperous community with an illustrious abode!
4. Suppression of the self
The most fundamental beneﬁt of supplication, nay all forms of worship, is the prevention of the rebellion
of the self [nafs]. In Khuṭbah al-Qasi‘ah, Imam ‘Ali (‘a) has mentioned detailed points while talking
against arrogance. In a certain part of this sermon, he (‘a) says: “This ﬁlthy disposition is the greatest
trap of Satan and his most powerful instrument of deception.”25
Elimination of selﬁshness is like uprooting all moral vices and preparing oneself for the acquisition of all
virtues. God thus says in the Qur’an:

﴾ ﺎﺎﻫ زَﻛﻦ ﻣﻓْﻠَﺢ﴿ ﻗَﺪْ ا
“One who puriﬁes it is felicitous.”26
By standing before God and paying attention to His Greatness and Majesty and at the same time taking
into account his own insigniﬁcance and helplessness, the supplicant expresses his absolute poverty to
God. In so doing, he sees himself not in need of any creature but Him. So, supplication means

humbleness accompanied by contentment and high spirit.

Conditions for the acceptance of supplications
Although God promises in the Holy Qur’an that He answers the supplications, saying “Call Me and I will
hear,”27 why are supplications usually not answered? What are the conditions for the acceptance of
supplications?
This question is posed by all those who are engaged in supplication.
Scholars of scholastic theology [‘ilm al-kalam] argue that it is possible to not fulﬁll a threat [wa‘id] and
such an act is rationally not bad. However, not to fulﬁll a promise [wa‘dah] is rationally bad and it is
impossible for God to do something bad. So, not to fulﬁll the promise of answering the supplications as
stated in the abovementioned verse is rationally bad provided that there is also no rational reason
behind this non-fulﬁllment of promise. The Qur’an itself states:

﴾ ﺎدﻴﻌ اﻟْﻤﻒﺨْﻠ ﻻ ﻳﻪنﱠ اﻟ﴿ ا
“Indeed Allah does not break His promise.”28
This verse is sufﬁcient proof for us to expect that all our prayers would be accepted by God. In view of
the need to be truthful to one’s promise and God’s emphasis on this point, what is the reason behind the
non-acceptance of our supplications?
This question was repeatedly posed to the pure Imams (‘a) who gave different answers commensurate
to the diverse levels of understanding of individuals. In some traditions, certain conditions have been set
for the supplicants, or certain disciplines or times have been stipulated for the supplication.
Does it mean that these points are generally applied to the verses? In other words, is our supplication
acceptable provided that it is made at a certain place, time and condition? If it is made in other than the
speciﬁed times and conditions, will the promise of God not be fulﬁlled? Or, do these traditions have other
meanings?
What we can deduce from the outer dimension of the verse is that it is generally applied, and the
probability of its being limited is very weak. To explain this point, let us cite an example. If a generous
person makes a promise to invite his guests to a party and amid their presence he does not entertain
most of them, will they not question him as to why he is not fulﬁlling his promise? If he answers that it is
because of their untidy clothes and their being late for a few minutes, his excuse will be unacceptable,
because his invitation was a general one and those conditions (tidiness and punctuality) were not
mentioned in the invitation. So, he must fulﬁll his promise and entertain all of them or have indisputable

justiﬁcation for doing otherwise.
To understand this verse better, it is necessary to examine it closer:
1. What does it mean by “call” [ud‘u]? Does supplication [du‘a’] mean mentioning our request even
without necessarily understanding it? Or, does it mean without paying attention to it even though we
understand it? Or does it mean so, even if it is against our inner liking, assuming that we pay attention to
it?
It is true that verbal utterance associated with request is called ‘supplication’—for example, as we call
someone and need something from him—but words indicate what is in the mind and cannot be treated
absolutely. It does not mean that the form of expression affects world events and that every word in any
language is effective. As stated earlier, supplication is a matter of the heart and the tongue only tells
what is in the heart. So, supplication must originate from the heart and soul of man and he must truly be
asking for something. If he only utters some words without any sincerity, he is not truly asking for
something and, indeed, is not engaged in his supplication.
2. Supplication must truly represent “Call Me” [ud‘uni]. That is, the request must be addressed solely to
God. If a person observes the abovementioned conditions but his heart is not focused on God, he has
actually not supplicated. For example, we pray for knowledge; we truly like knowledge; and we are
serious in our request; yet, we think that to be learned has nothing to do with God as it depends only on
our own efforts and endeavors. We say:

.ًﺤﺎﺎﻟ ﺻﻼﻤﻋﻌﺎً وﻠْﻤﺎً ﻧَﺎﻓﻟُﻚَ ﻋﺎﺳ اّﻧ اﻢﻟﻠّﻬا
“O Allah! Grant us beneﬁcial knowledge and righteous conduct.”
Yet, deep in our hearts we do not believe that God bestows knowledge on man. In other words, we are
only after the inspirational aspect of supplication that knowledge is something good which must be
acquired. By “O Allah” [Allahumma] we actually mean “God willing” [insha’ Allah] which we only
ceremoniously recite in many of our activities. It is not actually suspension of the will of God. Similarly, at
the beginning of many works, we recite “In the Name of Allah, the All-beneﬁcent, the All-merciful”
merely as words of compliment. Yet, only rarely do we really remember God and sincerely begin our
activity with His Name. The same is true in the case of most of our supplications. It is true that outwardly,
we are asking something from God but in reality, we do not have ﬁrm conviction that God must grant our
request. In this case also, we must not expect the acceptance of our supplication.
Such ‘supplications’, which are mere utterance of some words and are not really requesting something
from God will never be accepted because our true request is not addressed to God. Rather, we rely
upon material means and our own power. Even if those who are engaged in such ‘supplications’ are

asked whether or not God really endows knowledge to man, they will answer and argue that acquisition
of knowledge has nothing to do with God!
The reason behind the non-acceptance of such ‘supplications’ is the fact that they do not have faith in
the power of God and in reality, they are not asking God for anything. Therefore, true supplication is the
request which is addressed to God and which we truly believe that only He can grant. If it is not so, it is
sheer words of compliment. But as to what extent these words of compliment are beneﬁcial is a different
story, which requires a separate discussion. We must ask for forgiveness of God for such manner of
supplicating for with this kind of supplicating and frame of mind, we have treated God as weak and
impotent and we believe in things about Him which are beyond His Station.
The verse “Call Me and I will hear” is a condition expressed in command. It is actually, “If you call, I will
answer you.” This condition will be realized if ﬁrst of all, we are serious in our request, and secondly, our
request is addressed to God whom we regard as the only One who can grant our request. In this
manner, the conditions for the acceptance of supplication will materialize. Can it be said that such a
supplication might still not be accepted?
It is narrated that the Israelites were afﬂicted with drought for a long period. Prophet Musa (‘a), along
with a group, went out of the town to pray for rain [salat al-istisqa’] and the following was revealed:

.ﻦﻴﻘﺮِ ﻳ ﻏَﻴﻠ ﻋﻧَﻨﻮﺪْﻋ ﻳ...ﻢﻬﺑ ذُﻧُﻮﻠَﻴﻬِﻢ ﻋﺖﻇْﻠَﻤﻗَﺪْ ا وﻢ ﻟَﻬﺐﺘَﺠِﻴﺳ اﻒﻴﻛ
“How can I answer them (their supplication) when they are engrossed in sins… They call on Me
yet they do not have certainty [yaqin]?”29
Another point worth mentioning here relates to the conditions necessary for the acceptability of
supplication. Sometimes, we ask God for something, thinking it is good for us and can contribute to our
spiritual perfection. But in reality, we are wrong. We do not know whether the grant of our request is
ultimately good for us or not. If we knew the repercussions of the grant of our request, we would
deﬁnitely make a different request. Such requests are like those of a child who does not know its harmful
effects, which if he did, he would never ask for it.
In cases when we ask for our general welfare but we are wrong in identifying what is exactly good for us,
it is possible that our supplication is granted, but according to our general welfare. In such instances,
God, the Exalted, may overlook our mistake and grant our request according to the general welfare that
we ask from Him. He grants us something else, which is what we would ask Him for if we only saw the
whole picture. In this case, God has not deprived us of His grace and at the same time, He has
corrected our mistake.
Keeping in view of the three points—serious request, request addressed to God, and what is really good

for us—which can be inferred from the abovementioned verse, it can be said that the verse has general
application.
There are also cases when instead of granting a request in this world, God gives a person a distinct
station in the hereafter. This is related to the third point that can be inferred from the verse in question.
That is, if a person who has faith in the hereafter, realizes that his request in relation to a worldly affair is
insigniﬁcant in comparison to the otherworldly reward, he will deﬁnitely prefer his perfection and felicity. If
the truth is made manifest to him, he will certainly request them for the hereafter.
As God, the Exalted, is aware that the faithful are more interested in the affairs of the hereafter, He
sometimes reserves their worldly requests for the hereafter. When they ﬁnd out what station they will
occupy in the next world, they will thank God and be pleased with the arrangement set by the Lord. This
point has been mentioned in Du‘a’ al-Iftitah:

.ِﻮرُﻣ اﻻﺔﺒﻚَ ﺑِﻌﺎﻗﻠْﻤﻌ ﻟ ﻟﺮ ﺧَﻴﻮ ﻫّﻨ ﻋﻄﺎ اﻟﱠﺬي اَﺑﻞﻟَﻌو
“Perhaps slowing down [in the grant of my requests] may be a blessing in disguise because You alone
know the consequences of all affairs.”
The Messenger of Allah (S) is reported to have said:

ﺪﱝﺣﺎ ا ﺑِﻬﻪ اﻟﻄَﺎهﻋ اﻻ اﻢﺣﺔُ رﻌﻴ ﻗَﻄﻻ وﺛْﻢﺎ اﻬﻴ ﻓﺲ ﻟَﻴةﻮﻮ ﺑِﺪَﻋﺪْﻋ ﻳﻢﻠﺴ ﻣﻦﺎ ﻣﻣ
ﻦ ﻣﻨْﻪ ﻋﻒنْ ﻳﺎ اﻣا وةﺮ اﻵﺧ ﻓﺎ ﻟَﻪﻫﺮّﺪَﺧنْ ﻳﺎ اﻣا وﺗَﻪﻮﻋ دِﻞﺠﻌنْ ﻳﺎ اﻣ ا:ثﺛَﻼ
.ﺎﺜْﻠَﻬاﻟﺸﱠﺮِ ﻣ
“No Muslim who supplicates—unless it is for committing sins and severing kinship ties—is given by Allah
one of these three things: He grants his request; He reserves it for him in the hereafter; or in lieu of it, He
repels calamity to befall him.”30
In addition to the abovementioned points, other reasons for the non-acceptance of supplications are
also mentioned in traditions. For example, it is mentioned in some traditions that those who abandon the
duty of “enjoining what is good and forbidding what is evil” shall be afﬂicted with two calamities. Firstly,
their supplications will not be accepted and secondly, the vilest and most corrupt of people will rule over
them.
Some people complained to the Commander of the Faithful (‘a) that their supplications were not being
accepted. The Imam (‘a) stated the reason behind it:

ﺎﻤ ﻛﻘﱠﻪوا ﺣد ﺗُﻮ ﻓَﻠَﻢﻪﻓْﺘُﻢ اﻟﺮ ﻋﻢﻧﱠﺎ اﻟُﻬو ا:ِﺎلﺼﺎنِ ﺧ ﺑِﺜَﻤ ﺧَﺎﻧَﺖﻢﺑنﱠ ﻗُﻠُﻮا
...ُﺔﻴ أﻟﺜﱠﺎﻧ.ﻢُﺮِﻓَﺘﻌ ﻣﻢْﻨ ﻋﻏْﻨَﺖﺎ ا ﻓَﻤﻢﻠَﻴ ﻋﺐﺟوا
“Your hearts have committed treachery in eight things (and for this reason, your supplications are not
being accepted).
(1) You recognize God but you do not give His due right.
(2) You believe in His Messenger, yet you violate his Sunnah.
(3) You read His Book but you do not act upon it.
(4) You say that you are afraid of God’s punishment or wrath but you commit acts which draw you closer
to it.
(5) You say that you yearn for His reward, yet you do things which keep you away from it.
(6) You enjoy His blessings but you do not express your gratitude.
(7) You are commanded to be enemies of Satan but you befriend him.
(8) You place the defects of people before your eyes but are negligent of your own defects.
Given this, how can you expect your supplications to be accepted when you have closed their doors? Be
wary of God; reform your actions; purify your intentions; enjoin what is good; and forbid what is evil so
that your supplications might be accepted.”31
In addition, we do not consider what we can usually get through common means as an acceptance of
our supplication and as coming from God. This is while the Qur’an attributes to God all things and
affairs. Moreover, unconditional acceptance of supplication is not incumbent upon Allah, as explicitly
stated in the Qur’an. If the supplication of every person is supposed to be accepted, there would be sets
of contradictions and the system of the universe would be in disarray. God says, thus:

﴾ ﻴﻬِﻦ ﻓﻦﻣ وضاﻷر واتﺎوﻤﺪَتِ اﻟﺴ ﻟَﻔَﺴﻢﻫاءﻮﻫ اﻖ اﻟْﺤﻊﻟَﻮِ اﺗﱠﺒ﴿ و
“Had the Truth followed their desires, the heavens and the earth would have surely fallen apart
[along] with those who are in them.”32
God not only turned down the supplication of His prophet Ḥadhrat Nuh (Noah) (‘a) to save his son, but
also reproached him for it:

 ﻟَﻚَ ﺑِﻪﺲﺎ ﻟَﻴ ﻣﻟْﻨﺎ ﻓَﻼ ﺗَﺴﺢﺎﻟ ﺻﺮ ﻏَﻴﻞﻤ ﻋﻧﱠﻪﻚَ اﻠﻫ اﻦ ﻣﺲ ﻟَﻴﻧﱠﻪ اﺎ ﻧُﻮح ﻳ﴿ ﻗَﺎل
﴾ ﻴﻦﻠﺎﻫ اﻟْﺠﻦﻮنَ ﻣَنْ ﺗﻈُﻚَ اﻋ اّﻧ اﻠْﻢﻋ
“Said He, ‘O Noah! Indeed he is [a personiﬁcation] of unrighteous conduct. So do not ask Me [for
something] of which you have no knowledge. I advise you, lest you should be among the
ignorant.”33
In addition to these points, even assuming that apparently the noble verse “I will answer you” means
unconditional acceptance of supplication, the moments for the acceptance of supplication are speciﬁed
by God. After Ḥadhrat Ya‘qub (Jacob) (‘a) who was a prophet prayed to God for the return of Ḥadhrat
Yusuf (Joseph) (‘a), in spite of his prayer being accepted, it took around forty years before Yusuf (‘a)
was able to return to him.
It is mentioned in some traditions that sometimes a faithful person would supplicate to God but God
would tell the angels: “His supplication is accepted, but delay its materialization because I want to hear
his voice (praying to Me).”34
This proves that puriﬁcation of the soul is attained through a connection with God and supplication. The
acceptance of supplication is sometimes delayed because the true perfection of man lies in his
connection with God and not in the acceptance of his supplication. For example, the supplication of one
who is sick, seeks refuge in God from the pain he is suffering and prays to Him for his recovery,
contributes to his spiritual perfection and proximity to God. If he recovers on the very ﬁrst day, he will no
longer pray or pay attention to God, and his attention towards God will decrease.
Another example is of a person who prays for wealth to be spent in the way of Allah and thus attains
spiritual reward. Since God knows that once he becomes wealthy he will forget his Lord, He will not let
him attain his ambition. However, God will provide his sustenance through other means and, thereby, he
will obtain the same spiritual reward.
God exercises such an authority [wilayah] over His faithful servants. This is one of the forms of His
wilayah over the faithful.

God’s Mastership [wilayah] over the faithful
God’s authority, guardianship or mastership [wilayah] over man has many forms, among which are the
following:
1. His general wilayah over entire creation.
2. His special wilayah over the faithful [mu’minun]. The Qur’an points to this kind of His wilayah, thus:

﴾ ﻨُﻮا آﻣ اﻟﱠﺬِﻳﻦﻟ وﻪ﴿ اﻟ
“Allah is the Master of the faithful.”35
This wilayah is limited to the faithful. Similarly, the guidance of God is of two kinds. One is the general
guidance which encompasses all mankind by endowing them with the intellect and other faculties. God
has also speciﬁc ‘guidance’ for the faithful. That is, those who wholeheartedly accept the invitation of the
prophets (‘a) and the divine message will ﬁnd the right path and be encompassed by divine guidance.
God will bestow upon them more light, proper understanding, and profound knowledge. This guidance is
limited to those who have faith in God and entrust everything to Him. In Du‘a’ ‘Arafah, we read:

.ﺎرِيﻴﺧْﺘ اﻦﺎرِكَ ﻋﻴﺧْﺘﺑِﺎﺮِي و ﺗَﺪْﺑِﻴﻦﺮِكَ ﻋ ﺑِﺘَﺪْﺑِﻴﻨﻏْﻨ اِﻟٰﻬا
“O Lord! By Your Design and Decision, make me needless of my design and decision.”36
Those who have attained this station are also encompassed by the special wilayah of Allah. He
exercises wilayah in all aspects of their lives, managing their life affairs and making them needless of
their own plans. As such, instead of health He chooses sickness for His faithful servant, or poverty
instead of wealth. On account of his prayer for recovery, the health condition of a sick person may
sometimes get even worse! This worsening of the health condition is a blessing of God so that he should
acquire more preparedness and endurance and, consequently, attain further perfection. For this reason,
instead of being accepted, some of our supplications will be reserved for us in the hereafter, or granted
in another form according to the demand of our worldly welfare.
Of course, these cases are beyond the comprehension of everybody. Only those who have these
stations can understand these words.
God exercises this kind of wilayah only on His special servants and not on all people. Of course, God is
immune from bias but since others do not like it, He does not exercise such a wilayah over them, for
man must act according to his freewill and entrust himself to God out of his own volition so that God can
do whatever He deems good for him. But to those who do not want it, God does not exercise by
compulsion His special wilayah over them.

The essential desirability of supplication
That which is more important than the acceptance of supplication is the supplication itself or earnest
imploration and petition to God. Usually, we supplicate for the fulﬁllment of our needs. That is, whenever
we face a problem in our life and we feel something lacking, we extend our hands above and pray to

God.
Of course, apart from the fact that this practice is a requisite of belief in the Divine Lordship and
expression of servitude, it can play a constructive role in man. It must be noted, however, that the
philosophy of supplication, and fervent prayers and litanies, in general, is not only the fulﬁllment of
needs—especially worldly needs. Rather, as can be inferred from most of the supplications transmitted
from the Infallibles (‘a), supplication itself or fervent prayer to God—regardless of the acceptance or
non-acceptance of supplication—is particularly signiﬁcant. The act of requesting [ṭalab] itself is more
important than the requested thing [maṭlub].
Fervent prayer to God and communion with Him is so valuable and pleasing that if a person could
comprehend it, he would never pay attention to mundane and worldly matters, let alone asking for them.
Therefore, that which is of immense importance in supplication is the act of fervently praying to God. Its
value is far greater than the grant of the request. The mere fact that the servant ﬁnds opportunity to have
a private meeting with his Master and amorous talk with Him is far valuable for him than the grant of his
requests. He has not only been granted permission to talk with God who is the Lord of the worlds but
has also been invited by God by the words “Call Me”.37 What a sublime felicity for such a servant!
Faith and certainty in supplication molds the personality and nurtures the feelings of man. In his inner
world, the supplicant has pleasures and fortunes which are impossible for a non-supplicant to obtain and
grasp. This state is indicative of the personality and spiritual growth of the faithful.

Etiquettes of supplication
Imam al-Sadiq (‘a) said:

.ﻮ ﺗَﺪْﻋﻒﻴﻛﻮ و ﺗَﺪْﻋﻦ ﻣاﻧْﻈُﺮﺎء و اﻟﺪﱡﻋابﻔَﻆْ آدﺣا
“Observe the etiquettes of supplication, and consider to Whom you supplicate and how you
supplicate.”38
How must we supplicate? Does supplication have its own etiquettes and requisites? Is it in need of a
particular time and place?
It can be learned from the traditions of the pure and infallible Ahl al-Bayt (‘a) and the Qur’an that there is
no speciﬁc time and place for supplication. The door of divine mercy is always open to all those who are
in need, and whenever a person turns his heart to God, God will answer him.
Of course, there is no doubt that some periods such as the Night of Ordainment [Laylat al-Qadr] and the
night preceding Friday, and some places such as Masjid al-Ḥaram and the sites of martyrdom of Imam

al-Ḥusayn (‘a) and the other Imams of guidance have special importance. However, the Qur’an and
traditions have also mentioned other etiquettes of supplication, the most important of which is to pay
attention to the Greatness of God before and during the supplication.
In one verse, God says:

﴾ ًﺔﺧُﻔْﻴﺎ وﻋﺮ ﺗَﻀﻢﺑﻮا رﻋ﴿ اد
“Supplicate your Lord, beseechingly and secretly.”39
From this verse, two points can be deduced: to supplicate in a low voice and humble manner.
1. God is close to His servants and can hear their supplications. So, there is no need to shout. The
Muslims had been prohibited from raising their voice in the presence of the Apostle (S).40 How much
more if the addressee is God? One who feels that he is in the presence of God is ashamed of raising his
voice.
2. The word tadharru‘ [humble entreating or beseeching] is mentioned many times in the Holy Qur’an
and whose existence shows that contrary to the notion of some people, supplication is not mere
‘conditioning of the mind’. Rather, other things exist in supplication; otherwise, perhaps ‘conditioning of
the mind’ could possibly be better in forms other than tadharru‘.
In two verses of the Holy Qur’an, a similar concept about tadharru‘ is mentioned. In one verse, God
says:

َﻮنﻋﺮﺘَﻀ ﻳﻢﻠﱠﻬاء ﻟَﻌﺮاﻟﻀﺎء وﺳﺎ ﺑِﺎﻟْﺒﻢﺧَﺬْﻧَﺎﻫﻚَ ﻓَﺎﻠﻦ ﻗَﺒ ﻣﻢﻣ اَﻟﻠﻨَﺎ اﺳرﻟَﻘَﺪْ ا﴿ و
﴾
“We have certainly sent [apostles] to nations before you, then We seized them with stress and distress
so that they might entreat [Us].”41
In another verse, He says:

َﻮنﻋﺮﻀ ﻳﻢﻠﱠﻬاء ﻟَﻌﺮاﻟﻀﺎء وﺳﺎﺎ ﺑِﺎﻟْﺒﻠَﻬﻫﺧَﺬْﻧَﺎ ا اﻻ اِﻦ ﻧﱠﺒ ﻣﺔﻳ ﻗَﺮﻠْﻨَﺎ ﻓﺳرﺎ اﻣ﴿ و
﴾

“We did not send a prophet to any town without visiting its people with stress and distress so that they
might entreat [Allah for forgiveness].”42
What is emphasized in these two verses is the implicit invitation to the people to entreat or beseech
[tadharru‘] God.
Why tadharru‘? What beneﬁt can tadharru‘ give us? Why does God emphasize it?
The psychological makeup of man is such that if he does not humbly entreat God, he will gradually
succumb to moral vices. Tadharru‘ suppresses his egoism and selﬁshness, and makes him see his
position in relation to God, the Exalted, because it is attained through humbling oneself. A person cries
and weeps once he humbles himself and feels helpless. This is the best condition for worship and
expression of servitude to God.
It is narrated in a hadith qudsi43 that God said to Ḥadhrat ‘Īsa (Jesus) (‘a):

.ًِﻋﺎﺮﺘَﻀ ﻣﻻ اﻨ ﺗَﺪْﻋ ﻻﺴﻴﺎ ﻋﻳ
“O ‘Īsa! Supplicate Me not but beseechingly.”44
In another hadith, He said:

.َﻚ ﻗَﻠْﺒﻞّ ذَﻟﺴﻴﺎ ﻋﻳ
“O ‘Īsa! Make your heart humble.”45
The ability to be in a state of tadharru‘ is also realized by the will of God. It is not true that whenever we
like, we can cry or be in a state of tadharru‘.
Our expression of humility, meekness, helplessness, and abasement does not beneﬁt God. Through His
creative power and out of His mercy and grace, He gives us certain stations or states on account of
which our faith, guidance and knowledge are augmented. He gives us a chance to become aware of our
sins and acknowledge them. This is one of the graces of God. What become a barrier between Him and
us are our egotism and arrogance. If man lifts these veils, he will see himself abased, despicable and
helpless before God, thereafter, he will be enveloped by His vast divine mercy. Like waterfall, Divine
mercy is always ﬂowing. By confessing our sins while lamenting and beseeching Him, we can be
enveloped by it. By breaking the idol of our egoism, we can attain such a station and be able to beneﬁt
more from it; otherwise, our actions alone cannot win the mercy of God.

As stated earlier, the kernel of supplication is the expression of abjectness and servitude to God. The
more man feels this abjectness, the more he becomes nearer to God. This does not imply that God is
like an egotistic and arrogant dictator who wants everybody to be humble before him and thus humiliates
his subjects. On the contrary, He is pleased and glad with our worship because it contributes to our
spiritual perfection. The peak of perfection for man is to identify his dependence on God. Through this
understanding and knowledge, he will achieve a union with God and experience the beatiﬁc vision [liqa’
Allah].
Another condition of supplication is to have a feeling of fear and hope [khawf wa raja]. In this
relationship, on one side is God, the Exalted, and on the other side is the sinful servant. Once a person
pays attention to his sins, he will feel ashamed and once he turns his attention towards Divine mercy, he
will become hopeful. Man must, on one hand, be afraid of Divine wrath, and on the other hand, bear in
mind that God might forgive all his sins. This point has particularly been highlighted in Du‘a’ Abu Ḥamzah
al-Thumali.
Other etiquettes of supplication have been mentioned in a tradition reported from Imam al-Sadiq (‘a):
“You begin supplicating by praising and eulogizing God and then enumerating His blessings. Thereafter,
recount and confess your sins, ask forgiveness of God and invoke blessings on Muhammad and his
progeny.”46
The following acts cultivate man’s relationship with God at the time of supplication:
Being in a state of ablution;
Observing inner and outer purity;
Purging of the heart from rancor against the faithful;
Giving in charity before supplicating;
Forgiving the mistakes of others;
Giving priority to others in supplication;
Invoking blessings on Muhammad and his progeny (S) at the beginning and end of the supplication.

Types of supplicants
People can be divided into four groups in terms of their attention to God:
1. The ﬁrst group consists of those who in all conditions—both in prosperity and adversity—remember
God morning and evening and their supplications are not only limited to the time of afﬂictions and

difﬁculties.47 Perhaps the reason behind it is that they know that in spite of all the blessings God has
bestowed upon them, they are still in need of Him. For this group, blessing and calamity makes no
difference. They are meritorious servants of God who always remember Him and He also always
remember them:

﴾ ﻴﻦﻌﺎﻧُﻮا ﻟَﻨَﺎ ﺧَﺎﺷﻛﺎ وﺒﻫرﺎ وﻏَﺒﻮﻧَﻨَﺎ رﺪْﻋﻳاتِ وﺮ اﻟْﺨَﻴﻮنَ ﻓﺎرِﻋﺴﺎﻧُﻮا ﻳ ﻛﻢﻧﱠﻬ﴿ ا
“Indeed they were active in [performing] good works, and they would supplicate to Us with
eagerness and awe, and were humble before Us.”48
2. The second group includes a majority of the faithful who in prosperity and comfort feel a sense of
pride and negligence. But once they are in difﬁculty, they will be reminded of their need and express
their need to God. This group also consists of relatively good servants of God but He has complained
about them for forgetting Him when they are in prosperity, and when they are in difﬁculty they resort to
prayer:

ﺎءﻋ ﻓَﺬُو د اﻟﺸﱠﺮﻪﺴذَا ﻣا وﺒِﻪﺎﻧى ﺑِﺠﻧَﺎ وضﺮﻋﺎنِ ا اﻹﻧْﺴَﻠﻨَﺎ ﻋﻤﻧْﻌذَا اا﴿ و
﴾ ٍﺮِﻳﺾﻋ
“When We bless man, he is disregardful and turns aside; but when an ill befalls him, he makes
protracted supplications.”49
Most of those who believe in God are like that. Only a few do not forget and are not negligent of God
when prosperous.
3. The third group consists of those who consider some calamities as coming from God. So, once they
are afﬂicted with such calamities, they immediately resort to prayer because believe that they are caused
by unnatural causes and due to Divine wrath and anger. For example, when the people of Prophet
Yunus (Jonah) (‘a) saw the signs of Divine wrath, they came to their senses before being afﬂicted, and
repented. God saved them. This group does not pay attention to calamities which they do not consider
coming from God. Only when they are totally hopeless and no one can help them, they call upon God.
4. The fourth group is composed of those who do not remember God even if calamities befall them and
they are in difﬁculty. God condemns the attitude of this group and considers it more deserving of Divine
wrath compared to the third group. Concerning this group, the Holy Qur’an states:

ﺎﻄَﺎنُ ﻣ اﻟﺸﱠﻴﻢ ﻟَﻬﻦزَﻳ وﻢﻬ ﻗُﻠُﻮ ﺑﺖﻦ ﻗَﺴﻟَـﻮاْ وﻋﺮﻨَﺎ ﺗَﻀﺳﺎ ﺑﻢﺎءﻫذْ ﺟ اﻻ﴿ﻓَﻠَﻮ
﴾َﻠُﻮنﻤﻌﺎﻧُﻮاْ ﻳﻛ
“Why did they not entreat when Our punishment overtook them! But their hearts were hardened,
and Satan had made, what they had been doing, to seem decorous to them.”50
In another place, it states:

ةﺎرﺠ اﻟْﺤﻦنﱠ ﻣاةً وﻮﺷَﺪﱡ ﻗَﺴ او اةﺎرﺠﺎﻟْﺤ ﻛِﻚَ ﻓَﻬﺪِ ذَﻟﻌ ﺑﻦ ﻣﻢ ﻗُﻠُﻮ ﺑﺖ ﻗَﺴ﴿ ﺛُﻢ
ُﺒِﻂﻬﺎ ﻳﺎ ﻟَﻤﻨْﻬنﱠ ﻣا وﺎء اﻟْﻤﻨْﻪ ﻣجﺨْﺮ ﻓَﻴﺸﱠﻘﱠﻖﺎ ﻳﺎ ﻟَﻤﻨْﻬنﱠ ﻣا وﺎر اﻷﻧْﻬﻨْﻪ ﻣﺮﺘَﻔَﺠﺎ ﻳﻟَﻤ
﴾ َﻠُﻮنﻤﺎ ﺗَﻌﻤ ﻋﻞ ﺑِﻐَﺎﻓﻪﺎ اﻟﻣ وﻪ اﻟﺔ ﺧَﺸْﻴﻦﻣ
“Then your hearts hardened after that; so they are like stones, or even harder. For indeed there
are some stones from which streams gush forth, and indeed there are some of them that split,
and water issues from them, and indeed there are some of them that fall for the fear of Allah. And
Allah is not oblivious of what you do.”51
Now, we have to see to which group we belong. God forbid that we belong to the third or fourth group.
God has endowed man with ample blessings but sometimes these blessings are taken away and
difﬁculties beyond expectation ensue. Can they be considered accidental? Have they nothing to do with
God?
The magnitude of considering them as related to God depends on the level of our knowledge. For the
faithful, none is outside the will and design of God. Even if he has a headache, he ﬁrst asks relief from
God and then resorts to a doctor and his prescribed medicine. It is true that he takes the prescribed
medicine but he regards its effect as depending on the decree of God, for without His decree, it will not
become effective. In sum, according to him, the origin of all actions is God and no one has an
independent authority in the world or the entire dominion of God. For him, the entire universe is God’s
dominion and in His dominion no one has the right to exercise authority except by His leave.
Usually, in our ideological conversations and discussions, we say that the will and design of God are allencompassing; everything is included and nothing is beyond the jurisdiction of His power and authority.
In philosophy, we are also very familiar with the issue of the Unity of Actions [tawhid-e af‘ali]. Perhaps,
like other concepts this topic is very familiar to us but in practice most of us, like many other believers in
God, forget this fact. We say that God is Omnipresent and All-seeing but in practice we tend to forget
this truth. We prove the Unity of Actions by rational arguments and Qur’anic verses and traditions. Yet,

we tend to forget it in practice. Therefore, whenever we encounter problems, they cannot be treated as
nothing to do with God. As to what extent these problems originated from God, at least we believe that if
He wished, He could have prevented them from happening.
According to a view, all afﬂictions of man, in the words of the Qur’an, are “Our punishment” [ba’suna].52
It is wrong to think that some calamities are from God while others are not because everything is within
His authority. The ontological decree of God is a calamity to befall upon a person and thus it comes from
Him. Anyone who has more knowledge and understands the concept of the Unity of Actions can grasp
this point which is elaborately examined in philosophy. Of course, the calamities that God sends down
on man are all products of his undesirable actions.
There are many Qur’anic verses and traditions in this regard. In the Qur’an, God says:

نﱠا وﻬِﻢﻧْﻔُﺴﺎ ﺑِﺎوا ﻣﺮِﻐَﻴ ﻳﺘﱠ ﺣم ﻗَﻮَﻠﺎ ﻋﻬﻤﻧْﻌﺔً اﻤﻌا ﻧﺮِﻐَﻴﻚُ ﻣ ﻳ ﻟَﻢﻪنﱠ اﻟﻚَ ﺑِﺎ﴿ ذَﻟ
﴾ ﻴﻢﻠ ﻋﻴﻊﻤ ﺳﻪاﻟ
“That is because Allah never changes a blessing that He has bestowed on a people unless they
change what is in their own souls, and Allah is All-hearing, All-knowing.”53
It is possible that for the sake of the man of God, a calamity is withheld from a community although the
community had no hand in this withholding of calamity. Or, just as He sends down a calamity out of His
mercy, God also withholds it out of a divine scheme or purpose. Yet, He never takes back a blessing He
has bestowed on a people unless they do something evil that causes this taking away of a blessing.
In another verse, God says:

﴾ ﻬِﻢﻧْﻔُﺴﺎ ﺑِﺎوا ﻣﺮِﻐَﻴ ﻳﺘﱠ ﺣمﺎ ﺑِﻘَﻮ ﻣﺮِﻐَﻴ ﻻ ﻳﻪنﱠ اﻟ﴿ ا
“Indeed Allah does not change a people’s lot, unless they change what is in their souls.”54
The meaning of this verse is the same as that of the previous verse, but it is more emphatic. According
to this noble verse, we must acknowledge that the changing of some blessings into calamities is the
result of our own actions. If we manage our affairs in a different way, the blessing [ni‘mah] will not turn
into vengeance [niqmah]. As the saying goes,

.از ﻣﺎﺳﺖ ﻛﻪ ﺑﺮ ﻣﺎﺳﺖ

It is from us what is upon us.

﴾ ٍﻴﺮﺜ ﻛﻦﻔُﻮ ﻋﻌﻳ وﻢﺪِﻳﻳ اﺖﺒﺴﺎ ﻛ ﻓَﺒِﻤﺔﻴﺒﺼ ﻣﻦ ﻣﻢﺎﺑﺻﺎ اﻣ﴿ و
“Whatever afﬂiction that may visit you is because of what your hands have earned, and He
excuses many [an offense].”55
If only Allah wishes to punish all the people for their actions, no living creature will be left on the surface
of the earth:

﴾ ﺔاﺑ دﻦﺎ ﻣﻬﻠَﻴكَ ﻋﺎ ﺗَﺮ ﻣﻬِﻢ ﺑِﻈُﻠْﻤ اﻟﻨﱠﺎسﻪﺬُ اﻟاﺧﻮ ﻳﻟَﻮ﴿ و
“Were Allah to take mankind to task for their wrongdoing, He would not leave any living being
upon it.”56

﴾ ﺔاﺑ دﻦﺎ ﻣﺮِﻫ ﻇَﻬَﻠكَ ﻋﺎ ﺗَﺮﻮا ﻣﺒﺴﺎ ﻛ ﺑِﻤ اﻟﻨﱠﺎسﻪﺬُ اﻟاﺧﻮ ﻳﻟَﻮ﴿ و
“Were Allah to take mankind to task because of what they had earned, He would not leave any
living being on its back.”57
By sending down worldly calamities on people, God’s aim is to warn and not punish them, so that they
turn to Him and realize that they are living under the dominion of God:

 اﻟﱠﺬِيﺾﻌ ﺑﻢﺬِﻳﻘَﻬﻴﺪِي اﻟﻨﱠﺎسِ ﻟﻳ اﺖﺒﺴﺎ ﻛﺮِ ﺑِﻤﺤاﻟْﺒ وِﺮ اﻟْﺒ ﻓﺎد اﻟْﻔَﺴﺮ﴿ ﻇَﻬ
﴾ َﻮنﺟِﻌﺮ ﻳﻢﻠﱠﻬﻠُﻮا ﻟَﻌﻤﻋ
“Corruption has appeared in land and sea because of the doings of the people’s hands, that He
may make them taste something of what they have done, so that they may come back.”58
Usually, when there is calamity, everybody is afﬂicted. As the saying goes,

.ﺳﻮزد ﺑﺎ ﻫﻢ ﻣﺗﺮ و ﺧﺸ

The wet as well as the dry catch ﬁre.
In this case, for those who are not sinful, the calamity is a trial while it is requital for those who are sinful.

Motives behind supplication
Supplication is a voluntary act and requires motivation. The motives of supplicants are so diverse and
the value of their supplications depends on the value of their motives.
1. Sometimes, the motive of man in supplicating is the fulﬁllment of material needs. For example, he
asks for money, house, offspring, health, and the like from God. Therefore, his motive is his desire for
these things.
It is true that this kind of request is an inferior sign of man’s aspiration but it is good in itself, for it is an
indication of the supplicant’s belief in God as the Ultimate Cause. So, such a person is not equal to
another person who is also interested in those things but does not pray to God to achieve them.
Since the ﬁrst person recognizes God and regards Him as the Ultimate Cause in the world, he
supplicates to God for the fulﬁllment of his needs but the second person has no belief in these things. He
pursues the realization of his requests only through material means. In comparing these two persons,
because of calling upon God and expressing servitude and poverty before God, the ﬁrst person will
attain a certain stage of perfection but his aspiration is not high as it is only limited to the conﬁnement of
this world. The second person, however, is totally outside the race and he will achieve no perfection.
Thus, this is one of the degrees of supplication which in itself is valuable and desirable.
2. A higher degree or stage is that man’s motive is higher and loftier in which he requests spiritual
success in worship. For such a person, the value of spiritual and otherworldly matters is more than that
of mundane and worldly matters. Therefore, material things are insigniﬁcant for him. If only man knew
that God grants whatever he requests—provided that he really believes in the hereafter—he will not ask
for worldly matters unless they are intended for otherworldly purposes or for another motive, which will
be mentioned later.
For this reason, the recorded supplications of the saints of God [awliya’] are so sublime and can never
be compared to our supplications. It is true that our supplications are desirable and a form of worship as
they are based on faith and can contribute to our spiritual perfection, but their contribution to our
perfection is weak. If, instead of supplicating for material requests, man supplicates for spiritual requests
and success in worship, God will increase his gnosis [ma‘rifah] and faith [iman] and grant him success in
doing meritorious works. As such, he can move fast along the path of perfection. The value of such
supplication is more than that of supplication for material needs because it is a sign of man’s strong faith
in God and the hereafter. According to such a person, the hereafter is much better and abiding:

﴾ َﻘﺑا وﺮةُ ﺧَﻴﺮاﻵﺧ﴿ و
“And the Hereafter is better and more lasting.”59
3. Sometimes, the motive behind supplication is loftier than that which has been mentioned. In this
degree or stage, the motive of the supplicant is merely to talk to God and obey His command. The
essence of supplication is his aim. Asking for something is a mere excuse to knock at the Door of the
Friend. He supplicates because God commands him to supplicate. In this degree or stage, what is
requested is not important. Whether it is spiritual or material makes no difference, although supplication
for spiritual matters is better. At this juncture, however, supplication for anything is desirable. Such a
person sees himself in the midst of the vast ocean of Divine mercy. So, for the minutest details of his
affairs, he supplicates to God.
If a person has such a motive, his supplication is of lofty value even though it concerns secondary or
trivial affairs. Such supplication is valuable not on account of its being material or spiritual but because
he considers God the Ultimate Cause, believing that all things are within His power. Such a supplication
is valuable because the supplicant is not interested in what is requested in supplication but since God
loves His servant who supplicates, he thus supplicates.
Had only God not obligated supplication—“Call Me, and I will hear you!”60 and “And ask Allah for His
grace”61—he would never ask those things from God, but since God has said that He likes His servant
raising his hands towards Him, he thus supplicates. Such a supplication cannot be compared with the
rest of supplications. It is only done by the one whose heart is attached to none but God.
As long as man is attached to worldly and even otherworldly matters, consciously or unconsciously, he is
in pursuit of obtaining them. Of course, if a person has faith in God and asks from Him whatever he
needs, there is nothing wrong. Evidently, everyone asks God for something, depending on one’s degree
of gnosis and faith. But for those who have attained high levels of faith and gnosis, there is nothing
wrong to pray to God for trivial matters for the reason that He wants His servant to ask Him. Therefore,
he also prays to God for his secondary worldly affairs.
Thus, sometimes, elaboration in supplication and requesting for secondary matters is desirable because
it enhances the spirit of servitude, humility and helplessness before God. Such a supplication shows the
depth of belief of the faithful who does not rely on other than God even in insigniﬁcant matters.
At this point, two points are worthy of mention:
1. Man must always pay attention to his needs and ask for them only from God, the Exalted. He must
bear in mind, however, that his needs are not limited to mundane and worldly needs. In fact, his main
needs are spiritual in nature. Among our greatest and most important needs are the blessings of Islam,
wilayah and guidance [hidayah]. They must also be sought from God.

It is reported in traditions that saints of Allah were praying to God for martyrdom:

. ﻟَﻨَﺎﻖّﻓﻚَ ﻓَﻮﻠﺒِﻴ ﺳ ﻓﻗَﺘْﻼو
“And make us succeed in attaining martyrdom in Your way.”62
Such a request shows the extent of their desire to be in the company of their Lord. We must also learn
from them. We must also ask God to grant us sincere intention so that we can talk to Him sincerely,
truthfully and mystically.
2. Another point which is encouraged in the Islamic culture of people is to supplicate for others—both for
their material and spiritual affairs. Apart from enhancing man’s attention to God, praying for others also
increases the believers’ love and affection for one another. Even in supplication, the spirit of sacriﬁce,
love and compassion which the faithful must have towards others must be manifested.
The following is a famous narration [riwayah] from Imam Ḥasan al-Mujtaba (‘a): “One night I woke up
and heard my mother (Ḥadhrat Faṭimah al-Zahra (‘a)) supplicating only for others up to the end. I asked
her, ‘Mother, why do you not supplicate for yourself?’ She answered, ‘Neighbors ﬁrst, then family’ [aljaru thumma’d-dar].”63
So, supplication for others is loftier than supplication for oneself especially if it is for the spiritual affairs of
the faithful.

The meaning of arrogance in supplication
In verse 60 of Surat al-Mu’min, God says:

َﺪْﺧُﻠُﻮنﻴ ﺳﺗﺎدﺒ ﻋﻦونَ ﻋﺒِﺮَﺘﺴ ﻳنﱠ اﻟﱠﺬِﻳﻦ اﻢَ ﻟﺘَﺠِﺐﺳ اﻮﻧﻋ ادﻢﺑ ر﴿َﻗَﺎل
﴾ﺮِﻳﻦاﺧ دﻨﱠﻢﻬﺟ
“Your Lord has said, ‘Call Me, and I will hear you!’ Indeed those who are disdainful of My worship
will enter hell in utter humility.”64
Now, we want to know the meaning of arrogance in supplication. Three forms of arrogance in
supplication can be identiﬁed:
1. Sometimes, a person does not supplicate due to negligence. Weakness of faith makes him negligent
of knocking at the Door of Allah. Therefore, in facing problems he ﬁrst goes to the material means and is

heedless of the Cause of causes. For example, whenever he is sick, instead of turning to God, he refers
to a doctor and his prescribed medicine. In many cases, if another person would remind him of his
negligence, he will acknowledge it. This lack of attention to God does not stem from arrogance. It is
rather due to the weakness of his faith.
2. At times, because of a wrong notion a person refuses to supplicate. For example, he has heard that
Allah has inalterable precedents [sunan] which must be followed. He believes that God has provided a
solution to every problem. So, he asks himself, “What is the use then of supplication? Headache must
be relieved by taking some medicine, and not by supplicating.” This notion does not originate from one’s
arrogance. It derives from the defect of his faith. He does not know God correctly and has not grasped
the relationship between God and the universe. His knowledge of tawhid and the true effects of
supplication is weak.
3. There are also times when a person says to himself: “I will solve every problem I have and provide my
own needs. Why should I turn to God? Why should I wake up at midnight and express humility to God?”
This is arrogance in supplication for he disdains from asking anything from God, regarding it as a sort of
defect for him.
Some “religious reformers” claim that Islam does not want man to be humble even before God. They
even consider recitations in prayer such as Allahu akbar [Allah is the great] and Bismillahi’r-rahmani’rrahim [In the Name of Allah, the All-merciful, the All-compassionate] as political slogans. According to
them, man should not bow down and express humility in front of anyone. They assert, “Crying is the
practice of kids and old women! If a person returns to his primordial self and recognizes himself as
strong and powerful he will never cry. He must never cry even before God.”
Unfortunately, these individuals attribute this notion to Islam, labeling it as “Islamology” [Islamshinasi]!
They should be asked, “If this is Islamology, what then is kufrshinasi?!”
The truth and essence of worship is the expression of humility. We read in the Qur’an thus:

﴾ ﻮم اﻟْﻘَﻴﻠْﺤ ﻟﻮهﻨَﺖِ اﻟْﯘﺟﻋ﴿ و
“All faces shall be humbled before the Living One, the All-sustainer.”65

﴾ َﻮنﻌﺟﺮ ﻳﻪﻟَﻴاﺎ وﻫﺮﻛﺎ وﻋضِ ﻃَﻮاﻷراتِ وﺎوﻤ اﻟﺴ ﻓﻦ ﻣﻠَﻢﺳ اﻟَﻪ﴿ و
“While to Him submit whosoever there is in the heavens and the earth, willingly or unwillingly, and to
Him they will be brought back.”66

The pride of man is for him to comprehend the greatness of God and express humility and meekness
before Him. The Commander of the Faithful (‘a) who knew God well said:

.ًﺎﺑ رنَ ﻟﻮَنْ ﺗ ﻓَﺨْﺮاً اِ ﺑٰﻔ ﻛﺪاً وﺒنَ ﻟَﻚَ ﻋﻮﻛنْ ااً اﺰ ﻋِ ﺑٰﻔ ﻛِﻟٰﻬا
“O Lord! It is enough honor for me that I am Your servant and it is enough pride for me that You are my
Lord.”67
Expression of servitude to God is the highest degree of servitude and man’s acknowledgment of his
being God’s servant is the highest form of human dignity. The more one’s servanthood is expressed to
God, the more man attains spiritual perfection and becomes nearer to God. Of course, it is evident that
God does not need these things. Rather, as stated earlier, it is desirable to God for the reason that this
act contributes to man’s perfection.

Transmitted supplications
It is true that supplication in any language, expression and intonation anytime anywhere, that is based
on sincere intention, is wholesome, useful and effective, but the best supplications are those transmitted
to us from the awliya’ of Allah, such as the supplications quoted from Prophets (‘a) and the meritorious
servants of God as mentioned in the Holy Qur’an or recorded in the noble traditions of the Holy Prophet
(S) and the pure Imams (‘a). These supplications are superior to other supplications for two reasons:
1. These supplications are transmitted from those who knew the etiquettes of worship better than us.
Their knowledge of God was more than that of others and they were also more acquainted with the ways
and manners of supplication compared to the rest of people. In addition, because of their more perfect
gnosis [ma‘rifah], whatever they requested is more desirable and better than our requests. Therefore, we
must learn from them how to supplicate and what to ask for.
It can be said that the supplications transmitted to us from the Imams (‘a) in general are different in
every aspect with our frame of mind and requests in supplication. In most cases, their supplications
begin with the praise and eulogy of Allah [hamd] and gloriﬁcation [tasbih] by citing “There is no god but
Allah” [tahlil] and “Allah is the great” [takbir]. Instead of complaint and petition, their supplications
contain appeals for forgiveness. Instead of denying blessings or complaining against deﬁciencies and
deprivations, the inﬁnite blessings and graces of God are mentioned. What they rarely mention are
requests for material and worldly possessions, while nearness to God and His pleasure, as well as,
human perfections are always highlighted.
Meanwhile, much of the lofty and sublime knowledge about God which could not be stated through
narrations [riwayat] have been transmitted through supplications, especially the supplications of Imam

al-Sajjad (‘a). While supplicating, the Imams of guidance (‘a) were fervently praying to Him, the Divine
Essence. So, they used to express by tongue what was in their hearts and talk to Him the way they
knew Him, glorifying and hymning His praises. In narrations, however, since most of their addressees
were various people, it was impossible for them to express all their knowledge about God. Instead, they
were supposed to express the truths according to their levels of understanding:

.ﻬِﻢﻟﻘُﻮ ﻗَﺪْرِ ﻋﻠ ﻋ اﻟﻨﱠﺎسﻢّﻠﻛ
“Talk to the people according to the levels of their intellect.”
The Messenger of Allah (S) said:

.ﻬِﻢﻟﻘُﻮ ﻗَﺪْرِ ﻋﻠ ﻋ اﻟﻨﱠﺎسﻢّﻠُنْ ﻧﻧَﺎ اﺮﻣ اﺎءﻧْﺒِﻴ اﻻﺮﺎﺷﻌﻧﱠﺎ ﻣا
“Verily, we prophets have been commanded to talk to the people according to the levels of their
intellect.”68
2. By reading the supplications transmitted from the prophets and the Imams of guidance (‘a), we are
actually following them and are included in the tradition which encourages us to imitate the Messenger of
Allah (S) and His awliya’. So, by reading the supplications of the Imams (‘a), apart from reciting the best
of supplications through the best of etiquettes, we are actually acting upon the conduct of the awliya’ of
Allah, which in itself is another virtue added to the act of supplicating itself.
Of course, following the holy personages has enormous beneﬁts. The greatest of its beneﬁts, which is
relevant to the present discussion, is that man will not be afﬂicted with arrogance and feel that there are
individuals superior and better than him and that he is far behind them. This point has great importance
in the puriﬁcation of the self. Many of those who were purifying their souls—after purging themselves of
the moral impurities and reaching some stages of perfection—when they compared themselves with
others, saw themselves superior to them and succumbed to arrogance. This itself is one of the moral
impurities of man. But once a person realizes that the caravan of the servants of Allah and wayfarers
along His path is the caravan ahead of all others, he will feel humble before God. This realization will
prevent man from becoming arrogant.
The efforts of those, who have been deprived of the blessing of the wilayah of the Ahl al-Bayt (‘a)—even
if they have sincere intentions and undergone self-mortiﬁcations—in self-puriﬁcation, have become
useless because they committed mistakes mostly derived from their arrogance. Since they do not know
the station of the pure Imams (‘a) who have been leading the caravan of humanity, they sometimes

imagine that they have attained the station of quṭbiyyah [polarity] and wilayah. Thus, they sometimes
issue statements which never behoove a servant of God. This is while the Holy Apostle (S) who is the
best of creation used to recite till the last moment of his life: “I bear witness that Muhammad is His
Messenger.” Such notions can never be held by those who truly follow the Ahl al-Bayt (‘a). This in itself
is the greatest blessing of their wilayah.
The supplications transmitted by tradition [ad‘ìyyah ma’thurah] have such virtues. It must be noted,
however, that those who have traversed the high stages of humanity and reached lofty stations of
proximity to God sometimes say things in their litanies which are unbecoming for us to say because they
are inconsistent with our conditions and dispositions; for us to express them will not be based on
sincerity. For example, in Du‘a’ Kumayl which is a noble and valuable supplication, Ḥadhrat ‘Ali (‘a) said
while addressing God:

ﻠ ﻋﺒِﺮ اَﺻﻒﻴَ ﻓ،َﺬاﺑِﻚ ﻋﻠ ﻋتﺮﺒ ﺻﺑر وﻻيﻮﻣِﺪِي وﻴﺳ و ﻳﺎ إﻟـﻬﻨﺒﻓَﻬ
.َﻚﺘﺮاﻣ ﻛ اﻟﻨﱠﻈَﺮِ إﻟﻦ ﻋﺒِﺮ اَﺻﻒﻴَ ﻓ،َِ ﻧﺎرِكﺮ ﺣﻠ ﻋتﺮﺒ ﺻﻨﺒﻫ و،َﻚﺮاﻗﻓ
“Then suppose, my Allah, my Master, my Protector and my Lord, that I am able to endure Your
chastisement, how can I endure separation from You? And suppose that I am able to endure the heat of
Your ﬁre, how can I endure not gazing upon Your Generosity?”
These statements are only suitable to the accomplished awliya’ of Allah, and everyone cannot claim
them. Only he who knows what a mystical union [wasl] and separation [ﬁraq] is can express such
feelings. But he who is ignorant of a union has no right to say that he is suffering from separation from
God. Only he who knows what union is and for whom it is desirable suffers from separation. So long as
we do not know God nor grasp His perfection, we will never feel pain on being separated from Him. So,
we cannot say that we can endure His punishment but not separation from Him?
How can he who cries loudly, (that borders on kufr) for suffering from a common headache or toothache,
which is not even one-millionth of the pain of the chastisement in the hereafter, ever claim that he can
endure the torment of the hellﬁre but not separation from God?! What do we know of the mystical union
with God that we can endure the hellish punishment?
Expression of such points is suitable only to personalities such as the Commander of the Faithful (‘a).
For us to express them is so far from reality. Yet, such points can be noticed in many transmitted
supplications. If we want to utter these statements with the intention of showing our inner state and
condition, it is a lie and telling a lie to God is far worse than lying to His creatures. Therefore, in such
supplications we must have the intention of narrating [hikayah]. For instance, with the intention of
narrating, we have to quote what Ḥadhrat ‘Ali (‘a) uttered in supplication, and not with the intention of
expressing it by ourselves because it is unbecoming of us. We should also have the intention of praying

to God to grant us the necessary gnosis by which we deserve to utter such statements.

Need to reﬂect on religious laws and repercussions of
disrespectful acts
Supplication means asking God for something and talking to Him. Man knows the thing he wants and
understands what he talks about. Some people have this wrong notion that reading the transmitted
supplications brings no beneﬁt to those who cannot understand them because they do not understand
what they are reciting and asking God for; they are just uttering some words. It is better for them not to
read them, but talk to God in their respective languages according to their cognition of Him. This view
has also been raised against the recital of the Qur’an. They assert that reading the Qur’an brings no
beneﬁt to those who cannot understand its meaning and wastes their precious time!
Of course, it is true that there is much difference between an understood supplication and a supplication
which is merely a verbal exercise. So is it with the reading of the Qur’an. Further, there is great
difference between reading it without the presence of heart and with the presence of heart. Thus, those
who do not understand the meaning of the supplications or verses of the Qur’an must learn to
understand what they are telling God and what He is telling them. Not to know the meaning of
supplications or verses of the Qur’an, however, cannot be a carte blanche to abandon their recitation or
recite them in another language.
If this notion gains currency, it will reach the point of claiming that it is better for the ritual prayers to be
translated into other languages as well, and for every nation to pray according to their own language.69
Thereafter, it will gradually be asserted that there is essentially no need for the movements and pauses
in prayer, to bend and bow down! Is God a dictator who obliges us to bow down in front of Him? Finally,
the spirit of obedience [ta‘abbud] to the commandments of God and the Apostle (S) will be undermined
and uprooted altogether.
The point of deviation of some political groups claiming to be Islamic and whose many members were
truly Muslims started from pseudo-intellectual interpretation of religious matters. We must deal with
religious issues with extra care. The limits of devotional matters should not be trespassed; otherwise we
will meet the same ignominious fate.
Like other revealed religions, Islam has also devotional matters which are not based on our personal
understanding, knowledge and philosophy. Basically, the spirit of Islam is this very submission and
obedience to God.70 The servant of God is he who submits to Him, obeys Him whether he can
comprehend the wisdom behind the command or not, tries to know what his Master wants and do it. If
he only acts on a thing which he understands, it is actually self-worship and not servitude to God. If we
only abide by the orders which we know to be obviously beneﬁcial to us, it is actually self-worship and
not the worship of God. The essence of worship of God is for man to abide by the commandment of God

whether it is ostensibly beneﬁcial or harmful to him.
When Ḥadhrat Ibrahim (Abraham) (‘a) was commanded by God to sacriﬁce his son, he never asked
himself whether this act was beneﬁcial to himself, his son, the society or not, or even if it was lawful or
not. As soon as he received the revelation, he decided to sacriﬁce his son as he was commanded. This
act of Prophet Ibrahim (‘a) shows the spirit of his obedience.
In essence, the philosophy of religious legislation is to enhance the spirit of unconditional submission to
God’s Will by servitude and worship.
Of course, we know that the laws of Islam ensure the welfare of individuals and society, but our motive
in obeying the commands of God must not be individual or social interests. Instead, we must worship
God with the motive of serving Him [‘ubudiyyah]. We worship Him because He is the Master [mawla]
and we are His servants. It is evidently clear that the All-wise Master does not command anything silly.
But our motive should not be to ensure personal or social interests.
In most cases, many religious laws and decrees are ordained with the purpose of strengthening our spirit
of servitude. Most of the Hajj ritual and acts constitute such laws; for example, stationing in certain
places at speciﬁc periods of time; avoidance of perfume; cutting of hair and the like; circumambulating
the Ka‘bah [ṭawaf]; brisk walking or jogging [sa‘y] between the mounts of Safa and Marwah in a certain
manner at speciﬁc times; and other acts. According to a preacher, such acts serve as a sort of “training
for servitude”.71
By observing the conditions and holding the obligatory ceremonies and rituals, one who goes to Mecca
to perform Ḥajj is actually saying, “O God! Since you have commanded me, I am going to Ḥajj. According
to your commandments, I stand, run, cut my hair, and apply no perfume.”72 In performing the Islamic
devotional and religious acts, it has been emphasized that the people must obey the commandments of
God and the spirit of obedience must be enhanced in man. Instead of entertaining self-worship and false
pretexts in his mind, he must think of obeying the commands of God.
So, we must not look for the reasons and wisdom behind all the laws and decrees of Islam. According to
the Islamic law, by referring to the Book and the Sunnah, we must act upon whatever is commanded
therein, and not try to ﬁnd a reason. We must examine the source of reference of religious decrees and
act upon them after their authenticity is proved.
Of course, the pioneers of religion have stated the wisdom behind religious laws in many cases but it
does not suggest that whenever we do not know the wisdom behind a religious decree, we will not
accept it or cast doubt upon it. Religious obligations must be observed unconditionally exactly in the way
they are ordained. We must accept anything whose wisdom is explained by the pioneers in religion or
proved by science and experiment, and also not reject anything whose wisdom is not explained by the
pioneers of religion or proved by science and experiment. However, our knowledge must be improved so
as to better understand the positive and negative points of the religious laws.

Therefore, reading of the Qur’an, performance of the ritual prayers and recital of transmitted
supplications must be done in exactly the same way as ordained. The movements and pauses in prayer
must be observed in the same manner and order. It cannot be asserted that it is better if we perform the
dawn [subh or fajr] prayer after sunrise as we are more mirthful then, and things like that. These
statements are repugnant to the spirit of obedience and a kind of interference in God’s work. Inside the
prison cells of the Shah’s regime, there were pseudo-intellectuals who spent hours reading the Qur’an
or long surahs of the Qur’an such as the Surat al-Baqarah (which consists of 286 verses) in ritual
prayers but they used to perform the dawn prayer after its ordained time and did not worry about it.
Tresspassing the limits of obedience [ta‘abbud] ends up in such things.
Sometimes, some of them would talk about the issue of discipline. They used to say: “Every person
must be well-disciplined and perform every prayer at its appointed time. For example, he must perform
the dawn prayer at exactly six o’clock in the morning and the noon [ẓuhr] prayer at exactly 12 o’clock
noon!”
It is clear, however, that because of the changing religious [shar‘i] times for every ritual prayer, the times
for prayers cannot be organized in that way because sometimes, the religious noontime is 12 o’clock
while at other times it is a few minutes before or after that. If, in the name of discipline and order, we
decide to perform our prayers before or after their religiously appointed times, it is equivalent to
disobedience.
Even if performance of religious acts in exactly the way they are ordained has no outward beneﬁt, it, at
least, enhances the spirit of obedience in man. This reason alone is enough for man, and the greatest
beneﬁt of performing religious acts. Even in cases where the decree of God is outwardly harmful to a
person or society, the embedded spirit of obedience compensates for it. This is the spirit of protecting
the religion, its traditions and laws. One who is committed to observing religious obligations will never
allow the divine law to be violated. For example, when socialist or capitalist economy is suggested
instead of the Islamic economy, even if he thinks that it is outwardly more beneﬁcial to society the
obedient faithful person will do whatever God has ordered him.
After trespassing the limits of obedience and the sanctity of divine laws, critics will say that the social
laws of Islam are meant for a particular period of time in the past and now we have a better code of
laws. The ordainment of khums73 and zakat74 accordingly was meant to lessen the class gaps, but
nowadays the issue of “public equality” is raised while private ownership has been undermined. As such,
khums and zakat are no more applicable.
Many of those who raise these issues are outwardly not against Islam. Instead, they imagine that such
laws of Islam were meant for 14 centuries ago. Today, man can formulate laws for himself as the human
intellect has developed and is no longer in need of following revealed instructions!
Thus, the objection based on the beneﬁt of using non-Arabic languages in supplications on the ground

of not understanding Arabic, ﬁnally ends up in treating the revelation and heavenly laws as antiquated.
The religion is revealed by God and has given none of His servants the right to interfere in it:

﴾ ﻪﻻ ﻟ اﻢنِ اﻟْﺤ﴿ ا
“Judgment belongs only to Allah.”75

﴾ َونﺮﺎﻓْ اﻟﻢﻚَ ﻫوﻟﺌ ﻓَﺎﻪ اﻟلﻧْﺰ ﺑِﻤﺎ اﻢﺤ ﻳ ﻟَﻢﻦﻣ﴿ و
“Those who do not judge by what Allah has sent down—it is they who are the faithless.”76
The Sabbathians who were among the Israelites were living by the seaside and their main occupation
was ﬁshing. A commandment from God was revealed for them not to go ﬁshing on Saturdays and
devote it only to the worship of God. God wished to test them. Fish used to increase on Saturdays as
compared to the rest of the week. In a bid to catch more ﬁsh and not inﬂict harm to their economy, they
invented crafty methods through which the ﬁsh got trapped. They made ponds near the seashore. On
Saturdays they would connect these ponds to the sea so that the ﬁsh would rush towards them, and
then close the connections. The following day, they would catch the ﬁsh stranded in the ponds.
Outwardly, there was nothing wrong with this practice and it had no conﬂict with the religious law for they
were forbidden to catch ﬁsh on the Sabbath and not to ﬁll ponds with ﬁsh. It was a trick to circumvent the
religious injunctions as our tricks to circumvent God’s decrees with our false justiﬁcations for the practice
of usury [riba’]. Most probably, if we were with them, we would have accepted the same practice, but
because of this act of violation God transformed those people into apes and annihilated them shortly
afterwards.
This is neither ﬁction nor part of the distorted [tahrif] parts of the Torah [tawrat] and the Evangel [injil],
but mentioned in the Qur’an.77
Those who are God-wary must take lessons from these stories. They must not play with the religion of
God and His laws and practice “religious fraud”. The religion is that which God has commanded and its
laws are exactly those mentioned by the Apostle (S) and the Imams (‘a).
Approaching religious laws with fraud will invite calamities to descend upon us. Playing with the religion
of God will lead to the annihilation of the players. In any case, it is necessary to perform the prayers,
read the Qur’an and make supplications. Praying in Arabic is obligatory [wajib] but reading the Qur’an
and making supplications in Arabic are recommended [mustahabb]. Again, in spite of the great
difference between the supplication whose meaning is understood and whose meaning is not

understood by the supplicant, it cannot be asserted that the supplication or reading of the Qur’an by one
who cannot understand what he is reciting is useless. Even if it has no beneﬁt except the strengthening
of the spirit of obedience to God, it is better than all acts of one who understands their meanings but
introduces innovation in religion [bid‘ah]. A small act of obedience has preference over hundreds of
years of self-formulated acts of devotion. The former is servitude to God while the latter is self-worship.
So are the transmitted supplications. They contain the basis of enhancing the spirit of obedience in
addition to other beneﬁts they might have. Can it be said that an illiterate person who sits facing the
qiblah78 and recites the Du‘a’ Kumayl79 while in a state of ablution [wudhu] pays no attention to God?
Does he not want to be encompassed by the noble content of supplication which Ḥadhrat ‘Ali (‘a) asked
from God? So, remembrance and attention to God is among the beneﬁts of reading the Qur’an and
supplicating in Arabic, which is also very valuable.
Reading of the Qur’an by the faithful during the month of Ramadhan preserves the religion. Similarly,
mourning for the Doyen of the Martyrs and other Imams (‘a) has so far ensured the survival of Islam and
Shi‘ism. The way it is performed in some cases is not ideal but a sublime spirit is embedded in
them—submission to God, honoring the religion and awliya’ of religion, etc. Of course, we must also
strive to improve the way mourning ceremonies are conducted while, at the same time, preserve the
spirit of obedience to God. However, until the more ideal way is not yet achieved, these traditions must
be preserved.
Evidently, devotional acts cannot be changed, but things, like mourning ceremonies, which are
accidental [‘aradhi] (and not essential [jawhari]), they can be held in better ways. In such cases, the best
way is that which emanates from the pure nature of human beings and afﬁrms the religious sentiments
of people without being taught by outsiders to do so.
The notion that it is better when mourning ceremonies are held in an organized and peaceful manner like
the way demonstrations are held in Western countries is wrong, simply because religious
demonstrations must stem from religious enthusiasm, and calmness is incompatible with religious
enthusiasm. This can be the case with respect to customs, but those practices whose form and manner
of performance have been deﬁned by religion should not be changed in the least. They must be done
the way God has commanded even if we imagine that there is a better way of doing the same.
It is reported in a tradition that Imam al-Sadiq (‘a) was teaching someone a supplication, saying to him:
“Say, ‘O Transformer of hearts! Make my heart steadfast in Your religion’. He said: ‘O Transformer of
hearts and the All-seeing! Make my heart steadfast in Your religion.’ The Imam (‘a) said: ‘Recite it as I
am teaching you.’ The person asked: ‘Is God not All-seeing as well?’ The Imam replied: ‘Yes, He is, but
you have to recite it as I have told you’.”80
If a person changes what an infallible Imam (‘a) tells him or what religion has enjoined, it means he
wants to say, “I understand things better than the Imam or the sacred religion.” This mentality originates

from egoism and arrogance, and is repugnant to worship and servitude. Humility, meekness,
helplessness, submissiveness are requisites of worship. Imam al-Sadiq (‘a) said:
“Satan said to God: ‘O Lord! I swear by Your Might that if You would excuse me from prostrating before
Adam (Adam), in exchange for it I will worship You in such a way that no one in the world will exceed
me.’ God said: ‘Verily, I want you to obey what I ask of you’.”81
If we want to obey God as we wish, it is actually obeying the dictates of our hearts and not obedience to
God. In sum, we have to follow exactly what has been ordained by the religion. We must be obedient in
obligatory [wajib] and recommended [mustahabb] matters and not exceed their limits in the least.
Exceeding the limits of religion is tantamount to the annihilation of religion.
This is not in conﬂict with our endeavor to know the rationality behind religious laws. Many of them have
been mentioned in traditions and even the Qur’an. Some may also possibly be proven through science
and experience. This in itself is desirable.
Likewise, we must bear in mind that even if one of the rationalities behind religious laws becomes known
to us through a saying of the Apostle (S) or an infallible Imam (‘a) or through science and experience, it
must not be imagined to be the totality of the religious laws’ rationalities. There might be other
rationalities which are unknown to us.
Therefore, the ritual prayers must be performed and the Qur’an and supplications be read or recited in
exactly the same way they are ordained by religion. At the same time, we must strive more to
understand their meanings and have the presence of the heart, and bear in mind that the value of the
spirit of obedience is far greater than our own innovated forms of worship.
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Part 2: Commentary on Du‘a’ al-Iftitah
First Discourse: Ramadan

 ْ اَﻧﱠﻚَ اَﻧﻘَﻨْﺖاَﻳ و،َﻚﻨﻮابِ ﺑِﻤﻠﺼ ﻟﺪِّدﺴ ﻣاَﻧْﺖ و،َﺪِكﻤ ﺑِﺤ اﻟﺜﱠﻨﺎءﺢ اَﻓْﺘَﺘّﻧ اﻢاَﻟﻠّـﻬ
ﺖ
ِﺎل اﻟﻨﱠﻊﺿﻮ ﻣ ﻓﺒﻴﻦﻌﺎﻗاَﺷَﺪﱡ اﻟْﻤ و،ﺔﻤﺣاﻟﺮﻔْﻮِ و اﻟْﻌﻊﺿﻮ ﻣ ﻓﻤﻴﻦاﺣ اﻟﺮﻢﺣاَر
 ﻓ ﻟ اَذِﻧْﺖﻢ اَﻟﻠّـﻬ،ﺔﻈَﻤاﻟْﻌ وﺮﻳﺎءﺒْ اﻟﻊﺿﻮ ﻣ ﻓِﺮِﻳﻦﺒﺘَﺠ اﻟْﻤﻈَﻢاَﻋ و،ﺔﻤاﻟﻨﱠﻘو
 ﻳﺎ ﻏَﻔُﻮرﻞاَﻗ و،ﺗﻮﻋ دﺣﻴﻢ ﻳﺎ راَﺟِﺐ و،ﺘﺪْﺣ ﻣﻤﻴﻊ ﻳﺎ ﺳﻊﻤﻚَ ﻓَﺎﺳﻟَﺘﺎﺴﻣﻚَ وﻋﺎﺋد
.ﺗﺜْﺮﻋ
“O Allah! I begin the ‘song of gloriﬁcation’ with Your praise: You, give truth and salvation freely from Your
bounties. I know for certain that You are the Most Merciful in disposing forgiveness and mercy, (but) very
severe in punishing and chastising the wrongdoers, the Omnipotent in the domain of absolute power and
might. O Allah! You have given me permission to invoke You and beseech You, so listen, O Hearer of
my words of praise, and favorably reply to my supplication, and minimize my falling into misery, O Oftforgiving.”

Ramadan as a golden opportunity
Life is passing by swiftly and man is heedless of what capital he accumulates. When he sometimes
succeeds in reminiscing his past, he realises that he has spent a lot of energy and strove hard, but
acquired nothing substantial.
Throughout the year, we are always looking for an opportunity to think about life, its beginning and end
and choose the way that leads to everlasting life. Yet, we rarely ﬁnd that opportunity. Perhaps the best
opportunity to be spent for such a purpose is the blessed month of Ramadhan. Once the month of
Ramadhan arrives, we always pledge to engage more in worship than usual, to abandon the world and
its glitters to some extent, to turn to God, and to think who we are, where we have come from, where we
are heading for, and what we must do in this transient abode.
Finally, our waiting comes to an end and the month of Ramadhan arrives, but Satan strives hard that
man should not make use of this blessed period and acquire divine blessings. Satan’s open and hidden
hands are at work everywhere so as to corrupt man’s intention with worldly and carnal desires, associate
his supplications, litanies and worship with illness and sluggishness, and deprive him of his desirable
spiritual state. In this conﬂict or struggle between the divine and satanic forces, man has to ask for

success [tawfiq] from God, take advantage of every opportunity, and not set aside supplications and
other forms of worship for other times. He must strive hard to take a positive step towards his perfection
and be closer to God. One of the acts which have highly been recommended for the blessed month of
Ramadhan is supplication and litany. Ramadhan and supplication are inextricably interwoven with each
other.

How to make the most of Ramadan
To make the most of this month, initially we must implore God to grant us the opportunity to engage in
supplication. Of course, we must also try our best to acquire the conditions necessary to engage in
supplication, by lessening our normal daily activities and give more time to supplication and worship. We
must be heedful of our sleeping and eating activities. Our sleeping and eating should not make us
sluggish in our worship. We must organize our eating activity in such a manner that we can fast and
perform our duties and devotion properly. Consuming the necessary amount of food is different from
overeating. We must also organize our sleeping time in such a way that we feel enthusiastic at the time
of worship, and not continue the daily activities as before and expect to have the energy and enthusiasm
to perform night vigils and devotional acts.

Attention to supplication
Before reciting the supplication, it is but proper to think for a while who we are, whom we want to face,
what supplication is, etc. It is indeed a sublime station for man to be able to intimately talk with His
Creator! It is necessary for us to have a general idea of what we are reciting and not merely read Arabic
sentences without understanding them. The supplications transmitted from the Ahl al-Bayt (‘a) contain
lofty and sublime subjects, such that studying them is valuable. Therefore, before reciting the
supplications, especially those mentioned for the month of Ramadhan, those who do not know Arabic
are supposed to read their translation, know their contents and thus beneﬁt from it.
Different people beneﬁt from supplications in diverse ways which are beyond our comprehension.
Supplicating by a mere utterance of words with utmost observance of proper Arabic pronunciation is so
different from supplicating with a presence of heart, and it is beyond explanation. In many cases, two
persons are supplicating by observing the outward etiquettes of supplication such as supplicating in a
state of ablution, sitting while facing the qiblah with great humility, but the beneﬁts they acquire from
supplicating might be entirely different. To beneﬁt from supplication depends on man’s spiritual state and
the attention of his heart towards God, the Exalted and His Attributes, especially those mentioned in the
supplication.

Ramadan and iftitah
Many supplications for the month of Ramadhan have been recorded. In Mafatih al-Jinan1 alone which is
a compendium of supplications transmitted from the Infallibles (‘a), there are so many supplications that

perhaps we would not be able to read all of them even once in our lives, let alone other supplications
recorded in treatises on supplication like Al-Iqbal of Sayyid Ibn Ṭawus and other books of supplication.
For example, there are transmitted long supplications to be read in the optional prayers [nawaﬁl]
between the noon [ẓuhr] and afternoon [‘asr] prayers in the month of Ramadhan. We can hardly perform
the optional prayers, let alone reading the supplications associated with them. Sometimes, even if we
have the opportunity to recite these supplications, the spirit of supplication, i.e. the presence of the heart
which we are supposed to have at the time of supplication is absent.
One of the most appropriate and substantial transmitted supplications supposed to be read during the
nights of Ramadhan is the Du‘a’ al-Iftitah.2 This supplication teaches the supplicant how to behave and
what to be attentive to at the time of supplication.

Praising God as the beginning of supplication
This noble supplication begins with the praise of God:

.َﺪِكﻤ ﺑِﺤ اﻟﺜﱠﻨﺎءﺢ اَﻓْﺘَﺘّﻧ اﻢاَﻟﻠّـﻬ
“O Allah! I begin the ‘song of gloriﬁcation’ with Your praise.”
In this turbulent world, many impediments prevent man from paying attention to God. The way to man’s
happiness lies in servitude and worship of God, yet it is lamentable that most people are unaware of this
reality. They pay attention to everything, except God and whatever guarantees their true perfection and
felicity.
With the arrival of Ramadhan, some impediments are removed and the necessary ground for
supplication and worship are provided. In this spring of supplication and worship, those who are eager to
remember their Beloved, sing His praise, implore and beseech Him. How should we begin our
supplication? The best statement with which one can begin his supplication is by praising God: “O God,
to whom all things belong! Whatever a person has is given by You. Whatever stage of perfection a
person attains is granted by You. An opportunity [tawfiq] to supplicate must also be bestowed by You. O
God! Give us the opportunity to supplicate. So many of Your servants throughout the world are negligent
of Your remembrance! O Lord! Had You not held our hands, we would have been amongst the
negligent. Whatever exists emanates from Your blessings.”

﴾  ﻗَﺪِﻳﺮءَ ﺷﻞ ﻛَﻠﻧﱠﻚَ ﻋ اﺮﺪِكَ اﻟْﺨَﻴ﴿ ﺑِﻴ

“All good is in Your hand. Indeed You have power over all things.”3
So, supplication must begin by praising and extolling God who has granted us the opportunity to pay
attention to Him.

Choosing the correct path and divine approval

.َﻚﻨﻮابِ ﺑِﻤﻠﺼ ﻟﺪِّدﺴ ﻣاَﻧْﺖو
“You, give truth and salvation freely from Your Bounties.”
If ever a person succeeds in treading the path of truth and salvation, it is actually a blessing bestowed by
God, who has helped him along this way. This part of the supplication points to the fact that although
man has been created free to choose the path of goodness or evil, God will help him if he chooses the
right path. It is narrated in a hadith qudsi, thus:

.ًاﻋﺎ ذِرﻪﻴﻟ اﺖﺑﺮاً ﺗَﻘَﺮﺒ ﺷَﻟ اب ﺗَﻘَﺮﻦﻣ
“Whoever gets closer to Me by a span [wajab], I will get closer to him by a cubit [dhara‘].”
It is an additional grace from God to help whoever chooses His path.

God’s mercy and wrath a blessing in disguise
If God is the source of all good and perfection and nothing comes from Him but good and beauty, why
are some calamities, difﬁculties and even eternal punishments inﬂicted upon some of His servants?
The truth of the matter is that we assess the Acts of God according to our limited standards or criteria,
expecting God to behave towards us according to our thinking, whereas our intellect and knowledge are
limited and deﬁcient:

﴾ ﻴﻼﻻ ﻗَﻠ اﻠْﻢ اﻟْﻌﻦ ﻣﻴﺘُﻢوﺗﺎ اﻣ﴿ و
“And you have not been given of the knowledge except a few [of you].”4
All Acts of God are anchored in wisdom and the best order of being, and we are unaware of their nature
and mechanism. In places where God must be kind and compassionate to His servants, He is so kind

and compassionate that its extent is beyond our comprehension. Yet, there are also times when there is
no room for kindness and compassion. Instead, His Might, Power and Greatness are manifested. In
such cases, chastisements and wrath are witnessed and the expression of His Might toward those who
deserve His punishment is perfected. So, the supplication continues thus:

ﺒﻴﻦﻌﺎﻗاَﺷَﺪﱡ اﻟْﻤ و،ﺔﻤﺣاﻟﺮﻔْﻮِ و اﻟْﻌﻊﺿﻮ ﻣ ﻓﻤﻴﻦاﺣ اﻟﺮﻢﺣ اَر اَﻧﱠﻚَ اَﻧْﺖﻘَﻨْﺖاَﻳو
،ﺔﻈَﻤاﻟْﻌ وﺮﻳﺎءﺒْ اﻟﻊﺿﻮ ﻣ ﻓِﺮِﻳﻦﺒﺘَﺠ اﻟْﻤﻈَﻢاَﻋ و،ﺔﻤاﻟﻨﱠﻘﺎلِ و اﻟﻨﱠﻊﺿﻮ ﻣﻓ
ﺣﻴﻢ ﻳﺎ راَﺟِﺐ و،ﺘﺪْﺣ ﻣﻤﻴﻊ ﻳﺎ ﺳﻊﻤﻚَ ﻓَﺎﺳﻟَﺘﺎﺴﻣﻚَ وﻋﺎﺋ د ﻓ ﻟ اَذِﻧْﺖﻢاَﻟﻠّـﻬ
.ﺗﺜْﺮ ﻋ ﻳﺎ ﻏَﻔُﻮرﻞاَﻗ و،ﺗﻮﻋد
“I know for certain that You are the Most Merciful in disposing forgiveness and mercy, (but) very severe
in punishing and chastising the wrongdoers; the Omnipotent in the domain of absolute power and
might.”

The need for fear and hope
The realization that he is a helpless servant who has nothing of his own before God and His Might,
brings about the happiness of man. All good belongs to Allah. Every difﬁculty and misery he is in is a
product of his own making. He must understand that he has chosen the wrong himself, and it is actually
a declaration of war against God who will subject him to hardship. Man must always stand between fear
[khawf] and hope [raja’] and think that in spite of engaging much in the worship of God, it is possible that
because of a wrongdoing, he will succumb to the severest wrath of God and leave this world in
ignominy, or notwithstanding many sins he has committed, God will save him and grant him a pleasant
fate.
To feel safe from the divine wrath is itself one of the cardinal sins. Even if a person spends his entire life
in worship, he must not be contented with it, become arrogant and be certain of the fruit of his labor. To
be arrogant and self-conceited is a major sin in the sight of God, the Exalted. Instead, one must always
have fear, for if God leaves him alone for just a moment, he will fall into the lowest ebb.
As such, those who are nearer to God [muqarrabin] like the apostles and awliya’ are more fearful of
Allah. They comprehend His Might more, and notwithstanding the station He has granted them, they are
afraid lest they should become arrogant for even a moment.
Meanwhile, God has considered hopelessness of His mercy as one of the gravest sins. No matter how
sinful a person becomes, he must not be hopeless of divine mercy. Divine mercy is so all-encompassing
that if a person really repents and turns to God, he will be forgiven. When His servant expresses his
utmost humility before Him and his state of fear [khawf] and hope [raja’] is at its peak, he has actually

taken a step towards perfection:

ﺬَا ۇزِنَ ﻫ ﻟَﻮ،ﺎءﺟ ر ۇﻧُﻮرﻴﻔَﺔ ﺧ ﻧُﻮر:ِان ﻧُﻮر ﻗَﻠْﺒِﻪ إﻻ ]و[ ﻓﻦﻣﻮﺪٍ ﻣﺒ ﻋﻦ ﻣﺲ ﻟَﻴﻧﱠﻪا
.ﺬَا ﻫَﻠ ﻋدﺰ ﻳﺬَا ﻟَﻢ ۇزِنَ ﻫﻟَﻮﺬَا و ﻫَﻠ ﻋدﺰ ﻳﻟَﻢ
“There is no believer who does not have two lights in his heart: the light of fear and the light of hope.
Were one of these to be measured it would not exceed the other, and were the other one to be
measured, it would not exceed this one.”5

The ability to worship as a favor of God
After mentioning the Divine Attributes and praising God for the opportunities He has granted man, the
supplication continues, thus:

.َﻚﻟَﺘﺎﺴﻣﻚَ وﻋﺎﺋ د ﻓ ﻟ اَذِﻧْﺖﻢاَﻟﻠّـﻬ
“O Allah! You have given me permission to invoke You and beseech You.”
The point highlighted in this part of the supplication is so elegant, yet we are usually negligent of it. We
imagine that by our supplications and litanies, we have done a great thing for which God is indebted to
us. In this part of the supplication, however, the Imam (‘a) said: “O God! What a great blessing You
bestowed on me by permitting me to knock at Your Door to supplicate and express my needs.” Perhaps,
we are unaware of God’s enormous grace of allowing us to talk to Him, considering the innumerable sins
we have committed throughout our life. As such, Imam al-Sajjad (‘a) said to God:

َﺗَﻨْﺰِﻳﻬِﻚ و،َﻚإذْﻧُﻚَ ﻟَﻨﺎ ﺑِﺪُﻋﺂﺋ و،ﻨَﺎﻨَﺘﻟْﺴ اﻠﺮِكَ ﻋﻳﺎنُ ذِﻛﺮﻨﺎ ﺟﻠَﻴ ﻋﻢﻌّ اﻟﻨﻈَﻢﻋ اﻦﻣو
.َﻚﺒِﻴﺤﺗَﺴو
“Among Your greatest favors to us is the recurrence of Your remembrance across our tongues, and
Your permission to supplicate to You, declare You exalted, and call You holy!”6
To clarify this subtle point—although it must be acknowledged that the truth of the matter cannot be
perfectly conveyed in this manner—let us take for example a person who has not failed in the least in
loving and helping a friend. Now, his friend not only refuses to respond with gratitude, but opposes and
becomes hostile to him. If his friend behaves in such a manner, it is possible that he will be tolerated

many times, but ﬁnally human patience will end and he will abandon his friend. Yet, notwithstanding all
the blessings God endowed us with, if the same servant goes against the will of God, not only will He not
abandon him but will also give him the opportunity to worship and supplicate to Him.

His servant’s sin and the perpetuity of God’s grace
After mentioning God’s grace of permission to be in His Presence, the penitent servant of God asks for
forgiveness and enumerates the Divine Attributes and states his requests:

.ﺗﺜْﺮ ﻋ ﻳﺎ ﻏَﻔُﻮرﻞاَﻗ و،ﺗﻮﻋ دﺣﻴﻢ ﻳﺎ راَﺟِﺐ و،ﺘﺪْﺣ ﻣﻤﻴﻊ ﻳﺎ ﺳﻊﻤﻓَﺎﺳ
“So listen, O Hearer of my words of praise, and favorably reply to my supplication, and minimize my
falling into misery, O Oft-forgiving.”
All his bodily limbs—his eyes, ears and other limbs, plus his heart—commit offences against God. In
spite of all the blessings God has endowed, he wages war against Him, commits sins in His presence.
Now, this servant wants to reconcile with God and expresses his requests, hoping that they will be
granted! Such expectation of man from God is inconsistent with his attitude and sins. God is supposed
to abandon such a servant and forget him. But not only does God not abandon him but also declines to
reject him. Instead, God calls on him to get closer. It is recorded in a hadith qudsi, thus:

.ًﺎﺗُﻮا ﺷَﻮﻗﺎ ﻟَﻤ ﺑِﻬِﻢﺎﻗﻴﺷْﺘ اﻒﻴ ﻛّﻨنَ ﻋوﺪْﺑِﺮ اﻟْﻤﻢﻠ ﻋﻟَﻮ
“Had the wretched known how fond I am of them, they would die out of fondness (of Me).”
Yes, if man reﬂects seriously, he will realize that it is the greatest grace of God to permit His sinful
servant to supplicate to Him and grant his requests.

Second Discourse: The Essence of Supplication

ْﺔ ﻗَﺪﻤﺣر و،ة ﻗَﺪْ اَﻗَﻠْﺘَﻬﺎﺜْﺮﻋ و،ﺸَﻔْﺘَﻬﺎﻮم ﻗَﺪْ ﻛﻤﻫﺘَﻬﺎ وﺟﺔ ﻗَﺪْ ﻓَﺮﺑﺮ ﻛﻦ ﻣﻟﻬ ﻳﺎ اﻢَﻓ
.ﺘَﻬﺎَﻼء ﻗَﺪْ ﻓ ﺑﻠْﻘَﺔﺣ و،ﺗَﻬﺎﻧَﺸَﺮ
“O my Allah many a trouble You have removed, many a sorrow You have dispelled, many a misery You
have mitigated, and at all times Your Mercy was encompassing and You cut the tightening cords of the

misfortunes.”

Recounting the blessings of God
After mentioning the innumerable blessings given by God and the permission to talk to Him, Du‘a’ alIftitah enumerates the various blessings of God which man is usually negligent of.
One of the blessings man is usually negligent of is the blessing of repelling and dispelling calamities and
misfortunes—whether man was afﬂicted with them and then God relieved him of them, or dispelled them
beforehand.
Unless man is beset with problems and difﬁculties, he will not realize the importance of the blessings
God has bestowed on him. All of us, more or less, have experienced troubles and predicaments in our
life and been relieved of them sooner or later. Yet, we easily forget them without pondering or reﬂecting
on them. Reﬂecting on the circumstances surrounding those events awakens man and strengthens his
relationship with his Creator.
Let us assume that a person or one of the members of his family is suffering from a serious illness and
cannot afford to consult a doctor and follow his prescription but if he does not immediately undergo
medical treatment, his life will be in danger. In such a situation, he resorts to any means available to
relieve him and always fails. In such a time when he has no access to anything or any way out and is
about to lose hope, he is suddenly provided with means that totally solve his problem.
Everyone more or less experiences such events in his life. However, we usually consider them
‘accidental’ and ‘coincidental’, and not God’s scheme. When our problems are solved, we do not realize
that Divine grace has included us. Even if we attribute them to God, it is only lip service because we do
not actually believe that it was His grace that encompassed us and solved our problems.
In the system of creation, whatever happens—positive or negative—essentially happens by the will of
God. Nothing will ever happen except by His leave. If a person receives a blessing, it is His will and
permission. Also, if a calamity is removed from him, it is by God’s command. He has provided the
natural and supernatural means and conditions for an act, some of which we know while of others we do
not. But if our problems are solved in an unexpected way, we call it ‘chance’.
It is God who constantly nourishes man either through natural means such as trade, business and the
like, or supernatural means such as the heavenly table [al-ma’idah]7 and the like. In any case,
sustenance comes from Him and He is the Sustainer. Repelling and dispelling of difﬁculties also lie in
His hand. Illness comes from Him; so does the cure, through medical treatment and intake of medicine,
or other ways. The Glorious Qur’an quotes Ḥadhrat Ibrahim (Abraham) (‘a) saying:

ﻮ ﻓَﻬﺖﺮِﺿذَا ﻣا ٭ وﻴﻦﻘﺴﻳ وﻨﻤﻄْﻌ ﻳﻮاﻟﱠﺬِي ﻫ ٭ وﺪِﻳﻦﻬ ﻳﻮ ﻓَﻬ﴿ اﻟﱠﺬِي ﺧَﻠَﻘَﻨ

﴾ ﻴِﻴﻦﺤ ﻳ ﺛُﻢﻴﺘُﻨﻤاﻟﱠﺬِي ﻳ ٭ وﻴﻦﺸْﻔﻳ
“(It is God) who created me, and it is He who guides me, and provides me with food and drink, and
when I get sick, it is He who cures me; who will make me die, then He will bring me to life.”8
It is necessary to ponder on events that have not happened to us but happened to others. If we go out in
the morning and return home safely at night, it is God’s will to remove hundreds of calamities and
difﬁculties along our way. Just as He has endowed us with eyes, He has also repelled hundreds of
threats to our eyes to maintain our sight. Just as He has given us physical bodies, He has also deterred
hundreds of dangers to keep us healthy.
Most important of all are the spiritual blessings of God. He has given us the blessing of faith and
intellect. Many people leave their homes in the morning having faith but return back in the evening with
weak or no faith at all. They fast during Ramadhan this year but cannot do so next year. Many people
had been on the straight path at the beginning but gone astray after sometime and succumbed to
deviant and eclectic schools and currents. Don’t we all know of people who have lost their way?

Perpetuity of blessings lies in the hand of God
The blessings of guidance, knowledge of God, His Apostle (S) and the infallible Imams (‘a) also come
from God. Preserving them also lies in His hand. Our prayer, “Guide us on the straight path.”9 is a
request for the perpetuity and continuity of the blessing of guidance. By the will of Allah, we have
identiﬁed the straight path and follow it, but without the help of God there is no guarantee that we will
continue treading this path. So, we must always ask God to guide us and keep us on the straight path.
Many people are on the straight path but given to sins. Initially, they commit only one sin, then two or
three and gradually get accustomed to sinful acts and ﬁnally deviate from the path. It is only God who
keeps man (on the straight path) and keeps him away from sins. Sometimes, a person decides to
commit a sin, strives to commit it and even makes the necessary preparation for it, but God out of His
mercy prevents His servants from committing it. All these cases are among the blessings and grace of
God. If man is grateful for these blessings, God will maintain them for him and not leave him alone.
Therefore, if the ground for the commission of sins is open, yet we do not commit them, we must not
consider God to be indebted to us but we must instead be grateful and indebted to Him for keeping us
away from them.
Thus, during supplication it is necessary for us to be mindful of Whom we are facing—He who engulfs us
with His spiritual and material blessings every moment. We have been given thousands of opportunities
to make use of the blessings in the right way and if we did not, at least we did not commit any sin. Man,
however, is ungrateful and overlooks all these blessings.

If at the time of difﬁculty a friend helps us, we never forget him and are always thankful to him, although
his extended help in solving our problem is actually part of God’s scheme, and he only serves as God’s
instrument. Yet, we tend to forget the innumerable blessings of God and we do not thank Him even
verbally.

The need to reﬂect on the blessings of God
Given the innumerable blessings of God, the Exalted, is it not appropriate to think about these blessings
for a few minutes everyday? We have nothing to offer Him in exchange for these blessings. At least we
can appreciate and acknowledge their being bestowed by God. So, in this part of the supplication the
supplicant embarks on mentioning some of these blessings:

.ﺘَﻬﺎﺟﺔ ﻗَﺪْ ﻓَﺮﺑﺮ ﻛﻦ ﻣﻟﻬ ﻳﺎ اﻢَﻓ
“O Allah, many a trouble You have removed.”

.ﺸَﻔْﺘَﻬﺎﻮم ﻗَﺪْ ﻛﻤﻫو
“Many a sorrow You have dispelled.”

.ﺘَﻬﺎَﻼء ﻗَﺪْ ﻓ ﺑﻠْﻘَﺔﺣ و،ﺗَﻬﺎﺔ ﻗَﺪْ ﻧَﺸَﺮﻤﺣر و،ة ﻗَﺪْ اَﻗَﻠْﺘَﻬﺎﺜْﺮﻋو
“Many a misery You have mitigated, and at all times Your Mercy encompassed us, and You cut the
tightening cords of misfortunes.”
If a person reﬂects on the supplication up to this point and on the troubles and difﬁculties he experienced
and how God relieved him, he will readily supplicate and recite these parts of the supplication.
Once a person acknowledges all blessings as coming from God, his heart will incline to God and he will
become eager to have intimacy with Him. But if a person does not recognize God as the origin of these
blessings, and treats God as a being who hinders his indulgence in licentiousness and merrymaking by
threatening him with hellﬁre, how can he talk to such a God? Given the fact that he does not appreciate
the blessings God has given him that could nurture the love of God in his heart, how can he become
intimate with God?

1. Fear of punishment as a divine blessing
Fear of God is also one of the divine blessings, but our ignorance hinders us from understanding this
blessing. When God threatens us and shows us some dangers, He actually shows us the ill effects of
wicked acts—effects which will impinge on us before anybody else. These requitals and undesirable
events which are the result of wicked acts serve as a warning so that we avoid engaging in evil works. It
is similar to the case of a father who scares his small child not to play with ﬁre. His warning is not meant
to annoy his child but to prevent an undesirable event from happening. Therefore, to warn in this context
is a kind of grace.
2. Religious duties as divine blessings
The institution of obligations and prohibitions is nothing but a means to repel harm from man. Thus,
divine duties are all part of His grace. For example, by enduring hunger and thirst by fasting, which may
seem difﬁcult to us, is one of the greatest graces of God. It has many beneﬁts which contribute to our
eternal felicity. Had God only mentioned its beneﬁts and utilities, it would not ensure our desire to earn
those beneﬁts. As such, He has obliged us to fast so that we deﬁnitely earn its beneﬁts and merits and
be recipients of Divine mercy and spiritual virtues and become felicitous. So are other obligations and
prohibitions all blessings.

َﻚﻠْﻤﻌ ﻟ ﻟﺮ ﺧَﻴﻮ ﻫّﻨ ﻋﻄﺎ اﻟﱠﺬي اَﺑﻞﻟَﻌ و،َﻚﻠَﻴ ﻋﻠﻬ ﺑِﺠﺖﺘَﺒ ﻋّﻨ ﻋﻄﺎنْ اَﺑﻓَﺎ
.َﻠﻨْﻚَ ﻋﺪ ﻟَﺌﻴﻢ ﻣﺒ ﻋﻠ ﻋﺮﺒﺮﻳﻤﺎً اَﺻ ﻛﻻﻮ ﻣ اَر ﻓَﻠَﻢ،ِﻮرُﻣ اﻻﺔﺒﺑِﻌﺎﻗ
“A temporary setback, and I, out of ignorance, begin to despair, although perhaps slowing down may be
a blessing in disguise, because You alone know [all] the consequences. I know no generous master who
is more accommodating of unsatisﬁed servants, than You are to me.”

Wisdom behind the delay in the acceptance of supplications
The existence of deﬁciencies in life should not make a servant of God nurse an ill feeling toward Him for
He knows best what is good for His servant. In many instances, the delay in the grant of his requests is
good for a person. In some cases, it is even good for him that his supplications in this world are not
granted but are reserved for him in the next world. So, there is no ground for us to nurse ill feeling
toward God.
Unfortunately, we do not pay attention to the wisdom of God and in reality we do not have strong faith in
His Attributes. We do not believe that He is the All-compassionate [al-ra’uf], the All-merciful [al-rahim].
We imagine that it is out of His stinginess—God forbid—that He does not grant our requests. Yet, as
mentioned earlier, whoever knocks at His Door and implores Him, God, out of His grace, takes his real

welfare under consideration and pays attention to his petitions according to His inﬁnite wisdom.

Third Discourse: Sincerity

ﻞ ﻓَﻼ اَﻗْﺒَﻟ اددﺗَﺘَﻮ و،َﻚﻟَﻴ اﻐﱠﺾ ﻓَﺎَﺗَﺒَﻟ اﺐﺒﺗَﺘَﺤ و،َﻨْﻚ ﻋّﻟ ﻓَﺎُوﻮﻧﻧﱠﻚَ ﺗَﺪْﻋ ا،ِبﻳﺎ ر
،َﻟﺴﺎنِ اﺣاﻻ و، ﻟﺔﻤﺣ اﻟﺮﻦﻚَ ﻣﻚَ ذﻟﻨَﻌﻤ ﻳ ﻓَﻠَﻢ،َﻚﻠَﻴ ﻋل اﻟﺘﱠﻄَﻮنﱠ ﻟﺎ ﻛ،َﻨْﻚﻣ
َﻚﺴﺎﻧﺣ اﻞ ﺑِﻔَﻀﻪﻠَﻴﺪْ ﻋﺟ وﻞﺪَكَ اﻟْﺠﺎﻫﺒ ﻋﻢﺣ ﻓَﺎر،َﻚﻣﺮﻛﻮدِكَ و ﺑِﺠَﻠ ﻋﻞاﻟﺘﱠﻔَﻀو
.ﺮﻳﻢ ﻛﻮادﻧﱠﻚَ ﺟا
“O Lord! You invite me but I turn away; You offer affection while I respond with disinterest in You; You
love me but I do not respond, thinking You are overreaching me, yet You do not abstain from bestowing
favors and blessings on me from Your mercy and generosity; so, have mercy on Your ignorant servant
and keep him in good favor. Verily, You are Generous and Kind.”

Man’s arrogance and indifference to God
In this part of the supplication, the supplicant deals with the status of man vis-à-vis God so that he can
know his position in relation to God. On one hand, he must consider God’s grace on him, and on the
other, he must realize his meanness and ingratitude to God. So, he says:

.َﻨْﻚ ﻋّﻟ ﻓَﺎُوﻮﻧﻧﱠﻚَ ﺗَﺪْﻋ ا،ِبﻳﺎ ر
“O Lord! You invite me but I turn away.”
That God has permitted us to talk to Him and supplicate to Him shows His greatest grace and
magnanimity to us. Without His permission, we have no merit to talk to Him. He has not only permitted
us to supplicate to Him but also calls us, notwithstanding all our failings, and asks us to turn to Him. Yet,
in exchange for this magniﬁcent grace of God, what do we do? Instead of accepting this cordial
invitation, we turn our backs to Him.

.َﻚﻟَﻴ اﻐﱠﺾ ﻓَﺎَﺗَﺒَﻟ اﺐﺒﺗَﺘَﺤو
“You offer affection but I respond with disinterest in You.”

We are in need of Him and we must be humble in His presence to win His pleasure, but on the contrary
it is He who shows love and compassion to us while we express hostility to Him!

.َﻨْﻚ ﻣﻞ ﻓَﻼ اَﻗْﺒَﻟ اددﺗَﺘَﻮو
“You love me but I do not respond to it.”
Has it ever happened that when we express interest and love to a person, yet he does not pay attention
to us? Will we not regret expressing interest and love because of his inattention and indifference?
Perhaps one’s expression of interest to another involves worldly or sensual motives, but are there such
motives in God’s love toward His servants? We erroneously interpret God’s expression of love.

.َﻚﻠَﻴ ﻋل اﻟﺘﱠﻄَﻮنﱠ ﻟﺎﻛ
“As if You are overreaching me.”
Instead of expressing our need to earn His pleasure, we do not care for Him and think that we have a
right over Him or that He should be indebted to us for supplicating to Him.
What an unworthy pride and arrogance we have in return for His inﬁnite mercy! What do we have which
we are proud of? Whenever He calls us, we entertain ourselves with something else. In spite of our bad
conduct, the perpetuity of God’s mercy and goodness remains.

.َﻚﻣﺮﻛﻮدِكَ و ﺑِﺠَﻠ ﻋﻞاﻟﺘﱠﻔَﻀ و،َﻟﺴﺎنِ اﺣاﻻ و، ﻟﺔﻤﺣ اﻟﺮﻦﻚَ ﻣﻚَ ذﻟﻨَﻌﻤ ﻳﻓَﻠَﻢ
“Yet, You do not abstain from bestowing favors and blessings on me out of Your mercy and generosity.”

.ﺮﻳﻢ ﻛﻮادﻧﱠﻚَ ﺟﻚَ اﺴﺎﻧﺣ اﻞ ﺑِﻔَﻀﻪﻠَﻴﺪْ ﻋﺟ وﻞﺪَكَ اﻟْﺠﺎﻫﺒ ﻋﻢﺣﻓَﺎر
“So have mercy on Your ignorant servant and keep him in good favor. Verily, You are Generous and
Kind.”

The value of getting closer and fervently praying to God
Fervently praying to God and having intimacy with Him has such an effect on the human soul that if a
person really establishes connection with God, at the time of supplication, he cannot give attention to
mundane and worldly matters and request them from God. It is true that the grace of God dictates that
whenever man calls Him for whatever reason He answers him, but the expanse of God’s kindness is
one thing while man’s high aspiration is another. It does not mean that man should not knock at God’s
Door for the fulﬁllment of his worldly needs. Rather, the point is that those who have experienced the
sweetness of fervently praying to Him will never exchange it for material motives. In addition, the servant
who sees himself lacking all these things must ask for each of his needs from Him although the material
means for them are available. It is even appropriate that as soon as he feels the need for them, he asks
God for them and considers all things as means only. But the most important thing is to talk to and
beseechingly supplicate to God. This is far more valuable than asking Him for mundane things.
One of the ‘ulama’ said: “It is undesirable for a servant to ask his master to provide his material
needs—wholesome food, descent clothing and pleasant abode. The wise servant is he who is always
preoccupied with acting upon the order of his master. His master knows the set of rules of mastership as
well as the needs of his servant. There is no need for the servant to remind his master of his needs.”
Asking for such things is below lofty purpose. The servant must be heedful of his master’s order and
execute it, and not think for himself. We must ask God for the opportunity to serve Him. We must ask
God for an opportunity to become what is pleasing to Him.

The ever-open doors of God’s mercy
What is most important for the servant is to acquire merit to talk to his Master. To privately talk to the
Worshipped Being [ma‘bud] is more valuable than anything else. If the servant is important in the sight
of his Master, He will allow him to beseech and fervently pray to Him. The Master will also listen to him.
Among people, such opportunities and chances rarely occur especially if the master is always busy. He
hardly ﬁnds time to talk and listen to his servants. Even if the servant is extremely fond of his master and
eager to talk to him, he will not ﬁnd any opportunity.
But God is such a Master that notwithstanding His immense and indescribable Might, He still accepts His
servants no matter how wicked and ungrateful they are and listens to their supplications. Whenever His
servant calls Him, He answers and welcomes him. In hadith qudsi, God said to one of the Israelite
prophets: “I am very fond of My servants and wait for them to turn to Me. They have turned their backs
and kept aloof from Me. In spite of that, I am waiting for their return.”

.ﻠُﻪ ﺳﺎﺋدﺮﻻ ﻳ و،ﻪ ﺑﺎﺑﻐْﻠَﻖﻻ ﻳ و،ﻪﺠﺎﺑﺘَﻚُ ﺣﻬ اﻟﱠﺬي ﻻ ﻳﻪﺪُ ﻟﻤاَﻟْﺤ

“Praise be to Allah! None can disclose anything hidden by Him; none can shut the doors kept open by
Him; no one who makes a request is sent away disappointed by Him.”
It is only in certain periods that the kindness of a philanthropic person beneﬁts others. Even the rulers
known for their justice and magnanimity opened their courts to the public only on certain days of the
year. They did not entertain everybody, everyday, every moment and everywhere. Yet, the doors of
Divine mercy are always open to those who ask for His grace. He answers whenever you call Him.
In one of his litanies, Imam al-Sajjad (‘a) said:

ﺎﻬاﺑﻮﺑكُ اﻠُﻮم ﻏَﻠﱠﻘَﺖِ اﻟْﻤﻮ اﻟْﻘَﻴﻚُ اﻟْﺤﻠ اﻟْﻤﻧْﺖا ومﻮﻠَﺖِ اﻟﻨﱡﺠﻋنُ وﻮﻴﺖِ اﻟْﻌﻧَﺎﻣ
ﻢﺣرﺎ اﻚَ ﻳﺘﻤﺣ ﺑِﺮَﻟ اﺘَﻨْﻈُﺮ ﺟﺌﺘُﻚَ ﻟﻦﻴﻠﺎﺋﻠﺴ ﻟحﻔْﺘُﻮﻚَ ﻣﺎﺑﺑﺎ وﻬاﺳﺮﺎ ﺣﻬﻠَﻴ ﻋﺖﻗَﺎﻣاو
.ﻦﻴﻤاﺣاﻟﺮ
“Eyes sleep and stars fall, yet You are the Ever-living and Self-existent King. Kings keep their castles’
gates closed and assign guards on them, yet Your door is open to all those who knock. I come to You
that You may look at me with Your mercy, O Most Merciful of the merciful!”10
In some supplications, we read: “O Lord! Now is the time when every lover is alone with his partner,
talking intimately. And those who are not lovers, as well as the animals, are sleeping. All doors are
closed, yet the doors of Your forgiveness and muniﬁcence are wide open. No guard hinders anyone from
entering Your court of bounty. Whoever wants to call You calls You and You answer him. Moreover, You
Yourself call Your servants and Your invitation is always open: ‘Is there anyone who regrets committing
wicked acts and intends to return to Me so that I may admit him?’ What mercy and compassion towards
sinners who pay no attention to You and commit evil acts with impunity! Instead of the servant
entreatingly and earnestly asking for Your acceptance, it is You who invite Your servant: “Come, come
that I may accept you.”
We must see who our Master is. We must know Him. We must acquire more knowledge about Him. He
admits everybody without any discrimination. Imam al-Sajjad (‘a) said:

.ٍن ﺷَﺎﻦنٌ ﻋ ﺷَﺎﺸْﻐَﻠُﻪ ﻳﻻ
“No action hinders Him from engaging in another (work).”11
While the prophets, nearest angels and awliya’ are busy supplicating Him, He is not negligent of others.
If a common person in a certain part of the world calls Him, He will answer him. Is there such an

outstanding Master who remembers His servant even after months or years of no contact? Is it then
proper to pay attention to everything except Him at the time of prayer and supplication? Is it not impolite
to worship Him sluggishly, heedlessly and despondently, or even think that He is indebted to us because
of our worship?

Presence of heart needed in worship
If we reﬂect, we will realize that our prayers and supplications are nothing but commissions of sin. Let us
assume that after a long time of separation, we meet a friend and we are supposed to have an hour of
tête-à-tête. But during our meeting we turn our back and are busy with other work. Such a behavior is
obviously offensive! If we are supposed to meet a prominent ﬁgure and do the same, it is more offensive
and unpleasant. Our lack of attention to God or presence of heart during prayer is most offensive and
shameful. If, after God has given us the opportunity to be in His presence and talk to Him, we do not pay
attention to Him, we deserve severe punishment which is worthy even if it kills us. In spite of all these,
God does not reject us. In fact, He always invites us to partake in His banquet.
God’s forgiveness and compassion should not make us arrogant. Commensurate to our knowledge we
are bound to discharge our duty in the best possible manner. Prayers and supplications which are mere
recitation of some words without the spirit of worship are devoid of grace. We must struggle to make our
prayers, supplications and other devotional acts acquire the spirit of worship, understand their meanings
and have presence of heart.
To delay the performance of acts of worship especially the obligatory ritual prayers is equally wrong. We
should not imagine that if the saying of prayer is somehow delayed, we will become more enthusiastic in
performing it. In many cases, the delay itself is a satanic insinuation [waswasah] under the guise of
tiredness, work and the like. Prayer which is performed after its prescribed time is deﬁcient and
spiritless.
No matter how low the level of our acts of worship be they should not be abandoned. Instead, we must
strive to perform them better, and be more polite and humble in the presence of God. To abandon them
is a sin and sign of ingratitude. The solution is not to abandon a devotional act but to improve it.
Some narrow-minded people think that prayer or supplication devoid of understanding is useless. This is
not true. Besides the outer expressions of worship, we must beseech God to give us presence of heart
and the opportunity to increase our understanding and love of Him.

Love and affection as a product of gnosis [ma‘rifah]
Many subjects mentioned in supplications and prayers are about the knowledge of God. If the love of
God is deeply rooted in the heart of man, he will himself be concerned with the performance of worship.
As such, whenever the loving servants of Allah have the opportunity, be it a short period of time, they
think of prayer, supplication and remembrance of God. However, it is inappropriate to imagine that since

we always worship God in the form of prayer and supplication, we are His meritorious servants. We are
fooling ourselves with such assumptions. If a person really loves another, he does not want to separate
from her even for a moment. Hadrat Imam al-Husayn (‘a) said:

.ِ اﻵﺛَﺎرﻟ اعﻮﺟ ﺑِﺎﻟﺮتﺮﻣ اِﻟٰﻬا
“O Allah! [In order to know You,] You commanded us to refer to the effects [of Your Power].”12
It is true that God has commanded it, but His loving servants’ desire is to be always close to Him. They
want to be always in His presence even if they are obliged to pay attention to material means, and
outwardly, their hearts seem to be detached from His remembrance.
Does the one who does not want to spend an hour in litany and supplication have any love for God? Can
it be said that all our love and hate, struggle [jihad] and other feelings are for the sake of God, without
really loving Him? If our actions are indeed for His sake, it is never possible not to love Him and consider
something more desirable than prayer. The awliya’ of Allah were always waiting for the slightest
opportunity to supplicate in a corner. After performing their social responsibilities they would seclude
themselves in order to hear the Divine invitation in their supplications and litanies which would give them
more energy and enthusiasm.

َﻚﻟَﻴﻧﱠﺎ اا وﺎﺻﻌﻚَ ﺑِﺎﻟْﻤﻟَﻴ اﻐَﺾﻧَﺘَﺒ وﻨﱠﺎ ﻏَﻨ ﻋﻧْﺖا وﻢﻨَﺎ ﺑِﺎﻟﻨﱠﻌﻟَﻴ اﺐﺒ ﺗَﺘَﺤﻢ ﻛِﻟٰﻬا
!َنﻮﺘَﺎﺟﺤﻣ
Fourth Discourse: Hope

.ﻠُﻪ آﻣﺐﺨَﻴﻻ ﻳ و،ﻠُﻪ ﺳﺎﺋدﺮﻻ ﻳ و،ﻪ ﺑﺎﺑﻐْﻠَﻖﻻ ﻳ و،ﻪﺠﺎﺑﺘَﻚُ ﺣﻬ اﻟﱠﺬي ﻻ ﻳﻪﺪُ ﻟﻤاَﻟْﺤ
“Praise be to Allah! None can disclose anything hidden by Him; none can shut the doors kept open by
Him; no one who makes a request is sent away disappointed by Him; and no one who looks long and
attentively is deluded in his hopes.”

Hope and reliance on God
Among the points highlighted in Du‘a’ al-Iftitah is that God never rejects His servant, closes His door of
mercy on him, or allows him to lose hope, provided that he turns, relies and pins his hopes on God.

It is possible that out of personal motives, we do something for a person and remind him of this favor: “I
did it for your sake.” But we cannot do this to God for He is aware of our intention and motive. The
expression “By the will of God”, is good but we must be sincere in our words and deeds. Usually, out of
the hundred times that we make this expression, only once we truly mean it. As stated in the
supplication, if a person really pins his hopes on God, “no one who looks long and attentively is deluded
in his hopes”.
If we become hopeless, it is because we have not actually pinned our hope on God and done something
with reliance on Him. If we like an activity we do it with great enthusiasm. But if do not like it or it requires
a lot of effort and patience, either we do not do it or do it sluggishly. For example, in doing something, if
the means to do so is accessible to us, we tend to do it, otherwise we consider it impossible to be done.
If we do something with the hope that someone will come to rescue or assist us but he does not come,
we tend to be discouraged in continuing it. Even in simple worldly matters, we tend to look for a friend or
acquaintance to assist us. This only shows that we do not actually pin our hope to God. God has not
guaranteed the realization of such hope.

Imam ‘Ali’s (‘a) saying about pinning one’s hope on God
Ḥadhrat ‘Ali (‘a) said:

؟ﻠَﻪﻤ ﻋ ﻓهﺎوﺟ رﻦﻴﺘَﺒ ﻳ ﻻﺎﻟُﻪﺎ ﺑ! ﻣﻴﻢﻈاﻟْﻌ وﺬَب ﻛ،ﻪﻮ اﻟﺟﺮ ﻳﻧﱠﻪ اﻪﻤﻋ ﺑِﺰﺪﱠﻋﻳ
 ﻓﺎدﺒﻮ اﻟْﻌﺟﺮﻳ و،ِﺒِﻴﺮْ اﻟ ﻓﻪﻮ اﻟﺟﺮ ﻳ...ﻪﻠﻤ ﻋ ﻓهﺎوﺟ رﺮِفﺎ ﻋﺟ رﻦ ﻣﻞَﻓ
!ب اﻟﺮﻄﻌ ﻳﺎ ﻻﺪَ ﻣﺒ اﻟﻌﻄﻌ ﻓَﻴ،ِﻴﺮﻐاﻟﺼ
“He claims, according to his own assumptions, he hopes from Allah. By Allah, the Great, he lies. Do not
one’s hopes become visible through one’s action? The hope of every one who hopes is known through
his action… He hopes big things from Allah and small things from men but he gives to man (such
consideration as) he does not give to Allah. What is the matter with Allah, gloriﬁed be His praise? He is
accorded less (consideration) than what is given to His creatures.”13
Imam ‘Ali (‘a) said that if a person is hopeful of something, he strives to achieve it. Hope urges man to
toil and sweat. A youngster who hopes that by obtaining a degree he will ﬁnd a suitable job and good
social standing will strive hard for years. Day and night, he will endure being away from home and
everything else. Why? It is because he hopes that by obtaining a certain degree he will acquire a
suitable job. So, hope produces movement, not laziness and inertia.
Under the pretext of relying on God, some people refuse to discharge any duty. They strive neither to
perform the recommended acts [mustahabbat] nor to avoid the dubious [mushtabahat]. If they are

asked, they say: “God’s mercy is inﬁnite and He will treat us mercifully. One must not despair of God’s
favor!” Is their hope greater than that of the awliya’ and prophets? Notwithstanding their total reliance
and trust in God, these holy personages would not abandon even the least of duties and responsibilities.
Is our hope for God’s favor greater than theirs, such that without action we hope that God will admit us
into the highest heaven?!
We usually imagine that we have strong trust in God. But the Commander of the Faithful (‘a) exposed
the truth by saying: “You have neither fear [khawf] nor hope [raja’]”. If you are really hopeful of God’s
favor, its effect must be manifested through your action. If you pin your hope on a person and expect
him to do something for you, how will you behave with him? You are careful in your action lest you
annoy or irritate him; you always show respect; etc. Would you ever dare reviling him or displaying a
hostile attitude toward him? But how about your attitude toward your Creator?
Imam ‘Ali (‘a) said: “You rely on this person concerning insigniﬁcant and trivial matters but you are not as
humble and polite to God as you are to him although your reliance on God involves far more serious and
sublime matters.”
Concerning which matters do you rely on a person? Trivial matters. He solves your problem or serves as
your mediator. At most, he protects your honor in times of need or saves your life in times of danger so
that you can live longer. In any case, all of these are limited. How valuable is the degree obtained by a
young student who has spent the prime of his youth in studies? Is it 10 million, 1 billion, or 1 trillion? No
matter how much, it is limited and ﬁnite. What we are expecting from God is an unlimited eternal life. Do
our deeds measure up to this expectation or wish? If we are really hoping for it, why is it not manifested
in our action? It is better to be truthful to God and not deceive ourselves. God cannot be deceived
although unfortunately some people intend to deceive Him:

﴾ َونﺮﺸْﻌﺎ ﻳﻣ وﻢﻬﻧْﻔُﺴﻻ اﻮنَ اﺨْﺪَﻋﺎ ﻳﻣﻨُﻮا و آﻣاﻟﱠﺬِﻳﻦ وﻪﻮنَ اﻟﺨَﺎدِﻋ﴿ ﻳ
“They seek to deceive Allah and those who have faith, yet they deceive no one but themselves, but they
are not aware.”14
We must be truthful to God. The wise man is one who puriﬁes his intentions and is truthful in
supplicating to Him.
What we do pretentiously for God may possibly deceive people but God cannot be deceived. If we want
to change our condition, we must change ourselves. We must rely on God alone or else He will leave us
alone and we will reach nowhere. We must bear in mind that only He can be truly relied upon and no
one else.
It is reported from Imam al-Sadiq (‘a) that God, the Blessed and Exalted, says:

“By My Honor, Glory, Greatness and Exaltedness over the Throne! I shall turn into despair the hope of
one who pins his hope on other than Me and cover him with the garment of contempt in the eyes of
people. I shall keep him away from Me and not allow him to meet Me. Has he pinned his hope on other
than Me to solve his problems while [the solution to] problems lies in My hand? Has he attached himself
to other than Me and knocks at another’s door while the keys of all closed doors are with Me, and My
door is open to those who call Me? Is there anyone who in time of difﬁculties pinned his hope on Me but
I frustrated him? Is there anyone who relied on Me on an important affair but I deprived him?”15
So, one must rely on God alone. Relying on God means to consider all powers to be from Him and to
use them while bearing in mind that with His permission nothing can be done. One must consult the
doctor and abide by his medical prescription but at the same time he must bear in mind that the healing
power lies with God. Without the will of God, a doctor’s correct diagnosis could be useless and thus, he
would give the wrong prescription. Or, in spite of correct diagnosis and prescription, the sick would not
be cured. This does not mean that there is no need to consult the doctor. While relying on God, we must
also abide by the doctor’s prescription for it is one of the means and manifestations of God’s favor. In
any case, cure comes from Him.
Reliance on God means believing that affairs and their elements are in the hand of God. He must
believe in the reality that God manages all affairs and provides all means. In cases where no means are
in sight, it is not beyond His power to create new means. He can also do something without any means.
Therefore, in no way does the faithful one cease his reliance on God, irrespective of the existence or
absence of natural means. He will not be frustrated if he fails through a certain means or way—be it
money, doctor, medicine, etc. But, we should not expect that God will always deﬁnitely solve our
problems through supernatural ways. It is self-worship to disregard natural means and ask God to solve
our problems by supernatural means because in certain instances, it is the will of God to solve our
problems through a natural way. In this regard, God says:

.ِﺎبﺒﺳ ﺑِﺎﻻﻻ اﺎءﺷْﻴ اﻻﺮِيﺠنْ ﻳ اﻪ اﻟﺑا
“Allah does not want things to be materialized through other than their [natural] means.”16
Yes, if there are no available natural means, God acts through supernatural means. For example, He
sent down a heavenly table-cloth full of food and drink to a group of Israelites,17 kept Ḥadhrat Ibrahim
(‘a) alive and safe in the ﬁre,18 and many other cases.

Fifth Discourse: Waiting for the Advent of Imam al-Mahdi (‘atfs)

ﻔﺎقّﺎ اﻟﻨ ﺑِﻬﺗُﺬِل و،ﻠَﻪاَﻫ وﻼمﺳﺎ اﻻ ﺑِﻬﺰﺔ ﺗُﻌﺮﻳﻤﻟَﺔ ﻛو دﻚَ ﻓﻟَﻴ اﻏَﺐﻧّﺎ ﻧَﺮ اﻢاَﻟﻠّـﻬ
زُﻗُﻨﺎ ﺑِﻬﺎﺗَﺮ و،َﻚﺒﻴﻠ ﺳﻟ اةاﻟْﻘﺎد و،َﻚﺘ ﻃﺎﻋﻟ ا اﻟﺪﱡﻋﺎةﻦﻠُﻨﺎ ﻓﻴﻬﺎ ﻣﻌﺗَﺠ و،ﻠَﻪاَﻫو
.ةﺮﺧاﻻﺔَ اﻟﺪﱡﻧْﻴﺎ وﺮاﻣﻛ
“O Allah we ardently desire that in the kind, just and fair government, You give honor to Islam and its
followers, and humble and humiliate hypocrisy and the hypocrites, and include us among those who
invite people unto Your obedience and lead them to Your approved path, and give us the good of this
world and the world to come.”

Waiting for the advent of Imam al-Mahdi (‘atfs)
One of the points highlighted in Du‘a’ al-Iftitah is the desire for the Islamic state to be established with
the reappearance of Hadrat Wali al-‘Asr (‘atfs).19 In this supplication, the mission of the Islamic
government and our duty in relation to it are also mentioned. Fortunately, we are all encompassed by
God’s great favor of the knowledge about Hadrat Wali al-‘Asr (‘atfs) and waiting for his advent.
Belief in the advent of Hadrat al-Mahdi (‘atfs) is common to all Muslim schools of thought
[madhahib]—Sunni or Shi‘ah. Non-Muslims also believe in a sort of waiting for relief with the coming of
a savior [maslih]. We have a difference of opinion with our Sunni brothers concerning some issues of
Imamate, but few differences concerning the belief in the coming of Hadrat al-Mahdi (‘atfs).
Many Sunni scholars have written books about Hadrat al-Mahdi (‘atfs) and acknowledged that their
recorded traditions [ahadith] about Imam al-Mahdi (‘atfs) are mutawatir.20 However, there are
differences of opinion about his personal features. Some Sunnis believe that at the end of time a
descendant of the Apostle (S) named Mahdi will come but they differ with us on the identity of his
parents and whether he has been born or yet to be born. Some of them believe that the Mahdi (‘atfs) will
be born in future.
Of course, some Sunnis exactly share our beliefs regarding the Last Imam (‘atfs). That is, they believe
that he is an eleventh direct descendant of Imam ‘Ali and Hadrat Fatimah (‘a). Some of them have even
explained that the Imam of the Time (‘atfs) has already been born and is alive and that some people
have been privileged to meet the Imam (‘atfs). In this regard, the names of some of those who were able
to meet him have been mentioned.
Therefore, not only the Shi‘ah believe in Imam al-Mahdi (‘atfs). Some do not believe in him as an Imam
and successor [khalifah] of the Messenger of Allah (S) with cosmic or ontological guardianship [wilayate takwini]21 and divine knowledge and power. For example, some Sunnis especially the Shaﬁ‘is have
special devotion to the infallible Imams (‘a), recognizing them as jurists [fuqaha] and descendants of the
Messenger of Allah (S), but do not believe in their infallibility [‘ismah] and guardianship [wilayah]. In this

regard, their knowledge is deﬁcient.
Yet, notwithstanding all these beliefs, the Ahl al-Sunnah have somehow forgotten his advent, and one
cannot include them among those who are waiting [muntazirin] for the government of al-Mahdi (‘atfs).
So, only the Shi‘ah are waiting every moment for his reappearance. It is we who ponder on these
questions:
Firstly, what is our motive in waiting for the Imam of the Age (‘atfs) and his government of truth? What
incites your desire to be present during his advent?
Secondly, what is our duty during this period of waiting [intizar] and occultation [ghaybah]? What must
we do so as to be included among those who are truly waiting for him (‘atfs)?

The motive behind “waiting”
The carnal state of man is so complex that sometimes he himself is unaware of its intricacies.
Sometimes, a person wants something without knowing the reason behind his inclination to it. Similarly,
regarding the issue of waiting for the advent of Ḥadhrat al-Mahdi (‘atfs) and the establishment of his
government, people have also diverse motives. For instance, it is popular among laymen that during the
advent of the Imam (‘atfs), the daily needs of man will be provided gratuitously or what is called salawati.
In other words, the needs which require efforts to be met will be met by only invoking blessings upon
Muhammad and his progeny (‘a) [salawat]. As such, it is possible that for this or similar reasons some
people are eager to wait for the reappearance of the Imam of the Age (‘atfs), and basically, for this
reason, they are waiting for it.
Others are waiting for his coming to set right their affairs and remove the burden of problems from their
shoulders. The fact is that it is not easy to perform some religious duties especially social responsibilities
such as enjoining what is good and forbidding what is evil [amr bi’l-ma‘ruf wa nahyi ‘an’il-munkar] and
campaigning against injustice and corruption. Thinking that with the coming of the Mahdi (‘atfs) these
burdens will be removed from their shoulders, some people are waiting for his reappearance.
Perhaps on account of suffering from tyranny and oppression, others are waiting for the establishment of
the government that will eliminate the tyrants and everyone will enjoy his right (advocates of justice,
equality and fairness).
Meanwhile, there are also those who are waiting for the advent of Ḥadhrat al-Mahdi (‘atfs) for the victory
of the religion of truth, implementation of the divine laws which are yet to be implemented, revival of the
Prophet’s (S) Sunnah, and annihilation of the traces of disbelief [kufr] and polytheism [shirk].
We must ask ourselves as to our motive in waiting for the advent of the Imam of the Age (‘atfs). Are we
after the gratuitous [salawati] bread, or are we fed up of the tyrants and oppressors? Is it because the
burden of religious responsibility is heavy on us, or is it because Islam and the Muslims are in danger,

that we are waiting for that day? We must reﬂect and identify which of them is our real motive in waiting
for it.
If our motive is one of the ﬁrst three mentioned reasons, then we are actually only concerned with
ourselves and not others! In reality, we are waiting for our own relief and comfort, and not for the advent
of Ḥadhrat al-Ḥujjah (‘atfs)!
If a person other than the Imam of the Age (‘atfs) grants our requests, we will follow and incline to him.
Therefore, the Imam of the Time (‘atfs) and his advent do not concern us. Our main goal is our own
comfort and nothing else. What is the value of waiting [intiẓar] which is motivated by laziness and the
pursuit of comfort?
If we are waiting for the day of the advent of the Imam of the Age (‘atfs) for him to remove the burden of
responsibilities from our shoulders, wage a campaign against disbelief and hypocrisy [nifaq], enjoin the
good and forbid the evil, set right our affairs, and ﬁnally make us the inheritors of the fruits of his labor so
that we can enjoy without difﬁculty the wealth and other amenities to be provided by his government,
such an act of waiting has no value and merit.
The true and valuable waiting is for one to wait for the relief [faraj] with the advent of Ḥadhrat al-Mahdi
(‘atfs) for the victory and exaltation of Islam and its spread. This is the true and valuable waiting, and
many narrations [riwayat] speak of its lofty value. It is true that under the aegis of the global revolution
and government of Ḥadhrat al-Ḥujjah (‘atfs), there will be peace, security, abundance of blessings,
annihilation of oppression and the oppressors, and uprooting of poverty and misery, but they must not be
the principal motive of the faithful in waiting for the Mahdi (‘atfs).
In this part of the supplication, the motive of man in waiting for the faraj and the mission of the Imam
(‘atfs) in establishing his government are also mentioned:

ﻔﺎقّﺎ اﻟﻨ ﺑِﻬﺗُﺬِل و،ﻠَﻪاَﻫ وﻼمﺳﺎ اﻻ ﺑِﻬﺰﺔ ﺗُﻌﺮﻳﻤﻟَﺔ ﻛو دﻚَ ﻓﻟَﻴ اﻏَﺐﻧّﺎ ﻧَﺮ اﻢاَﻟﻠّـﻬ
.ﻠَﻪاَﻫو
“O Allah we ardently desire that in (his) kind, just and fair government, You give honor to Islam and its
followers, and humble and humiliate hypocrisy and the hypocrites.”

.َﻚﺒﻴﻠ ﺳﻟ اةاﻟْﻘﺎد و،َﻚﺘ ﻃﺎﻋﻟ ا اﻟﺪﱡﻋﺎةﻦﻠُﻨﺎ ﻓﻴﻬﺎ ﻣﻌﺗَﺠو
“And include us among those who invite people unto Your obedience and lead them onto Your approved

path.”
During the advent of the Imam (‘atfs), we are not also supposed to abandon our duties. It is not true that
after his advent, without propagation [tabligh] people will embrace Islam and do righteous deeds. In fact,
there will be need for propagation, training and education at that time. At that time, we hope to be the
forerunners and pioneers in materializing the goals of the Mahdi (‘atfs) by inviting the people toward him:

.ةﺮﺧاﻻﺔَ اﻟﺪﱡﻧْﻴﺎ وﺮاﻣزُﻗُﻨﺎ ﺑِﻬﺎ ﻛﺗَﺮو
“And give us the good of this world and the world to come.”
What are our duties as the true muntaẓirin? What must we do, so that during his reappearance we can
rightfully play our role?
The most important duty of a true muntaẓir is for him to know the truth and act upon it as far as he can
so that he can easily solve problems. It is such a person who can lead people during the time of the
advent of Ḥadhrat al-Mahdi (‘atfs). How can one who procrastinates in knowing the truth and acting
upon it lead others? Prior to his advent, therefore, we must prepare ourselves by increasing our
knowledge and improving our actions.

Learning from previous communities (the fate of those who are waiting
[muntazirin]
Throughout history, the government of truth has always been promised to the believing communities and
they have always been waiting for it. Yet, after the coming of the expected government, it became clear
that they were not sincere in their claims. For example, the glad tidings of the birth and coming of
Ḥadhrat Musa (Moses) (‘a) were given to the Children of Israel during the Pharaoh’s reign, as repeatedly
mentioned in the Qur’an. The Pharaoh so persecuted the Children of Israel that perhaps no other nation
had experienced their ordeal. They were persecuted to such an extent that their religious leaders
gathered together and asked their people to pray for the coming of Ḥadhrat Musa (‘a). According to
pertinent traditions, it was because of the profuse cry and lamentation of the Israelites that the coming of
Ḥadhrat Musa (‘a) was expedited. He was born and grew up. After sometime, he rose up against
Pharaoh and ﬁnally the Israelites were able to cross the sea and were thus delivered from his yoke.
They saw with their own eyes that Pharaoh and his legion pursued them but in spite of their military
might Pharaoh and his forces were not able to cross the sea and drowned.
Those, who one day had asked God to expedite the coming of Ḥadhrat Musa (‘a) to be delivered from
the clutches of Pharaoh and worship God freely, committed the most unscrupulous acts after being
delivered from Pharaoh till the passing away of Ḥadhrat Musa (‘a)! Instead of gratitude and thankfulness

to God, the Exalted, for deliverance, and obediently following the orders of Ḥadhrat Musa (‘a), they
engaged in committing devious acts and making awkward demands of him. Along their way to Palestine
from Egypt, they passed by a city whose inhabitants were idol-worshippers, and they said to him: “We
cannot see the God whom you believe and ask us to worship. We want God who is like the deity of
these idol-worshippers”:

﴾ ٌﺔﻬ آﻟﻢﺎ ﻟَﻬﻤﺎ ﻛﻟَﻬ ﻟَﻨَﺎ اﻞﻌ﴿ اﺟ
“Make for us a god like the gods that they have.”22
They were the same people who had suffered from Pharaoh and beseeched God to hasten the coming
of Ḥadhrat Musa (‘a).
After this happening, Ḥadhrat Musa (‘a) went to Mount Ṭur to engage in worship. He was supposed to
stay there for thirty days and it was extended to another ten days. While he was engrossed in worship
and supplications, the Israelites went to Samiri and told him, “Make a god for us!” So, Samiri made a
golden calf and said:

﴾  ﻓَﻨَﺴﻮﺳ ﻣﻟَﻪا وﻢﻟَﻬﺬَا ا﴿ ﻫ
“This is your god and the god of Moses!”23
That is to say, “This is the same god Moses is referring to.” And the Israelites prostrated before it.
Finally, those who had been eagerly waiting for Ḥadhrat Musa (‘a) did so.
There is also a similar account regarding Prophet Muhammad (S). Many of the People of the Book24 in
the Arabian Peninsula particularly in Medina had been waiting for the coming of the Apostle (S). They
resided in Medina and its suburbs so that with the coming of the expected prophet, they could pay their
allegiance to him sooner than others. In this regard, the Holy Qur’an states:

﴾ ﻢﻫﻨَﺎءﺑﺮِﻓُﻮنَ اﻌﺎ ﻳﻤ ﻛﺮِﻓُﻮﻧَﻪﻌ﴿ ﻳ
“[They] recognize him just as they recognize their sons.”25
However, when the Apostle (S) invited them to embrace the religion of Islam, they considered his
objectives repugnant to their desires. So, they declined his invitation and did not submit to him.

These historical events serve as a lesson for us to avoid meeting the same fate—God forbid—in waiting
for the advent of Ḥadhrat al-Mahdi (‘atfs). This does not suggest that our good fate is ensured. It is
recorded in some traditions that after the advent of Ḥadhrat al-Mahdi (‘atfs), some people will write a
letter to him, saying, “We do not need you!”
Therefore, we must mould ourselves according to Islam. We must suppress our carnal desires and
prepare ourselves to recognize him as well as his uprising and revolution. If we are fond of him and shed
tears whenever we hear his name, we must not become arrogant and be negligent of our fate.
As such, waiting is valuable provided that we are really inclined to meet the Imam of the Age (‘atfs), feel
sorry to see some divine injunctions yet to be implemented and yearn for his advent so that he can
restore the glory of Islam and the Muslims and implement the divine laws. We must prepare ourselves to
be able to recognize his government and follow his orders, and we must ask God, the Exalted, to grant
us this opportunity [tawﬁq].

Sixth Discourse: The Imam of the Age (‘atfs)

،ِﻧﺎﺪُوةَ ﻋﺜْﺮﻛ و،ِﻨﺎﻴﻟﺔَ وﺒﻏَﻴ و،ﻪآﻟ وﻪﻠَﻴﻠَﻮاﺗُﻚَ ﻋِﻨﺎ ﺻﻚَ ﻓَﻘْﺪَ ﻧَﺒِﻴﻟَﻴﻮ اْﻧّﺎ ﻧَﺸ اﻢاَﻟﻠّـﻬ
.ﻨﺎﻠَﻴﻣﺎنِ ﻋ اﻟﺰﺮﺗَﻈﺎﻫ و، ﺑِﻨﺎﺘَﻦﺪّةَ اﻟْﻔﺷ و،ﺪَدِﻧﺎﻠﱠﺔَ ﻋﻗو
“O Allah, we feel uneasy and are disturbed over the departure of our Prophet (S), absence of our
guardian-friend, too many enemies, our numerical scarcity, widespread disorder, and vicissitudes of
time.”

The Apostle (S) and the Imams (‘a) with the most valuable blessings
From the points stated earlier, it is clear that man must always pay attention to his needs and seek only
the help of God, the Exalted, to provide them. As stated earlier, his needs are not only limited to material
and worldly needs. One of our greatest needs is our need for the Holy Prophet (S) and his successor.
Even if all worldly blessings are available to man but he is deprived of the guidance of the Holy Prophet
(S), all those blessings compared to this guidance are insigniﬁcant and immaterial.
We can understand this need only if we grasp the blessing of the presence of the Holy Prophet (S) and
the Imam of the Time (‘atfs) and we really know who they are and which of the blessings of these holy
personages are bestowed upon the Muslim ummah. It is impossible for us to comprehend the greatness
and station of the Imams (‘a). We can only say that the entire universe has been created as the
blessings of their existence.

.َكﻓْﻼ اﻻﺎ ﺧَﻠَﻘْﺖكَ ﻟَﻤﻻﻟَﻮ
“Had it not been for you, I would not have created the universe.”26
The same is true in the case of the Imams (‘a). Whether we can grasp or comprehend this tenet or not,
depends on the extent of our knowledge about these personages. It is sufﬁcient to say that were it not
for the Imams (‘a), the foundation could not survive. The deviations that took place immediately after the
demise of the Messenger of Allah (S) prove this claim. Were it not for the 250 years of effort and struggle
of the infallible Imams (‘a), today we would not witness the truths of Islam. Even the truths of Islam that
survive among the Ahl al-Sunnah are part of the blessings of the Imams of guidance (‘a). The caliphs
and rulers who used to hold the Friday congregational prayers on Wednesdays and lead the dawn
prayer while drunk could have been the protectors and preservers of Islam. The blood of the Doyen of
the Martyrs (‘a) and the struggle of other Imams of guidance (‘a) were responsible for the survival of
Islam.
Of course, the blessings of the Imams of guidance (‘a) were and are not limited to their respective
lifetimes. In fact, even after their demise they remained a source of blessing. They would solve the
problems of not only their followers and lovers but often even those of non-Muslims. If all miracles
reported about each of the Infallibles [ma‘sumin] (‘a) throughout history were compiled, they would
constitute a huge book. Nevertheless, the most important and perpetual blessing of the Imams (‘a)
consists of their sayings and traditions [sunan]. These radiant traditions are responsible for the
preservation and spread of Islam as well as the felicity of man. That which plays a crucial role in the
felicity of man can be found in the Qur’an and the Sunnah. Are we not created to attain perfection and
eternal felicity? What can signiﬁcantly assist us in this regard are the recorded traditions of the
Messenger of Allah (S) and the Imams (‘a). Hence, anyone who pays attention to the main purpose of
creation will realize that the blessing of the Imams (‘a) is incomparable, and an acknowledgment of this
blessing must commensurate with the blessing itself.
Unfortunately, however, the present state of affairs is such that only a few pay attention to this matter. A
majority of the world population is non-Muslim. Most of the Muslims do not believe the Imam of the Time
(‘atfs) has already been born and is alive. Only the minority Shi‘ah believe in his being alive, and many
of them are only Shi‘ah in name and not in practice. As such, they also do not give much attention to the
Imam of the Age (‘atfs), and rarely remember him. Only very few of the Muslims enjoy the opportunity to
remember him occasionally and resort to his mediation [tawassul] when they are in trouble. We must
recall how many times we remember him every year, month and week. What is the effect of his holy
presence on our lives? What afﬂiction are we faced with for not paying homage [ziyarah] to him?

Heedlessness of the Imam of the Age (‘atfs)
Usually, since the Imam of the Time is in occultation [ghaybah] and we are deprived of paying homage

to him, we do not feel any deﬁciency. Our sustenance is provided. We consult the ‘ulama’ and mujtahidin
regarding religious issues. In view of this, what is our need for the Imam of the Age (‘atfs)?! Why do we
not feel any deﬁciency? Why we are not worried about his occultation? The reason is our negligence and
weak faith. It is not because we do not really need him (‘atfs). We do, but we cannot comprehend it. We
are not aware what tribulation we are suffering from—tribulation which is a product of our own making.
The people’s unpleasant attitude and their ingratitude in relation to the existence of the pure Imams (‘a)
has been the reason behind the Imam of the Time’s (‘atfs) occultation. Is the discord among the different
parts of the Muslim society not a tribulation?27
The Noble Qur’an states that one of the severest tribulations God will inﬂict upon a people is the
existence of discord and difference among them:

و اﻢﻠﺟرﺖِ ا ﺗَﺤﻦ ﻣو اﻢﻗ ﻓَﻮﻦﺎ ﻣﺬَاﺑ ﻋﻢﻠَﻴ ﻋﺚﻌﺒنْ ﻳ اَﻠ ﻋ اﻟْﻘَﺎدِرﻮ ﻫ﴿ ﻗُﻞ
﴾ ٍﺾﻌ ﺑسﺎ ﺑﻢﻀﻌ ﺑﺬِﻳﻖﻳﺎ وﻌﻴ ﺷﻢﻠْﺒِﺴﻳ
“Say, ‘He is able to send upon you a punishment from above you or from under your feet, or
confound you as [hostile] factions, and make you taste one another’s violence.”28
Nowadays, it is obvious that hearts are separated from one another, heading in different directions. It is
evident that these disputes and dissensions are because of the occultation of the Imam of the Time
(‘atfs).
During the blessed month of Ramadhan when we want to supplicate and fervently pray to God, we must
read this part of Du‘a’ al-Iftitah and since we are living in the period of his (‘atfs) occultation and are
deprived of paying homage to him (‘atfs), we must express worry and concern. It is but proper to
sincerely read this part of the supplication and reﬂect on the great blessing of his existence, and how our
deprivation of this blessing is making us suffer from afﬂictions and predicaments.
The fact, that we do not know how to please God, the Exalted, and the Imam of the Age (‘atfs), is a
serious problem. By revealing the Book (the Qur’an), commissioning the Apostle (S) and the infallible
Imams (‘a), and endowing us with the faculty of reasoning, He has shown us the way. If we observe
carefully, we will ﬁnd out that in all cases of disputes and differences, we can somehow identify the
correct path and choose that which is pleasant to God and the Imam of the Time (‘atfs). However, at this
time, we are experiencing internal and external problems. On one hand, we have internal disputes, and
on the other hand, the East and the West oppose us. No sect or school of thought is as alienated as
Shi‘ism. All sects or schools of thought are inclined either to the East or the West. Only the Shi‘ah are
attached to their leader and master and are hoping for his coming. We must identify what action the
Imam of the Time (‘atfs) wants from us.

One of our beliefs is that the Imam of the Age (‘atfs) is aware of the deeds of his ummah especially his
Shi‘ah. In our books on traditions, there is a section [bab] called “presentation of actions” [‘ardh ala‘mal]. Many traditions belonging to this section, suggest that the weekly (and in some traditions, daily)
actions of the faithful are reported to the Imam of the Time (‘atfs) and during the Night of Ordainment
[Laylat al-Qadr] all people’s destinies are presented to him. The Imam (‘atfs) is the medium of favor
between God and the people and the divine favors are extended to the people through him. Will he not
be offended upon knowing our actions? We must ensure that our deeds please him (‘atfs), and that he
will not say—God forbid—that he does not have such followers.
We know that the Imam (‘atfs) will be pleased if we obey God’s commands, but they are repugnant to
our carnal desires so we are heedless of them.
No one doubts that the Holy Prophet (S) and the Imams (‘a) are sent for the preservation of the religion
and laws of God. No one doubts that any action that contributes to the preservation of the religion and
laws of God is pleasant to the Imam of the Time (‘atfs) and whatever keeps people away from the
religion of God and distorts the religion, Islamic beliefs and divine laws displeases and annoys him. Do
we doubt that whatever contributes to the abandonment of the Apostle’s (S) Sunnah and the Qur’anic
injunctions irritates him? Do we doubt that those who undermine the religion and weaken the faith of
people are abhorred by him? Don’t we know that it is a sin to say that a certain law must be changed as
it belongs to the past and is not applicable today, and thereby weakens the faith of people in the
inalterability of divine laws?

Our duty during this period of occultation
If we want to sincerely read this part of the supplication and express worry over the absence of the
Prophet (S) and the occultation of the Imam of the Time (‘atfs), we must strive as much as we can in
preserving the religion. Our spiritual condition must be such that if the Imam of the Time (‘atfs) comes,
we will unconditionally obey his orders. We must be ready to offer him our life, wealth and family. Do we
have such readiness?
In one of the supplications for the nights of Ramadhan, we read:

. ﻟَﻨَﺎﻖّﻓﻚَ ﻓَﻮﻠﺒِﻴ ﺳ ﻓﻗَﺘْﻼو
“Make us succeed in being martyred in Your way!”
We must mould ourselves in such a way that we will not be afraid to be slain in the way of Allah but even
yearn for it. We must ask God to give us pure intention, and sincerely and truthfully talk to Him. We must
really ask Him to mould us in such a way that our life and death are pleasing to Him and the Imam of the

Time (‘atfs). We must pray to God for us to be included among the companions of the Mahdi (‘atfs) and
have the opportunity to do whatever pleases him and inform us of whatever we do not know.
We want the Imam of the Time (‘atfs) to lead us and teach us everything we are ignorant of. There are
among us who wish to meet the Imam of the Time (‘atfs) even if only in a dream. Another thing to be
done is to desire to meet him so as to acquire as much blessing as possible from his presence, and
acquire the merit needed to meet him. Even now, the existence of the Imam of the Age (‘atfs) is a
blessing which can be enjoyed by anyone who deserves it:

د ِ ﻧَﺮﺘ ﻣ،ﻈ ﻓَﻨَﺤﺪَهﻨَﺎ ﻣﻨﻚ ﺑِﻌﻣﻮ ﻳﻞﺘﱠﺼ ﻳﻞ ﻫ، ﻓَﺘُﻠْﻘﻞﺒِﻴﺪَ ﺳﻤﺣ اﻦﺎ ﺑﻚَ ﻳﻟَﻴ اﻞﻫ
َﻚ ﻧُﻐَﺎدِﻳﺘ ﻣ،ﺪٰى اﻟﺼﻚَ ﻓَﻘَﺪْ ﻃَﺎلﺎﺋﺬْبِ ﻣ ﻋﻦ ﻣﻊ ﻧَﻨْﺘَﻔﺘ ﻣ،ۈىﺔَ ﻓَﻨَﺮو ﻳﻠَﻚَ اﻟﺮﻨَﺎﻫﻣ
اكَ؟ﻧَﺮاﻧَﺎ و ﺗَﺮﺘ ﻣ،ًﻨﺎﻴ ﻋﺮﻚَ ﻓَﻨُﻘاوِﺣﻧُﺮو
“Do you, O son of Ahmad, have means and ways to arrange our meeting? Can you once cleverly guide
the course of time, so that we may obtain our wish? When shall we bridge the gap that separates us so
that we may refer to the authority? How long shall we keep waiting for your pleasing and satisfying
essence and quality? The period of expectation has already lasted long! When shall we receive our
share from you and have our minds set at rest? For we have ﬁxed our eyes upon you and strive with
perseverance. When shall we be happy, and see your beautiful countenance and ﬁne aspect?”29
May God give us the opportunity to recognize and accept the Imam of the Age (‘atfs), to love him and to
really wait for the establishment of his government. May He also acquaint us with our duties at this
period of occultation and give us the opportunity to beneﬁt from his presence during his occultation as
well as reappearance.

 ﻋا وﺘَﻪﻤﻠﻇْﻬِﺮِ ﻛ اﻢﻟﻠﱣﻬ ا،ﺪَﺗَﻪﻋﺎ وِﻚَ ﻣﻴﻟﻮ ﻟﻧْﺠِﺰا وﻪآﻟﺪٍ وﻤﺤ ﻣﻠ ﻋﻞ ﺻﻢﻟﻠﱣﻬا
ﻞ
ﻦﻴ آﻣ،ﻪﺗﺮ زُﻣﻧَﺎ ﻓﺸُﺮاﺣ وِﻪﺒﻨَﺎ ﺑِﺤ اﻧْﻔَﻌﻢﻟﻠﱣﻬ ا،َِكﺪُوﻋ وِهﺪُو ﻋﻠ ﻋهﺮاﻧْﺼ وﺗَﻪﻮﻋد
!ﻦﻴﺎﻟَﻤِ اﻟْﻌبﺎ رﻳ
“O Allah! Bless Muhammad and his progeny, and grant what You have promised to Your wali. O Allah!
Manifest his word [of truth] and honor his call. Help him against his enemy and Your enemy. O Allah!
Convey to him our greetings and salutations and favor us with his pleasure. Grant us his benevolence
and mercy. O Allah! Beneﬁt us with his love and include us among his company under his banner. So be
it, O Lord of the worlds!”30
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Part 3: Commentary on Du‘a’ Abu Ḥamzah alThumali
First Discourse: The Supplication of Abu Ḥamzah al-Thumali

ﻪﺪُ ﻟﻤاﻟْﺤ و،ﻋﺎﺋ د ﻟﺘَﺠِﺐﺴ ﻳ ﻟَﻢهﺮ ﻏَﻴتﻮﻋ دﻟَﻮ وهﺮﻮ ﻏَﻴﻋ اﻟﱠﺬي ﻻ اَدﻪﺪُ ﻟﻤاَﻟْﺤ
.ﺟﺎﺋ رَﺧْﻠَﻒ ﻻهﺮ ﻏَﻴتﻮﺟ رﻟَﻮ وهﺮﻮ ﻏَﻴﺟاﻟﱠﺬي ﻻ اَر
“(All) praise be to Allah (alone) other than whom I turn to no one, and if I invoke anyone other than Him
my supplications will remain unfulﬁlled. (All) praise be to Allah (alone) other than whom I do not ask for
any thing, and had I asked from any one other than Him my hopes and expectations would be lost.”

The Supplication of Abu Hamzah al-Thumali
The supplication known as Du‘a’ Abu Hamzah al-Thumali which is recited before dawn, during the
month of Ramadan, is one of the noble and substantial supplications transmitted from Imam ‘Ali ibn alHusayn (‘a).
Abu Hamzah al-Thumali, a companion of Imam al-Baqir (‘a) and Imam al-Sadiq (‘a) recorded this
supplication from Imam al-Sajjad (‘a). Abu Hamzah was called “the Salman of his time”.1 This great
supplication in itself bespeaks of his knowledge and personality.2

Ontological relationship between God and His creatures
Although the supplications transmitted from the Imams (‘a) are sometimes expressed in simple terms,
they contain sublime points, and everyone is supposed to reﬂect on and beneﬁt from them. The higher a
person’s spiritual state is, the more he will beneﬁt from these supplications. It is true that the subjects of
some supplications, like some Qur’anic verses, can be considered, so to speak, as ‘allegorical’
[mutashabih] and are hard for us to comprehend, but sometimes reﬂecting on them could also be

beneﬁcial to a person. For example, we read in Du‘a’ al-Iftitah, thus:

،ﻫﺎﺎرﻤﻋ وضَر اﻻﻒﺟﺗَﺮ و،ﺎﻧُﻬﺎﺳ وﻤﺎءﺪُ اﻟﺴﻋ ﺗَﺮﻪﺘ ﺧَﺸْﻴﻦ اﻟﱠﺬي ﻣﻪﺪُ ﻟﻤاَﻟْﺤ
.ﻬﺎﺮاﺗ ﻏَﻤ ﻓﺢﺒﺴ ﻳﻦﻣ و اﻟْﺒِﺤﺎرﻮجﺗَﻤو
“Praise be to Allah! In His awe-inspiring fear the heavens and its dwellers tremble and shiver, the earth
and its inhabitants shake and quiver, the oceans and all that which ﬂoat and swim in its waters ﬂow
together in excitement and tumult.”
It is also said in the Qur’an, thus:

﴾ ﻪﻴﻔَﺘ ﺧﻦﺔُ ﻣﻼﺋاﻟْﻤ وﺪِهﻤﺪُ ﺑِﺤﻋ اﻟﺮﺢِﺒﺴﻳ﴿ و
“The Thunder celebrates His praise, and the angels [too], in awe of Him.”3
It also states elsewhere:

﴾ ِض اﻷرﺎ ﻓﻣاتِ وﺎوﻤ اﻟﺴﺎ ﻓ ﻣﻪ ﻟﺢِﺒﺴ﴿ ﻳ
“Whatever there is in the heavens gloriﬁes Allah and whatever there is in the earth.”4
God also says:

﴾ ﻢﻬﺒِﻴﺤﻮنَ ﺗَﺴ ﺗَﻔْﻘَﻬﻦ ﻻﻟَـ وﺪَهﻤ ﺑِﺤِﺢﺒﺴ ﻳﻻ اءَﻦ ﺷن ﻣ﴿ وا
“There is not a thing but celebrates His praise, but you do not understand their gloriﬁcation.”5
These are subjects which are beyond our comprehension. Also, the exegetes of the Qur’an [mufassirin]
usually believe that these verses and supplications are allegorical [mutashabihat]. Some, nonetheless,
sometimes try to explain them. In any case, they speak about an aspect of the relationship between God
and His creatures. This relationship can be likened to a very strong magnet. Ontologically, God draws
His servants towards Him and every creature intrinsically comprehends the relationship between itself
and God according to its existential radiance [shu‘a-e wujudi], knowledge and understanding. Among
His creatures, God has endowed man with special faculties with which he can best grasp this ontological

relationship. He can strengthen this relationship, if he wishes, and move towards God.

Occupations as a hindrance to grasping the ontological relationship
Usually, because of mundane or worldly occupations, people are heedless of this ontological relationship
which is embedded in the depth of their existence. In most cases, because of individual and social
occupations and engagements, we hardly ﬁnd time throughout the year to think about this relationship.
The month of Ramadhan, however, in which there are more chances to engage in supplications and
worship, is a good opportunity for one to somehow get rid of his worldly affairs and focus his attention on
God, look at the manifestation of Divine Greatness, and comprehend the Names and Attributes of His
Beauty and Perfection.
Comprehending the Divine Attributes of Beauty and Perfection has distinctive attraction. For example,
man ﬁnds such intimacy with God that he does not want to be deprived of it. He comprehends God’s
Magniﬁcence and joyfully prostrates before God. By attaining this state—commensurate to one’s level of
gnosis [ma‘rifah]—man enjoys such joy and ecstasy that cannot be compared to any material or worldly
enjoyment and happiness. In the past, many people experienced this bliss. There are also many today.
When man abandons materiality and focuses his attention on God, he can feel a sort of attraction
between himself and God which cannot be explained. In that state, he sees himself closer to God. God
reveals in the Qur’an:

﴾ ِرِﻳﺪ اﻟْﻮﻞﺒ ﺣﻦ ﻣﻪﻟَﻴ ابﻗْﺮ اﻦﻧَﺤ﴿ و
“ِAnd We are nearer to him than his jugular vein.”6
But because of our reprehensible deeds, we move away from Him. If man abandons his wicked acts and
carnal desires, he will get closer to Him.
In this Du‘a’ Abu Ḥamzah al-Thumali, Imam al-Sajjad (‘a) says:

.َوﻧَﻚ دَﻋﻤﺎل اﻻﻢﻬﺒﺠ اَنْ ﺗَﺤﻚَ إﻻ ﺧَﻠْﻘﻦ ﻋﺘَﺠِﺐاَﻧﱠﻚَ ﻻ ﺗَﺤو
“Verily, You do not conceal Yourself from Your creation unless they shut You off while carrying out their
daily functions.”

Paying attention to His kindness increases one’s love for God
The supplicant ought to reﬂect on the contents of this supplication and imagine how Imam al-Sajjad (‘a)
would raise his hands in supplication at midnight during Ramadhan, supplicating and imploring God.

.ﻋﺎﺋ د ﻟﺘَﺠِﺐﺴ ﻳ ﻟَﻢهﺮ ﻏَﻴتﻮﻋ دﻟَﻮ وهﺮﻮ ﻏَﻴﻋ اﻟﱠﺬي ﻻ اَدﻪﺪُ ﻟﻤاَﻟْﺤ
“(All) praise be to Allah (alone) other than whom I turn to no one, and if I invoke anyone other than Him
my supplications will remain unfulﬁlled.”
If we are sometimes frustrated, it is because we have relied on other than God. So, Imam al-Sajjad (‘a)
says:

.ﺟﺎﺋ رَﺧْﻠَﻒ ﻻهﺮ ﻏَﻴتﻮﺟ رﻟَﻮ وهﺮﻮ ﻏَﻴﺟ اﻟﱠﺬي ﻻ اَرﻪﺪُ ﻟﻤاﻟْﺤو
“(All) praise be to Allah (alone) other than whom I do not ask for anything, and if I ask from one other
than Him, my hopes and expectations will be lost.”
In another place, the Imam (‘a) said to God:

ﺪِكَ؟ ﺑِﻴﻠﱡﻪ ﻛﺮاﻟْﺨَﻴكَ وﺮﻮ ﻏَﻴﺟر اﻒﻴﻛ
“How should I have hope in other than You, when the good—all of it—is in Your hand?”7
These words must be uttered the way Imam al-Sajjad (‘a) uttered them. Only someone like him could
talk to God in such a manner and make such a supplication. We have not yet reached the stage where
we supplicate in this way:

. ﻟ ﻻ ذَﻧْﺐّﺎَﻧ ﻛّﺘ ﺣّﻨ ﻋﻠُﻢﺤ اﻟﱠﺬي ﻳﻪﺪُ ﻟﻤاﻟْﺤ
“(All) praise be to Allah (alone) Who is so gentle and considerate towards me as if I had not sinned.”
Of course, it must be noted that all this forgiveness and compassion of God is meant for this world, by
delaying the consequences of man’s evil deeds lest he repents and feels sorry for his evil deeds. So, He

shows His mercy and compassion to His sinful servant so that this servant returns to Him, as a friend.
God does not say, “You rebelled against Me many times and committed many offenses.” Not only does
He refuse to abandon His sinful servant but also treats him as if he had not committed any sin at all.
Once a person gives attention to these realities, the attraction between him and God will be
strengthened and his love for God will increase. So, he loves to talk longer to God, have intimacy with
Him and be prepared to abandon his mischievous deeds and get rid of his inclinations to materiality or
worldly matters. He knows that no one else but God has a true and lasting relationship with him. Only
God can turn his hopes into reality and only He can fulﬁll his wishes. Paying heed to these subtle points
will gradually lift the veils between man and God, and according to his station, he will feel that God is
near. God listens to him and is willing to grant his requests. In Du‘a’ al-Iftitah, God is described in this
manner:

.ﺪَهﻮدِ ﻳ ﺑِﺎﻟْﺠﻂاﻟْﺒﺎﺳ
“His distinct overﬂowing generosity is freely available through His unlimited bestowals.”
The extent of God’s favors is vast. We, out of freewill, must create such an inner condition that we can
beneﬁt from those Divine favors. God is not negligent of His servants. Because of problems,
engagements and blemishes which we create within ourselves, we hardly ﬁnd time to think about these
favors, while God is ready always, everywhere, to answer our call. In fact, it is recorded in a hadith qudsi
that God says:

.ِﺎررِ اﻟﻨﱠﻬﻧُﻮ وﻞ اﻟﻠﱠﻴ ﻇُﻠَﻢ ﻓﻪﻧَﺎﺟِﻴا
“I whisper to him in the darkness of the night as well as the brightness of the day.”8
That is, God talks to His servant whenever He wants to. Once a servant becomes a beloved of God,
whenever he is negligent, God Himself reminds him. The open and hidden favors of God are so
abundant that they are beyond explanation. We have become acquainted with these favors and stations
by the blessing of the pure Imams (‘a). In order to reap some of these Divine favors, we supplicate and
express our feelings with the hope that He will grant His grace and purge us of our impurities. Our hands
and feet are so tied up that without the hope in God and His awliya’, we cannot redeem ourselves. Once
man acquires such spiritual states and tastes their sweetness, he will no more pay attention to anything
else. The awliya’ of Allah who have savored this sweetness say as such:

ﻫﺎموﻚَ ﺑِﺎﻻ إﻟَﻴﻴﺮﺴ اﻟْﻤَﻠﺣﻣﺎ ا و،ِ اﻟْﻘُﻠُﻮبَﻠﺮِكَ ﻋ ﺑِﺬِﻛﻟْﻬﺎم اﻻﺮﻟَﺬﱠ ﺧَﻮاﻃ ﻣﺎ اِإﻟﻬ
.َﺑِﻚ ﻗُﺮبﺮ ﺷﺬَبﻋﻣﺎ ا و،َِﻚﺒ ﺣﻢ ﻃَﻌﺐﻃْﻴﻣﺎ ا و،ِﻮبﻚِ اﻟْﻐُﻴﺴﺎﻟ ﻣﻓ
“My God, how agreeable for hearts are the thoughts inspiring Your remembrance, how sweet traveling to
You through the imagination upon the roads of unseen worlds, how pleasant the taste of Your love, how
delightful the drink of Your nearness!”9
Therefore, we must fervently supplicate, and if we cannot, as indeed we cannot, at least try to be among
the true supplicants, i.e. those who sincerely supplicate. Perhaps, God will also grant us His favor.
Sometimes, God is pleased with those who behave like His true servants. It is stated in a hadith that
there was a hermit who used to impersonate Ḥadhrat Musa (‘a) to entertain Pharaoh in his court. He
would clad himself in wool, walk with a staff, stand in front of Pharaoh, and say: “I am a prophet sent by
God. Believe in me…” When God drowned Pharaoh and his legion, He did not drown the hermit. He
said: “He lovingly impersonated My servant and beloved. For this reason, I did not drown him.”
So, we also imitate the awliya’ of Allah, repeating what they recited so that by imitating His awliya’,10
God may grant us His grace and favor.

ْ إ و،َﻚﻠَﻴ ﻋﻞﻛ ﺑِﺎﻟﺘﱠﻮّ ﻇَﻨﻦﺴ ﻓَﻠَﻘَﺪْ ﺣ،َﻚﻴﺮِ إﻟَﻴﺴ اﻟْﻤ زادِي ﻓ إنْ ﻛﺎنَ ﻗَﻞِإﻟﻬ
ن
.َﻚﺘﻘْﻤ ﻧﻦ ﻣﻦﻣ ﺑِﺎﻻﻧﺮﺷْﻌ ﻗَﺪْ اﺟﺂﺋ ﻓَﺈنﱠ ر،َﻚﺘﻘُﻮ ﺑ ﻋﻦ ﻣﺧﺎﻓَﻨ ﻗَﺪْ اﻣﺮﺎنَ ﺟﻛ
“My God, though my provisions for traveling to You are few, my conﬁdence in You has given me
security. Though my sin has made me fear Your punishment, my hope has let me feel safe from Your
vengeance.”11

Second Discourse: Paying Attention to the Attributes of Allah

،ﻪﻣﺮ ﺟﻘَﻪﺑِ اُﻧﺎﺟﻴﻚَ ﺑِﻘَﻠْﺐ ﻗَﺪْ اَوب ر،ﻪ ذَﻧْﺒﻪﺳﺴﺎن ﻗَﺪْ اَﺧْﺮِﺪي ﺑِﻠﻴﻮكَ ﻳﺎ ﺳﻋاَد
ذاا و،ﺖ ﻓَﺰِﻋ ذُﻧُﻮﺑﻻيﻮ ﻣﺖاَﻳذا ر ا،ًﻔﺎ راﺟِﻴﺎً ﺧﺎﺋ،ًﺒﺎﺒﺎً راﻋِ راﻫبﻋﯘكَ ﻳﺎ راَد
.ﻢ ﻇﺎﻟﺮ ﻓَﻐَﻴﺖﺬﱠﺑنْ ﻋا و،ﻢ راﺣﺮ ﻓَﺨَﻴتﻔَﻮنْ ﻋ ﻓَﺎ،ﺖﻌﻚَ ﻃَﻤﻣﺮ ﻛﺖاَﻳر
“I invoke You, O my Chief, confessing that I have drunk from the casket of sins. O Lord! I lay open my
heart before You to show that I have transgressed Your boundaries many times. O Lord! Terriﬁed,
eager, hopeful, afraid, I invoke You. O my Master, when I look into my record of sins it frightens me,

when I look up to Your kind generosity I long for it greedily. Therefore, if You forgive me, it will be the
height of mercy, and if I am punished, it will not be unjust.”

Paying attention to the Attributes of Allah at the time of supplication
Supplication is actually man’s attention to God and strengthening of the relationship of servitude
[‘ubudiyyah]. In this relationship, on one side is God, the Exalted, and the other side is His sinful servant.
The supplicant always sees himself between fear and hope. On one hand, when he remembers his sins,
he is dumb and regretful. On the other hand, when he thinks of the inﬁnite mercy of God, he becomes
hopeful, experiences a state of rapture, opens his mouth, and beseeches God’s mercy.
The Imam (‘a) also expressed these points in his 15 whispered prayers [munajat khamsah ‘asharah]:

.ﻴﻞﻠْﺴﺎنِ اﻟّ ذَا اﻟﻠ،ﻴﻞﺪَكَ اﻟﺬﱠﻟﺒ ﻋﻢﺣ ارِإﻟﻬ
“O God, have mercy upon Your lowly slave of silent tongue and few good deeds.”12
Imam al-Husayn (‘a) also expressed similar points in Du‘a’ ‘Arafah:

.َﻨَﻨُﻚ ﻣﺘْﻨﻌﻃْﻤ اﺻﺎﻓو اﺘْﻨﺴﻠﱠﻤﺎ آﻳﻛﻚَ وﻣﺮ ﻛﻧْﻄَﻘَﻨ اﻣ ﻟُﻮﻨﺳﺧْﺮﻠﱠﻤﺎ ا ﻛِﻟﻬا
“O my God, my abjectness makes me dumb but Your magnanimity makes me expressive: my
(miserable) conditions disappoint me but Your favors give me hope!”

Manifestations of the Most Beautiful Names of Allah
In general, the states of the awliya’ with their Beloved are of two types. Sometimes, their attention is
focused on the Divine Attributes and Names of Glory and they are frightened by the Divine Power, and
fear of Divine wrath envelops their entire being. In this state which is technically called ‘seizure’ [qabdh],
the tongue of the servant is tied up and he is heavy-hearted as if covered by a veil. But, sometimes,
they give attention to the Beautiful Names of Allah and are enthralled by witnessing them. As they
experience a state of ‘exhilaration’ [inbisaṭ], they want to talk and open their hearts to God. In this state,
the servant’s tongue is untied and enjoys conversing with the Beloved. This state is technically called
“dalal”; that is, a sort of coquetry and amorous gesture. In the same Du‘a’ Abu Ḥamzah al-Thumali,
Imam al-Sajjad (‘a) says to God:

.َﺎكَ( ﻟَﻚﻳ )اﺒ اﻟﻨّﺎرِ ﺑِﺤﻞنﱠ اَﻫُﺧْﺒِﺮ ﻻ اﻟﻨّﺎرﺧَﻠْﺘَﻨ اَدﻦﻟَﺌو

“[O Allah!] If You make me enter hellﬁre, I shall tell its dwellers that I love you!”
The Imam (‘a) says elsewhere:

َﻚ ذﻟﻨﱠﺔَ ﻓَﻔ اﻟْﺠﺧَﻠْﺘَﻨنْ اَدا و،َِكﺪُو ﻋورﺮﻚَ ﺳ ذﻟ ﻓَﻔ اﻟﻨّﺎرﺧَﻠْﺘَﻨنْ اَد اﻟﻬا
.َِكﺪُوورِ ﻋﺮ ﺳﻦﻚَ ﻣﻟَﻴ اﺐِﻚَ اَﺣ ﻧَﺒِﻴورﺮ اَنﱠ ﺳﻠَﻢ اَﻋﻪاﻟاَﻧَﺎ و و،َِﻚ ﻧَﺒِﻴورﺮﺳ
“O Allah! If You admit me into paradise, Your Prophet will be glad but if You send me to hell, Your
enemy (Satan) will be happy, and By Allah! I know that for You the pleasure of Your Prophet is more
pleasing than the delight of Your enemy.”
In this state, those who have perfect gnosis [ma‘rifah] sometimes even faint and swoon. Many instances,
in the life of Ḥadhrat ‘Ali and Imam al-Sajjad (‘a), have been narrated. In the supplications transmitted
from these holy personages, one can ﬁnd traces of these two states of ‘seizure’ and ‘exhilaration’.
Especially in Du‘a’ Abu Ḥamzah al-Thumali, Du‘a’ Kumayl, Du‘a’ al-Sabah, Du‘a’ ‘Arafah of Imam alḤusayn (‘a), Munajat Khamsah ‘Asharah [Fifteen Whispered Prayers], and many other supplications in
al-Sahifah al-Sajjadiyyah and other books on supplication.
In Du‘a’ Abu Ḥamzah al-Thumali, Imam al-Sajjad (‘a) says:

.ﺮي ﻗَﺒﻟ ا ﺣﺎﻟﺜْﻞ ﻣﻠ ﻋﻠْﺖ إنْ اَﻧَﺎ ﻧُﻘّﻨ ﻣأ ﺣﺎﻻﻮﻮنُ اَﺳ ﻳﻦﻓَﻤ
“If You send me to the grave while I am in this state, is there anyone who could be in a worse state?”

Confession of sin brings nearness to God
God wants His servant to confess his sins. Whether His servant confesses his sins or not, nothing is
added to or taken away from God’s dominion and sovereignty. But God likes His servant to confess his
sins because he will become conscious of his abjectness, meanness and sins, and feel God’s
forgiveness more intensely.
In reality, unless man realizes his meanness, he cannot savor the taste of God’s forgiveness because
the more he becomes heedful of his sins and meanness, God’s forgiveness becomes more pleasant to
him and he realizes His mercy more profoundly.
In some supplications, there are various expressions and wordings that make man reach a station that
makes him deserve Divine mercy. For example, it is said in one supplication: “O God! How will You
punish this servant of Yours on whom You bestowed all these blessings? On the very moment when

You created him, nay even prior to his creation, You provided everything he needed. You nurtured him
with Your diverse blessings. While he was committing sins, You gave him the glad tidings of forgiveness,
pardon and compassion, and invited him to repent and feel sorrow and be hopeful of Your grace and
mercy. You invited him and instilled Your love in his heart so that he would hasten to worship You. He
expected Your mercy and cried in fear of Your wrath.”
Indeed, these supplications make man’s heart heedful of God and instill in him the faculty of
comprehending Divine mercy. In other words, they ‘stimulate’ God’s mercy.
Therefore, it is indeed commendable for man to recall his sins and be heedful of God’s inﬁnite mercy. By
doing so, we will realize how many sins he committed and went against God’s order—sins, the
commission of any of which is enough for one to deserve years of punishment. Yet, God disregarded all
of them and incessantly extended His mercy upon him.
The more man realizes his poverty and helplessness vis-à-vis God, he becomes more humble and
deserving of Divine grace or favor.

.َﻚﻟَﻴﻚَ ﺑِﻔَﻘْﺮي اﻟَﻴ اﻞﺳﺗَﻮ اﻟٰﻬا
“O Allah! I seek Your help through my poverty (in relation to You).”13
Our arrogance and I-ness or egoism [ananiyyah] stands between us and God. If man sees himself as
he is and realizes his helplessness and abjectness, he will be encompassed by God’s inﬁnite mercy and
obtain greater blessings.
The Qur’an states that when Ḥadhrat Yunus (Jonah) (‘a) confessed his mistake, he received the help
and mercy of God:

نْ ﻻﺎتِ ا اﻟﻈﱡﻠُﻤى ﻓ ﻓَﻨَﺎدﻪﻠَﻴ ﻋ ﻧَﻘْﺪِرنْ ﻟَﻦ اﺎ ﻓَﻈَﻦﺒﻐَﺎﺿ ﻣﺐذْ ذَﻫذَا اﻟﻨﱡﻮنِ ا﴿ و
﴾ ﻴﻦﻤ اﻟﻈﱠﺎﻟﻦ ﻣﻨْﺖ ﻛّﻧﺎﻧَﻚَ اﺤﺒ ﺳﻧْﺖﻻ ا اﻟَﻪا
“And when the Man of the Fish, left in a rage, thinking that We would not put him into hardship.
Then he cried out in the darkness, ‘There is no god except You! You are immaculate! I have
indeed been among the wrongdoers!’”14
Then, God answered his prayer:

﴾ ﻴﻦﻨﻣﻮ اﻟْﻤِﻚَ ﻧُﻨْﺠﺬَﻟﻛ و اﻟْﻐَﻢﻦ ﻣﻨَﺎهﻴﻧَﺠ وﻨَﺎ ﻟَﻪﺒﺘَﺠ﴿ ﻓَﺎﺳ
“So We answered his prayer and delivered him from the agony; and thus do We deliver the
faithful.”15
In Du‘a’ ‘Arafah, Imam al-Ḥusayn (‘a) says to God:

.ّﻨﻠﱠﺔٌ ﻣ ﻋنُ ﻟَﻪﻮ ﻳﻒﻴَﻨْﻚَ ﻓﻠﱠﺔٌ ﻣ ﻋنَ ﻟَﻪﻮنْ ﻳﺎكَ ا ﺗﻘﺪﱠس رِﺿﻟٰﻬا
“O Allah! It is beyond Your station to have created a means that will earn Your pleasure, let alone my
action earning Your pleasure!”
God is too great to be inﬂuenced by the actions of His servants. God’s way of doing things is ﬁxed. By
doing wholesome works, repenting, entreating and supplicating, we must create from within ourselves
the merit to comprehend God’s mercy. Commensurate to our inherent constitution, we must generate
the capability to receive God’s mercy, and this cannot be realized except by realizing one’s bondage and
abjectness in relation to God.
One who recognizes himself as rich does not turn to God to ask for something. Thus, he will not be
encompassed by God’s mercy. As such, a confession of abjectness in relation to God is actually an
improvement of our capability to receive His mercy. For this reason, God says in the Qur’an:

﴾ ِﺪُونﺒﻌﻴ ﻟﻻ اﻧﺲا و اﻟْﺠِﻦﺎ ﺧَﻠَﻘْﺖﻣ﴿ و
“I did not create the jinn and humans except that they may worship Me.”16
God is not in need of the worship of His servants. But servitude [‘ubudiyyah] is realized through the
same expression of poverty, need and bondage which leads to our perfection. Through servitude and
devotion to God, we can receive more of His grace. Just as we pray to God in relation to material affairs,
we must also pray to God in relation to spiritual affairs, for this and the next world as whatever is in them
belongs to Him who is the Lord of the worlds.
In order to comprehend our abjectness and helplessness, God has commanded us to take His saints
[awliya’] as our mediators. (They are means [wasa’iṭ] for the descent of Divine favor upon creatures
including human beings.) As such, nearness to the awliya’ of Allah is in reality nearness to Him:

.ﻪﺮِ اﻟ ذِﻛﻦﻧَﺎ ﻣﺮنﱠ ذِﻛا
“Indeed, remembering us is part of remembering Allah.”
By servitude to God, they have attained such stations. Once we see what stations they have, we will
realize the value of servitude to God and understand which stations can be attained under the aegis of
servitude to Him.
In identifying our duties, God must help us know which acts are pleasing to Him and liked by His awliya’.
God must also provide us the means to understand them. Moreover, opportunity [tawfiq] must also be
granted by Him so that we can discharge our responsibilities. If we ever succeed in doing good deeds, it
is God’s grace that encompasses us. The ideal result lies in the will of God. The Qur’an points to these
truths in numerous verses. In a certain verse, after saying, “We sent angels to help you ﬁght the
unbelievers,” God states:

نﱠ اﻪﻨْﺪِ اﻟ ﻋﻦ ﻣﻻ اﺮﺎ اﻟﻨﱠﺼﻣ وﻢ ﻗُﻠُﻮ ﺑ ﺑِﻪﻦﺌﺘَﻄْﻤﻟى وﺸْﺮ ﺑﻻ اﻪ اﻟﻠَﻪﻌﺎ ﺟﻣ﴿ و
﴾ ﻴﻢ ﺣﺰِﻳﺰ ﻋﻪاﻟ
“Allah did not send it but as good news, to reassure your hearts. Victory (or help) comes only
from Allah. Indeed Allah is All-mighty, All-wise.”17
Even angels cannot do anything by themselves. The coming down of angels that led to the victory of
Muslims was based on God’s will and permission. It should not be imagined that contrary of the will of
God or irrespective of it, one can do anything. If ever we experience an afﬂiction, it is a result or
consequence of our wicked acts. Meanwhile, we must be hopeful of God’s grace to remove our
afﬂictions. But God will remove our afﬂictions provided that we feel remorse for our wicked acts and stop
denying His blessings.
In any case, we must be hopeful of God’s grace and not be arrogant of ourselves and our deeds. As
long as the early Muslims relied on God, they were recipients of His mercy and defeated the enemies in
battles, but when they became arrogant, they were defeated, notwithstanding their greater number and
equipment. The Qur’an states:

﴾ ٌذِﻟﱠﺔ اﻧْﺘُﻢاﺪْرٍ و ﺑِﺒﻪ اﻟﻢﻛﺮﻟَﻘَﺪْ ﻧَﺼ﴿ و
“Certainly Allah helped you at Badr, when you were abased [in the enemy’s eyes].”18

But elsewhere it says:

﴾ ﺎﯩ ﺷَﻴﻢْﻨ ﻋ ﺗُﻐْﻦ ﻓَﻠَﻢﻢُﺗﺜْﺮ ﻛﻢْﺘﺒﺠﻋذْ ا اﻦﻨَﻴ ﺣمﻮﻳ﴿ و
“And on the day of Ḥunayn, your great number impressed you, but did not avail you in any way.”19
The purpose of these passages is that we must only rely on Allah, and neither on material causes nor
our works. God has left the faithless with material causes but not the faithful [mu’min]. He Himself
ensures the victory of the faithful provided that he keeps his faith in Him:

﴾ ﻴﻦﻨﻣﻮ ﻣﻨْﺘُﻢنْ ﻛنَ اﻠَﻮ اﻷﻋﻧْﺘُﻢاﻧُﻮا وﺰﻻ ﺗَﺤﻻ ﺗَﻬِﻨُﻮا و﴿ و
“Do not weaken or grieve: you shall have the upper hand, should you be faithful.”20
Therefore, we must think of strengthening our faith. We must be hopeful of God’s grace and mercy and
never be arrogant because of our trivial works. We must not be afraid, no matter how bad the conditions
are, because we believe that one must only discharge his duty and God has ensured victory [for the
faithful].

Third Discourse: The Divine Presence

ﺖﺘُﻚَ اَﻟْﻘَﻴﻴﻧﺎﺟﻚَ وﺪَﻳ ﻳﻦﻴ ﺑﻼةﻠﺼ ﻟﺖﻗُﻤ وﺄتﺒﺗَﻌ وﺄتﻴ ﻗَﺪْ ﺗَﻬﻠﱠﻤﺎ ﻗُﻠْﺖ ﻛّﻧ اﻢاَﻟﻠّـﻬ
ْ ﻗَﺪﻠﱠﻤﺎ ﻗُﻠْﺖ ﻛ ﻣﺎﻟ،ﺖﻴذا اَﻧَﺎ ﻧﺎﺟﻚَ اﻨﺎﺟﺎﺗ ﻣﺘَﻨﻠَﺒﺳ و،ﺖﻠﱠﻴذا اَﻧَﺎ ﺻ ﻧُﻌﺎﺳﺎً اَﻠﻋ
ﺔٌ اَزاﻟَﺖﻴﻠ ﺑ ﻟﺖﺿﺮ ﻋ،ﺴﻠﺠ ﻣاﺑﻴﻦﺲِ اﻟﺘﱠﻮﺠﺎﻟ ﻣﻦ ﻣبﻗَﺮ و،ﺗﺮﻳﺮ ﺳﺖﻠَﺤﺻ
َﻚﺘﺪْﻣ ﺧﻦﻋ و،ﺗَﻨد ﺑﺎﺑِﻚَ ﻃَﺮﻦﻠﱠﻚَ ﻋِﺪي ﻟَﻌﻴﻚَ ﺳﺘﺪْﻣ ﺧﻦﻴﺑ وﻨﻴ ﺑﺣﺎﻟَﺖ و،ﻗَﺪَﻣ
.ﺘَﻨﻴﻧَﺤ
“O Allah! Each time I got ready to speak, took pains and stood up to perform prayer before You, and
enter into familiar conversation with You, You overwhelmed me with slumber at the time of prayer, and
restricted my supplication as soon as I began to entreat You. Why is it thus for me? Each time I spoke,
in my secret thoughts, and decided to be good, and sat in the company of those who turn repentant to
You, You gave me over to sorrow and grief, unsettled me, and created a gap between me and my desire
to serve You. O my Master, perhaps I have been pushed away from Your door and removed or

dismissed from Your services.”

Being in the Divine Presence as higher than worship of the common man
Man’s occupations in the world are such that they make him unmindful of God, the Exalted, and the
unseen worlds. Whenever man wants to step out of the mundane world and pay attention to the celestial
world, worldly thoughts and engagements distract and deprive him of the state of supplication and
litanies. But in spite of many wasted moments, there are times when man succeeds in heartily engaging
in litanies, prayer and supplication. These moments become extremely precious for him.
Sometimes, by observing human societies and millions of people who are thinking of everything except
God, man thinks that Divine Dominion is so alien! The majority of Muslims are unmindful of God and the
next world, let alone those who do not believe in God at all or follow deviant religions.
It is known that when one of the mystics woke up for a night vigil and supererogatory prayers he saw
people sleeping, and it came to his mind that Divine Dominion was so empty! Later on, he learned
through inspiration [ilham], however, that it is so lofty that not everybody can enter it.
Therefore, in spite of many problems and afﬂictions, if sometimes God gives an opportunity to a person
to be able to engage in prayer and supplication, he must be grateful to Him for it. At the same time,
someone who has these opportunities must not become arrogant thinking of his importance in the sight
of God. These opportunities are part of the immense blessings of God which must duly be appreciated
and acknowledged:

.َﻚإذْﻧُﻚَ ﻟَﻨﺎ ﺑِﺪُﻋﺂﺋ و،ﻨَﺎﻨَﺘﻟْﺴ اﻠﺮِكَ ﻋﻳﺎنُ ذِﻛﺮﻨﺎ ﺟﻠَﻴ ﻋﻢﻌّ اﻟﻨﻈَﻢﻋ اﻦﻣو
“Among Your greatest favors to us is the running of Your remembrance across our tongues and the
permission to supplicate to You!”21
These blessings are granted to us not because we are dear to God but to test the extent of our gratitude.
Every blessing which is not appreciated by man will be taken away from him. Thus, a person must be
conscious of God and bear in mind that the value of spiritual and otherworldly blessings cannot be
compared to mundane and worldly blessings.
In the ziyarah to Ḥadhrat Ma‘sumah (‘a),22 we say to God:

.ﻪﻴﻧَﺎ ﻓﺎ ا ﻣّﻨ ﻣﻠُﺐ ﺗَﺴﻓَﻼ

“So, do not take away from me that which is with me.”
Although most of our prayers and supplications are nothing but imitations of the awliya’ of Allah, the
mere opportunity to do so is so valuable a blessing that it must be appreciated, and we must ask God
not to take it away but increase it. There are many who have been deprived of divine blessings because
of their ingratitude.

Reasons behind man’s failure
In a certain part of Du‘a’ Abu Ḥamzah al-Thumali, Imam al-Sajjad (‘a) says to God:

ﺘَﻨاَﻳﻠﱠﻚَ ر ﻟَﻌ اَو،ﺘَﻨﻴﻚَ ﻓَﺎَﻗْﺼّﻘﻔّﺎً ﺑِﺤﺘَﺨﺴ ﻣﺘَﻨاَﻳﻠﱠﻚَ ر ﻟَﻌ اَوﺘَﻨﻴ ﻧَﺤ...ّﻧ اﻢاَﻟﻠّـﻬ
َﻠﱠﻚ ﻟَﻌ اَو،ﺘَﻨﻓَﻀ ﻓَﺮﺎذِﺑﻴﻦْ اﻟﻘﺎم ﻣ ﻓﺪْﺗَﻨﺟﻠﱠﻚَ و ﻟَﻌ اَو،ﺘَﻨﻨْﻚَ ﻓَﻘَﻠَﻴﺮِﺿﺎً ﻋﻌﻣ
ﻠَﻤﺎءﺲِ اﻟْﻌﺠﺎﻟ ﻣﻦ ﻣﻠﱠﻚَ ﻓَﻘَﺪْﺗَﻨ ﻟَﻌ اَو،ﺘَﻨﻣﺮﻚَ ﻓَﺤﻤﺎﺋﻨَﻌﺮ ﻟ ﺷﺎﻛﺮ ﻏَﻴﺘَﻨاَﻳر
 آﻟﻒﺘَﻨاَﻳﻠﱠﻚَ ر ﻟَﻌ اَو،ﺘَﻨﺴﻚَ آﻳﺘﻤﺣ رﻦ ﻓَﻤﻠﻴﻦ اﻟْﻐﺎﻓ ﻓﺘَﻨاَﻳﻠﱠﻚَ ر ﻟَﻌ اَو،ﻓَﺨَﺬَﻟْﺘَﻨ
ﻋﺎﺋ دﻊﻤ اَنْ ﺗَﺴﺐ ﺗُﺤﻠﱠﻚَ ﻟَﻢ ﻟَﻌ اَو،ﺘَﻨ ﺧَﻠﱠﻴﻢﻨَﻬﻴﺑ وﻨﻴ ﻓَﺒﻄّﺎﻟﻴﻦﺲِ اﻟْﺒﺠﺎﻟﻣ
.ﺘَﻨﻨْﻚَ ﺟﺎزَﻳ ﻣﻴﺎﺋ ﺣﻠﱠﺔﻠﱠﻚَ ﺑِﻘ ﻟَﻌ اَو،ﺘَﻨ ﻛﺎﻓَﻴﺗﺮﻳﺮﺟ وﻣﺮﻠﱠﻚَ ﺑِﺠ ﻟَﻌ اَو،ﺪْﺗَﻨﻓَﺒﺎﻋ
“O my Master, perhaps I thought that Your claim was of no importance and consequence, so You kept
me at a distance; or perhaps I looked the other way avoiding You, so You held me in contempt; or
perhaps I tried to ﬁnd what was lost in the company of liars, so You left me in the lurch; or perhaps I
showed ungratefulness for the bounties I received from You, so You expelled and banished me; or
perhaps I stopped visiting the gatherings of scholars, so You forsook me; or perhaps I sat in the
company of the forgetful careless, so You withdrew Your mercy; or perhaps I enjoyed the conversation
of vain jesters, so You kept up my friendship with them; or perhaps I did not crave for what I asked for,
so You sent me away; or perhaps because of my offences I was chased away; or perhaps it was my
lack of conscience that made You cut me off.”
By closely examining this part of the supplication, we ﬁnd out that it is true that whenever we want, we
can have the inner state of supplication, litanies and devotion to God. Experience has also proved that
this state is not totally at the disposal of man. Many times, although a person wants to seriously engage
in supplication and prayer, when the time for it comes he realizes that he has been in another state,
forgetting that he is in the state of supplication or prayer. It can be deduced from this part of the
supplication that our past actions contribute to the emergence and deprivation of opportunities for
worship.
A person who spends day and night in vain activities cannot totally concentrate in his prayer and

supplications and prevent futile ideas from entering his mind. Mingling with people engaged in
unwholesome work or vain talk affects one’s inner state and behavior and deprives him of the state of
supplication and litany. Like commission of sins, keeping aloof from the ‘ulama’ and upright servants of
Allah results in one’s deprivation of opportunities to worship God. It is mentioned in some narrations
[riwayat] that sometimes God deprives His servant of the opportunity to engage in the night vigil and
supererogatory prayers [tahajjud] because of his commission of sins during the day.
Therefore, if a person wants to succeed in sincere supplications, prayers and reading of the Qur’an, he
must provide the preliminaries beforehand. Without preconditioning the heart, one cannot ﬁnd the
desired state in prayer and supplication.
This part of Du‘a’ Abu Ḥamzah al-Thumali urges us to be very careful of our actions lest the presence of
heart in worship is taken away from us. Those who want to have the opportunity to engage in the night
vigil and supererogatory prayers must be careful of their thoughts and actions during the day. They must
keep their eyes and ears from whatever they are not supposed to see and hear. Their hearts must not
give attention to futile affairs. They must not entertain worthless ideas in their minds. It is because these
things stand in the way of presence of heart. As such, it can be said that all afﬂictions of man are
products of his actions. It is he who, because of his actions, keeps spiritual blessings away from himself.
The solution to all these problems can also be found in him.

The consequence of actions
Volitional actions done by man in this world have two outcomes. One outcome manifests itself in this
world and the other outcome will surface in the next world. The mundane outcome of good actions done
by a person is an opportunity to perform more good deeds. Conversely, the repercussion of wicked
actions being committed leads to the deprivation of the opportunity to do good deeds, on one hand, and
stronger inclination to commit more sins, on the other. For these two reasons, therefore, one must avoid
doing wicked actions. Paying attention to these consequences prompts man to be watchful of his actions
and always be wary of God [taqwa]—not to eat prohibited food, not talk about anything without
forethought, nor do every thing thoughtlessly. In fact, he must always take the pleasure of God into
consideration. Not everyone is admitted to an intimate meeting. There are many Muslims who do not
have the opportunity to have intimacy with God. Only those who are truly wary of their actions, behavior
and interaction with others and always remember God are admitted to an intimate meeting with God.
Those who are tainted with some shortcomings and deviations throughout their life must strive to purge
themselves of these pollutions during the month of Ramadhan, when they are invited to the divine
banquet and an intimate meeting with Allah. In this blessed month, they must try to get accustomed to
being wary of God so as to maintain piety even after Ramadhan.
One of the best blessings of this month is the opportunity for man to perform the most sublime forms of
worship. During this month, he is more careful of his actions. He does not eat every food, tries not to

utter anything that comes to his mind, controls his eyes and ears, etc. As such, the more he trains
himself in controlling these things, the more will he beneﬁt from the blessings of this month. After this
month, he must also strive to keep everything he achieved from the spiritual training throughout the
month, so that he can succeed henceforth, in his spiritual journey of love.
There are many people who are devoted and pious but they die impious and sinful. There are also many
people who are sinners but they leave this world felicitous. So, one must not even look down upon the
sinners. Arrogance or self-admiration is most detestable to God; therefore, He does not give some
people the opportunity to perform night supererogatory prayers [tahajjud].23 It is because arrogance
[ghurur] is so harmful to man that it cannot even be compensated by supererogatory prayers.

،َِﻚﺒ ﺣﻴﺎضﻧﺎ ﺣرِدوا و،َﻚﻨﺎﺟﺎﺗﺬِ ﻣﻨﺎ ﺑِﻠَﺬِﻳﻌّﺘﻣ و،َﻚ ﻧَﺠﺎﺗﻔُﻦ ﺳﻠْﻨﺎ ﻓﻤ اﺣﻢﻟﻠﱠﻬا
.َﻚﺘ ﻃﺎﻋﻨﺎ ﻓﻤﻫ و،َﻴﻚﻧﺎ ﻓ ﺟِﻬﺎدﻞﻌاﺟ و،َﺑِﻚﻗُﺮِكَ وةَ ۇدﻼوذِﻗْﻨﺎ ﺣاو
“O God, carry us in the ships of Your deliverance, give us to enjoy the pleasure of the whispered prayer
to You, make us drink from the pools of Your love, let us taste the sweetness of Your affection and
nearness, allow us to struggle towards You, [and] preoccupy us with obeying You.”24

Fourth Discourse: Fear and Hope

 ﻓَﻀﺎﻳِﺤﻠ ﻋﻟَﻠْﺖد و،َِﺷْﻬﺎد اﻻﻦﻴ ﺑﻦﻚَ ﻣﺒﻴ ﺳﺘَﻨﻨَﻌﻣ و،ِﻔﺎدَﺻ ﺑِﺎﻻﻧْﺘَﻨ ﻗَﺮ ﻟَﻮﻟﻬا
ﺟﺎﺋ رﺖ ﻣﺎ ﻗَﻄَﻌ،ِﺮارَﺑ اﻻﻦﻴﺑ وﻨﻴ ﺑﻠْﺖﺣ و،ِ اﻟﻨّﺎرَﻟ ا ﺑتﺮاَﻣ و،ِﺒﺎدﻮنَ اﻟْﻌﻴﻋ
َﻚ اَﻳﺎدِﻳ اَﻧَﺎ ﻻ اَﻧْﺴ، ﻗَﻠْﺒﻦﻚَ ﻣﺒ ﺣجﻻ ﺧَﺮ و،َﻨْﻚﻔْﻮِ ﻋﻠْﻌ ﻟ ﺗَﺄﻣﻴﻠﻓْﺖﺮﻣﺎ ﺻﻨْﻚَ وﻣ
. دارِ اﻟﺪﱡﻧْﻴﺎ ﻓَﻠكَ ﻋﺘْﺮﺳ و،ﻨْﺪيﻋ
“O Allah! If I had been yoked to and tied with chains and cut off from the ﬂowing stream of Your bounties
in the presence of witnessing people, and they were all eyes to see how I was exposed to infamy and
disgrace, and I was ordered to proceed to Hell, and a barrier was put between me and the blessed
pious, even then I would not cease to have hope and it would not stop me from expecting Your pardon,
and would not take away Your love from my heart. I have not forgotten the bounties and the protection
You made available for me in this world.”

Fear and hope as a requisite of faith
One of the subjects emphasized in various ways in the noble supplications related to the blessed month

of Ramadan is the issue of fear and hope [khawf wa raja’] and the striking of a balance between them.

Perfect expression of the state of fear and hope in Imam al-Sajjad (‘a)
The prayer of Imam al-Sajjad (‘a) is a perfect expression of the needed state of fear and hope.
Naturally, when a person comprehends the greatness of Allah, he will feel abjectness and express
humility. So, one who truly comprehends the greatness of Allah cannot remain fearless of Him. The holy
saints [awliya’] were so fearful that sometimes their faces would turn pale. At times, their trembling
would be beyond description! Could we faithfully describe Hadrat ‘Ali, Imam al-Sajjad and the other
infallible Imams (‘a) without considering their states of fear?
Of course, while having such fear, the faithful [mu’min] must be as hopeful of God’s mercy as if he has
not committed any sin.
Imam al-Sadiq (‘a) said one of the admonitions of Luqman the Wise (‘a) to his son was as follows:

ﺘَﻪ ﺟِﯩ ﻟَﻮﺎءﺟ رﻪ اﻟجار و.َﻚﺬﱠﺑ ﻟَﻌﻦِ اﻟﺜﱠﻘَﻠَﻴ ﺑِﺒِﺮﺘَﻪ ﺟِﯩﻴﻔَﺔً ﻟَﻮ ﺧﻞﺟ وﺰ ﻋﻪﺧَﻒِ اﻟ
.َﻚﻤﺣ ﻟَﺮﻦﺑِﺬُﻧُﻮبِ اﻟﺜﱠﻘَﻠَﻴ
“Have such a fear of God Almighty that were you to come to Him with the virtues of the two worlds
[thaqalayn] He would still chastise you, and pin such a hope on God that were you to come to Him with
the sins of the two worlds He would still have compassion for you.”25
The Imam (‘a) also said in another hadith:

ُع ﻓَﺮفِ؛ ﻓَﺎﻟْﺨَﻮﺐاﻟْﺤ وﺎءﺟاﻟﺮفِ و أﻟْﺨَﻮ:ٍﻮلﺻ اﺛَﺔ ﺛَﻼﻠ ﻋ ﺗَﺪُورﻦﻴﺎرِﻓﻮى اﻟْﻌﻧَﺠ
.ﺮِﻓَﺔﻌعُ اﻟْﻤ ﻓَﺮﺐاﻟْﺤ وﻦﻴﻘعُ اﻟْﻴ ﻓَﺮﺎءﺟاﻟﺮ وﻠْﻢاﻟْﻌ
“The whisper (prayer) of the mystics is based on three principles: fear, hope and love. Fear is the
outcome of [perfect] knowledge [of God and His Attributes]. Hope is the fruit of certainty [yaqin] [to
God]. Love is the offshoot of gnosis [of Allah].”26
There are many similar passages in other supplications and litanies transmitted from the infallible Imams
(‘a). In a poem attributed to him, Imam ‘Ali (‘a) said:

ﺘَﻘَﻄﱠﻊ ﻳﻨْﻚَ ﻻ ﻣﺎﺋﺟ رﻞﺒ ﻓَﺤﺔﺠ ﺣﻟﻒ اﺘَﻨﺬﱠﺑ ﻟَﺌﻦ ﻋﻟٰﻬا

“O God, even if You chastise me for a thousand years, The rope of my hope in You[r mercy] will never
be cut.”27
In Du‘a’ Kumayl, Imam ‘Ali (‘a) says:

ﻪﻤﻟ ﺗُﻮﻒﻴ ﻛم ا،َﻚﻠْﻤ ﺣﻦ ﻣﻠَﻒﻮ ﻣﺎ ﺳﺟﺮ ﻳﻮﻫﺬابِ و اﻟْﻌ ﻓﻘﺒ ﻳﻒﻴَ ﻓﻻيﻮﻳﺎ ﻣ
.َﺘَﻚﻤﺣرﻠَﻚَ و ﻓَﻀﻞﻣﺎ ﻳﻮﻫ واﻟﻨّﺎر
“My Protector, how should he (Your servant) remain in chastisement while he has hope of Your previous
clemency? Or how can the Fire cause him pain while he expects Your Bounty and Mercy?”
While reading these lines, we must reﬂect a bit on ourselves and ask, “Can we really make such a
supplication? Can we talk to God with such sincerity? Is it really true that on the Day of Judgment if God
exposes our sins before His creatures, enchains us and sends us to hell, we will still hope for His mercy,
and more than this, can we supplicate in such a way that our love for Him is not removed from our
hearts and we still love Him?”
Such a supplication is hard to make. And we cannot sincerely make such a claim. The way we behave
and think in this world bears testimony to this fact. If we encounter a problem which is not easily solved,
we complain to God. Not only that love of Him has not remained in our hearts but we also nurture an ill
feeling toward Him—God forbid! We are so attached to the world that separation from it is unimaginable.
It can be said, therefore, that our spiritual state is not attuned to such supplication. We cannot utter by
ourselves this part of the supplication as with so many other parts of such supplications. Only the likes of
Ḥadhrat Amir (‘a) and Imam al-Sajjad (‘a) can talk to God in such a manner and make such a claim. We
must utter these statements as a way of quoting them. Nevertheless, we must endeavor to create states
close to them.

Way of nurturing love for God
A. Paying attention to the blessings of Allah: Nurturing the love of God keeps a person away from
disobeying Him and violating His orders. What shall we do to keep this love of God in our heart so that
we remain near to Him even if we experience afﬂiction and adversity? What shall we do to be so hopeful
that even if we are thrown into hellﬁre, the hope of God’s mercy is not removed from our hearts?
What is the way of nurturing love of God and hope in Him? In this part of Du‘a’ Abu Ḥamzah al-Thumali
quoted earlier, Imam al-Sajjad (‘a) said that “If ever my love for You is not removed from my heart, it is
because I do not forget Your blessings. Neither do I forget Your concealment of my sins and lapses.” It
can be inferred from these statements that if man wants the love of God to remain in his heart, he must

constantly remember God and His ample blessings.
The Holy Prophet (S) said:

.ﻪﻤﻌ ﻧ ﺑِﻪﻢﻐْﺬُوﻛﺎ ﻳﻤ ﻟﻪﻮا اﻟﺒﺣا
“Love Allah as He nourishes you with His blessings.”28
It is mentioned in a hadith qudsi that God, the Exalted, said to Musa ibn ‘Imran (‘a): “O Musa! Express
your love for Me in the presence of people.” Ḥadhrat Musa (‘a) asked: “What should I do?” God said:
“Mention My blessings to them.”29
Therefore, in order to nurture the love of Allah in our hearts, we must remember each of His blessings
and favors. God’s blessings are so abundant and we are so enveloped by them that we cannot
comprehend their existence and are unaware of their value, except when we encounter problems and
are deprived of a blessing or blessings. We then realize its or their value.
Du‘a’ Jawshan Saghir mentions the afﬂictions experienced by people—and possibly us. At the outset, it
points to the hostilities of the ill-wishers and enemies—and how God has protected us from them:

 ﻟﻒﻫاَر و،ﻪﺘﺪْﻳﺔَ ﻣ ﻇُﺒﺬَ ﻟﺷَﺤ وﻪﺗﺪاو ﻋﻴﻒ ﺳَﻠ ﻋﺪُو اﻧْﺘَﻀ ﻋﻦ ﻣﻢ ﻛﻟـﻬا
 ﺗَﻨَﻢﻟَﻢ وﻪﻬﺎﻣ ﺳﺐﻮاﺋﻮي( ﺻ )ﻧَﺤَﻟ اﺪﱠدﺳ و،ﻪﯘﻣ ﺳﻤﻞ ﻗَﻮاﺗ ﻟداف و،ﺪِّهﺷَﺒﺎ ﺣ
ت ﻧَﻈَﺮﻪﺗﺮار ﻣ ذُﻋﺎفﻨِﻋﺮﺠﻳ وهوﺮ اﻟْﻤﻨﻣﺴﻮ اَنْ ﻳﺮﻤاَﺿ و،ﻪﺘﺮاﺳ ﺣﻦﻴ ﻋّﻨﻋ
.ﻤﺎلِ اﻟْﻔَﻮادِح اﺣﺘﻦ ﻋﻔﻌ ﺿﻟ( ات)ﻓَﻨَﻈَﺮ
“My God, many an enemy drew up the sword of hostility against me, honed the dagger’s edge,
sharpened the arrows’ points, prepared deadly poisons, leveled his bow at me, and keeping an eye on
me, planned to force me to swallow, against my will, the deadly bitter poison. You knew that I was too
weak to bear hardships.”
It continues, thus:

.ﺮﻳﻦ اﻟﺬّاﻛﻦﻚَ ﻣﻵﻻﺋ وﺮﻳﻦ اﻟﺸّﺎﻛﻦﻚَ ﻣﻤﺎﺋﻨَﻌ ﻟﻠْﻨﻌاﺟو
“And let me be among those who thank Thee for Thy bounties and remember Thee for Thy favors.”

Thus, it is necessary to set a certain time during the day or night to think about and remember God’s
blessings and His concealment of our lapses. Let us remember His blessings and Him for these
blessings although, as stated by Imam al-Ḥusayn (‘a), even if a person spends his entire life thanking
God for His blessings, he will not be able to duly thank Him for even a single blessing except through His
permission.30 To express gratitude and attain the station of the grateful [shakirin] is a status given by
God to His faithful servants, otherwise who could be able to duly express gratitude for His blessings?
Imam al-Sajjad (‘a) says:

  ﻋﻤ ﻓَﻬﺮةٌ ﻗَﺼﻴﺮﺜكَ ﻛﻤﺂوﻧَﻌ و،ﻬﺎﺼﺎﺋ إﺣﻦ ﻋﺴﺎﻧ ﻟﻒﻌﺔٌ ﺿﻤكَ ﺟﻓَﺂﻻو
ﻦ
ﺮﻔْﺘَﻘﺎكَ ﻳﺮِي إﻳُﺷ و،ِﺮ اﻟﺸﱡﻴﻞﺼ ﺑِﺘَﺤ ﻟﻒﻴَ ﻓ،ﻬﺎﻘْﺼﺎﺋﺘ اﺳﻦ ﻋﻼﻬﺎ ﻓَﻀاﻛرإد
.ُﺪﻤ ﻟَﻚَ اﻟْﺤ:ﻗُﻮلنْ اﻚَ اﺬﻟ ﻟَﻠ ﻋﺐﺟ و،ُﺪﻤ ﻟَﻚَ اﻟْﺤ:ﻠﱠﻤﺎ ﻗُﻠْﺖَ ﻓ،ﺮُ ﺷإﻟ
“Your boons are abundant—my tongue is too weak to count them! Your favors are many—my
understanding falls short of grasping them, not to speak of exhausting them! So how can I achieve
thanksgiving? For, my thanking You requires thanksgiving. Whenever I say, ‘To You belongs praise!’ it
becomes thereby incumbent upon me to say, ‘To You belongs praise’!”31

ﺮش ﺑﻪ در آﻳﺪاز دﺳﺖ و زﺑﺎن ﻛﻪ ﺑﺮآﻳﺪ ﻛﺰ ﻋﻬﺪه ﺷ
Whose hand and tongue is able To duly thank Him for His blessings?
One of the ways through which we can better realize the blessings of God is to compare ourselves with
those who are deprived of those blessings. By doing so, we will ﬁnd out what great blessings God, the
Exalted, has endowed us with, which others are deprived of. Paying heed to these blessings engenders
love of God and a sense of gratitude and hope in our hearts.
In another part of Du‘a’ Abu Ḥamzah al-Thumali, Imam al-Sajjad (‘a) mentions the blessings of God,
thus:

اَﻧَﺎ و،ﺘَﻪﺪَﻳ اﻟﱠﺬي ﻫﺎلاَﻧَﺎ اﻟﻀ و،ﺘَﻪﻠﱠﻤ اﻟﱠﺬي ﻋﻞاَﻧَﺎ اﻟْﺠﺎﻫ و،ﺘَﻪﻴﺑ اﻟﱠﺬي رﻐﻴﺮاَﻧَﺎ اﻟﺼ
ُﻄْﺸﺎناﻟْﻌ و،ﺘَﻪﻌ اﻟﱠﺬي اَﺷْﺒاﻟْﺠﺎﻳِﻊ و،ﻨْﺘَﻪ اﻟﱠﺬي آﻣﻒاَﻧَﺎ اﻟْﺨﺎﺋ و،ﺘَﻪﻓَﻌ اﻟﱠﺬي رﺿﻴﻊاﻟْﻮ
 اﻟﱠﺬيﻌﻴﻒاﻟﻀ و،ﺘَﻪ اﻟﱠﺬي اَﻏْﻨَﻴاﻟْﻔَﻘﻴﺮ و،ﺗَﻪﻮﺴاﻟْﻌﺎري اﻟﱠﺬي ﻛ و،ﺘَﻪﻳواﻟﱠﺬي اَر
.ﺘَﻪ اﻟﱠﺬي ﺷَﻔَﻴﻘﻴﻢاﻟﺴ و،زْﺗَﻪﺰ اﻟﱠﺬي اَﻋاﻟﺬﱠﻟﻴﻞ و،ﺘَﻪﻳﻗَﻮ

“O Master! I am the young one whom You raised, and I am the ignorant one whom You educated, and I
am the misled one whom You guided, and I am the humiliated one whom You elevated, And I am the
frightened one whom You safeguarded, and the hungry one whom You fed, and the thirsty one whose
thirst You quenched, and the naked one whom You dressed, and the poor one whom You made
wealthy, and the weak one whom You strengthened, and the insigniﬁcant one whom You honored, and
the afﬂicted one whom You cured.”
Apart from increasing one’s love for the Beneﬁcent [mun‘im], paying heed to these blessings also
kindles hope in his heart. The God who has endowed all these blessings does not want to send him to
hell for no reason at all. He opens the way of felicity to man, but the ingratitude and disobedience of His
servants demands that God the All-wise must make a distinction between them and His righteous
servants. As such, those who are disobedient shall be punished.
B. Paying heed to God’s concealment of our sins: Concerning the sins we commit in private, God has
provided the ground for other people not to become aware of them. This is also one of the great
blessings that God has given man. Sometimes, when he is alone, a person commits a wicked act, but
God, the Exalted, conceals his sin from public view. Had it not been for this blessing, he could not afford
to be present in public. For this reason, Imam al-Sajjad (‘a) says:

. دارِ اﻟﺪﱡﻧْﻴﺎ ﻓَﻠكَ ﻋﺘْﺮﺳ و،ﻨْﺪيﻚَ ﻋ اَﻳﺎدِﻳاَﻧَﺎ ﻻ اَﻧْﺴ
“I do not forget Your helping Hand upon me, and Your protection of my secrets in life.”
If during the holy month of Ramadhan we do not prepare ourselves for such a program, we will not ﬁnd
any time more suitable than this. If we do not beneﬁt from these opportunities, a time will come when we
will regret and be at a loss. Suddenly, we will come to our senses and realize that another month of
Ramadhan has passed but we did not repent for our sins, are not relieved of the afﬂictions we got
ourselves into, and we did not put off the ﬁre we ignited in ourselves. We did not fulﬁll the rights of
people, nor give up backbiting, lying, and other sins we committed daily.

ﺴﺎﻧ ﻟﻣﺎ ﻗَﺪْر و،َﺿﻴﻚ اُرﻠﻤ ﻋﺪي ﻓﻬ ﺟﺔ ﺑِﻐﺎﻳ اَم،َكﺮِْ اَﺷﺎلْ ﻫﺬَا اﻟﺴﺎﻧاَﻓَﺒِﻠ
.َﻚﺴﺎﻧﺣاﻚَ وﻤﻌﻨْﺐِ ﻧ ﺟ ﻓﻠﻤ ﻋﻣﺎ ﻗَﺪْر و،َﺮِكُﻨْﺐِ ﺷ ﺟِ ﻓبﻳﺎ ر
“Can I, with this heavy tongue of mine, thank You, or with my utmost effort satisfy You? And what is the
value of my tongue, O Lord, when it comes to thanking You? And what is the value of my good deeds
compared to Your gifts and patience with me?”32

Fifth Discourse: Remembrance of Allah

.ّﻨفِ ﻋ اﻟْﺨَﻮ اَﻟَﻢتدﺮﻚَ ﺑﻨﺎﺟﺎﺗﺑِﻤ و، ﻗَﻠْﺒﺮِكَ ﻋﺎش ﺑِﺬِﻛﻻيﻮﻳﺎ ﻣ
“O my Master! In Your remembrance my heart takes delight; through prayers I hold communion with
You; this eases the pain of fear that torments me.”

Remembrance of Allah
The main purpose behind all religious obligations, especially different forms of worship, is to establish
and strengthen the relationship between God and man, and the spirit of all these is to “remember” and
be heedful of God, while performing them. Regarding ritual prayer [salah] which is the highest form of
worship and highly enjoined, the Qur’an states:

﴾ ﺮِيﺬِﻛﻼةَ ﻟ اﻟﺼﻢﻗا﴿ و
“And maintain the prayer for My remembrance.”33
Concerning other acts of worship, fuqaha [jurists] are of the opinion that if they are done without the
remembrance of and attention to God, His commandments are not discharged.

The essence of Allah’s remembrance
What does dhikr mean? In Arabic, dhikr is applied to many cases. It can be said that the root of all these
cases is identical with what we call yad [remembrance] in Persian. Of course, dhikr is sometimes applied
to the heavenly books and prophets. Regarding the Torah [tawrat], for example, the Qur’an states:

﴾ َﻮنﺤﺎﻟ اﻟﺼﺎدِيﺒﺎ ﻋﺮِﺛُﻬ ﻳضنﱠ اﻷرﺮِ اﺪِ اﻟﺬِّﻛﻌ ﺑﻦﻮرِ ﻣﺑ اﻟﺰﻨَﺎ ﻓﺘَﺒﻟَﻘَﺪْ ﻛ﴿ و
“Certainly We wrote in the Psalms, after the dhikr [Torah]: ‘Indeed My righteous servants shall
inherit the earth’.”34
In many verses, the Qur’an itself is also referred to as dhikr. For example, it says:

﴾ َﻈُﻮنﺎﻓ ﻟَﺤﻧﱠﺎ ﻟَﻪا وﺮﻟْﻨَﺎ اﻟﺬِّﻛ ﻧَﺰﻦﻧﱠﺎ ﻧَﺤ﴿ ا
“Indeed We have sent down the Reminder and indeed We will preserve it.”35
Perhaps the reason why heavenly scriptures and prophets are sometimes referred to as dhikr is that
they make the people aware of God. People tend to remember God by reading these books and seeing
these holy personages.
Hence, the main lexical meaning of dhikr is remembrance and attention. To remember someone or
something is sometimes only a matter of the heart. At times, it is also expressed by the tongue. When
you say, “I remember my friend,” this remembering is a matter of the heart that ﬂashed in your mind.
Sometimes, this remembrance ﬂows from the heart to the tongue. For example, when you tell your
friend, “We mentioned you favorably,” it means talking about him in addition to remembering him.
Remembrance by the tongue follows remembrance by the heart. Unless something is in one’s mind, he
cannot mention or talk about it. Thus, to mention something shows remembrance of it by the heart which
is the essence of dhikr.
It is worth-mentioning that remembrance of the tongue is always accompanied by attention of the heart.
It is regrettable, however, that in remembering Allah, our acts of remembrance [adhkar] lack the
presence of heart. We sometimes pray or read the Qur’an but that which is absent in our mind is the
“remembrance” of Allah. This is while the essence and philosophy of prayer is nothing but attention to
God. While supplicating and asking God for something, we are not even mindful of Him. If a man with
spiritual insight observes many of us while praying, he will see that we are thinking of our spouses,
children, occupations, houses, car, positions, etc. We are entangled with them. That which is totally
absent is the remembrance of Allah.
In any case, the essence of dhikr is the attention of the heart. In this regard, the Qur’an states:

﴾ ِل اﻟْﻘَﻮﻦﺮِ ﻣﻬونَ اﻟْﺠدﻴﻔَﺔً وﺧﺎ وﻋﺮﻚَ ﺗَﻀ ﻧَﻔْﺴﻚَ ﻓﺑ رﺮاذْﻛ﴿ و
“And remember your Lord within your heart beseechingly and reverentially, without being loud.”36
It is not proper for a person to shout while mentioning the Name of Allah. This verse enjoins us to
remember Allah silently or whisperingly. Of course, in cases where “remembrance of Allah” [dhikr Allah]
is considered a slogan, such as in the call to prayer [adhan] and reciting Allahu akbar [takbir] in the
battlefront, it must be loud to serve its intended purpose.

Peace of mind lies only in the remembrance of Allah
The life of man in this world is accompanied by anxieties. Some anthropological schools of thought even
consider anxiety as the appraiser of man’s life and existence, or his deciding factor, maintaining that,
“Man’s being human lies in the fact that he must be agitated and anxious.” Of course, this view is
extreme but partially true. Because of various factors, human beings usually experience different forms
of agitation and anxiety. They are always anxious about the future. It seems that this condition is useful
for some reasons and can have positive effects, but it is basically an undesirable state. Man is inherently
in pursuit of peace of mind. Whenever he is anxious, he needs peace of mind. The depth of the human
heart must also be tranquil and serene, and anxieties must be like short and momentary waves,
otherwise the life of man becomes gloomy.
What factor can give tranquility and peace of mind to a person? The Qur’an states that only
remembrance of Allah can calm agitated and anxious hearts:

﴾  اﻟْﻘُﻠُﻮبﻦﺌ ﺗَﻄْﻤﻪﺮِ اﻟﻻ ﺑِﺬِﻛ﴿ ا
“Look! The hearts ﬁnd rest in Allah’s remembrance!”37
Those who truly remember Allah and in whose souls this remembrance is deeply rooted are so calm and
tranquil that no event can make them anxious and agitated. In our time, Imam Khomeini is an example
of such personalities. Great events would happen—events that shake mountains—but this holy
personage would not lose his calm and sobriety, as if nothing happened. What kind of a heart was his?
What was the source of its strength? The East and the West were at logger heads with him but he was
steadfastly and ﬁrmly pursuing his objective. The stronger the remembrance of and attention to God is,
the more a person has tranquility of heart.
Traditions have likened the believer to a mountain and described him as stronger than it. It is because
storms may make stones on top of the mountain roll down, but the hurricane of events can never
weaken the faith of the believer.

.ﻒاﺻﻮ اﻟْﻌﻪِﻛﺮ ﺗُﺤﺦُ ﻻاﺳ اﻟﺮﻞﺒﺎﻟْﺠ ﻛﻦﻣﻮﻟْﻤا
“The believer is like a mountain that cannot be shaken by winds.”38
Why? It is because his heart is connected to something that cannot be shaken, transformed and
extinguished. Therefore, in addition to eternal felicity, remembrance of Allah gives peace of mind in this

world, which in itself is a blessing beyond description.

Allah’s special attention to His awliya’
In the Qur’an, God uses an excellent expression which is worthy of reﬂection. He says:

﴾ ِونﻔُﺮَﻻ ﺗ ووا ﻟﺮْاﺷ وﻢﻛﺮذْﻛ اوﻧﺮ﴿ ﻓَﺎذْﻛ
“Remember Me, and I will remember you.”39
This expression can be analyzed in different ways according to various views and levels of
understanding. Of course, God is aware of everyone and everything at every moment.

﴾ َﻠُﻮنﻤﺎ ﺗَﻌﻤ ﻋﻞﻚَ ﺑِﻐَﺎﻓﺑﺎ رﻣ﴿ و
“Your Lord is not oblivious of what you do.”40

﴾ ﺎﻴﻚَ ﻧَﺴﺑﺎنَ رﺎ ﻛﻣ﴿ و
“And Your Lord is not forgetful.”41
Allah has perfect knowledge of the past, the present and the future, and nothing is hidden from Him.

﴾ ﺎءﻤ اﻟﺴﻻ ﻓضِ و اﻷر ﻓةﺜْﻘَﺎلِ ذَر ﻣﻦﻚَ ﻣِﺑ رﻦ ﻋبﺰﻌﺎ ﻳﻣ﴿ و
“Not an atom’s weight escapes your Lord in the earth or in the sky.”42
Now, it is clear that when God says,“Remember Me, and I will remember you,” this ‘remembrance’ is
something else. It is a special remembrance of God towards His friends [awliya’]. It does not refer to His
general attention towards all creation.
In interpreting this verse, some exegetes of the Qur’an have opined that God wants to say, “Remember
Me by doing good deeds so that I remember you through My mercy and wholesome reward.” This
expresses a portion of the truth, but it is possible that this verse points to a deeper and more profound

subject. Those who have tasted the sweetness of love always like their beloved [mahbub] to pay
attention to them. For example, in a gathering where they and their beloved are present, they wish their
beloved glances at them sometimes. The true lover [muhibb] is truly delighted by this attention and it is
more valuable to him than all material enjoyments. God, the Exalted, has many such friends.
As such, God says: “If you want Me to pay special attention to you (and so to speak, to take an
occasional glance at you), then remember Me.”

ﻬﺪاردﺎﻩدار ﺳﺮ رﺷﺘﻪ ﺗﺎ ﻧﺴﻠﺪ ﭘﻴﻮﻧﺪ ﻧﮔﺮت ﻫﻮاﺳﺖ ﻛﻪ ﻣﻌﺸﻮق ﻧ
If you want the beloved not to sever the bond (of love),
You must keep the union so that she will do so, too.
So, those who have somehow tasted the sweetness of divine love do not forget God for even a moment.
Even in sleep, they are heedful of Him. As they wake up, the ﬁrst thing they utter is a remembrance
[dhikr] of Allah. Some ‘ulama’ said that as the effect of constant practice, a person will reach a stage
where not only when he is alone will he remember Allah. In fact, while working for others, attending to
daily affairs and interacting with others, attention to God will persist in his heart. Possibly, this state of
attention to God remains in his heart or becomes even stronger while in sleep. Perhaps, it is for this
reason that the sleep of a believer is said to be a form of worship [‘ibadah].
Therefore, remembrance of God leads to His special attention towards His remembering servant
[dhakir]. During the latter part of the blessed life of the late ‘Allamah (Sayyid Muhammad Ḥusayn
Ṭabaṭaba’i), he was often requested for advice. Such a request was repeated many times in which he
would always recite the same noble verse:

﴾ ِونﻔُﺮَﻻ ﺗ ووا ﻟﺮْاﺷ وﻢﻛﺮذْﻛ اوﻧﺮ﴿ ﻓَﺎذْﻛ
“Remember Me, and I will remember you.”43
We can fully comprehend the importance and value of God’s attention towards His servant when we
realize that the greatest loss of the faithless [kuffar] on the Day of Judgment will be God’s inattention to
them. In expressing the severity of the loss and chastisement of the faithless on the Day of Judgment,
God says:

﴾ ﻬِﻢﻟَﻴ اﻨْﻈُﺮﻻ ﻳ وﻪ اﻟﻢﻬّﻤﻠﻻ ﻳ﴿ و

“And Allah will not speak to them nor will He [so much as] look at them.”44
This is the severest and most painful chastisement for them. Presently, we cannot comprehend how
painful God’s inattention is, but in the hereafter when the veils will be lifted, the importance of this issue
will be clariﬁed in such a manner that even the faithless will comprehend it.

Remembrance of Allah under all conditions
We shall end this section with traditions stating that remembrance of Allah in all conditions is good.
Since man has physical and animalistic dimension, he has no option but to do certain things that are
related to this dimension. Initially, he thinks that remembrance of Allah in such conditions is unpleasant,
but God enjoins us to remember Him even in such conditions. As such, in some of these conditions, we
are commanded not to face the qiblah.
Numerous supplications for most or perhaps all conditions have been transmitted from the Infallibles (‘a).
In most cases, the holy personages themselves recited those supplications. As such, the servant of God
must never forget Him.
Regarding the Holy Prophet (S), it has been reported, thus:

.ﻪﻤﺳ اﻞ ﺟﻪﺮِ اﻟ ذِﻛﻠ ﻋﻻ امﻘُﻮ ﻳﻻ وﺲﻠﺠ ﻳﺎنَ ﻻﻛو
“He would neither sit nor rise up without remembering Allah, may His Name be gloriﬁed.”45
Whenever he would wear a new garment, he would recite a speciﬁc dhikr. At the time of sleeping, he
would recite a certain dhikr or the Verse of the Throne [ayat al-kursi]46 according to some traditions. At
the time of waking up, he would ﬁrst perform prostration and praise Allah. Imam al-Baqir (‘a) said:

.ًﺎﺟِﺪا ﺳﻪ ﻟ ﺧَﺮﻻ ام ﻧَﻮﻦ ﻣﻪ اﻟﻮلﺳﻘَﻆَ رﺘَﻴﺳﺎ اﻣ
“The Messenger of Allah would not wake up without having prostrated to Allah.”47
After waking up, Prophet Muhammad (S) would say:

.ﺪَ ﻣﻮﺗﻌ ﺑﺎﻧﻴﺣ اﻟﱠﺬِي اﻪﺪُ ﻟﻤﻟْﺤا

“All praise is due to Allah who revived me after being dead.”
Many other adhkar transmitted from the Imams of guidance (‘a) all indicate that the believer must
remember Allah in all conditions and begin every work with the remembrance of Allah.
God said to Musa ibn ‘Imran (‘a): “Forget Me not in any condition and be not heedless in remembering
Me.” Musa (‘a) said: “O God! In some conditions, I am ashamed to be aware of Your presence.” God
said to him:

.ٍﺎل ﺣﻞ ﻛﻠ ﻋﻦﺴﺮِي ﺣنﱠ ذِﻛا
“Indeed remembrance of Me is good in all conditions.”48
Moreover, according to the Qur’an, nothing should obstruct the believer from remembering Allah. In
describing the true believer, it states:

﴾ ﻼة اﻟﺼﻗَﺎما وﻪﺮِ اﻟ ذِﻛﻦ ﻋﻊﻴﻻ ﺑةٌ وﺎرﺠ ﺗ ﻻ ﺗُﻠْﻬِﻴﻬِﻢﺎل﴿ رِﺟ
“…men whom neither trading nor bargaining distracts from the remembrance of Allah, and the
maintenance of prayer.”49
Outwardly, they are engaged in trading, business and interactions with people but God is always present
in their minds. Nothing makes them neglectful of Him. In describing such believers, God said to His
Apostle (S) during the night of ascension [mi‘raj]:

،ﺎ ﺑِﺎﻟﺪﱡﻧْﻴ ﻟﻠْﻢ ﻋﻚَ ﻻﻟﻼﺟﻚَ وﺗﺰﻋ وﻟٰﻬ ا:لﺎ؟ ﻓَﺘَﻘُﻮﺖِ اﻟﺪﱡﻧْﻴﻛ ﺗَﺮﻒﻴ ﻛ:ﺎ ﻟَﻬﻘَﺎل ﻳﺛُﻢ
ﺎ اﻟﺪﱡﻧْﻴﺪِكَ ﻓﺴ ﺑِﺠﻨْﺖﺪي؛ ﻛﺒ ﻋﺪَﻗْﺖ ﺻﻪ اﻟﻘُﻮل ﻓَﻴ.َﻨْﻚ ﻣﻒ ﺧَﺎﺋﻨْﺬُ ﺧَﻠَﻘْﺘَﻨﻧَﺎ ﻣا
.ﻌﻚَ ﻣوﺣرو
“When the believer departs from this world, he will be asked: ‘How did you leave the world?’50 He will
answer: ‘O Allah, by Your might and glory! I have no knowledge of it. Since You created me, I have been
conscious of You.’ Allah will say: ‘You speak the truth, My servant. Your body was in this world but your
spirit was with Me.”51

Intimacy with Allah as [source of] the joy of the awliya’
Yes, if ever the true believer pays attention to the world, it is a superﬁcial attention paid for lack of an
alternative, but the heart is heedful of God. If ever he pays attention to the blessings of this world, it is
because they are a gift of his Beloved to him.
The awliya’ of Allah are not only heedless of the material enjoyments in this world but also in the
hereafter where, while the average believers enjoy the divine blessings, they are in intimacy with their
Lord.
In a hadith qudsi on the Prophet’s night ascension [mi‘raj], it is thus stated:

.ﺜﺪِﻳﺣ وﻣﻼﻛﺮِي وﻚَ ﺑِﺬِﻛوﻟٰﺌ ﺗَﻠَﺬﱠذُوا ا،ِاباﻟﺸﱠﺮ وﺎم ﺑِﺎﻟﻄﱠﻌﻨﱠﺔ اﻟْﺠﻞﻫذَا ﺗَﻠَﺬﱠذَ ااو
“While the dwellers of paradise enjoy heavenly food and drink, they enjoy My remembrance, My words
and My narration.”52
The heavenly food and drink are far superior to their worldly counterparts and those who have a strong
determination disregard the unlawful enjoyments of this world so as to enjoy them. Yet, those who have
savored the sweetness of attention to God and intimacy with Him do not pay attention even to that
heavenly food and drink.

دوﺳﺖ ﻣﺎ را و ﻫﻤﻪ ﻧﻌﻤﺖ ﻓﺮدوس ﺷﻤﺎ را
Let the Friend be for us, and all the blessings of paradise for you.
Even if sometimes these believers enjoy something other than intimacy with God, they seek His
forgiveness. In his litanies, Imam al-Sajjad (‘a) says to God:

ورﺮ ﺳﻞ ﻛﻦﻣ و،َﻚﻧْﺴﺮِ اﺔ ﺑِﻐَﻴ راﺣﻞ ﻛﻦﻣ و،َﺮِكﺮِ ذِﻛ ﻟَﺬﱠة ﺑِﻐَﻴﻞ ﻛﻦكَ ﻣﺮﺘَﻐْﻔﺳاو
.َﺑِﻚﺮِ ﻗُﺮﺑِﻐَﻴ
“I pray forgiveness from You for every pleasure but remembering You, every ease but intimacy with You,
every happiness but nearness to You, every occupation but obeying You!”53
What have they found in His remembrance that they do not pay attention to other pleasures? The

answer to this question can be sought from the verse, “Remember Me, and I will remember you” and it
is expressed in clearer terms in a hadith qudsi on the Prophet’s night ascension [mi‘raj]:

.ًةﺮ ﻣﻦﻴﻌﺒ ﺳمﻮ ﻳﻞ ﻛﻬِﻢﻟَﻴ اﻧْﻈُﺮا
“I look at them seven times a day.”
This is actually the very thing they have found in the remembrance of God: their Beloved’s attention
towards them. May Allah provide us and you with it by His will!

.َﻚﺘﺎﺑﺟ اﻦﺴﻨَﺎ ﺑِﺤﻠَﻴ ﻋﻦﻣِﻤﺎً وﺘَﻴِﻚَ ﻣﺒﻨَﺎ ﺑِﺤﻗَﻠْﺒﺮِكَ ﻟَﻬِﺠﺎً وﺎﻧَﻨَﺎ ﺑِﺬِﻛﺴﻞ ﻟﻌ اﺟﻢأﻟﻠّﻬ
“O Allah! Make my tongue remember You constantly and make Your love enthrall my heart! Be gracious
to me by answering me favorably.”54

Sixth Discourse: The Heart

.ّﻨفِ ﻋ اﻟْﺨَﻮ اَﻟَﻢتدﺮﻚَ ﺑﻨﺎﺟﺎﺗﺑِﻤ و، ﻗَﻠْﺒﺮِكَ ﻋﺎش ﺑِﺬِﻛﻻيﻮﻳﺎ ﻣ
“O my Master! In Your remembrance my heart takes delight, with prayers I hold communion with You; it
benumbs the pain of fear that torments me.”

Some features of the heart
Remembrance of Allah or dhikr Allah has been emphasized in noble verses of the Qur’an and sayings of
the puriﬁed Imams (‘a). It has been mentioned as an elixir that gives inﬁnite value to man’s temporary
and short life and enlightens his heart in accepting the truths.
One of the features of a pure and sound heart is its being a perfect reﬂection of the truth. The human
heart is in a pure state of nature and if it is not stained by sins and excessive attention to the world, it will
reﬂect the truth. If it is no longer in its state of nature it will no more reﬂect the truth and exemlify a
‘remembering’ heart. In this regard, Hadrat ‘Ali (‘a) said:

َﺪﻌ ﺑ ﺑِﻪﺮﺼﺗُﺒ و،ةﻗْﺮﺪَ اﻟْﻮﻌ ﺑ ﺑِﻪﻊﻤ ﺗَﺴ،ِﻠْﻘُﻠُﻮب ﻟء ﺟِﻼﺮ اﻟﺬِّﻛﻞﻌ ﺟﺎﻧَﻪﺤﺒ ﺳﻪنﱠ اﻟا

.ةﺸْﻮاﻟْﻌ
“Certainly, Allah, the Gloriﬁed, the Sublime, has made His remembrance the light for hearts which hear
with its help, despite deafness, and see with its help, despite blindness.”55
“Polish” [jala] is applied to something to remove its rust or stains. As a result, its metallic lustre is
revived. The human heart also rusts. The Messenger of Allah (S) is reported to have said:

ُةاءﺮ ﻗﻫﺎَ؟ ﻗَﺎلوﻼﺎ ﺟﻣ وﻪ اﻟلﻮﺳﺎ ر ﻳﻞﻴﺪُ ﻗﺪِﻳﺪَأ اﻟْﺤﺼﺎ ﻳﻤﺪَأ ﻛ ﺗَﺼبنﱠ اﻟﻘُﻠُﻮا
.ِتﻮ اﻟْﻤﺮذِﻛآنِ واﻟْﻘُﺮ
“Verily the heart rusts like iron.” It was asked, “O Messenger of Allah! What is its polish?” He (S) said: “It
is reading of the Qur’an and remembrance of death.”56
Hadrat ‘Ali (‘a) said that the heart has eyes and ears. It rusts and cannot grasp the truth. With the
remembrance of Allah the heart regains its sight and hearing. Then,

.ِﺎۇز اﻟﺘﱠﺠحو رﻪﺎﺋﻮنَ ﺑِﺪُﻋﻤﺘَﻨَﺴﻳ
“They call Him and breathe in the air of forgiveness.”57
So, those who remember God can smell the fragrance of Divine mercy.
It becomes clear that our hearts malfunction as they do not perceive many things perceivable to the
awliya’ of Allah. If ever they could perceive a little, they would feel the burden of their sins. The awliya’ of
Allah know the consequences of sin and its weight makes them very anxious and agitated.
When sins are multiplied—one, two up to one thousand—they will realize that they shoulder a truck of
gravel or even more. Once they feel this, they will involuntarily shout because they cannot endure it. If
ever our shout is not loud, it is because we do not understand. Our hearts do not function properly. The
sense of smell of our hearts is suspended as it cannot smell the stench of sin; otherwise it would smell a
corpse. We eat corpses without sensing their smell!

﴾ ﺘًﺎﻴ ﻣﻴﻪﺧ اﻢ ﻟَﺤﻞﻛﺎنْ ﻳ اﻢﺪُﻛﺣ اﺐﺤﻳ﴿ ا

“Will any of you love to eat the ﬂesh of his dead brother?”58
Not only we do not abhor backbiting but in fact enjoy indulging in it. It is evident that our hearts’ sense of
smell is weak. Remembrance of Allah does not mean mere tongue twisting. In fact, the criterion and axis
is related to the remembrance that is rooted in the heart and enlightened by it.
Of course, the essence of dhikr is the attention of the heart but verbal adhkar are not without effect and
use and are better than vain or useless talk. Except at the time of talking to their companions or
answering their questions, the Imams of guidance (‘a) used to perform dhikr. Imam al-Sadiq (‘a) said:
“The tongue of my father (Imam al-Baqir (‘a)) was stuck to his palate.”59 It alludes to his constant recital
of La ilaha illallah [There is no god but Allah].
The heart is like a sea in which dhikr exerts inﬂuence. Sometimes, this dhikr is like the sand on the
seashore that creates normal waves and footprints that easily disappear. Many adhkar and acts of
worship we perform are like normal waves and the depth of our hearts is elsewhere. Sometimes,
however, dhikr is like a strong wind that turns the heart upside down and exerts a lasting effect. So, one
of the features of the heart is that it can correctly grasp the truth.
The other feature of the human heart is that it can become the temporary abode of anything or anyone,
and turn into a fair which is unknown to man. If he only reﬂects for a few minutes and take note of
whatever enters his heart, he will see the tumult taking place in his heart! Sometimes, in a short
devotional act, for example a two-cycle [rak‘ah] prayer, the mind is preoccupied with many things. Man
is astonished as soon as he comes to his senses. This is not only in wakefulness as it is also present in
sleep, and in sleep it is reﬂected as a dream.

The value of the heart
The value of the heart depends on that which enters it. As such, it sometimes falls and becomes as
valueless as garbage! At other times, it so ascends that it becomes the “throne of the All-beneﬁcent”
[‘arsh al-rahman]:

.ﻦﺣﻤ اﻟﺮ ﻋﺮش اﻟﻤﺆﻣﻦﻗﻠﺐ
“The believer’s heart is the throne of the All-beneﬁcent.”
Is the heart of a person who always thinks of wealth, livestock and farm something other than garbage?
Is the heart of a person who always thinks of this estate, that property, so-and-so mansion, trade, fraud,
etc. something other than a real estate agency? If we describe the heart of a person who is preoccupied
with this car and that car as a parking lot, are we exaggerating?

Meanwhile, the heart can also become the “throne of the All-beneﬁcent”. In the words of Imam ‘Ali (‘a),
if God has a place in the hearts of some, “They pass their life in it (remembrance of Allah),”60 such
hearts have a divine status.
Therefore, if the heart is left alone, it will become a doorless abode (caravanserai). Caravans from
different directions and regions come and go, and it is possible the person himself is unaware of what is
going on. But if the person controls his heart, he will realize how valuable it is and what capability it has
for growth and evolution. It is a precious diamond hidden under the ﬂesh and a brilliant mineralogist
wants to dig it out and know its value.
The mineralogists of this desert are the prophets and infallible Imams (‘a). Ḥadhrat ‘Ali (‘a) said: “Polish
the heart with the remembrance of Allah so that its truth be revealed.” Imam al-Sajjad (‘a) said: “The life
of the heart lies in the remembrance of Allah.” If the remembrance of Allah is not present in the heart, its
value is equivalent to that which is the focus of its attention. One of its most important effects pointed out
by Imam al-Sajjad (‘a) is the “life of the heart”.

The spiritual life of man
Life exists on various levels. One level is plantlife. Accordingly, we classify plants into “living” and “dead”
(dry). A plant is living and some indications of this life are growth, development and reproduction. Other
characteristics of life are movement and perception. Man has both the “ﬂora” and “fauna” levels of life.
He grows and develops as well as moves, perceives and senses. Therefore, he is similar to the plants
and animals. This is what we call “life”. Whenever we ﬁnd movement and perception in a person, we say
that he is alive.
As can be deduced from the Noble Qur’an and traditions of the Ahl al-Bayt (‘a), man can have a life
higher than that of the plants and animals—“spiritual” life. This superior life has some signs and if a
person does not possess them, he cannot truly be called “human”, although he is alive from the
perspective of animal life. We usually take animal life as “human life”. Reproducing, breathing, eating
and drinking, perceiving, moving and the like, are conditions of plant and animal life, but human life is
something else. In this regard, the Qur’an states:

 ﻓﺜَﻠُﻪ ﻣﻦﻤ اﻟﻨﱠﺎسِ ﻛ ﻓ ﺑِﻪﺸﻤا ﻳ ﻧُﻮرﻠْﻨَﺎ ﻟَﻪﻌﺟ وﻨَﺎهﻴﻴﺣﺘًﺎ ﻓَﺎﻴﺎنَ ﻣ ﻛﻦﻣو﴿ا
﴾ ﺎﻨْﻬ ﻣ ﺑِﺨَﺎرِجﺲﺎتِ ﻟَﻴاﻟﻈﱡﻠُﻤ
“Is he who was lifeless, then We gave him life and provided him with a light by which he walks
among the people, like one who dwells in a manifold darkness which he cannot leave?”61
It can be inferred from this verse that man can have a kind of life whose requisite is luminosity

[nuraniyyah]. Thus, if man possesses this luminosity, he is alive otherwise he is “dead”, even if he
possesses plant and animal life.

ﻻ و،ﻪﺘﱠﺒِﻌﺪَى ﻓَﻴ اﻟْﻬﺎب ﺑﺮِفﻌ ﻳ ﻻ،ٍانﻮﻴ ﺣ ﻗَﻠْﺐاﻟْﻘَﻠْﺐ و،ٍﺎنﻧْﺴةُ اﻮرةُ ﺻﻮرﻓَﺎﻟﺼ
!ﺎءﻴَﺣ اﻻِﺖﻴﻚَ ﻣ ﻓَﺬﻟ،ﻨْﻪﺪﱠ ﻋﺼ ﻓﻴﻤ اﻟْﻌﺎبﺑ
His shape is that of a man, but his heart is that of a beast. He does not know the door of guidance to
follow or the door of misguidance to avoid. These are living dead bodies.”62
In this line of Du‘a’ Abu Ḥamzah al-Thumali—“In Your remembrance my heart takes delight”—Imam alSajjad (‘a) also points to this superior life—the life whose essential element is the remembrance of Allah.
Just as man will die within a short span if oxygen is not available, the heart of the believer will also die if
it ceases to remember Allah and becomes immersed in materiality.
One of the levels of life is the “life of faith”, and perhaps it can be said that it is the true life of man.
According to transmitted traditions, the “spirit of faith” [ruh al-iman] is the source of life in the believer.
Given this spirit, so long as he has not committed a sin, he possesses a different life, but as he commits
a sin this spirit separates from him. As he repents and returns to God, this spirit returns to him.
Apart from the spirit of faith, there are other types of spirits exclusive for the prophets and awliya’ of
Allah, such as the “holy spirit” [ruh al-qudus] possessed by the Holy Prophet (S) and the pure Imams
(‘a).
Apart from what we can see and perceive with our animal perception, there are other things known to
God, His Apostle (S) and the pure Imams (‘a). Since we believe in God and His Apostle (S) we must
also believe in those things. The value of such levels of life can be known only to those who possess
them.

The difference in the levels of life
When we compare a living plant—that is, a plant that breaths, grows and develops—with a dead plant,
i.e. dry, we can see that they do not differ much. But if we compare a living animal with a dead one, we
can observe the considerable difference.
This difference is far greater between a living and dead person. The physical life of man is so valuable
(at least to the person himself) that if he is wealthy he is willing to spend his wealth to extend his life. He
is even ready to spend huge amounts of money to keep his bodily limbs such as eyes, ears and physical
life, healthy and sound.
The same difference, nay even more than this, also exists between his physical and spiritual life. His

spiritual life is far more valuable than his physical life. Those who have grasped the value of spiritual life
and tasted its savor are willing to sacriﬁce the entire world for a moment of remembrance of Allah. How
can we ﬁnd out this value? We have to exert efforts to prepare ourselves to spend a few minutes daily
remembering the Lord, performing our prayers and complaining to Him how far we are away from these
people!
Many people are deprived of this “human life”. To comprehend this fact is even difﬁcult for them. How
can heedless persons who know nothing but whims and caprice understand that the life of man is not
limited to plant and animal life? How can they understand that the humanity of man is not conﬁned to
eating, sleeping and physical and animalistic enjoyments? In describing this type of people, God says:

.ﻞﺿ اﻢ ﻫﻞ ﺑﺎمَﻧﻌﺎﻻﻚَ ﻛوﻟٰﺌا
“They are like cattle, nay more misguided.”63
Just as the plants are unaware of the life of animals and their perceptions, animals are ignorant of the
dynamics of human life. We also suffer the same condition in relation to a higher and loftier life of man,
which the awliya’ say is so pleasant that it cannot be equaled by any material pleasure. The essence of
human existence is other than eating, sleeping and passion. In comparison to the spiritual enjoyment
and higher sphere of life, these are like toys with which a child plays. One who is alien to these subjects
cannot comprehend them. He may even consider them ridiculous!
Since God has guided us and we know that these things are true, we must not be indifferent to them.
We must bear in mind that the pure Imams (‘a) and pioneers in religion have conveyed these things to
us to draw our attention to them and urge us to strive to acquire them. We must remind ourselves that
these things also exist and not imagine that enjoyment is conﬁned to materiality, eating and sleeping. His
human perfection is far higher than animal enjoyments. It is hoped that as we pray to always follow God,
Islam, the Apostle (S), and the Imams (‘a), we can also enjoy a spiritual life.

ﻦزُﻗْﻨﺎ ﻣار و،َﺬاﺑِﻚ ﻋﻦﻧﺎ ﻣاَﺟِﺮ و،َﻚﺨَﻄ ﺳﻦﺬْﻧﺎ ﻣاَﻋ و،َﺮِك اﺷْﻐَﻠْﻨﺎ ﺑِﺬِﻛﻢاَﻟﻠّـﻬ
.َﻚﻠ ﻓَﻀﻦﻨﺎ ﻣﻠَﻴ ﻋﻢاَﻧْﻌ و،َﺒِﻚﻮاﻫﻣ
“O Lord! Occupy our time with Your remembrance, and guard us from Your wrath, and protect us from
Your punishment, and grant us from Your rewards, and award us from Your bounties.”

Seventh Discourse: Degrees of Remembrance of Allah

.ّﻨفِ ﻋ اﻟْﺨَﻮ اَﻟَﻢتدﺮﻚَ ﺑﻨﺎﺟﺎﺗﺑِﻤ و، ﻗَﻠْﺒﺮِكَ ﻋﺎش ﺑِﺬِﻛﻻيﻮﻳﺎ ﻣ
“O my Master! In Your remembrance my heart takes delight, with prayers I hold communion with You; it
benumbs the pain of fear that torments me.”
The discussion is about dhikr and some of its effects. One of its effects pointed by Imam al-Sajjad (‘a) is
the “spiritual life” of man. The spiritual life of man needs speciﬁc nourishment, which is the
“remembrance of Allah”.

Different degrees of the remembrance of Allah
Concerning dhikr and attention to God, people are of various types and can be classiﬁed accordingly.
There is a group of people who not only fail to earn pleasure in remembering Allah but it even engenders
displeasure and aversion in their hearts. Regarding them, the Holy Qur’an states:

﴾ ةﺮﻨُﻮنَ ﺑِﺎﻵﺧﻣﻮ ﻳ ﻻ اﻟﱠﺬِﻳﻦ ﻗُﻠُﻮبزﱠتﺎ اﺷْﻤﺪَهﺣ وﻪ اﻟﺮذَا ذُﻛا﴿ و
“When Allah is mentioned alone, [thereat] shrink away the hearts of those who do not believe in
the Hereafter.”64
As to the second group of people, they remember Allah whenever they feel in need of Him to solve their
serious problems that cannot be solved through usual means or cannot be solved at all:

ﻢذا ﻫِ اﺮ اﻟْﺒَﻟ اﻢﺎﻫﺎ ﻧَﺠ ﻓَﻠَﻤ اﻟﺪِّﻳﻦ ﻟَﻪﺼﻴﻦﺨْﻠ ﻣﻪﯘا اﻟﻋ اﻟْﻔُﻠْﻚِ دﻮا ﻓﺒﻛذا ر﴿ ﻓَﺎ
﴾ َﻮنﺸْﺮِﻛﻳ
“When they board the ship, they invoke Allah putting exclusive faith in Him, but when He delivers
them to land, behold, they ascribe partners [to Him], being ungrateful for what We have given
them!”65
The third group of people is concerned with their fate on the Day of Resurrection. They want their sins to
be forgiven. So, they turn their attention to God to forgive their sins and grant them blessings and
rewards in the hereafter. They focus their attention to God as they aspire for paradise, damsels and

heavenly palaces. In reality, they remember Allah to escape punishment and attain otherworldly
blessings. This kind of attention to God is desirable in its own right as it shows the existence of their faith
in God. However, this kind of remembrance to God is actually attention of man, ﬁrst and foremost, to his
own needs and then attention to God. If through other than God, his needs can be met, he will have
nothing to do with God as well as attention to and remembrance of Him.
The fourth group of people consists of those who feel that they need to remember Allah not to meet the
abovementioned personal needs. They rather feel that without the remembrance of Allah, they are lost
and only through remembering Him do they ﬁnd tranquility. In other words, to breathe the remembrance
of Allah is indispensable for them but not as a means to meet needs. In the words of Imam al-Sajjad
(‘a), they feel that by remembering Him, their hearts are enlivened and without it, they feel they have
dead hearts.
The ediﬁce of their life is built on the remembrance of God. When a person’s respiration is obstructed,
he will experience tension and be exasperated, and his life will be threatened. Similarly, without the
remembrance of Allah, they worry and are agitated. But if the remembrance of Allah ﬁnds its way into
their hearts, they experience a strange tranquility and peace of mind. In this regard, the Qur’an states:

﴾  اﻟْﻘُﻠُﻮبﻦﺌ ﺗَﻄْﻤﻪﺮِ اﻟﻻ ﺑِﺬِﻛ اﻪﺮِ اﻟ ﺑِﺬِﻛﻢﻬ ﻗُﻠُﻮ ﺑﻦﺌﺗَﻄْﻤﻨُﻮا و آﻣ﴿ اﻟﱠﺬِﻳﻦ
“…Those who have faith, and whose hearts ﬁnd rest in the remembrance of Allah. Look! Their
hearts ﬁnd rest in Allah’s remembrance!”66
This state is a high stage of dhikr and far more valuable than the previous stage, but “I” is still the focus
of attention. That is, in this state man wants to remember Allah and enjoys doing it. In reality, by
remembering God, his heart ﬁnds rest. In other words, even in this state man turns his attention to God
in order to meet certain needs although they are of a higher level than the previous ones. He pays
attention to God to meet certain needs and ﬁnds solace. So, there is still a speck of self-love.
But if man moves forward in knowing God, he will reach a point where he is not even aware of his own
existence and needs. All his attention will be focused on God, and totally heedless of himself and his
desires, self-love loses all meaning. For him, everything is love of God. At this stage, instead of paying
attention to God for oneself, man sees nothing but Him.
During the Night of Ascension [mi‘raj], God said to His Apostle (S): “My servants can reach stages
where My remembrance and gratefulness for My favors are their occupation and they do not care for
anything else.” God then said:

.ﻪﻘْﻠ ﻋﻘَﺎم ﻣ ﻟَﻪﻷ ﻗﻮﻣﻦ وﺮِﻓَﺘﻌ ﺑِﻤﻘْﻠَﻪ ﻋﺘَﻐْﺮِﻗَﻦﻷ ﺳو
“I shall ﬁll his intellect with My gnosis and I shall settle in place of his intellect.”67
These are truths mentioned in traditions, and for many of us it is hard to perfectly comprehend these
states. It is hoped that out of His grace God increases our gnosis [ma‘rifah] and makes us attain such
states.

Attachment to the world as a hindrance to the remembrance of Allah
That which hinders man from thinking of his spiritual perfection is attachment to the world and worldly
pleasures. So long as these attachments exist, we cannot expect such perfection. In a hadith on the
Prophet’s (S) ascension [mi‘raj], God said to His Apostle (S):

ء ﺎﻤ اﻟﺴﻞﻫ اﺎمﻴ ﺻﻮمﺼﻳضِ وراﻻ وﺎءﻤ اﻟﺴﻞﻫةَ اﻼﺪُ ﺻﺒ اﻟْﻌﻠﱠ ﺻﺪُ ﻟَﻮﻤﺣﺎ اﻳ
 ﻗَﻠْﺒِﻪرى ﻓ ا ﺛُﻢﺎﺑِﺪِﻳﻦ اﻟْﻌﺎسﺒ ﻟﻟَﺒِﺲ وﺔﺋﻼ اﻟْﻤﺜْﻞ ﻣﺎم اﻟﻄﱠﻌﻦ ﻋﻄْﻮيﻳضِ وراﻻو
 ﻓﻧﺎوِرﺠ ﻳﺎ ﻻﻬﻨَﺘ زِﻳوﺎ اﻬ ﺻﻴﺘوﺎ اﻬﺘﺎﺳ رِﯨوﺎ اﻬﺘﻌﻤ ﺳوةً اﺎ ذَرِ اﻟﺪﱡﻧْﻴﺐ ﺣﻦﻣ
َةوﻼ ﺣذِﻳﻘُﻪ اﻻ وﺎﻧﻨْﺴ ﻳّﺘ ﺣﻪ ﻗَﻠْﺒﻇْﻠَﻤﻦﻻ وﺘﺒﺤ ﻣ ﻗَﻠْﺒِﻪﻦ ﻣﻦﻧْﺰِﻋﻻاري ود
.ﺘﺒﺤﻣ
“O Ahmad! If a servant prays as the dwellers of the heaven and the earth pray, and fasts as the dwellers
of the heaven and the earth fast, treats foods the way the angels treat them, and wears the garment of
the worshippers, but has a speck of love of the world in his heart, carnal desire, position, merriment or
adornment of the world, he will ﬁnd no place in My neighborhood. I shall take love of Me out of his heart
and make his heart dark such that he will forget Me and not let him taste the sweetness of loving Me.”68
The awliya’ of Allah have such loftiness of purpose that they are heedless of what we are attached to,
even the otherworldly blessings and pleasures, as these are valueless for them. Their loftiness of
purpose is such that they say to God: “O Allah! If You throw us into hell while love of You is still in our
hearts and You are pleased with us, we prefer it to paradise if it is devoid of Your pleasure.” Unless the
love of God is nurtured in the heart of man, one cannot make such a claim.
In order to nurture the love of God in the heart, one must keep aloof from worldly attachments and
affections and think of earning Divine pleasure. On waking up in the morning, the believer must think of
serving Allah by knowing what He wants from him. When he takes food, studies a lesson, engages in a
transaction, and does the usual chores of life, it must be to obey the commandments of God and to seek
His pleasure. It is possible to do so but it requires a strong will and purpose. If a person lives in this

manner, worldly enjoyments and blessings as well as his comfort and welfare will not decrease. Even his
pain and suffering will not be less than that of others. Such a person will no longer be attached to
position, wealth and the like and not worry if he loses or does not attain them. His only concern is God
and His remembrance.
The believer considers himself a servant of Allah. He believes that whatever he has belongs to Him, and
he has nothing of his own—wealth, offspring, position, status, or anything else. Everything belongs to
Him. So, he is in pursuit of earning the pleasure of Allah. Such a person is a true servant of God. He
wholeheartedly accepts whatever He commands. He avoids the forbidden and acts upon His
commands. Hence he attains a higher level of life, or rather, ﬁnds the real life.

Man’s attitude toward material and spiritual deﬁciencies and needs
By nature, man is in pursuit of his perfection and felicity. As much as possible, he wants to remove his
defects and shortcomings. In essence, God has created man in such a way that he is innately in pursuit
of perfection and avoids whatever is obstructive to his attainment of perfection and felicity. This is called
“love of oneself”. That is, every living creature loves itself, its life, and perfection.
More or less, we all ﬁnd deﬁciencies in ourselves. We can see defects and shortcomings in ourselves
and we want to remove them as much as we can. But there are two problems here. Firstly, we do not
properly comprehend our defects and shortcomings and we do not exactly know our basic needs.
Secondly, when there is contradiction in meeting these needs, we commit errors in identifying our
priorities. Usually, we give preference to material needs over spiritual ones for they are more tangible to
us.
Conversely, in trying to remove a material or spiritual defect, our minds and efforts are focused on
material defects and deﬁciencies because we understand them better. We suffer more from physical
pain and are more familiar with material and worldly enjoyments and pleasures. If ever we become
heedful of some of our spiritual defects and otherworldly needs, we do not express an inclination to
address them nor have much interest in dealing with them.
As such, God commissioned the prophets (‘a) ﬁrstly, to inform the people of their true needs and defects;
let them know that there are greater and more important defects apart from the animalistic, material or
worldly defects they are acquainted with, and let them understand that they must strive harder to remove
spiritual defects and meet otherworldly needs. Secondly, the prophets (‘a) were commissioned to make
people aware of the spiritual affairs and the insigniﬁcance of material affairs.
The prophets (‘a) informed man that compared to animals, he has more potential for development and
perfection and more deﬁciencies and needs. There is a great distance between us and the highest point
God has considered for us and the potential to reach it. Therefore, they made man aware of this point
and urged him to strive hard to attain this ultimate perfection and remove his own defects and

shortcomings.
So, we must realize that our defects and shortcomings are not limited to material and worldly affairs.
Worldly shortcomings—whether they are individual or collective—are all trivial and insigniﬁcant as
compared to spiritual affairs and shortcomings which threaten our eternal felicity.
If we really believe in God and the prophets (‘a) and consider truely whatever they said; if we really
accept that there is another life apart from animal life—life which is associated with the humanity of
man—our actions must attest to this belief. There must be difference between the action of one who
believes in such a life and that of one who considers life limited to the animal life. We believe in such a
human life but because of weakness of faith and will, we fail in our practice. Our faith is weak and, as a
result, this faith has an insigniﬁcant effect on our actions and behavior. However, there have been
individuals who have strong faith and attained certain stations of perfection and felicity.

Worldly allurement as a hindrance in the attainment of spiritual life
We, ourselves, decrease the degrees of our perfection, shoulder burdens that bend our backs, enchain
our hands and feet and become immobile. Perhaps the Commander of the Faithful (‘a) wants us to tell
God in Du‘a’ Kumayl, thus:

 ﺑﺪَتﻗَﻌ و،ﻤﺎﻟ اَﻋ ﺑتﺮﻗَﺼ و، ﺣﺎﻟﻮء ﺳطَ ﺑاَﻓْﺮ و،ﻼﺋ ﺑﻈُﻢ ﻋﻢاَﻟﻠّﻬ
ﻧَﻔْﺴ و،ورِﻫﺎ اﻟﺪﱡﻧْﻴﺎ ﺑِﻐُﺮﺘْﻨﺧَﺪَﻋ و،ﺪُ آﻣﺎﻟﻌ ﺑ ﻧَﻔْﻌﻦ ﻋﻨﺴﺒﺣ و،اَﻏْﻼﻟ
.ﻄﺎﻟﻣ و،ﻬﺎﻴﺎﻧَﺘﺑِﺨ
“O Allah! My sufferings have increased and my evil condition has worsened, my good deeds have
diminished and my yokes (of misdeeds) have become ﬁrm, and remote hopes restrain me from proﬁtting
(by good deeds) and the world has deceived me with its allurement and my own self has been
treacherous and procrastinating.”
Are we sincere in reciting these lines? Do we really realize that our backs are bent on account of the
burden of our sins? Do we know that we enchained our hands and feet by our evil deeds and that the
world and its allurements have deceived us?
In this regard, the Qur’an states:

﴾ ِورﺘَﺎعُ اﻟْﻐُﺮ ﻣﻻﺎ اﺎةُ اﻟﺪﱡﻧْﻴﻴﻣﺎ اﻟْﺤ﴿ و

“The life of this world is nothing but the wares of delusion.”69
It also states elsewhere:

﴾ ور اﻟْﻐَﺮﻪ ﺑِﺎﻟﻢﻧﱠﻐُﺮﻻ ﻳﺎ وﺎةُ اﻟﺪﱡﻧْﻴﻴ اﻟْﺤﻢﻧﱠ﴿ ﻓَﻼ ﺗَﻐُﺮ
“So do not let the life of this world deceive you, nor let the Deceiver70 deceive you concerning
Allah.”71
How does the deception of the life of this world deceive man? When adults want to dupe a child, they
distract him with a chocolate bar, or anything else, in lieu of a valuable thing he seeks. We have
interests which we must obtain and safeguard. However, as the world and its pleasures seem attractive
and valuable to us, they deceive us and hinder us from obtaining real pleasures and true interests.
Regrettably, not only do the world and its allurements deceive us, but we dupe ourselves by suggesting
that what the prophets (‘a) said is what our hearts dictate, or what Satan says is what God has said!
If what the prophets and Imams (‘a) have said is true, and it is, then we are very far from the truth. We
are in gross error and misguidance. If Du‘a’ Kumayl is transmitted from Ḥadhrat ‘Ali (‘a), and it is, and if
Du‘a’ Abu Ḥamzah al-Thumali and the supplications in Al-Sahifah al-Sajjadiyyah are transmitted from
Imam al-Sajjad (‘a), and they are, then how do we follow them as we have no commonality with them?
Do we believe in the contents of these supplications? Are they true or not? Is the world that is deceiving
us and its outward adornments that hinder us from getting our true interests nothing but transient
pleasures with which we are attached? Everyday we want to taste more delicious food compared to what
we have tasted so far, don’t we? Everyday we want to change our lifestyle and the outward forms of our
homes—carpet, car model and other amenities in life—don’t we?
Is the deception or trick of the world other than these things? We must reﬂect on what they have taken
from us in exchange for other things. We have the potential to get more valuable things but we are
negligent of them and are attracted to ﬂeeting things. In reality, we are deprived of human life or “life of
faith”, and we have been heedless of a higher sphere of life whose foundation is the remembrance of
Allah.

Eighth Discourse: Provisions for the Hereafter

َﻠﺪُوداً ﻋﻤ ﻣَﻠ ﻋﻞﺗَﻔَﻀ و،ﺘﺒﺪي اَﺣ اَﻳﻨﺒّﺮاشِ ﺗُﻘَﻠ اﻟْﻔَﻠﺮﻳﻌﺎً ﻋ ﺻﻨﻤﺣارو
 اَﻃْﺮافَﻗْﺮِﺑﺎء اﻻل ﻗَﺪْ ﺗَﻨﺎوﻤﯘﻻﺤ ﻣَﻠ ﻋﻨﱠﻦﺗَﺤ و،ﺗ ﺟﻴﺮﺢ ﺻﺎﻟﻨﺒّﻘَﻠ ﻳﻞﻐْﺘَﺴاﻟْﻤ
ِﺖﻴﻚَ اﻟْﺒ ذﻟ ﻓﻢﺣار و،ﺗﻔْﺮ ﺣﺣﻴﺪاً ﻓ ﺑِﻚَ وﻟْﺖ ﻗَﺪْ ﻧَﺰﻨْﻘُﻮﻻ ﻣَﻠﺪْ ﻋﺟ و،ِﻨﺎزَﺗﺟ

.َﺮِك ﺑِﻐَﻴﺲﺘَﺎْﻧ ﻻ اَﺳّﺘ ﺣ،ﺘﺑﺪﻳﺪِ ﻏُﺮاﻟْﺠ
“Have mercy on me when I am thrown on the deathbed, my friends trying to calm down my restlessness;
do a favor to me when I am laid stretched on the naked ﬂoor for the religious washing, my neighbors
performing the necessary functions; move with compassion when I am carried to the graveyard, my kith
and kin accompanying my funeral; be with me when I am put into the grave, alone and abandoned; take
pity on me in that new abode where I will be a forsaken miserable, because I did not cultivate consistent
friendship with any one other than You.”

The reason behind man’s negligence of the hereafter
Because of the instincts God has endowed in him, man knows his material needs and resorts to material
ways and physical means to meet them and seeks the help of his fellow human beings. Instinctively,
man knows hunger, thirst, sexual urge, housing need, and his other material or worldly needs and
endeavors to address them. As such, he will be attached to the means that meet such needs, as well as,
those who help him in this regard and lessen his pain and suffering. Usually, it is also the reason behind
a person’s fondness and affection for his spouse, offspring, friends, and relatives, and in general to all
who in one or another way share his life. However, man’s attachment to material or worldly affairs
distracts his attention from spiritual matters and makes him heedless of them. On one hand, he
supposes that his needs are limited to these material or worldly needs, and on the other, he assumes
that his needs can be met through the same means and individuals he is attached with. Yet, he is
unaware of the fact that the needs he is usually acquainted with is but a small portion of his total
needs—needs which are related only to the temporary life in this world. He does not know that his
primordial needs are something else—needs which are related to the eternal domain of the hereafter. He
imagines that the individuals he is familiar with in this world will always be with him. However, he must
bear in mind that a time will certainly come when all of them will leave him alone.
A time will come when we have to leave this transient abode. Now, we must think of the eternal abode
and know which needs we shall have in that world, and through which ways they can be met? Are our
needs in that world the same as ours in this world? When man leaves this world, will he need food,
clothing and other material needs, just as there was a time when some people used to bury their dead
ones with food and other amenities of life, with the notion that they will need these amenities in the next
world?
It is clear that the next world is different from this world. The prophets (‘a) came to inform man that his
needs in that world are different from worldly needs. Worldly things will be of no beneﬁt to him and he
will not even take them there. At that moment, his bodily limbs and faculties will cease to function one
after the other and ﬁnally his soul will separate from his body. The soul will witness events after death.
Then he will be left alone in the grave—grave which is described by Imam al-Sajjad (‘a) in this manner:

ه ِْﺪﻬ اُﻣ ﻟَﻢ،ﺮي ﻗَﺒﻟ ا ﺣﺎﻟﺜْﻞ ﻣﻠ ﻋﻠْﺖ إنْ اَﻧَﺎ ﻧُﻘّﻨ ﻣأ ﺣﺎﻻﻮﻮنُ اَﺳ ﻳﻦﻓَﻤ
 ﻣﺎﻟري اﻻ اَد و ﻻ اَﺑﻣﺎﻟ و،ﺘﻌﺠﻀ ﻟﺢﺎﻟ اﻟﺼﻞﻤ ﺑِﺎﻟْﻌﺷْﻪ اَﻓْﺮﻟَﻢ و،ﻗْﺪَﺗﺮﻟ
أﺳﻨْﺪَ ر ﻋﻗَﺪْ ﺧَﻔَﻘَﺖ و،ﻠُﻨ ﺗُﺨﺎﺗﺎﻣاَﻳ و،ﻨ ﺗُﺨﺎدِﻋاَرى ﻧَﻔْﺴ و،ﺼﻴﺮيﻮنُ ﻣﻳ
 اَﺑ،ﺮي ﻗَﺒﺔﻈُﻠْﻤ ﻟ اَﺑ، ﻧَﻔْﺴﺨُُﺮوج ﻟ، اَﺑ، ﻻ اَﺑ ﻓَﻤﺎﻟ،ِتﻮﺔُ اﻟْﻤﺤﻨاَﺟ
. ﻟَﺤﺪيﻀﻴﻖﻟ
“[Woe unto me] if now I am passed on in my present state to a grave that I have not prepared for my
repose, and I did not line with good deeds for my sleep. And why should I not weep, for I have no
knowledge of my fate and I observe my self deceiving itself, and my days fading away, and the wings of
death ﬂapping close by; so why shouldn’t I cry? I cry for giving up life, I cry because of the darkness of
my grave, I cry because of the narrowness of my hole [lahad].”
A whole life of sweat and toil, to accumulate wealth, build mansions, provide amenities of life, and
attachment with others, will come to an end. He will be totally alone. How long will this state last? It is
very long and can never be compared to the frame of time in this world. In this long period, which he
must spend in purgatory [barzakh] and then the Resurrection and hereafter, his assets will be of no avail
to him. What must he do? What can he do?

Nearness to God as the best provisions for the hereafter
If man does not want to experience the grief of loneliness after leaving this world and not depart from
this world empty-handed, he must think of the day while he is still in this world, prior to death, and
collect suitable provisions:

.ادِ اﻟﺘﱠﻘْﻮﱝ اﻟﺰﺮنﱠ ﺧَﻴدوا ﻓَﺎوﺗَﺰ
“Prepare for [your] provisions for verily the best of provisions is God-wariness [taqwa].”
He must not focus all his efforts on this world and its pleasures. From now on, he must know to whom
he must be attached, who will not leave him at the moment of loneliness. He must be intimate with the
One who can address his primary need, just as by providing the means and ways in this world, He
paved the ground to meet his material and spiritual needs. Elsewhere in Du‘a’ Abu Ḥamzah al-Thumali,
Imam Zayn al-‘Abidin (‘a) dwells on these truths and says to God:

َﻠﺪُوداً ﻋﻤ ﻣَﻠ ﻋﻞﺗَﻔَﻀ و،ﺘﺒﺪي اَﺣ اَﻳﻨﺒّﺮاشِ ﺗُﻘَﻠ اﻟْﻔَﻠﺮﻳﻌﺎً ﻋ ﺻﻨﻤﺣارو

  اَﻃْﺮاَﻗْﺮِﺑﺎء اﻻل ﻗَﺪْ ﺗَﻨﺎوﻤﯘﻻﺤ ﻣَﻠ ﻋﻨﱠﻦﺗَﺤ و،ﺗ ﺟﻴﺮﺢ ﺻﺎﻟﻨﺒّﻘَﻠ ﻳﻞﻐْﺘَﺴاﻟْﻤ
ف
ِﺖﻴﻚَ اﻟْﺒ ذﻟ ﻓﻢﺣار و،ﺗﻔْﺮ ﺣﺣﻴﺪاً ﻓ ﺑِﻚَ وﻟْﺖ ﻗَﺪْ ﻧَﺰﻨْﻘُﻮﻻ ﻣَﻠﺪْ ﻋﺟ و،ِﻨﺎزَﺗﺟ
.َﺮِك ﺑِﻐَﻴﺲﺘَﺎْﻧ ﻻ اَﺳّﺘ ﺣ،ﺘﺑﺪﻳﺪِ ﻏُﺮاﻟْﺠ
“And confer Your benevolence on me when I am (lying) motionless on the (death) bed so that those
beloved of my relatives surround me, and grant me Your bountifulness when I am stretched on the
funeral bath so that the good-deeded of my community may wash me, and bestow Your kindred
tenderness upon me when I am carried while my relatives hand over the extremities of my cofﬁn, and
award me Your generosity when I am transported and ﬁnally delivered and left alone in my hole, and
have mercy on my solitary conﬁnement in this new residence so that I may not be comforted by anyone
but You.”
The most important point in this part of the supplication is when the supplicant says: “[O God!] Have
mercy on my solitary conﬁnement in this new residence so that I may not be comforted by anyone but
You.” Is it possible for a person who has tasted the sweetness of intimacy with God in this world to be
intimate with other than God when he is in the grave? Is it possible for a person who has been intimate
with other than God to be intimate with God when he enters the grave?
God said to Prophet Dawud (David) (‘a):

ﻦﻤ ﻟﺲﻮﻧﻣ وﻨﺎﻟَﺴ ﺟﻦ ﻣﻴﺲﻠﺟ وﻨﺒﺣ اﻦ ﻣﺐﺒِﻴ ﺣّﻧ اﺿر اﻞﻫﻎْ اﻠﺑ ااۇدﺎ دﻳ
.ﻨﺒﺎﺣ ﺻﻦﻤ ﻟﺐﺎﺣﺻﺮِي وﻧَﺲ ﺑِﺬِﻛا
“O Dawud! Convey to the dwellers of the earth that, indeed, I love him who loves Me; I accompany him
who accompanies Me; I am intimate with him who has intimacy with My remembrance; and I go along
with him who goes along with Me.”72
The heart of man is inclined towards whoever he is intimate with in this world, and with whom he will
also be gathered on the Day of Resurrection:

.ﺖﺒﺘَﺴﺎ اﻛﻟَﻚَ ﻣ وﺖﺒﺒﺣ اﻦ ﻣﻊ ﻣﻧْﺖا
“You shall be with him whom you love and it shall be for you whatever you earn.”73
If one of our friends or relatives is separated from us for a long time, we will miss him, but have we ever

missed our prayers? Have we ever waited for an opportunity to engage in supplication and litany and sit
in a corner to beseech and implore God?
Usually, if we are alone we feel lonely and frightened. We look for somebody to talk to. If we fail to ﬁnd
anyone, we talk to ourselves in the world of imagination and make ourselves busy in whatever way. We
who are naturally like that cannot easily forget everything once we are buried and have intimacy with
God.
Therefore, if we do not want to grieve and be sorrowful in that world, we must take the initial steps to
have intimacy with God so that He will be with us in that world and not leave us alone. We must set a
program for ourselves. We must have time for retreat in which we do not pay attention to anything other
than God; we forget the world and all its contents—wealth and property, occupation, offspring, friends,
relatives, and all things and we remember and pay attention to Him alone. If we do not do so, we will be
in great loss in the purgatorial world. Alienation and loneliness as well as grief and sorrow will engulf us
for which no one and nothing can compensate.
In her testament to the Commander of the Faithful (‘a), Ḥadhrat Faṭimah (‘a) is reported to have said:

ﺮﺜ ﻓَﺎﻛِﻬﺟﺎﻟَﺔَ و ﻗَﺒﺳاﻨْﺪَ ر ﻋﺲﻠاﺟ و...ﻧِﺰﻬﺟ وﻠ ﻏُﺴﻧْﺖ ال ﻓَﺘَﻮﺖﻧَﺎ ﻣذَا اا
.ﺎءاﻟﺪﱡﻋآنِ و اﻟْﻘُﺮةوﻼ ﺗﻦﻣ
“When I die, wash and bury me yourself… And [after you bury me] sit beside my head facing me and
supplicate and read the Qur’an aloud.”74
Ḥadhrat Faṭimah’s (‘a) ears had attachment to the Word of Allah as her heart was also intimate with
Him.
There are those who wait for a moment, however short it may be, to read the Qur’an. They enjoy reading
the Qur’an and listening to it. They engage in prayer and worship with zeal and enthusiasm. Is there any
lover who is tired of talking to his beloved? But our hearts are somewhere else at the time of praying,
just as a bird inside a cage is waiting for it to be opened. We are also eager to ﬁnish our prayers as fast
as we can or to see the month of Ramadhan come to an end. Even while praying, our attention is here
and there, trying to know who comes and who goes. All these testify that we have no intimacy with God
and His remembrance.

How can we have intimacy with God?
One simple way is to set a program and allocate a certain period everyday to turn our attention away
from anything other than God. This can be done by engaging in supplication, prayers, litany, reading the

Qur’an, and the like. What is important is for us not to forget that God is Omnipresent and All-seeing. He
can see us all the time and is beneﬁcent to us. We must sincerely ask His forgiveness for all our sins. As
much as we can, we must continue this program so that we can be hopeful of His favors in the next
world.
When a person departs from this world, he will see the fruit of his deeds, and then he will say:

﴾ ﺖﻛﺎ ﺗَﺮﻴﻤﺎ ﻓﺤﺎﻟ ﺻﻞﻤﻋ اّﻠﻮنِ ٭ ﻟَﻌﺟِﻌ ارِب﴿ ر
“My Lord! Take me back, that I may act righteously in what I have left behind.”75
He will be told in reply, “By no means! Your time has already passed.” Therefore, we must treasure
every moment in our life. Amid thousands of worldly engagements, at least we must engage in work
which is for the hereafter. Among thousands of objects of our love and affection, we must allocate a
place in our heart for God and His remembrance. If we do not give all our heart to Him for intimacy with
Him, at least we can give a portion to God in our activities.
It is known that one day, the late Shaykh Ja‘far Shushtari mounted the pulpit and said: “O people! Today
I want to say something which is contrary to all that the prophets and awliya’ have said.” The people
were astonished. He continued: “All the prophets invited the people to believe in the Unity of God
[tawhid], but I want to invite you to shirk [association of partners to God]. All the prophets and awliya’
said that any action must be done solely for God but I want to say: “Let God also be a partner in your
works!” That is to say, “You are not true monotheists as your hearts are not solely with God (that is, ﬁlled
not only by His remembrance). At least, designate to God a certain place in your hearts. Don’t give the
key to your hearts to anyone other than God as you will regret it one day.”

َةﻼوذِﻗْﻨﺎ ﺣا و،َﻚﺮِﻓَﺘﻌ ﻣﻧْﻮار ﻟَﻨﺎ اﻢﺗْﻤا و،َﻚﺘﺒﺤ ﻣﺷْﺠﺎرﻨﺎ اﺪَﺗﻓْﺌ ا ﻓاﻏْﺮِس[ وِ]إﻟﻬ
.َﻚﺘﻳوﻚَ ﺑِﺮﻘﺂﺋ ﻟمﻮﻨَﻨﺎ ﻳﻴﻋ اﻗْﺮِرا و،َﻚﺗﺮﻐْﻔﻟَﺬﱠةَ ﻣ و،َﻔْﻮِكﻋ
“O Allah! Plant in our hearts the trees of Your love, complete for us the lights of Your knowledge, give us
to taste the sweetness of Your pardon and the pleasure of Your forgiveness, gladden our eyes on the
day of meeting You with the vision of You.”76

Ninth Discourse: Faith

ﺖﺘَﺒ ﻣﺎ ﻛﻨﺼﻴﺒ ﻳ ﻟَﻦ اَﻧﱠﻪﻠَﻢ اَﻋّﺘﻘﻴﻨﺎً ﺣﻳ و ﻗَﻠْﺒ ﺑِﻪﺮﺎَﻟُﻚَ اﻳﻤﺎﻧﺎً ﺗُﺒﺎﺷ اَﺳّﻧ اﻢاَﻟﻠّـﻬ
.ﻤﻴﻦاﺣ اﻟﺮﻢﺣ ﻳﺎ اَر ﻟﺖﻤﺶِ ﺑِﻤﺎ ﻗَﺴﻴ اﻟْﻌﻦ ﻣﻨﺿر وﻟ
“O my Lord! I ask You to grant me a faith that You make my heart endure on, and a true certainty in
believing, so that I may ascertain that indeed nothing will happen to me except for what You have
destined for me, and award me contentment in my present living (and circumstances) with whatever You
have apportioned for me, O the Most Merciful of the merciful.”
These are the last lines of the noble Du‘a’ Abu Hamzah al-Thumali. After supplicating and entreating
God, it is as if Imam al-Sajjad (‘a) summed up his last and primary request in two sentences. He asked
for “ﬁrm faith” and “submission to divine decree.”

The value of faith
The importance of faith can be inferred from the fact that after this long litany, Imam al-Sajjad (‘a) asked
God to grant him “faith”. Similarly, since faith is always under threat, he asked God to give him faith that
will endure in his heart. If ever man acquires faith, he must not become arrogant and think that faith will
always remain in his heart.
Human language is incapable of describing the value of faith. Faith is a precious gem which is the
source of man’s tranquility of heart. It is man’s refuge in times of adversity and afﬂiction. Most important
of all, it leads to his eternal felicity and salvation from punishment in the hereafter.
Faith—however weak it may be—is the greatest blessing God, the Exalted, grants a person. Although
the effect of such a faith is so weak and little, it is so valuable and important for his felicity in this world
and the hereafter. The similitude of man in relation to faith is like that of ﬁsh to water. So long as it is in
water, it does not know the value of water but once it is taken out of water, it will realize its value.
Thanks to God, we also enjoy this great divine blessing. It is weak but nevertheless our life depends on
it. If the same weak faith is taken from us, God forbid, and a state of doubt and skepticism comes into
being, we will realize the great blessing we had and are now deprived of.
Someone narrated in a travelogue that he became acquainted with a person whose actions were mostly
common except the fact that on Thursday nights, it was his practice to engage in night vigil till dawn. He
asked the reason behind it. He was told: “Once I had a problem and when it was solved, I made it
incumbent upon myself to engage in this night vigil for the rest of my life.” He inquired about the
problem. (Perhaps some of us may think that his problem had something to do with poverty, ailment and
the like.) He was told: “There was a time when I had a doubt or skepticism in my belief and my faith was
shaken. I tried my best to be relieved from such a state but to no avail. I consulted many people. Each of
them referred to certain books. I engaged in many discussions but none of these solved my problem. In
fact, my skepticism intensiﬁed until such time that I heard that in the holy city of Mashhad there was a

scholar [‘alim] named Shaykh Hasan ‘Ali Isfahani (r)77 who enjoyed a lofty spiritual station and solved
the problems of people. I wrote a letter to him narrating my condition. As I was then living in Ahwaz,78
he wrote in reply: “On so-and-so day and time, go near Karun River and take your seat somewhere in
the palm-grove. Perhaps God will show you the solution to your problem.” So, on the speciﬁed day and
time I went there and hesitantly sat in a corner. While I was busy looking at the river, I saw a buffalo in
the river taking a dip. It gradually surfaced and moved in my direction. For a few minutes it stayed in the
palm-grove and gave birth to an offspring. It cleaned it and then fed it with milk! On witnessing this
scene, all my skepticism was dispelled and I found peace of mind. In gratitude for my requisition of faith,
I made it incumbent upon myself to engage in a night vigil every Thursday night.”
People who have been deprived of faith for sometime but regain it afterwards by the grace of God know
the value of this blessing. Those who experience the adverse effect, the pain of faithlessness and doubt,
treasure it. But since faith is never taken away from us, we do not know how valuable the faith we have
is—no matter how weak it may be. To put it in another way, “I have not experienced faithlessness to
understand what blessing faith in God is!” We must strive to keep our faith ﬁrm and strong and depart
from this world while having faith, God willing. If one day man’s relationship with God is severed, he
loses the way and tries to ﬁnd it but he cannot, he will then realize what calamity he has succumbed to.

Sin and its danger to faith
We must not imagine that we will always have faith, given its value. In fact, like other blessings, it can
also be lost. We must seek refuge in God from the day when this blessing is taken away from us. Many
people have faith and perform good deeds but after sometime their faith weakens due to certain factors
or they totally lose faith and depart from this world without faith. God has never guaranteed anyone,
once granted with a blessing, that it will never be taken away from him. In fact, God has stated:

﴾ ٌ ﻟَﺸَﺪِﻳﺪِﺬَاﺑنﱠ ﻋ اﺗُﻢﻔَﺮﻦ ﻛﻟَﺌ وﻢزِﻳﺪَﻧﱠ ﻻﺗُﻢﺮَﻦ ﺷ﴿ ﻟَﺌ
“If you are grateful, I will surely enhance you [in blessing], but if you are ungrateful, My
punishment is indeed severe.”79
Therefore, it must be noted that the faith of man is always subject to attack and extinction. On one hand,
skepticism and satanic insinuations, and on the other, wicked or evil deeds seriously pose a threat to his
faith. It is mentioned in traditions that when a person commits a sin, a black spot emerges in his heart. If
many sins are committed, black spots will engulf his entire heart and he will not be saved anymore.80
We must pray to God to strengthen our faith and keep it safe from the enticements of devils from among
the jinn and men. If ever we commit a sin, God forbid, we must repent and compensate for it as soon as
possible, so that black spots will not spread over our hearts. Blackening of the heart has an effect on

man which he is unaware of while he thinks that everything is ﬁne. Sin hardens the heart. Consequently,
the person will not earn pleasure in supplicating and entreating God, reading the Qur’an, and seeking
the mediation [tawassul] of the pure Imams (‘a), and will be inclined to indulge in sins, sexual
gratiﬁcation and debauchery. Companionship of the sinful replaces companionship of the righteous and
upright servants of Allah, and the person is inclined to be in the company of those who are more or less
like him. This is a sign of the blackening and hardening of the heart.
The heart which is luminous and has a connection with God is hurt by things that keep it away from God
and His remembrance. If the owner of such a heart happens to be in the company of debauchees and
mammonists, he is as if a prisoner longing for his release.

 ﻛﻼﻏﺶ ﺑﻮد ﻫﻢ ﻧﻔﺲ ﻏﻨﻴﻤﺖ ﺷﻤﺎرد ﺧﻼص از ﻗﻔﺲﭼﻮ ﻃﻮﻃ
Like a parrot in a cage with a crow,
He considers freedom from the cage a blessing.
Therefore, we must bear in mind that ﬁrstly, faith—however weak it may be—is a very precious gift
endowed by God upon us. Secondly, we must not forget the fact that it is always under threat. So, we
must consistently endeavor to strengthen it. We must engage in strengthening our beliefs and keep aloof
from skepticism and whatever causes it. If a certain doubt arises, we must strive to address it
immediately and not allow our heart to become a hippodrome of satanic insinuations.
Similarly, we must avoid sin and whatever leads to it. If, God forbid, we commit a sin we must
immediately seek forgiveness for it. Most important of all, with all humility and sincerity, we must pray to
God to protect and strengthen our faith, and for this purpose, we must also seek the intermediation of
the pure Imams (‘a).

Some effects of faith
1. Certainty
1. Certainty [yaqin]: When faith is well established in the heart, it bears fruit. Imam al-Sajjad (‘a) has
mentioned two of its fruits:
(1) certainty in what God has destined for a person, and
(2) contentment with divine decree:

. ﻟﺖﻤﺶِ ﺑِﻤﺎ ﻗَﺴﻴ اﻟْﻌﻦ ﻣﻨﺿر و ﻟﺖﺘَﺒ ﻣﺎ ﻛﻨﺼﻴﺒ ﻳ ﻟَﻦ اَﻧﱠﻪﻠَﻢ اَﻋّﺘﺣ...
“…so that I may ascertain that indeed nothing will happen to me except for what You have destined for
me, and award me contentment in my present living (and circumstances) with whatever You have
apportioned for me.”
Certainty [yaqin] is the highest and most perfect form of faith [iman]. Faith is based upon gnosis
[ma‘rifah] and perfect gnosis leads to the emergence of a sign of certainty in a person. For one who
attains the stage of certainty, it makes no difference if he is in a state of prosperity or adversity. The
believer entrusts his works to God knowing that his interest lies in what God apportions for him. In a
hadith on the ascension [mi‘raj] of the Prophet (S), God says:

.ِﺮﺴ ﺑِﻴمﺮٍ اﺴ ﺑِﻌﺢﺒﺻ اﻒﻴ ﻛﺎﻟﺒ ﻳﺪُ ﻻﺒ اﻟْﻌﻘَﻦﺘَﻴذَا اﺳﻓَﺎ
“So, when the servant attains certainty it does not matter to him whether he is in ease or hardship.”81
Imam al-Ridha (‘a) was once asked about the meaning of ‘certainty’ [yaqin] and he said: Imam al-Baqir
(‘a) described it in this manner:

.ﻪ اﻟﻟ اﺾاﻟﺘﱠﻔْﻮِﻳ وﻪ اﻟﺎءﺎ ﺑِﻘَﻀِﺿاﻟﺮ وﻪ ﻟﻢﻴﻠاﻟﺘﱠﺴ وﻪ اﻟﻠ ﻋﻞﻛﻟﺘﱠﻮا
“[Certainty means] trust in Allah, submission to Allah, contention in the decree of Allah, and delegation
[of the affairs] to Allah.”82
As such, the ﬁrst effect of faith on a person is to be certain that he will get whatever is apportioned for
him and he will not get whatever is not apportioned for him.
Imam ‘Ali (‘a) is reported by Imam al-Sadiq (‘a) to have said:

هﺧْﻄَﺎﺎ انﱠ ﻣا وﻪﯩﺨْﻄﻴ ﻟﻦ ﻳ ﻟَﻢﻪﺎﺑﺻﺎ انﱠ ﻣ اﻠَﻢﻌ ﻳﺘﱠﺎنِ ﺣﻤﻳ اﻻﻢﺪٌ ﻃَﻌﺒﺠِﺪُ ﻋ ﻳﻻ
.ﻞﺟ وﺰ ﻋﻪ اﻟﻮ ﻫﻊ اﻟﻨﱠﺎﻓﺎرنﱠ اﻟﻀا وﻪﺒﻴﺼﻴ ﻟﻦ ﻳﻟَﻢ
“No servant will attain faith unless he has certainty that whatever reaches him is impossible not to reach
him and whatever does not reach him is impossible to reach him.”83

And only Allah, the Honorable and Glorious, can give beneﬁt and harm.”84
The notion that whatever we acquire by our efforts comes from us is polytheistic.
The monotheistic person must bear in mind that his existence comes from God. His physical strength
and intellectual power also come from Him as well as the elements involved in them. In addition to all
this, his use of them also depends on the will of God. One who accumulates wealth and property cannot
spend them without the permission of God. There were many who accumulated wealth through lawful
and unlawful means but they were unable to enjoy them. Thus, even to enjoy one’s wealth depends on
God’s leave.
Of course, it must be noted that the attainment of the station of certainty does not mean belief in
predetermination [jabr]. That is, it does not mean that a person will not work anymore and promote
laziness and then take religious beliefs as his excuse saying that he will get whatever is apportioned for
him whether he will work or not. Here, it is impossible to deal lengthily with the issue of predestination
and freewill [jabr wa ikhtiyar], but it sufﬁces to say: “Effects come into being by means of causes.” In
apportioning things, God has taken factors and ways into consideration. One of these causes and
factors is the determination and efforts of man.
For example, if a person is supposed to live for ﬁfty years, it means that God knows what he will do and
not do during his lifetime that will lengthen or shorten his lifespan such as observation of the bonds of
relationship [silat al-rahim] or severance of the same [qaṭ‘ al-rahim], observance of the rights of
parents, observance of health rules, and the like.
Therefore, based on His absolute knowledge of the attitude and character of the person in question, God
has decreed that he will live for ﬁfty years, for instance. But this does not warrant the claim that since it is
decreed that he will live for ﬁfty years, his actions have no impact at all. What God has decreed is based
on the same voluntary actions of the concerned person.
Attributing the voluntary actions of man to God, the Exalted, is not contradictory because both
attributions are parallel and do not intersect with each other. In other words, attributing an action [ﬁ‘l] to
the human agent or doer [fa‘il] is at a certain level, and attributing the same to God, the Exalted, is on a
higher level in which the existence of the agent himself, the object of action and the means through the
action is done is attributed as a whole to God. So, the effect of man’s will as “another part of the
Ultimate Cause” in his action does not contradict attributing the existence of all parts of the Ultimate
Cause to God, the Exalted. It is God in whose Hand are the existence of the world, man and all aspects
of his existence, and He perpetually gives existence to them. No being is independent of Him. Thus,
voluntary actions of man are also dependent on God and not beyond the domain of His will. It is wrong
to argue that an action must be attributed to either will of man or the will of God because these two wills
are not of the same level and thus can be combined together. Instead, the will of man, like his very
existence, depends on Divine will, and the will of God, the Exalted, is needed for its materialization:

﴾ ﻴﻦﺎﻟَﻤ اﻟْﻌب رﻪ اﻟﺸَﺎءنْ ﻳﻻ اونَ اﺎ ﺗَﺸَﺎءﻣ﴿ و
“But you do not wish unless it is wished by Allah, the Lord of the worlds.”85
The Glorious Qur’an also states:

ْن اﻞ ﻗَﺒﻦﺘَﺎبٍ ﻣ ﻛﻻ ﻓ اﻢﻧْﻔُﺴ اﻻ ﻓضِ و اﻷر ﻓﺔﻴﺒﺼ ﻣﻦ ﻣﺎبﺻﺎ ا﴿ ﻣ
﴾ ﻴﺮﺴ ﻳﻪ اﻟَﻠﻚَ ﻋنﱠ ذَﻟﺎ اﻫاﺮﻧَﺒ
“No afﬂiction visits the earth or yourselves but it is in a Book before We bring it about—that is
indeed easy for Allah.”86
It then continues:

﴾ ﻢﺎ آﺗَﺎﻛﻮا ﺑِﻤﺣﻻ ﺗَﻔْﺮ وﻢَﺎ ﻓَﺎﺗ ﻣَﻠا ﻋﻮﺳﻼ ﺗَﺎﻴ﴿ ﻟ
“So that you may not grieve for what escapes you, nor exult for what comes your way.”87
If in this world a blessing is taken from us, for example we lose one of our nearest of kin or are subjected
to poverty, illness and the like, we must bear in mind that these are ordained by God and thus, we
should not be adversely affected or blame ourselves. We must know that it is a blessing granted by God
and then taken away from us according to a higher purpose.
God said to Prophet Musa (‘a): “My most beloved servant is he who submits and does not complain to
Me when I take one of his beloved persons.”88
Hence, the believing person must not be attached to the blessings of the world and grieve on account of
losing them. Rather, he must focus on worship and the performance of his religious obligations, and not
on what he must get and what he has lost.
2. Contentment with God’s decree
The second effect of faith is contenment with Divine decree:

.ﻤﻴﻦاﺣ اﻟﺮﻢﺣ ﻳﺎ اَر ﻟﺖﻤﺶِ ﺑِﻤﺎ ﻗَﺴﻴ اﻟْﻌﻦ ﻣﻨﺿرو

“And award me contentment in my present living (and circumstances) with whatever You have
apportioned for me, O the Most Merciful of the merciful.”
God, the Exalted, has apportioned certain things to His servants and these are sometimes consistent
with their desires. There are also instances when they are not satisﬁed with them. What God wants is for
them to be contented with whatever He apportions and submit to His decree. This decree pertains to
both legislative [tashri‘i] and ontological [takwini] affairs.
In the legislative affairs, this decree refers to the religious obligations—what is commanded [wajibat] and
what is prohibited [muharramat]. Contentment [ridayah] here means performance of what is commanded
and shunning of what is prohibited.
In the ontological affairs, one must be contented with whatever transpires—whether it is desirable or
undesirable. In facing undesirable events, people are put on trial with the aim of knowing their reaction.
Some trials are related to the ﬁrst stage of faith to see whether a person observes the divine laws or not
in the face of pressing circumstances. A higher level is exclusive for the outstanding servants of Allah
with the aim of knowing whether they will endure difﬁculties or complain about them. This is the station
of “patience” [sabr]. The station higher than the station of patience is that of “contentment” [ridha’]. That
is, the people of contentment endure pain, suffering and afﬂiction and are contented with them at the
same time. Their hearts do not have any complaint or grudge because these events emanate from God.
This is the highest stage of faith in which man is completely contented with the decrees of God, ﬁrmly
believing that these decrees are based on Divine wisdom. Thus, during the Night of Ascension, God said
to His Apostle (S): “The most beloved acts for Me are trust (in God) [tawakkal] and (then) ‘contentment’
[ridhayah] with what I have decreed.”89
Of course, this does not mean that man must not work anymore. In fact, his endeavor is considered one
of the elements of Divine decree. It means that we must be contented with whatever happens and bear
in mind that there is wisdom behind it.
God addressed Prophet Musa, thus:

ﻮﺎ ﻫﻤ ﻟﺘُﻪﺘَﻠَﻴﺎ اﺑ إﻧﱠﻤّﻧا وﻦﻣﻮﺪِي اﻟْﻤﺒ ﻋﻦ ﻣَﻟ اﺐﺣ ﺧَﻠْﻘﺎً اﺎ ﺧَﻠَﻘْﺖ ﻣﻮﺳﺎ ﻣﻳ
. ﻟَﻪﺮﺧَﻴ
“O Musa! No creature is more beloved to Me than My faithful servant. Verily, if I send him an afﬂiction it
is good for him.”90
The mother who gives unpleasant and bitter medicines to her sick child evidently loves her child, and
she does so not on account of animosity or hostility but out of love and affection. The same is true in the

case of God.
We have many traditions [riwayat] where it is mentioned that sometimes God sees in poverty what is
good for His servant and that religious affair will not be set right except through poverty and indigence.
Out of His love for this servant, God makes him poor. Sometimes, the faith of a servant will not be
preserved except through prosperity. So God makes him rich. There are also instances when poverty
and prosperity are means of testing His servants.91
It must be emphasized again that man must not surrender and give up working, but say: “O God, give to
me whatever is good for me!” In fact, to perform one’s obligations is one story and to entrust the affairs
to God and be contented with His decree is another.
In any case, man must be contented with what God has apportioned for him—be it little or plenty. This
contentment has good effects both in this world and in the hereafter. In this world, he will ﬁnd peace of
mind and tranquility of the heart. In the hereafter, he will attain the station of the people of contentment.
Regrettably, because of the weakness of faith, most people are not contented with what God has given
them and complain about it. As such, they do not enjoy peace of mind and are always unhappy. The
faithful person, however, is aware of the fact that many things wished and striven for by people are not
good for them and will even cause them trouble and problems.
In Du‘a’ al-Iftitah we read:

.ِﻮرُﻣ اﻻﺔﺒﻚَ ﺑِﻌﺎﻗﻠْﻤﻌ ﻟ ﻟﺮ ﺧَﻴﻮ ﻫّﻨ ﻋﻄﺎ اﻟﱠﺬي اَﺑﻞﻟَﻌو
“Perhaps slowing down [in the grant of my requests] may be a blessing in disguise because You alone
know [all] the consequences.”
The Holy Qur’an also states:

﴾ ﻢَ ﻟ ﺷَﺮﻮﻫﺎ وﯩﻮا ﺷَﻴﺒنْ ﺗُﺤ اﺴﻋ وﻢَ ﻟﺮ ﺧَﻴﻮﻫﺎ وﯩﻮا ﺷَﻴﻫﺮَنْ ﺗ اﺴﻋ﴿ و
“Yet it may be that you dislike something while it is good for you, and it may be that you love
something while it is bad for you.”92
This happens frequently. Sometimes, a person himself realizes later that if he had been given the things
he liked so much and strove to get, it would not have been good for him. On the contrary, one might
dislike certain things and express displeasure at them but when he acquires them, he realizes that they

were beneﬁcial for him.
Regading spouses, the Glorious Qur’an states:

﴾ اﻴﺮﺜا ﻛﺮ ﺧَﻴﻴﻪ ﻓﻪ اﻟﻞﻌﺠﻳﺎ وﯩﻮا ﺷَﻴﻫﺮَنْ ﺗ اﺴ ﻓَﻌﻦﻮﻫﺘُﻤﺮِﻫنْ ﻛ﴿ ﻓَﺎ
“And should you dislike them, maybe you dislike something while Allah invests it with an
abundant good.”93
At any rate, man must entrust his works to God and be contented with whatever is apportioned for him.
As such, one of the fruits of perfect faith is certainty [yaqin] and contentment and satisfaction with the
decree of God.
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Part 4: Commentary on Du‘a’ Makarim al-Akhlaq
First Discourse: Invoking Blessings on the Apostle (S)

.ﻪآﻟﺪٍ وﻤﺤ ﻣﻠ ﻋﻞ ﺻﻢاﻟﻠّﻬ
“O Allah, bless Muhammad and his Household.”

Supplication of the righteous
The supplications transmitted from the pure Imams (‘a) are all precious means for one to attain nearness
to God, the Exalted, but some of these supplications have other peculiarities. Treasures of knowledge
and gnosis of the Ahl al-Bayt (‘a) are embedded in them. By carefully reciting them, one can acquire

lofty and sublime knowledge from them, according to his capability, understanding, knowledge and
assiduousness. Du‘a’ Makarim al-Akhlaq is one of such supplications.1 Every line of this noble
supplication is full of important messages and moral lessons for man.
The name of this supplication reminds us that in requesting something from God, the Exalted, one must
not only pay attention to material or worldly affairs. Perhaps, most of those who supplicate pay more
attention to their material, physical, social and similar needs. Only a few are aware that acquisition of
moral virtues also needs to be supplicated from God. In fact, just as moral virtues are superior to
material things, we must engage in supplication more sincerely and fervently to acquire them.
Usually, we supplicate and seek the help of God when we feel that the material means to solve our
problem are not at our disposal.

﴾  اﻟﺪِّﻳﻦ ﻟَﻪﺼﻴﻦﺨْﻠ ﻣﻪﯘا اﻟﻋ اﻟْﻔُﻠْﻚِ دﻮا ﻓﺒﻛذا ر﴿ ﻓَﺎ
“When they board the ship, they invoke Allah putting exclusive faith in Him.”2
When a person is in the middle of a raging sea and about to be drowned, he will resort to prayer. When
he faces a big problem which he cannot solve, he will seek the help of God. We ask God for everything
we want and the preservation of whatever we have because the universe is under His control. He is the
Source of all causes and effects. Whatever God gives us cannot guarantee its own perpetuity and it is in
His hand. In this sense, there is no difference between the physical and fundamental spiritual needs of
man.
A worker who leaves home in the morning to earn a lawful living must bear in mind that his hands, feet,
eyes, mind, life, and many other blessings come from God. If there will be a problem with any one of
them, he will not be able to work properly or work at all. So, along with sweat and toil, he must ask God
for his needs.
A student who is busy studying must strive hard but he must remember that the teachers, lessons,
books, ears to listen, mind to understand, health, and the like are all from God. Without the existence of
any of them, he cannot pursue his studies. So he must ask God to provide the means for the acquisition
of knowledge.
One of the fundamental needs of man is the acquisition of noble moral traits and excellent human
qualities. It is true that one must strive to remove bad traits and replace them with noble ones, but since
the control over all causes and effects lies in God, they must be sought from Him. These causes and
means that exist are all channels of Divine bounty.

Invoking blessings on the Apostle (S) for the acceptance of supplication
Invoking of blessings [salawat] on Muhammad (S) and his progeny (‘a) is a sign of respect towards the
Holy Prophet (S) and contributes towards the acceptance of a supplication. It is recommended in some
traditions that for a supplication to be accepted, it must begin with the invocation of blessings upon
Muhammad (S) and his progeny (‘a) because salawat is always accepted and God, the Generous, would
certainly not reject the second after accepting the ﬁrst supplication (i.e. salawat).3 It is mentioned in
other traditions, thus: “Begin and end your supplication with salawat so that your supplication in between
be accepted because God is more generous than that He would accept the beginning and end of a
supplication but not its middle.”4
At the beginning and end of this noble supplication, as well as in between, Allah’s blessing on
Muhammad (S) and his progeny (‘a) has been invoked.

Way of attaining the most perfect faith and highest decree of certainty
After invoking Allah’s blessing on Muhammad (S) and his progeny (‘a), Imam Zayn al-‘Abidin (‘a) says:

.ﻴﻦﻘ اﻟﻴﻞﻓْﻀ اﻴﻨﻘ ﻳﻞﻌاﺟﻳﻤﺎنِ و اﻻﻞﻤﻛ اﻳﻤﺎﻧﻎْ ﺑِﺎّﻠﺑو
“Cause my faith to reach the most perfect faith and make my certainty the most excellent certainty.”
When a person asks for something spiritual from God, he must ask for its best and most excellent form.
Concerning our material or worldly needs, we usually look for the best and ask for it from God but for
acquiring excellent human qualities, we are contented with their average forms or levels. If we have high
aspirations, we will strive to perform all our religious obligations and avoid what is unlawful so as to avoid
being thrown into hellﬁre. But in this supplication, Imam ‘Ali ibn al-Ḥusayn (‘a) teaches us not to be of
low aspirations and ask God in our supplications for faith [iman] like that of the prophets (‘a), and
certainty [yaqin] like that of the truthful [siddiqin], so that in case we do not deserve the highest form,
God will grant it to us according to our merit.
Great material blessings are always accompanied by some hassles. The greater a material blessing is,
the greater are its associated difﬁculties, troubles and grief. But that is not the case with spiritual
blessings. The loftier they are, the more will be their associated pleasure, felicity and perfection.
Therefore, in the realm of spiritual affairs we must aim at the highest form of faith and certainty and seek
the help of Allah in attaining them.
Faith has many levels and can be increased or decreased. In this regard, the Holy Qur’an states:

﴾ ﺎﻧًﺎﻳﻤ اﻢﺗْﻬ زَادﺎﺗُﻪ آﻳﻬِﻢﻠَﻴ ﻋﺖﻴذَا ﺗُﻠا﴿ و
“And when His signs are recited to them, they (Allah’s signs) increase their faith.”5
In this supplication, Imam Zayn al-‘Abidin (‘a) prays for the impeccable and highest form of faith. The
reason why the Imam (‘a) used the term “best” [afdhal] with respect to certainty is that its essence is
perfect and absolute belief without any blemish. As such, it cannot be said that certainty has different
levels but different types can be mentioned. The quality of certainty has some differences. One type of
certainty is that which is acquired through logical reasoning and argumentation and it is called
“informational certainty” [‘ilm al-yaqin]. The second type of certainty is that which is acquired through
intuition and mystical witnessing [kashf wa shuhud] and it is called “visual certainty” [‘ayn al-yaqin]. The
third type of certainty is that which is acquired through the discovery of the truth and acceptance of it and
it is called “true certainty” [haqq al-yaqin].
For the sake of clarity, one can compare it to a wholesome sherbet in a glass. The ﬁrst person has not
seen it but through a reliable source he knows that it exists. The second person can see it in a glass and
the third person has not only seen it but even tasted it. In this case, all the three persons are certain that
it exists, but the type of certainty each of them has is different from one another. Perhaps what is meant
by “best” in this supplication is the most excellent type of certainty which is usually called “true certainty”
by the teachers of ethics.

The difference between faith and belief
Knowledge, perception and belief are not voluntary. It is possible that their preliminaries are voluntary
but their availability is possible even without a person seeking them. A person sees another person in
front of him and he is certain that the other person is present, or he involuntarily places his hand on ﬁre
and it burns and thus he realizes that ﬁre burns. A person may possibly know something though he does
not want to know it. It is even possible that he is annoyed by its knowledge. But for faith, be it certain or
conjectural, the heart must also be inclined and attracted by it. The element of freewill is involved. A
person may possibly not like and accept something in spite of being certain of it. Regarding the people
of Pharaoh, the Holy Qur’an states:

﴾ اﻠُﻮﻋﺎ و ﻇُﻠْﻤﻢﻬﻧْﻔُﺴﺎ اﻘَﻨَﺘْﻬﺘَﻴاﺳﺎ وﺪُوا ﺑِﻬﺤﺟ﴿ و
“They impugned them—though they were convinced in their hearts—wrongfully and deﬁantly.”6
After the divine signs and great miracles were shown by Prophet Musa (‘a), the people of Pharaoh were
certain that he was a prophet of God and that the shown miracles came from God, but they denied these

signs and called the prophet of God “sorcerer” [sahir] and “spellbound” [mashur] because of their desire
for power and tyrannical practices. They had certainty in their hearts but they did not have faith so they
denied what they saw. Addressing Pharaoh, Prophet Musa (‘a) said:

﴾ ِضراﻻاتِ وﺎوﻤ اﻟﺴب رﻻﻻء اـﻮ ﻫلﻧﺰﺎ ا ﻣﺖﻤﻠ﴿ ﻟَﻘَﺪْ ﻋ
“You certainly know that no one has sent these [signs] except the Lord of the heavens and the
earth.”7
In this verse, two signs of emphasis are used, viz. lam wa qad [laqad]. That is, they truly and certainly
know that no one has sent these signs except the Lord of the universe. Yet, Pharaoh said:

﴾ ﺮِي ﻏَﻴﻟَﻪ اﻦﻢ ﻣَ ﻟﺖﻤﻠﺎ ﻋ ﻣَﺎ اﻟْﻤﻬﻳﺎ ا﴿ ﻳ
“I do not know of any god that you may have other than me.”8
And he refused to believe but when he was about to be drowned in the sea, he exclaimed:

﴾ ﻴﻦﻤﻠﺴ اﻟْﻤﻦﻧَﺎ ﻣا وﻴﻞاﺋﺮﺳﻨُﻮ ا ﺑ ﺑِﻪﻨَﺖﻻ اﻟﱠﺬِي آﻣ اﻟَﻪ ﻻ اﻧﱠﻪ اﻨْﺖ آﻣ﴿ ﻗَﺎل
“He called out, ‘I believe that there is no god except Him in whom the Children of Israel believe,
and I am one of those who submit [to Him]!’”9
But since this declaration was made out of compulsion, it was not accepted. So, no faith will emanate
from compulsion, as the element of freewill plays an important role in its emergence.
Perfect certainty is not needed to have faith. Without knowledge, however, one cannot have faith. During
the early period of Islam, many people believed in Prophet Muhammad (S). At the beginning, they had
no perfect certainty in Islam. For this reason as well as the emergence of some doubts, some of them
became apostates and went outside the pale of Islam.
Faith does not arise out of belief and inclination toward a certain thing or idea. Belief has its highest and
lowest levels. From mere guesswork to the most perfect form of certainty, it can be improved. Similarly,
inclination can be changed from outward desire to the highest level of love. These two elements have an
impact on the strength of faith. If the belief or enthusiasm of a person on a thing or idea increases, on
the same magnitude his faith on it will become stronger. Conversely, as his belief and inclination

decrease, his faith also weakens. As such, in order to have perfect faith, we must strengthen our belief,
bring about more convincing proofs for our faith, and remove the obstacles in the way of faith.

Reasons behind the peoples’ opposition to their respective prophets
One of the reasons why most peoples opposed their respectives prophets at the beginning of their
prophetic mission was the prophets’ invitation to the people to believe in the Ressurection, and to accept
this invitation was too difﬁcult for some people. They made gods for themselves and worshipped them
but they did not have faith in the One True God. It is because the requisite of accepting monotheism
[tawhid] meant the acceptance of the Resurrection and life after death, and since they assumed that the
power of God is limited, they could not believe that their Creator could revive them after death and they
would see the fruit of their deeds in the other world. Belief in the Resurrection means that one day all
deeds of all human beings will be reckoned, and they will be rewarded or punished accordingly. The
faithless imagined that by denying it at the outset, they would be at ease and could continue indulging in
their sensualities.
Belief in the Resurrection comes if one reﬂects profoundly on the power of God. Just as He created
human beings from nothing, He can also give life to them again. In this regard, the Holy Qur’an states:

ﻞ ٭ ﺑﻨَﺎﻧَﻪ ﺑِيﻮن ﻧﱡﺴ اَﻠ ﻋ ﻗَﺎدِرِﻳﻦَﻠ ٭ ﺑﻪﻈَﺎﻣ ﻋﻊﻤﻟﱠﻦ ﻧَﺠﺎنُ اﻧﺴ اﺐﺴﺤﻳ﴿ ا
﴾ ﻪﺎﻣﻣ اﺮﻔْﺠﻴﺎنُ ﻟﻧﺴﺮِﻳﺪُ اﻳ
“Does man suppose that We shall not put together his bones? Yes indeed, We are able to
proportion [even] his ﬁngertips! Rather man desires to go on living viciously.”10

Signs of certainty
In a tradition, Imam al-Sadiq (‘a) is reported to have narrated:
“One day the Messenger of Allah (S), after praying in the mosque with people, noticed a pale and thin
youth taking a nap with his head down and sunken eyes. The Messenger of Allah (S) asked him: ‘How
are you?’ He replied: ‘I have attained certainty.’ The Messenger of Allah (S) was elated by his answer
and said: ‘Every certainty has a sign and what is the sign of your certainty?’ He replied: ‘O Messenger of
Allah! The sign of my certainty is that it makes me sad and keeps me awake all night and thirsty on hot
days. I have become uninterested in the world and its contents. It is as if I can see the Throne of Allah
being established to reckon the people and the people gathered for the Reckoning. I am also with them.
I can see the dwellers of paradise enjoying, reclining on cushions and introducing one another. I can see
the denizens of the Fire under chastisement and asking for help. Even now the sound of the blazing Fire
is ringing in my ears.’ The Messenger of Allah (S) said: ‘This youth is a servant [of Allah] whose heart

God has illuminated with the light of faith’.”11
The same Imam (a) is also reported to have said:

ﺎ ﻣﻠ ﻋﻢﻬﻣﻠُﻮ ﻳﻻ وﻪ اﻟﺨَﻂ ﺑِﺴ اﻟﻨﱠﺎسﺿﺮ ﻳْنْ ﻻ اﻢﻠﺴ اﻟْﻤﺮء اﻟْﻤﻦﻴﻘ ﻳﺔﺤ ﺻﻦﻣ
.ﻪ اﻟﻪﺗﻮ ﻳﻟَﻢ
“Among the signs of the authenticity of certainty of a Muslim is that he would not seek the satisfaction of
people at the expense of God’s pleasure and he would not reproach them for what God has given
them.”12
It can be deduced from Qur’anic verses that those who can beneﬁt from the Qur’an are only those who
have faith in the unseen world and are certain of the hereafter:

ﻢ ﻫةﺮﺑِﺎﻵﺧ و...َﻘُﻮنﻨﻔ ﻳﻢزَﻗْﻨَﺎﻫﺎ رﻤﻣﻼةَ وﻮنَ اﻟﺼﻴﻤﻘﻳﺐِ وﻨُﻮنَ ﺑِﺎﻟْﻐَﻴﻣﻮ ﻳ﴿ اﻟﱠﺬِﻳﻦ
﴾ َﻨُﻮنﻮﻗﻳ
“…who believe in the Unseen, and maintain the prayer, and spend out of what We have provided
for them…and are certain of the Hereafter.”13
In order to acquire ‘ilm al-yaqin, one must resort to convincing proofs on the existence of God and the
unseen world. Substantiating certainty with righteous deeds removes the obstacles in the way of man
and makes him ready to acquire ‘ayn al-yaqin and haqq al-yaqin.

The best of intentions and deeds

.ِﻤﺎلﻋ اﻻﻦﺴﺣ اﻟ اﻠﻤﺑِﻌﺎتِ وﻴّ اﻟﻨﻦﺴﺣ اﻟ اﺘﻴ ﺑِﻨاﻧْﺘَﻪو
“And make my intention the best of intentions and my works the best of works!”
It can be inferred from this line that intention, like action, has degrees of excellence, and the perfection
or imperfection of actions depends on the perfection or imperfection of intention. Pure intention is not to
entertain other than the truth in the heart and to do so is very difﬁcult. Abu ‘Abd Allah al-Ḥusayn (‘a) is
reported to have said:

.ﻞﻤ اﻟْﻌﺔَ ﻫﻴّنﱠ اﻟﻨا وﻻ ا،ﻞﻤ اﻟْﻌﻦ ﻣﻞﻓْﻀﺔُ اﻴّﻟﻨا
“Intention is superior to action, nay verily intention is the very [essence of] action.”14
“Intention” means quality not quantity; in fact, what is important is the quality. As the Holy Qur’an states,

﴾ ﻼﻤ ﻋﻦﺴﺣ اﻢﻳ اﻢﻛﻠُﻮﺒﻴﺎةَ ﻟﻴاﻟْﺤ وتﻮ اﻟْﻤ﴿ اﻟﱠﺬِي ﺧَﻠَﻖ
“He, who created death and life that He may test you [to see] which of you is best in conduct.”15
In the above noble verse, it is not stated “that He may test you [to see] which of you has done the most”
[liyabluwakum ayyukum aktharu ‘amalan].

The best worship
In a tradition, Imam al-Sadiq (‘a) is reported to have said:

ﻪﺪُوا اﻟﺒ ﻋمﻗَﻮ و.ِﺪﺒِﻴةُ اﻟْﻌﺎدﺒﻠْﻚَ ﻋﻓﺎً؛ ﻓَﺘ ﺧَﻮﻞﺟ وﺰ ﻋﻪﺪُوا اﻟﺒ ﻋم ﻗَﻮ:ُﺛَﺔةُ ﺛَﻼﺎدﺒﻟْﻌا
ﺒﺎ ﺣﻞﺟ وﺰ ﻋﻪﺪُوا اﻟﺒ ﻋم ﻗَﻮ.اءﺮﺟةُ اﻻﺎدﺒﻠْﻚَ ﻋ؛ ﻓَﺘاب اﻟﺜﱠﻮ ﻃَﻠَﺐﺎﻟﺗَﻌكَ وﺎرﺗَﺒ
.ةﺎدﺒ اﻟْﻌﻞﻓْﻀ اﻫارِ وﺮﺣةُ اﻻﺎدﺒﻠْﻚَ ﻋ؛ ﻓَﺘﻟَﻪ
“Worship is of three types. There is a group that worships Allah, the Honorable and Glorious, out of fear;
that is the worship of the slave. And there is a group that worships Allah, the Blessed and Exalted, for
seeking reward; that is the worship of the trader. And there is a group that worships Allah, the Honorable
and Glorious, out of love for Him; that is the worship of the free, and it is the best of worship.”16
With weak faith and insufﬁcient gnosis, one cannot expect to have pure intention. What urges a person
to work is his motive which, in turn, depends on his faith and gnosis, which, in turn, constitute intention.
So, in order to have pure intention, it is necessary to strengthen one’s faith and gnosis. Pure intention
automatically brings about good deeds because the best of deeds is that which is based upon the best
of intentions. Hence, the key to all perfections is the acquisition of gnosis and the strengthening of faith.
Man can assess himself to some extent and reﬂect on the intention or motive behind his actions. If
paradise and hell do not exist, will he still be willing to leave his soft bed in the middle of the night and
perform supererogatory prayers [tahajjud], or to endure hunger during the days of the month of
Ramadhan and deprive himself of material pleasures just to win the pleasure of God? Will he refrain

from committing sins out of his love for God and gratitude for His blessings?
The gnosis [ma‘rifah] of some people is so great that even if hell does not exist, they will worship God
out of their desire for paradise and abundant blessings therein. There are also those who worship God
not out of fear of hell or craving for paradise but because God is worthy of worship. In order to be near to
God, he loves Him and is grateful for all His favors.
One must start making incessant efforts to acquire sublime intention. By doing good deeds and reﬂecting
on the secret of creation and the fact that everything belongs to God and that He is the only one worthy
to be worshipped, and sought for help, one strengthens his faith and certainty and acquires pure
intention.
Of course, the warning of Divine Wrath and the glad tidings of Divine Pleasure is one of the great favors
of God on His servants because most people cannot attain the sublime gnosis of worshipping God solely
out of love for Him, but worship Him out of fear of hell or desire for paradise. Had it not been for hell and
paradise, these people would not beneﬁt from the fruit of worship and avoid sins, and neither would they
attain perfection.

.ّﻨﺪَ ﻣﻚَ ﻣﺎ ﻓَﺴﺗ ﺑِﻘُﺪْرﺢﻠﺘَﺼاﺳ وﻴﻨﻘﻨْﺪَكَ ﻳ ﺑِﻤﺎ ﻋﺢﺤﺻ وﺘﻴﻚَ ﻧ ﺑِﻠُﻄْﻔﺮّﻓ وﻢاﻟﻠّﻬ
“O God, complete my intention through Your gentleness, rectify my certainty through what is with You,
and set right what is corrupt in me through Your power!”
O Allah! Given my weakness, I cannot acquire sublime intention, so help me acquire it. “Your
gentleness” [luṭﬁka] means the special favors of God. In other words, “Through Your kindness and
mercy, You must help me acquire correct and wholesome intention.” Wholesome intention means to
worship God solely to express gratitude and discharge one’s obligations as a servant of God. To worship
God to gain reward or out of fear of punishment in the hereafter is a correct intention but cannot be
considered wholesome intention.
At the beginning of this supplication, Imam Zayn al-‘Abidin (‘a) speciﬁed a section as an introduction to
the overall contents of the supplication. The criterion of value in Islam is faith and righteous deeds. To
express in action whatever we believe in requires some preliminaries. The requisite of perfect faith is
certain belief and that which connects faith to action is intention. Eating, laborious work, abstaining from
food, lending and borrowing, etc. are not always related to faith. Anybody may do them. The action of a
person will be considered the best of actions and be related to faith when its medium is pure intention.
The best of intentions breeds the best of deeds.
Perfect faith, highest type of certainty, purest intention, and best deeds are the main themes of Du‘a’
Makarim al-Akhlaq. All lead to “nearness to Allah” [qurb ilallah].

Second Discourse: Human Responsibility
Since the natural disposition [ﬁtrah] of man inclines toward his welfare and felicity, once his attention is
drawn to the purpose behind his creation, he will do his best to reach the peak of felicity and perfection.
The ﬁrst thing for man to do then is to exert all efforts to achieve the purpose of creation, i.e. that which
will lead him to perfection and felicity. Along this line, daily activities—studies, earning a living, interaction
with others, etc.—must not distract him from moving toward Allah [sayr illallah]. In this section, Imam alSajjad (‘a) prays to God to make him succeed in exerting all efforts to attain proximity to Him and
remove the obstacles that stop or slow down his movement.

 ﺑِﻤﺎﻠْﻨﻤﺘَﻌاﺳ و ﺑِﻪﺘﻤﺎمﻫ اﻻﺸْﻐَﻠُﻨ ﻣﺎ ﻳﻨﻔاﻛﺪٍ وﻤﺤآلِ ﻣﺪٍ وﻤﺤ ﻣﻠ ﻋﻞ ﺻﻢاﻟﻠّﻬ
.ﻨْﻪ ﻏَﺪاً ﻋﻟُﻨﺎﺗَﺴ
“O God, bless Muhammad and his Household, spare me the concerns which distract me, employ me in
that about which You will ask me tomorrow!”
Intellectual and psychological obstacles dissuade man from thinking of his responsibilities towards God.
Seeking the amenities of life, articles of luxury, facing problems, and the like divert man’s attention from
thinking of his responsibilities.
Meeting the essential needs of man is a religious obligation and to discharge a duty for the sake of God
is worship, and worship contributes to man’s attainment of perfection. In earning a living, however, is
everybody only discharging an obligation with the intention of obedience to God? Does a person marry
and honor this bond of wedlock solely for the sake of God, or is personal desire also involved? Will these
matters not preoccupy his mind and hinder his attention and devotion to God? Are all the sociopolitical
activities of a believer for the sake of God? If the sociopolitical affairs will preoccupy the minds of those
who enter the sociopolitical arena, they will not ﬁnd spare time to entreat God and be heedful of Him, let
alone invest all their energy in worship. So, in order to solve this problem, we must pray to God to attend
to our needs and give us opportunity to easily meet these needs in such a manner that they do not
hinder us from discharging our religious obligations and worshipping Him.

Human responsibility
Man is solely responsible to God. Only God has the right to question man because everything comes
from Him. He determines the responsibilities of man—responsibilities toward parents, spouse/s, children,
neighbors, people, animals, etc. These responsibilities are in essence man’s responsibilities toward God,
concerning which he will be held to account by God. This world is a place of trial for man, and the Day of
Resurrection is the time when man will be asked about the things placed at his disposal. So we must try

our best to discharge these responsibilities and seek help from God so that even the essentials of life do
not ﬁll our hearts and make us negligent of remembering God and our responsibilities.

. ﻟَﻪﻴﻤﺎ ﺧَﻠَﻘْﺘَﻨ ﻓﺎﻣﻳﺘَﻔْﺮِغْ ااﺳو
“And let me pass my days in that for which You have created me!”
While discharging responsibilities, it is necessary to limit the objects of attention, and even necessary
affairs must not make man negligent of his responsibilities. By discharging his responsibilities dutifully,
man tends to become nearer to the purpose of creation.

Purpose of creation according to the Qur’an
In the Holy Qur’an, different expressions are used to describe the purpose behind the creation of man. In
a certain verse, it is stated that he is created for test and trial:

﴾ ﻼﻤ ﻋﻦﺴﺣ اﻢﻳ اﻢﻛﻠُﻮﺒﻴﺎةَ ﻟﻴاﻟْﺤ وتﻮ اﻟْﻤ﴿ اﻟﱠﺬِي ﺧَﻠَﻖ
“He created death and life that He may test you [to see] which of you is best in conduct.”17
In another verse, worship of God is mentioned as the purpose behind his creation:

﴾ ِﺪُونﺒﻌﻴ ﻟﻻ اﻧﺲا و اﻟْﺠِﻦﺎ ﺧَﻠَﻘْﺖﻣ﴿ و
“I did not create the jinn and humans except that they may worship Me.”18
In yet another verse, it is stated that man is created so that he may enjoy the divine favor and attain
nearness to God:

﴾ ﻢﻚ ﺧَﻠَﻘَﻬﺬٰﻟﻟﻚَ وﺑ رﻢﺣ رﻦ ﻣﻻ﴿ ا
“Except those on whom your Lord has mercy—and that is why He created them.”19
Outwardly, theses verses are inconsistent with one another but in reality each of them refers to a certain

level of a single truth. In other words, they allude to the short-term, middle-term and ultimate objectives.
The ultimate objective is proximity to God. Man has been given freedom and freewill to worship and
serve God and attain nearness to Him. If man is compelled to tread the right path, his movement cannot
be treated as a movement for perfection. In this regard, the Holy Qur’an states:

﴾ ﻴﻦﻌﻤﺟ اﻢﺪَاﻛ ﻟَﻬ ﺷَﺎءﻟَﻮ وﺮﺎﺋﺎ ﺟﻨْﻬﻣ وﺒِﻴﻞﺪُ اﻟﺴ ﻗَﺼﻪ اﻟَﻠﻋ﴿ و
“With Allah rests guidance to the straight path, and some of them are devious, and had He
wished, He would have guided you all.”20
God has shown many paths to man so that he can freely choose and tread his path to perfection. By
successfully passing this test of choosing the right path, one stage in his way to perfection is passed. In
order to be accepted by God, he must take a step towards the next stages to perfection and strive to
make his life totally dedicated to God. Everything belongs to Him and we are His servants and a servant
is not worthy of anything but servitude. Worldly needs and material pleasures are not the ultimate
objective of man. He must deal with them only to the extent necessary and all his attention must focus
on his servitude to God. Through his worship and servitude to God, he will attain nearness to God.
Worship [‘ibadah] is a general concept which is not conﬁned to prayers and fasting. Every good work
done for the sake of God is considered an act of worship. Even the sleep of a fasting person during the
month of Ramadhan is an act of worship because it gives him an opportunity to rest so that he can
engage in the night vigil and supererogatory prayers.

.ﺮ ﺑِﺎﻟﱠﻨَﻈّﻨﻻ ﺗَﻔْﺘﻚَ و رِزْﻗ ﻓَﻠ ﻋﻊﺳو وﻨأﻏْﻨو
“Free me from need, expand Your provision toward me, and tempt me not with ingratitude!”
In order for the life of man to be ﬁlled with obedience to Allah, the material needs—food, clothing,
housing, social security net, and the like—must not hinder the movement of man towards perfection.
Striving for a lawful earning is an act of worship but there is a considerable difference between it and the
worship in which the heart’s attention is solely towards God. If his efforts towards a lawful earning do not
draw his attention to other than God and he is not negligent of his Lord, he can more sincerely worship
God and attain true perfection.
The nature of riches or possession of vast wealth usually makes man proud and negligent of God, often
urging him to rebel against Him. So we must work hard and pray to God that our efforts for a lawful
earning make us not forget or be negligent of our responsibilities.

.ِﺮﺒ ﺑِﺎﻟﻨﺘَﻠﻻ ﺗَﺒ وﻧﺰﻋاو
“Exalt me and afﬂict me not with pride!”
Just as man has physical needs, he has numerous psychological needs, one of which is the need to be
respected. Of course, those who attain a high stage of gnosis do not pay attention to other than God and
are not in need of others’ respect. Sometimes, meeting this need makes a person arrogant and thus
slows down his progress.
Arrogance [takabbur] has many evil effects and engenders other vices. Its cure is possible by reﬂecting
on the essence of man’s being. If a person realizes that he has nothing of his own and his being belongs
to the Creator of the universe, how can he consider himself greater than others?

.ِﺐﺠ ﺑِﺎﻟﻌﺗﺒﺎدﺪْ ﻋﻻ ﺗُﻔْﺴ ﻟَﻚَ وِﺪْﻧﺒﻋو
“Make me worship You and corrupt not my worship with self-admiration!”
To have the opportunity to worship is not enough. It is possible that Satan makes insinuations while a
person is worshipping and afﬂicts him with self-admiration [‘ujb].21 ‘Ujb means to consider one’s good
deeds great and plenty and to think of oneself worthy of reward for doing them.
‘Ujb has different levels and forms:
1. To think God is beholden to one for his good deeds (This is the spiritually most menacing level and
form of ‘ujb);
2. To be glad of one’s good deeds before God;
3. To consider oneself worthy of reward; and
4. To regard oneself superior to others.
This mean quality has many evil effects. In this regard, Imam ‘Ali (‘a) said:

.ﻠَﻚﺠﺐ ﻫ اﻟْﻌﺧَﻠَﻪ دﻦﻣ
“Whoever is afﬂicted with ‘ujb is wretched.”22

.ﻦ ﺑِﺎﻟﻤﻘْﻪﺤﻻ ﺗَﻤ وﺮ اﻟﺨَﻴﺪَي ﻳﻠﻠْﻨﺎسِ ﻋﺮِ ﻟﺟاو
“Let good ﬂow out from my hands upon the people and efface it not by my making them feel obliged!”
It is possible for a person to ﬁnd an opportunity to help a needy, cure a patient, feed an indigent or give
charity for the sake of God, but after sometime he makes them feel obliged through a statement or
gesture by saying, for example: “Had I not helped you, you would not have been relieved of that
afﬂiction.” Such a statement renders void all those services. In this regard, the Holy Qur’an states:

﴾ اﻷذَى وﻦﻢ ﺑِﺎﻟْﻤﺪَﻗَﺎﺗﻠُﻮاْ ﺻﻄ ﺗُﺒﻨُﻮاْ ﻻ آﻣﺎ اﻟﱠﺬِﻳﻦﻬﻳﺎ ا﴿ ﻳ
“O you who have faith! Do not render your charities void by reproaches and affronts.”23

.ِ اﻟﻔَﺨْﺮﻦ ﻣﻨﻤﺼاﻋﺧْﻼقِ و اﻻﻌﺎﻟ ﻣ ﻟﺐﻫو
“Give me the highest moral traits and preserve me from vainglory!”
The important and ﬁne point that must be given attention to is that pretension or showing off [riya’] in
worship and reproaches for good works done are not vices that always openly lead a person to
perdition. It is rather possible that he is careful not to do the above, but in his heart he nurtures a sense
of superiority to others. To remove this defect also requires incessant efforts and the help of God.

ﻨْﺪَ ﻧَﻔْﺴ ﻋﻻ ﺣﻄَﻄْﺘَﻨﺔً اﺟر اﻟﻨﱠﺎسِ د ﻓﻨﻓَﻌﻻ ﺗَﺮ وﻪآﻟﺪٍ وﻤﺤ ﻣﻠ ﻋﻞ ﺻﻢاﻟﻠّﻬ
.ﺜْﻠَﻬﺎﻣ
“O God, bless Muhammad and his Household! Raise me not a single degree before the people without
lowering me its like in myself.”
Whatever is added to the knowledge of a scholar makes him more aware of his ignorance. If a common
person with average knowledge is asked about the number of scientiﬁc facts he is unaware of, he may
say ten or twenty but whatever is added to his knowledge will make him more aware of his ignorance.
The scholar perpetually realizes his own ignorance of many things.
Gnostically, the more a person knows God, the more he will realize his nothingness, ignorance,

impotence, and helplessness. If he would acknowledge his defects, he will be relieved from arrogance,
otherwise his self will rebel and afﬂict him with many vices. In Du‘a’ Abu Ḥamzah al-Thumali, Imam alSajjad (‘a) considers himself the most sinful before God, saying:

.ّﻨ ﻣأ ﺣﺎﻻﻮﻮنُ اَﺳ ﻳﻦﻓَﻤ
“Is there anyone who is in a worse state than me?”

. ﺑِﻘَﺪَرِﻫﺎﻨْﺪَ ﻧَﻔْﺴﻨَﺔً ﻋ ذِﻟﱠﺔً ﺑﺎﻃ ﻟﺪَﺛْﺖﺣﻻ اﺮاً ااً ﻇﺎﻫﺰ ﻋ ﻟﺪِثﻻ ﺗُﺤو
“And bring about no outward exaltation for me without an inward abasement in myself of the same
measure!”
As they are nearer to God, His Friends [awliya’ Allah] become more humble. On the contrary, if ignorant
and mean people learn something or perfom a certain good work, they think that they become superior
to the angels and they have done all good things in the world.
As the gnosis of the meritorious servants of Allah increases, they see themselves more abject before
God and become truly more humble. True humility means to sincerely consider one insigniﬁcant, and not
only pretend before the people that one is humble, as this is hypocrisy [nifaq]. True humility is
impossible except by the grace of Allah because man is rebellious and becomes arrogant on account of
a very small thing.

Perpetual guidance

. ﺑِﻪﺪِلﺘَﺒ ﻻ اﺳﺢ ﺻﺎﻟﺪى ﺑِﻬﻨﻌّﺘﻣﺪٍ وﻤﺤآلِ ﻣﺪٍ وﻤﺤ ﻣﻠ ﻋﻞ ﺻﻢاﻟﻠّﻬ
“O God, bless Muhammad and his Household! Let me enjoy such sound guidance which I do not seek
to replace.”
In this part of the supplication, Imam Zayn al-‘Abidin (‘a) prays for the perpetuity and preservation of
perfection throughout his life, without any deviation.
In the commentary of Sayyid ‘Ali Khan on this noble supplication, it is mentioned that in an old
manuscript instead of bihudan salih, bihadin salih is written. Hada means mode, method and approach.
Based on this version, therefore, this part of the supplication is as follows: “Let me enjoy a sound

method which I seek not to replace.” If it is really bihudan salih, then it means “Let me enjoy sound
guidance which I seek not to replace” and if it is really “guidance” it is also proper. But it seems that
bihadin is more proper in view of the fact that the same expression—al-hadyu as-salih—also exists in a
hadith.

.ﻨْﻬﺎزِﻳﻎُ ﻋ ﻻ اﻖ ﺣﻃَﺮِﻳﻘَﺔو
“…a path of truth from which I swerve not…”

.ﻴﻬﺎﺷُﻚﱡ ﻓﺷْﺪٍ ﻻ ا رﺔﻴﻧو
“…and an intention of righteous conduct in which I have no doubt!”
Probably, “doubt” here refers to its literal sense, i.e. hesitation. That is, intention in which there is no
loophole. It is possible for a person to have doubt in intention but usually the intention itself is endowed
with neither doubt nor certainty.
In this part of the supplication, Imam ‘Ali ibn al-Ḥusayn (‘a) has three requests from God:
• Wholesome and constant attitude;
• A path towards God in which there is no deviation;
• A ﬁrm and permanent resolve to do good deeds or pious acts.
These three requests show us that the permanence or perpetuity of what we ask from God or what He
gives us, also lies in His power and we must ask Him for it.
The station of this part of the supplication is like this noble supplication:

﴾ ﺘَﻨَﺎﺪَﻳذْ ﻫﺪَ اﻌﻨَﺎ ﺑﻨَﺎ ﻻ ﺗُﺰِغْ ﻗُﻠُﻮ ﺑﺑ﴿ ر
“Our Lord! Do not make our hearts swerve after You have guided us.”24
After guiding us, God has to keep us along the straight and right path. God says in the Qur’an, thus:

ﻨَﺎﺑنْ ﻗَﺎﻟُﻮا رﻻ ا اﻢﻟَﻬﺎنَ ﻗَﻮﺎ ﻛﻣ ٭ و...ﻴﺮﺜﻮنَ ﻛﻴِ رِﺑﻪﻌ ﻣ ﻗَﺎﺗَﻞِ ﻧَﺒﻦ ﻣﻦِﻳﺎﻛ﴿ و
﴾ ﺮِﻳﻦﺎﻓْ اﻟم اﻟْﻘَﻮَﻠﻧَﺎ ﻋﺮاﻧْﺼﻨَﺎ وﻗْﺪَاﻣ اﺖِﺛَﺒﺮِﻧَﺎ وﻣ ااﻓَﻨَﺎ ﻓﺮﺳاﻨَﺎ و ﻟَﻨَﺎ ذُﻧُﻮ ﺑﺮاﻏْﻔ
“How many a prophet there has been with whom a multitude of godly men fought… All that they
said was, ‘O Lord, forgive us our sins, and our excesses in our affairs, and make our feet steady,
and help us against the faithless lot’.”25
One of the supplications of those who have offered their lives and properties in the way of Allah by
following the prophets was this: “O God, make our feet steady in the right path!”
Man is always subject to commit error and be misguided every moment. Ibn Muljim26 was a person who
used to perform night supererogatory prayers, yet he thrust his poisoned sword onto the blessed head of
the Commander of the Faithful (‘a). Zubayr27 was a paternal cousin of Prophet Muhammad (S) and
Imam ‘Ali (‘a). For many years he fought in battles on the side of the Apostle (S) who prayed for his
sword and arm. He was one of the great combatants and companions who pledged allegiance under the
tree [bay‘at ar-ridhwan].28 After the passing away of the Holy Prophet (S), however, ambition for power
dragged him to the extent of wielding his sword against Imam ‘Ali (‘a) during the Battle of Jamal.
The late Ḥaj Mirza ‘Abd al-‘Ali Tehrani (may Allah, the Exalted, be pleased with him) said: “When I was
young, I used to ask for high levels of gnosis from God without giving importance to its lower levels. I
used to ask God to let me attain His proximity and pleasure, but now that I am old, I only pray to God to
make me die as a Muslim.” To die as a Muslim is not easy. The ideas, beliefs, attitude, and actions of
man are ever-changing. It is possible for a person to lose his faith on account of a simple doubt. So it is
only proper to pray to God, that after having guided us and shown us the straight path, to keep us ﬁrm
and steady along this path. If on the verge of death, a person is overwhelmed by doubts and skepticism,
all his good deeds will be rendered useless. In this regard, the Holy Qur’an states:

ﺎ اﻟﺪﱡﻧْﻴ ﻓﻢﺎﻟُﻬﻤﻋ اﺒِﻄَﺖﻚَ ﺣوﻟَﺌ ﻓَﺎﺮﺎﻓ ﻛﻮﻫ وﺖﻤ ﻓَﻴﻪ دِﻳﻨﻦ ﻋﻢْﻨ ﻣﺗَﺪِدﺮ ﻳﻦﻣ﴿ و
﴾ َﺪُونﺎ ﺧَﺎﻟﻴﻬ ﻓﻢ اﻟﻨﱠﺎرِ ﻫﺎبﺤﺻﻚَ اوﻟَﺌا وةﺮاﻵﺧو
“And whoever of you turns away from his religion and dies faithless—they are the ones whose
works have failed in this world and the Hereafter. They shall be the inmates of the Fire, and they
shall remain in it [forever].”29

ِﻄﺎنﻠْﺸﱠﻴﺗَﻌﺎً ﻟﺮﺮِي ﻣﻤذا ﻛﺎنَ ﻋﻚَ ﻓَﺎﺘ ﻃﺎﻋﺮِي ﺑِﺬْﻟَﺔً ﻓﻤ ﻣﺎﻛﺎنَ ﻋﻧﺮﻤﻋو
.َﻠﻚَ ﻋﺒ ﻏَﻀﻢﺘَﺤﺴ ﻳو اَﻟﻘْﺘُﻚَ ا ﻣﺒِﻖﺴنْ ﻳ اﻞﻚَ ﻗَﺒﻟَﻴ اﻨﻓَﺎﻗْﺒِﻀ

“Let me live as long as my life is a free gift in obeying You, but if my life should become a pasture for
Satan, seize me to Yourself before Your hatred overtakes me or Your wrath against me becomes ﬁrm!”
We do not have the capability to comprehend Imam al-Sajjad (‘a), whether such assumption is
applicable to the Imam (‘a) or something meant to be a lesson for others. We are not infallible and our
life can be a pasture for Satan. Our life, souls and hearts are like a piece of land that can be occupied by
Satan, and if every moment of our life is to be ﬁlled with sins and offences and trampling upon the
stages of perfection we have attained, it is better for it to end as soon as possible.
If a person believes that he is meant for the hereafter, he must sincerely pray for this to God. It is
possible that a time will come for him when he indulges in sins and is overwhelmed by sensuality, anger
or craving for power, and the veil of negligence covers his heart and blinds his eyes and then he sees
and hears nothing but carnal desires. At that time, there is no more chance for return, but after
succumbing to this state of affairs, he must pray to God that if that day is supposed to come to him, He
must put an end to his life before the arrival of that day.
This supplication helps reform man’s actions because it urges him to think about it, not to allow Satan to
dominate his heart, and guard it against doubts and skepticism. In this regard, the Holy Qur’an states:

ٍﺪِﻳﺚ ﺣﻮا ﻓﺨُﻮﺿ ﻳﺘﱠ ﺣﻢﻨْﻬ ﻋﺮِضﻋﻨَﺎ ﻓَﺎﺎﺗ آﻳﻮنَ ﻓﺨُﻮﺿ ﻳ اﻟﱠﺬِﻳﻦﺖﻳاذَا را﴿ و
﴾ ﻴﻦﻤ اﻟﻈﱠﺎﻟم اﻟْﻘَﻮﻊى ﻣﺮﺪَ اﻟﺬِّﻛﻌﺪْ ﺑﻄَﺎنُ ﻓَﻼ ﺗَﻘْﻌﻨﱠﻚَ اﻟﺸﱠﻴﻴﻨْﺴﺎ ﻳﻣا وﺮِهﻏَﻴ
“When you see those who gossip impiously about Our signs, avoid them until they engage in
some other discourse; but if Satan makes you forget, then, after remembering, do not sit with the
wrongdoing lot.”30
The Qur’an wants to convey that a person like the Apostle (S) must also be admonished in this regard
because the words of Satan may also exert a sort of inﬂuence on him.
The statement is not inconsistent with freedom. If a young weightlifter is advised not to lift 200 kilos as it
will break his back but undergo extensive training ﬁrst so that he can make it later, this in no way
conﬂicts with freedom.
As we have now identiﬁed the path of truth, we must not be in pursuit of the words of Satan as they
bring nothing to us except agitation, doubt and skepticism. In this supplication, Imam ‘Ali ibn al-Ḥusayn
(‘a) prays to God for the termination of his life before Divine wrath overtakes him, if his life is supposed
to become a pasture for Satan, and if ever He is angry with him, he asks for help so that he is able to
repent and make compensations for his lapses. God says in the Qur’an, thus:

﴾ ىﻮ ﻓَﻘَﺪْ ﻫِﺒ ﻏَﻀﻪﻠَﻴ ﻋﻞﻠﺤ ﻳﻦﻣ﴿ و
“And he on whom My wrath descends certainly perishes.”31

.ﺘَﻬﺎﻠَﺤﺻﻻ ا اّﻨ ﻣﻠَﺔً ﺗُﻌﺎبﺼ ﻻ ﺗَﺪَعْ ﺧﻢاﻟﻠّﻬ
“O God, deposit in me no quality for which I will be faulted, unless You settle it right.”

.ﻨْﺘَﻬﺎﺴﺣﻻ ا ﺑِﻬﺎ اﻧﱠﺐوﺔً اﺒﻻ ﻋﺎﺋو
“…and no ﬂaw for which I will be blamed, unless You make it beautiful.”

.ﺘَﻬﺎﻤﺗْﻤﻻ اﺔً اﺼ ﻧﺎﻗﺔً ﻓوﻣﺮﻛﻻ او
“…and no deﬁcient noble trait, unless You complete it!”
The qualities and ﬂaws to be condemned and reproached by others refer to the attributes not acceptable
by the righteous, and not to those good qualities condemned by the spiteful and wicked.

Third Discourse: Good and Evil
According to Islam, man is a social being. He will not attain real perfection by mere personal acts of
worship. Instead, he must live with people to attain all dimensions of perfection. He must be in touch with
society and all facets of social life—relationship with his spouse, children, friends, and neighbors;
transactions, jihad and defense; relationship with the government and people; etc. He must worship God
according to His command. By doing so, he will attain nearness to God.
Sometimes, these relationships cause annoyances, disturbances of the mind and conﬂicts. Some of
these conﬂicts are with those who are hostile to the person. This hostility may be caused by worldly or
religious matters, and sometimes these conﬂicts and grudges are caused by the jealousy of others for
blessings given by God to a person. This jealousy breeds animosity towards him and tries to harm his
reputation. At times, a person has no animosity towards another person who in turn is not jealous of him,
but they have a difference of views and do not exactly understand each other. This difference of views
leads to misunderstanding and a sort of conﬂict between them.

So, some matters pertaining to the heart such as animosity, grudge, jealousy, suspicion, misgiving,
pessimism, misunderstanding, and difference of views undermines a person’s wholesome, amicable and
sincere relations with others. This state of affairs brings about indignation, anxiety and bitterness to him
and these feelings may lessen the presence of his heart in worship. In this part of the supplication, Imam
Zayn al-‘Abidin (‘a) pays attention to these things.

Turning evil and defects into good and merits

.َﺔﺒﺤ اﻟﺸﱠﻨَﺂنِ اﻟﻤﻞﻫ اﺔﻐْﻀ ﺑﻦ ﻣﺪِﻟْﻨﺑاﺪٍ وﻤﺤآلِ ﻣﺪٍ وﻤﺤ ﻣﻠ ﻋﻞ ﺻﻢاﻟﻠّﻬ
“O God, bless Muhammad and Muhammad’s Household and replace for me the animosity of the people
of hatred with love.”

.َةدﻮ اﻟﻤْﻐ اﻟﺒﻞﻫﺪِ اﺴ ﺣﻦﻣو
“…the envy of the people of insolence with affection.”

.َﻘَﺔّ اﻟﺜﻼح اﻟﺼﻞﻫ اﻨﱠﺔ ﻇﻦﻣو
“…the suspicion of the people of righteousness with trust.”

.َﺔﻻﻳ اﻟﻮﻦﻧَﻴد اﻻةﺪاو ﻋﻦﻣو
“…the enmity of those who are close with friendship.”
“Those who are close” [adnayn] refers to the nearest of kin. A person has different levels of relationship
with various people—relationship with near relatives, distant relatives, neighbors, etc. Each of them
requires a particular nature of relationship.

.َةﺮﺒ اﻟﻤﺣﺎمرﻘُﻮقِ ذَوِي اﻻ ﻋﻦﻣو

“…the disrespect of womb relatives with devotion.”
Near relatives must have a close relationship which should not be severed. They must be kind and not
mistreat one another.

.َةﺮ اﻟﻨﱡﺼﺑِﻴﻦﻗْﺮﺬْﻻنِ اﻻ ﺧﻦﻣو
“…the abandonment of relatives with help.”
Sometimes a person needs the help of his relatives who do not want to assist him.

.ﻘَﺔ اﻟﻤﻴﺢﺤ ﺗَﺼﺪارِﻳﻦِ اﻟﻤﺐ ﺣﻦﻣو
“…the attachment of ﬂatterers with love set right.”

.ةﺸْﺮ اﻟﻌمﺮ ﻛﻴﻦﻼﺑِﺴِ اﻟﻤد رﻦﻣو
“…the rejection of fellows with generous friendliness.”

.ﻨَﺔﻣةَ اﻻﻼو ﺣﻴﻦﻤفِ اﻟﻈﱠﺎﻟ ﺧَﻮةﺮار ﻣﻦﻣو
“…the bitterness of fear of wrongdoers with the sweetness of security!”
In other words, “O God! The threat of tyrants and oppressors is sometimes not actualized but it creates
fear and dread in our hearts. Turn this fear and dread into a sense of security!”

Seeking help to repel evil and attract good
This part of the supplication is related to the time when the oppressor, the envious, and their like intend
to do evil.

.ﻨ ﻇَﻠَﻤﻦ ﻣﻠﺪاً ﻋ ﻳ ﻟﻞﻌاﺟ وﻪآﻟﺪٍ وﻤﺤ ﻣﻠ ﻋﻞ ﺻﻢاﻟﻠّﻬ

“O God, bless Muhammad and his Household! Appoint for me a hand against him who wrongs me.”

.ﻨﻤ ﺧﺎﺻﻦ ﻣﻠﺴﺎﻧﺎً ﻋﻟو
“…a tongue against him who disputes with me.”

. ﻋﺎﻧَﺪَﻧﻦﻇَﻔَﺮاً ﺑِﻤو
“…victory over him who stubbornly resists me!”

.ﺪَﻧ ﻛﺎﻳﻦ ﻣﻠﺮاً ﻋ ﻣ ﻟﺐﻫو
“Give me guile against him who schemes against me.”

.ﺪَﻧﻄَﻬ اﺿﻦ ﻣﻠةً ﻋﻗُﺪْرو
“…power over him who oppresses me.”

.ﻨﺒ ﻗَﺼﻦﻤﺬِﻳﺒﺎً ﻟَﺗو
“…refutation of him who reviles me.”

.ﺪَﻧﻋ ﺗَﻮﻦﻤﺔً ﻣﻼﻣﺳو
“…safety from him who threatens me!”

.ﺷَﺪَﻧر اﻦ ﻣﺔﻌﺘﺎﺑﻣ وﻧﺪﱠد ﺳﻦ ﻣﺔﻄﺎﻋ ﻟﻘْﻨّﻓوو

“Grant me success in obeying him who points me straight and following him who guides me right!”

Goodness in exchange for the badness of others
This part of the supplication is related to the time when something iniquitous is done to us. What must
we do then? Shall we take revenge from them and treat them in kind? Shall we forgive them for what
they have done? In this regard, the Holy Qur’an states:

ﻨَﻪﻴﺑﻨَﻚَ وﻴذَا اﻟﱠﺬِي ﺑ ﻓَﺎﻦﺴﺣ ا ﻫ ﺑِﺎﻟﱠﺘﻓَﻊﺔُ ادﯩِﻴﻻ اﻟﺴﻨَﺔُ وﺴﺘَﻮِي اﻟْﺤﻻ ﺗَﺴ﴿ و
﴾ ﻴﻢﻤ ﺣﻟ وﻧﱠﻪﺎةٌ ﻛﺪَاوﻋ
“Good and evil [conduct] are not equal. Repel [evil] with what is best. [If you do so,] behold, he
between whom and you was enmity, will be as though he were a sympathetic friend.”32

.ﺢ ﺑِﺎﻟﻨﱡﺼ ﻏَﺸﱠﻨﻦ ﻣﻋﺎرِضنْ ا ﻷﻧﺪِّدﺳ وﻪآﻟﺪٍ وﻤﺤ ﻣﻠ ﻋﻞ ﺻﻢاﻟﻠّﻬ
“O God, bless Muhammad and his Household and point me straight to resist him who is dishonest
toward me with good counsel.

.ِ ﺑِﺎﻟﺒِﺮﺮﻧﺠ ﻫﻦ ﻣﺰِيﺟاو
“…repay him who separates from me with gentle devotion.

.ِﺬْل ﺑِﺎﻟﺒﻨﻣﺮ ﺣﻦ ﻣﻴﺐﺛاو
“…reward him who deprives me with free giving.”

.ﻠَﺔ ﺑِﺎﻟﺼﻨ ﻗَﻄَﻌﻦ ﻣﻛﺎﻓاو
“…recompense him who cuts me off with joining.”

.ِﺮ اﻟﺬِّﻛﻦﺴ ﺣﻟ اﻨ اﻏْﺘﺎﺑﻦ ﻣﻒﺧﺎﻟاو
“…oppose him who slanders me with excellent mention.”

.ﺔِﯩﻴ اﻟﺴﻦ ﻋﻏْﻀاﻨَﺔَ وﺴ اﻟﺤﺮْﺷنْ ااو
“…give thanks for good, and shut my eyes to evil!”

Keeping one’s honor

ِ ﺑِﺎﻻﻗْﺘﺎر ﺟﺎﻫﺘَﺬِلﻻﺗَﺒﺴﺎرِ و ﺑِﺎﻟﻴِﻬﺟ وﻦﺻ وﻪآﻟﺪٍ وﻤﺤ ﻣﻠ ﻋﻞ ﺻﻢاﻟﻠّﻬ
.َﻚ رِزْﻗﻞﻫ ازِقﺘَﺮﺳﻓَﺎ
“O God, bless Muhammad and his Household! Save my face through ease, and demean not my dignity
through neediness, lest I seek provision from those whom You have provided.”
In Nahj al-Balaghah there is an expression which is very similar to the initial part of this line. All the
Infallibles (‘a) are of the same light [nur] and it is not suprising if a supplication can be traced to more
than one of them. So, Imam al-Sajjad (‘a) might have learned this supplication from the Commander of
the Faithful (‘a) through Imam al-Ḥusayn (‘a).
Every person wants to be respected in society. That is, he must be treated with honor and not with
contempt. If the visage, clothing, behavior, attitude, and valuable works of a person are praised by
others, he is respected in society, otherwise he is held in contempt and no one respects him.
Some Suﬁs believe that their outward appearance must not be good. Accordingly, they must avoid
grooming themselves and cleaning their clothes so that their bad odor and ungroomed faces make them
despicable. In their own narrow thinking, they are struggling against their carnal selves in a bid to attain
spiritual perfection. This way of thinking and attitude establishes a sort of relationship with Satan.
Sometimes, Satan helps them in some affairs and to their delight they think that this assistance is a sign
of their truthfulness.
As can be deduced from the Qur’an and traditions of the infallible Imams (‘a), this practice is extremely
despicable and condemnable. In the Qur’an even the indigent who do not show their indigence is
praised:

ﺎﻓًﺎﻟْﺤ اﻟُﻮنَ اﻟﻨﱠﺎسﺎﺴ ﻻ ﻳﻢﺎﻫﻴﻤ ﺑِﺴﻢﺮِﻓُﻬﻔﱡﻒِ ﺗَﻌ اﻟﺘﱠﻌﻦ ﻣﺎءﻴﻏْﻨ اﻞﺎﻫ اﻟْﺠﻢﻬﺒﺴﺤ﴿ ﻳ
﴾
“The unaware suppose them to be well-off because of their reserve. You recognize them by their
mark; they do not ask the people importunately.”33
According to Islam, in wearing clothes, dealing with others—members of the family and the society in
large—a person must behave in such a way that he maintains his self-respect. Traditions have not
reproached people who have two types of clothes—one for days of festivities, Fridays and social
gatherings and another for work—and neither considered their practice “worldly”. In fact, they have been
praised and appreciated. Moreover, in Islamic society, people must have extensive and cordial relations
with one another. This practice paves the way for their material progress and spiritual perfection. The
believers [mu’minin] are recommended in traditions to shake hands whenever they meet each other and
be affectionate to one another. In this regard, Imam al-Baqir (‘a) said:

ﻞﻗْﺒاﺎ وﻬِﻤﺪِﻳﻳ اﻦﻴ ﺑﺪَه ﻳﻞﺟ وﺰ ﻋﻪ اﻟﺧَﻞدﺎ اﺎﻓَﺤذَا اﻟﺘَﻘَﻴﺎ ﻓَﺘَﺼ اﻨﻴﻦﻣﻮنﱠ اﻟْﻤا
.ﺒِﻪﺎﺣﺼ ﻟﺒﺎﺎ ﺣﻤﺷَﺪِّﻫ اﻠ ﻋﻬِﻪﺟﺑِﻮ
“When two believers meet each other and shake their hands, God, the Honorable and Glorious, puts His
hand in between their hands and gives special attention to the one who loves the other one more.”34
All these recommendations are made for the believers to forge cordial relations with one another. For
this cordiality, amity and connection one must avoid things that are contemptible. No person wants to
shake hands or even look at someone untidy and disheveled, with a bad odor. Hence, cleanliness is a
prerequisite of friendship and affection.
Whenever he was supposed to meet his companions, the Holy Prophet (S) combed his hair, applied
perfume, brushed his teeth, and ﬁxed his clothes. He looked at himself in the mirror to be sure that
everything was ﬁne. In the absence of a mirror, he would look at himself in a container ﬁlled with water.
This emphasis on personal hygiene is mentioned so that members of society can love each other more
and beneﬁt from one another. One of the differences between the believer and the unbeliever is that the
former is in pursuit of self-respect so that he can discharge his social responsibilities prescribed by
religion, but the latter is after self-respect for the good of his ego.
Usually, people do not pay attention to a poor person. For such a person, it is difﬁcult to acquire a good
social standing in society even among Muslims. Wealth and property are of no value for Imam Zayn al‘Abidin (‘a), but he asks God to preserve his honor. By acquiring a good social standing, he can

discharge his religious obligations in a better way. A person who is in need of others is forced to extend
his hands towards them. In this case, if he is helped by them he is humiliated, and if he is refused, he
endures worse humiliation. This is while the treasures of the heavens and earth are in the hand of God
who can meet the needs of man out of His inﬁnite mercy and bounty and thereby preserve his honor.

ﻧْﺖا وﻨﻨَﻌ ﻣﻦ ﻣ ﺑِﺬَمﺘَﻠﺑا وﻄﺎﻧﻋ اﻦﺪِ ﻣﻤ ﺑِﺤﻦﻚَ ﻓَﺎﻓْﺘَﺘ ﺧَﻠْﻘﺮار ﺷﻄﺘَﻌﺳاو
.ﻨْﻊاﻟﻤ وﻄﺄﻋ اﻻﻟو
“…and asks for bestowal from the worst of Your creatures! Then I would be tried by praising him who
gave to me and afﬂicted with blaming him who held back from me, while You—not they—are the patron
of giving and holding back.”
One must pray to God Himself to provide all his needs, so that one is not forced to seek it from mean
and wicked individuals. In this regard, the Noble Qur’an states:

ﻪﻠﻔَﻀ ﻟآد رﺮٍ ﻓَﻼكَ ﺑِﺨَﻴﺮِدن ﻳا وﻮ ﻫﻻ ا ﻟَﻪﻒﺎﺷ ﻛٍ ﻓَﻼﺮ ﺑِﻀﻪﻚَ اﻟﺴﺴﻤن ﻳا﴿ و
﴾ ﻴﻢﺣ اﻟﺮ اﻟْﻐَﻔُﻮرﻮﻫ وﺎدِهﺒ ﻋﻦﺸَﺎء ﻣﻦ ﻳ ﻣ ﺑِﻪﻴﺐﺼﻳ
“Should Allah visit you with some distress, there is no one to remove it except Him; and should
He desire any good for you, none can stand in the way of His grace: He grants it to whomever He
wishes of His servants, and He is the All-forgiving, the All-merciful.”35

.ة زَﻫﺎدﻓَﺮاﻏﺎً ﻓ وةﺒﺎد ﻋﺔً ﻓﺤ ﺻزُﻗْﻨار وﻪآﻟﺪٍ وﻤﺤ ﻣﻠ ﻋﻞ ﺻﻢاﻟﻠّﻬ
“O God, bless Muhammad and his Household and provide me with soundness in worship and
detachment in renunciation…”
The Imam (‘a) prays for relief from pressures to worship with total dedication.

.ٍﻤﺎلﺟ اﻋﺎً ﻓروﻤﺎلٍ وﻌﺘ اﺳﻠْﻤﺎً ﻓﻋو
“…knowledge put into action and abstinence in measure!”

Individuals, who want to be pious and devoted to God, sometimes abstain from things which are
wholesome and hinder them from doing the obligatory. They must know the scope and limitation of
asceticism and piety before practicing them.

ﻠﺟﻔْﻮِكَ ا ﺑِﻌﻢ اﺧْﺘﻢاﻟﻠّﻬ
“O God, seal my term with Your pardon…”

ﻠﻣﻚَ اﺘﻤﺣ رﺟﺎء ر ﻓﻖّﻘﺣو
“…verify my expectation in hoping for Your mercy.”
When a person reﬂects on his sins, he becomes hopeless of God’s forgiveness and in this state expects
God’s mercy.

ﻠﺒ رِﺿﺎكَ ﺳﻠُﻮغ ﺑﻟ اِﻞﻬﺳو
“…smooth my paths to reach Your good pleasure.”

.ﻠﻤ ﻋﻮاﻟﺣ اﻴﻊﻤ ﺟ ﻓﻦﺴﺣو
“…and make my works good in all my states!”

ﻗﺎتِ اﻟﻐَﻔْﻠَﺔو اﺮِكَ ﻓﺬِﻛ ﻟﻨِﻬﻧَﺒ وﻪآﻟﺪٍ وﻤﺤ ﻣﻠ ﻋﻞ ﺻﻢاﻟﻠّﻬ
“O God, bless Muhammad and his Household and incite me to remember You in times of
heedlessness.”
Man is always prone to forget and be negligent. Moreover, sometimes something happens that makes
him totally forget God. We must pray to God to extend His hand in such a situation, inspire His
remembrance and awaken our hearts.

ﻠَﺔﻬ اﻟﻤﺎمﻳ اﻚَ ﻓﺘ ﺑِﻄﺎﻋﻠْﻨﻤﺘَﻌاﺳو
“…employ me in Your obedience in days of disregard.”

.ةﺮاﻻﺧ اﻟﺪﱡﻧْﻴﺎ و ﺑِﻬﺎ ﺧَﻴﺮ ﻟﻞﻤﻛﻠَﺔً اﻬ ﺳﺒِﻴﻼﻚَ ﺳﺘﺒﺤ ﻣﻟ ا ﻟﺞاﻧْﻬو
“…open a smooth road for me to Your love, and complete for me, thereby, the good of this world and the
next!”
That is to say, “My aim is to obtain Your love. To obtain this love has long and winding roads. Set for me
the shortest one. By granting these requests and ﬁnding the shortest way to Your love, You will
completely grant to me the good in this world as well as in the hereafter.”

ﻧْﺖا وﻠَﻪﻚَ ﻗَﺒ ﺧَﻠْﻘﻦﺪٍ ﻣﺣ اﻠ ﻋﺖﻠﱠﻴ ﻣﺎ ﺻﻞﻓْﻀﺎ ﻛﻪآﻟﺪٍ وﻤﺤ ﻣﻠ ﻋﻞ ﺻﻢاﻟﻠّﻬ
َﻚﺘﻤﺣ ﺑِﺮﻨﻗﻨَﺔً وﺴ ﺣهﺮ اﻻﺧﻓﻨَﺔً وﺴ اﻟﺪﱡﻧْﻴﺎ ﺣﻨﺎ ﻓآﺗ وﺪَهﻌﺪٍ ﺑﺣ اﻠ ﻋﻞﺼﻣ
.ِ اﻟﻨﱠﺎرﺬابﻋ
“O God, bless Muhammad and his Household the best You have blessed any of Your creatures before
him and will bless any of them after him, and give to us in this world good, and in the next world good,
and protect me through Your mercy from the chastisement of the Fire!”

Fourth Discourse: The Night of Ordainment
The holiness of certain places and periods in the Qur’an
God, the Exalted, has granted more honor and nobility to certain creatures as compared to the rest.
They are endowed with a certain status, honor, nobility, and dignity which others do not possess. It can
be inferred from the Holy Qur’an and the traditions of the Holy Prophet (S) and pure Imams (‘a) that
apart from visible creatures, some places and periods have special features. The ﬁrst and foremost of
these places is the Holy Ka‘bah:

﴾ ﻴﻦﺎﻟَﻤﻠْﻌﺪًى ﻟﻫﺎ وﻛﺎرﺒﺔَ ﻣﻠﻨﱠﺎسِ ﻟَﻠﱠﺬِي ﺑِﺒ ﻟﻊﺖٍ ۇﺿﻴ ﺑلونﱠ ا﴿ ا

“Indeed the ﬁrst house to be set up for mankind is the one at Bakkah,36 blessed and a guidance
for all nations.”37
The second holy place is Masjid al-Aqsa. In the Glorious Qur’an, Masjid al-Haram and Masjid al-Aqsa
are mentioned together:

 اﻟﱠﺬِيﺠِﺪِ اﻷﻗْﺼﺴ اﻟْﻤَﻟ اامﺮﺠِﺪِ اﻟْﺤﺴ اﻟْﻤﻦﻼ ﻣ ﻟَﻴﺪِهﺒى ﺑِﻌﺮﺳﺎنَ اﻟﱠﺬِي اﺤﺒ﴿ﺳ
﴾ ﻟَﻪﻮﻨَﺎ ﺣﻛﺎرﺑ
“Immaculate is He who carried His servant on a journey by night from the Sacred Mosque to the
Farthest Mosque whose environs We have blessed.”38
God says that He blesses them as well as their environs, and in another verse He says:

﴾ ﻢَ ﻟﻪ اﻟﺘَﺐ ﻛﺔَ اﻟﱠﺘﻘَﺪﱠﺳ اﻟْﻤضﺧُﻠُﻮا اﻷر ادمﺎ ﻗَﻮ﴿ ﻳ
“O my people, enter the Holy Land which Allah has ordained for you.”39
The third holy place mentioned in the Qur’an is the Mount Sinai which is described therein as turi sinin:

﴾ ﻴﻦﻴﻨﻃُﻮرِ ﺳ﴿ و
“By Mount Sinai.”40
Mount Sinai is the place where Prophet Musa (‘a) used to pray and received for the ﬁrst time the divine
revelation. It is possible that these places have intrinsic peculiarities and their holiness is inherent. In this
case, a time will come when mankind will discover their special status. It is equally possible that their
holiness is due to certain events that took place there. In any case, these places have special sanctity
and nobility.
Some periods are mentioned in the Qur’an as having special signiﬁcance. It can be inferred from verses
of the Qur’an that the arrangement of days according to the Islamic lunar calendar has divinely been
ordained.

ِاتﺎوﻤ اﻟﺴ ﺧَﻠَﻖمﻮ ﻳﻪﺘَﺎبِ اﻟ ﻛا ﻓﺮ ﺷَﻬﺸَﺮ اﺛْﻨَﺎ ﻋﻪﻨْﺪَ اﻟﻮرِ ﻋﺪﱠةَ اﻟﺸﱡﻬنﱠ ﻋ﴿ ا

﴾ مﺮﺔٌ ﺣﻌﺑرﺎ اﻨْﻬ ﻣضاﻷرو
“Indeed the number of the months with Allah is twelve months in Allah’s Book, the day when He
created the heavens and the earth. Of these, four are sacred.”41
Among these twelve months, God declared four months as “forbidden months” [ash-shuhur al-haram],
viz. Muharram, Rajab, Dhu’l-Qa‘dah, and Dhu’l-Hijjah. It is obligatory to honor these four months and it
is forbidden to initiate war during this period even to the Holy Prophet (S) and pure Imams (‘a), except if
it is initiated by the faithless or polytheists and the Muslims need to defend themselves. The reason for
this prohibition is the sanctity given by God to these months.
In the Holy Qur’an, the month of Dhu al-Hijjah as well as its two preceding months, viz. Shawwal and
Dhu’l-Qa‘dah, when the pilgrims [hujjaj] were getting ready for the pilgrimage [Hajj], have been
mentioned as months of pilgrimage. In addition, different rituals of Hajj are mentioned in other chapters
of the Qur’an. Yet, nowhere are the names of these months ever mentioned.

The virtue of the month of Ramadan and the Night of Ordainment
Among the twelve months only the name of the month of Ramadhan is explicitly mentioned in verses of
the Glorious Qur’an. This month is among neither the “forbidden months” nor the “months of pilgrimage”
but it is mentioned in the Qur’an with special respect:

﴾ ُآن اﻟْﻘُﺮﻴﻪ ﻓﻧْﺰِلﺎنَ اﻟﱠﺬِي اﻀﻣ رﺮ﴿ ﺷَﻬ
“The month of Ramadhan is one in which the Qur’an was sent down.”42
The night when the Qur’an was revealed to the Holy Prophet (S) in the month of Ramadhan is also
called a blessed night:

﴾ ﺔﻛﺎرﺒ ﻣﻠَﺔ ﻟَﻴ ﻓﻟْﻨَﺎهﻧْﺰﻧﱠﺎ ا﴿ ا
“Indeed We sent it down on a blessed night.”43
This sacred month has an intrinsic peculiarity because divine ordinances are not without consideration of
good and bad. So there are certain reasons why God has preferred it over other months. The Night of
Ordainment [Laylat al-Qadr] is in this sacred month in which fasting is divinely ordained. In this regard,
the Holy Qur’an states:

﴾ ﻢﻠ ﻗَﺒﻦ ﻣ اﻟﱠﺬِﻳﻦَﻠ ﻋﺐﺘﺎ ﻛﻤ ﻛﺎمﻴ اﻟﺼﻢﻠَﻴ ﻋﺐﺘﻨُﻮا ﻛ آﻣﺎ اﻟﱠﺬِﻳﻦﻬﻳﺎ ا﴿ ﻳ
“O you, who have faith! Prescribed for you is fasting, as it was prescribed for those who were
before you.”44
It is also stated, thus:

﴾ ُآن اﻟْﻘُﺮﻴﻪ ﻓﻧْﺰِلﺎنَ اﻟﱠﺬِي اﻀﻣ رﺮ﴿ ﺷَﻬ
“The month of Ramadhan is one in which the Qur’an was sent down.”45
It can be deduced from these two verses that fasting is ordained on mankind in the month of revelation
of the Qur’an. Perhaps it can be inferred from this form of expression of the Qur’an that God has made
fasting obligatory to mankind in recognition of the revelation of the Qur’an. Even if it cannot be claimed
that the reason behind the injunction of fasting in this sacred month is the revelation of the Qur’an, it
certainly plays some role in this injunction.
In the ﬁrst verse, the Qur’an states, “The Qur’an is revealed in the month of Ramadhan” and in the other
verse it declares, “The Qur’an is revealed in a blessed night.” Thus, the Qur’an is revealed in a certain
night of the month of Ramadhan and that is the Night of Ordainment. In this regard, the Holy Qur’an
states:

ﺎﻴﻬ ٭ ﻓﻨْﺬِرِﻳﻦﻨﱠﺎ ﻣﻧﱠﺎ ﻛ اﺔﻛﺎرﺒ ﻣﻠَﺔ ﻟَﻴ ﻓﻟْﻨَﺎهﻧْﺰﻧﱠﺎ ا ٭ اﺒِﻴﻦﺘَﺎبِ اﻟْﻤْاﻟ﴿ ﺣﻢ ٭ و
﴾ ﻴﻢﺮٍ ﺣﻣ اﻞ ﻛقﻔْﺮﻳ
“Ḥa Mim. By the Manifest Book! Indeed We sent it down on a blessed night, and indeed We have
been warning [mankind]. Every deﬁnitive matter is resolved in it.”46
Yufraqu in the last verse means “to separate” and to separate necessitates distinction, which in turn
requires appointment [ta‘ayyun] and estimation [taqdir] which both mean “measurement”. In Qur’anic
parlance, taqdir is used to mean “measurement”. Whenever the measurement of a thing is determined,
its limit [hudud] can be established. Once it is separated from others, it will become free of its ambiguity.
The verse “Every deﬁnitive matter is resolved in it” indicates that the night of revelation of the Qur’an is
the Night of Ordainment. In Surat al-Qadr this night is also considered majestic:

﴾ ِ اﻟْﻘَﺪْرﻠَﺔ ﻟَﻴ ﻓﻟْﻨَﺎهﻧْﺰﻧﱠﺎ ا﴿ ا
“Indeed We sent it down on the Night of Ordainment.”47
The word qadr means taqdir. The Qur’an continues:

﴾ ِﻠَﺔُ اﻟْﻘَﺪْرﺎ ﻟَﻴاكَ ﻣردﺎ اﻣ﴿ و
“What will show you what is the Night of Ordainment?”48
Perhaps this question is not addressed to the Holy Prophet (S) and even if it is so, it is indicative of this
night’s majesty. In a bid to show the importance of the Night of Ordainment, in this three short verses the
term “Night of Ordainment” is repeated three times. The Qur’an does not state: “Indeed, We sent it down
on the Night of Ordainment. What will show you what it is? It is a night…” This expression of the Qur’an
cannot emphasise more the greatness and majesty of this night. In order to make the greatness of this
night more discernible to the people, the Qur’an poses this question: “What will show you what is the
Night of Ordainment?” This shows that the Night of Ordainment is a fact beyond the understanding of
common people. The Qur’an continues, thus:

﴾ ٍﺮﻟْﻒِ ﺷَﻬ اﻦ ﻣﺮﻠَﺔُ اﻟْﻘَﺪْرِ ﺧَﻴ﴿ ﻟَﻴ
“The Night of Ordainment is better than a thousand months.”49
One thousand months are equivalent to more than 70 years. That is, the whole lifespan of a person
without counting the Nights of Ordainment every year in it. This superiority is based on two reasons.
Firstly, on this night the mercy of God on His servants is greater than His regular mercy in more than 70
years, with the exception of the Nights of Ordainment every year. Secondly, the deeds of people on this
night have more virtue compared to their deeds in more than 70 years, with the exception of the Nights
of Ordainment every year. This is the explicit statement of the Qur’an and there is no dispute concerning
it although it is not known to us which night of the month is the Night of Ordainment.
In understanding the importance of a thing, the human mind is more perceptible to quantities than
qualities. To show the importance of this night, God states that it is better than a thousand months, but
the truth behind this night is beyond that which we are familiar with. Nevertheless, we are obliged to
believe in these truths. In this regard, the Holy Qur’an states:

ﻪ ﺑِﺎﻟﻦ آﻣﻦ ﻣ اﻟْﺒِﺮﻦَﻟﻐْﺮِبِ واﻟْﻤﺸْﺮِقِ و اﻟْﻤﻞﺒ ﻗﻢﻮﻫﻟﱡﻮا ۇﺟنْ ﺗُﻮ ا اﻟْﺒِﺮﺲ﴿ ﻟَﻴ
﴾ ﻴﻦِاﻟﻨﱠﺒِﻴﺘَﺎبِ وْاﻟ وﺔﻼﺋاﻟْﻤﺮِ و اﻵﺧمﻮاﻟْﻴو
“Piety is not to turn your faces to the east or the west; rather, piety is [personiﬁed by] those who
have faith in Allah and the Last Day, the angels, the Book, and the prophets.”50
Since God says so, we must have faith in the Last Day, angels, the Holy Book and prophets; otherwise
our intellect is incapable of discerning creatures called “angels” who have a role in creation. Had it not
been for the revelation and sayings of the awliya’ of Allah, we could not have knowledge of any of them.
In this regard, the Holy Qur’an states:

ِﻨَﺎﺑﻨﺪِ ر ﻋﻦ ﻣﻞ ﻛﻨﱠﺎ ﺑِﻪﻘُﻮﻟُﻮنَ آﻣ ﻳﻠْﻢ اﻟْﻌﺨُﻮنَ ﻓاﺳاﻟﺮ وﻪ اﻟﻻ اوِﻳﻠَﻪ ﺗَﺎﻠَﻢﻌﺎ ﻳﻣ﴿ و
﴾
“But no one knows its interpretation except Allah and those ﬁrmly grounded in knowledge; they
say, ‘We believe in it; all of it is from our Lord.’”51
Hence, since God has said it, we believe in it. Some information about the angels can be learned from
verses of the Qur’an and traditions of the pure Imams (‘a) but the truth behind it is beyond our
comprehension. The truth behind the angels, their station, their roles in the universe, the meaning of
their coming down and others, are all unknown to us. In our conception, the word nuzul is applied to the
coming down of a thing from above, but it is unknown to us how the angels “come down”, and we are
even incapable of imagining it. We only know that angels are creatures with very high stations that
administer the affairs of the universe with the permission of God. They are mediums in the distribution of
sustenance, taking the soul out of the human body, writing down of the deeds of the people, etc. In this
connection, the Noble Qur’an states:

ﻘًﺎﺒﺎﺑِﻘَﺎتِ ﺳﺎ ٭ ﻓَﺎﻟﺴﺤﺒﺎتِ ﺳﺎﺑِﺤاﻟﺴﻄَﺎتِ ﻧَﺸْﻄًﺎ ٭ واﻟﻨﱠﺎﺷﻗًﺎ ٭ وﺎتِ ﻏَﺮاﻟﻨﱠﺎزِﻋ﴿و
﴾اﺮﻣاتِ اﺮِﺪَﺑ٭ ﻓَﺎﻟْﻤ
“By those [angels] who wrest [the soul] violently, by those who draw [it] out gently, by those who
swim smoothly, by those who take the lead racing, by those who direct the affairs [of
creatures].”52

َﺜْﻨ ﻣﺔﺤﻨﺟ اوﻟ اﻼﺳ رﺔﻼﺋ اﻟْﻤﻞﺎﻋضِ ﺟاﻷراتِ وﺎوﻤﺮِ اﻟﺴ ﻓَﺎﻃﻪﺪُ ﻟﻤ﴿ اﻟْﺤ
﴾ ﺸَﺎءﺎ ﻳ ﻣ اﻟْﺨَﻠْﻖﺰِﻳﺪُ ﻓﺎعَ ﻳﺑر وﺛُﻼثو
“All praise belongs to Allah, originator of the heavens and the earth, maker of the angels [His]
messengers, possessing wings, two, three or four [of them]. He adds to the creation whatever He
wishes.”53
Notwithstanding this, the whole truth behind the existence of the angels is unknown to us. In this
connection, the Glorious Qur’an states:

﴾ ﻴﻼﻻ ﻗَﻠ اﻠْﻢ اﻟْﻌﻦ ﻣﻴﺘُﻢوﺗﺎ اﻣ﴿ و
“And you have not been given of the knowledge, except a few [of you].”54
Today, thanks to the advancement in space science, it is proven that this physical universe is so
complex that it is beyond understanding and description. In order for the light of some stars to reach the
planet Earth, they require billions of years to travel while the light of the sun reaches the earth in only
eight minutes. Some scientists believe that some light that has reached the earth from other heavenly
bodies is from stars whose lifespan has ended and they have been extinguished. In spite of the
complexity of this universe—that everyday a portion of its expanse and greatness is discovered—it is
like a ring in a vast desert in comparison to the elements that are beyond human comprehension. The
Holy Prophet (S) is reported to have said:

.ةضٍ ﻓَﻼر ا ﻓﻠْﻘَﺎة ﻣﻠْﻘَﺔﺤ ﻛﻻ اﺳﺮْ اﻟ ﻓﻊﺒ اﻟﺴاتﺎوﻤﺎ اﻟﺴ ﻣﺎذَرﺑﺎ اﻳ
“O Abu Dharr! In comparison with the Throne, the seven heavens are nothing but like a ring that fell in a
desert.”55
Human beings are incapable of comprehending the majesty of the physical universe, except the
prophets, the infallible Imams (‘a), and perhaps some awliya’ of Allah, who have been granted mystical
knowledge [‘ilm al-ladunni] by Him. How can they, then, understand spiritual concepts which cannot be
understood by the physical senses and are far more complex and intricate than the physical universe?
The descent [nuzul] of the angels from a higher world on the heart of the Holy Prophet (S) is beyond the
comprehension of common people. Yet, we must declare:

﴾ ِﻨَﺎﺑﻨﺪِ ر ﻋﻦ ﻣﻞ ﻛﻨﱠﺎ ﺑِﻪ﴿ آﻣ
“We believe in it; all of it is from our Lord.”56
Our greatest honor is that God, the Exalted, has guided us and we have accepted His guidance,
completely believing in what He has said—that there are angels who have descended on the heart of the
Holy Prophet (S) on the Night of Ordainment, the night which is superior to one thousand nights and in
which one rak‘ah of prayer is superior to thirty thousand common rak‘ahs. God has given this sanctity to
this night and a window is open for His servants to get the maximum beneﬁt within this short period.

Refuting the alleged improbability of the revelation of the Qur’an in one night
Perhaps we think that the Qur’an consists of 30 parts [juz’] and wonder how they were revealed to the
Holy Prophet (S) in only a single night. Is it possible? How could it be reconciled with the revelation of
the Qur’an in 23 years?
One of the objections of the enemies of Islam against the Apostle (S) is this: Why was the Qur’an not
revealed all at once? In this regard, the Qur’an states:

﴾ ﻴﻼﺗ ﺗَﺮﺗﱠﻠْﻨَﺎهركَ واد ﻓُﻮ ﺑِﻪﺖِﻨُﺜَﺒﻚَ ﻟﺬَﻟ﴿ ﻛ
“So it is, that We may strengthen your heart with it, and We have recited it [to you] in a measured
tone.”57
The other objection is that the Holy Qur’an consists of more than six thousand verses, and it cannot be
imagined that Archangel Jibra’il (‘a) could have normally recited them to the Apostle (S) in one night.
In reply to such objections, one of the methods employed by the Holy Qur’an is the “elimination of
improbability” [raf‘ istib‘ad]. For example, the polytheists were saying, “How could the human body and
its bones be connected together again and be given life again?” The Noble Qur’an replies to this
question in many ways, one of which is the “elimination of improbability”. The Qur’an states, thus:

﴾ َﻮنﺟﻚَ ﺗُﺨْﺮﺬَﻟﻛﺎ وﻬﺗﻮﺪَ ﻣﻌ ﺑض اﻷرِﻴﺤﻳ﴿ و
“And He revives the earth after its death. Likewise you [too] shall be raised [from the dead].”58
God who can make plants grow in a dead earth can also revive dead and rotten human bodies. This way

of expression is elimination of improbability which is considered a way of argumentation or reasoning. In
this regard, the Glorious Qur’an shows many other cases such as the birds killed by Prophet Ibrahim (‘a)
and then made alive again and the cow of the Children of Israel which lived again after being
slaughtered. These instances show that it is possible for God to give life again to the creatures in this or
the next world.
At this juncture, elimination of improbability can also be used. It must be noted that our judgments are
based upon comparisons with what we are familiar with. We understand “reading” and “listening” in the
way we use these concepts in our common everyday life. We think that if a person wants to talk, he
must face another person and this talk takes as much time as we talk. This is while there are examples
when we can know of so many things in a very short time. One of these cases is dreaming. Sometimes,
a person sleeps and has a dream in a short period and if the event that he sees in the dream happens in
actual life, it would take many days. A long event happens in our dream in a few minutes and we can
hear many and long conversations in only a short period. If we want to make those conversations in
actual life, we need many hours. Another point is that the sending down of the Qur’an in one night does
not mean that it had been revealed to the Apostle (S) in the form of words through sound waves. In this
regard, the Noble Qur’an states:

﴾ ﻨْﺬِرِﻳﻦ اﻟْﻤﻦﻮنَ ﻣَﺘ ﻗَﻠْﺒِﻚَ ﻟَﻠ ٭ ﻋﻴﻦ اﻷﻣوح اﻟﺮ ﺑِﻪل﴿ ﻧَﺰ
“[It (Qur’an) was] brought down by the Trustworthy Spirit, upon your heart, so that you may be
one of the warners.”59
And the Qur’an does not state, “…upon your ears.”
In order to eliminate this improbability, we can cite the computer as an example. The entries of
voluminous encyclopedia can be stored in a single compact disc. By having this compact disc, all entries
of the said encyclopedia are at our disposal. By using a personal computer, we can beneﬁt from any of
its information whenever we want. And this does not mean that all words of the encyclopedia are recited
to us one by one. So, in the physical world there are things which can compress a set of textual and
audio data. Since in this world which is a world of dispersion, such things are possible, it follows that in
the metaphysical world which is more akin to the attribute of unity, a set of information can more
probably be compressed.
Of course, it is not known to us how this thing happens but we know for certain that the same in not
impossible and an example of which exists in this world. Hence, it is possible for the whole Qur’an to be
revealed in the Night of Ordainment within a very short period—perhaps a few minutes or even
shorter—to the Apostle (S) who impeccably received it.

Concerning the manner of revelation of the Noble Qur’an, the late ‘Allamah Ṭabaṭaba’i (may Allah be
pleased with him) says in Tafsir al-Mizan, that the Qur’an was revealed to the Messenger of Allah (S) in
two ways: (1) in an all-at-once revelation [nuzul daf‘i] and (2) revelation-in installments [nuzul tadriji].
The all-at-once revelation of the Qur’an which is described in traditions as “revelation to the Inhabited
House” [nuzul ila bayt al-ma‘mur], “revelation to the heaven of the world” [nuzul ila’s-sama’ ad-dunya]
and “revelation to the heart of the Prophet (S)” [nuzul ‘ala qalb an-nabi] is different from the revelation of
the verses to the Holy Prophet (S) on different occasions. The relationship between the two is like that of
“addition” [jam‘] and “subtraction” [tafriq]. The revelation of the Qur’an within the span of 23 years to the
Apostle (S) is the revelation-in-installments, and the revelation of the Qur’an on the Night of Ordainment
is the all-at-once revelation, which is beyond our comprehension:

﴾ ﻴﻼﻻ ﻗَﻠ اﻠْﻢ اﻟْﻌﻦ ﻣﻴﺘُﻢوﺗﺎ اﻣ﴿ و
“And you have not been given of the knowledge, except a few [of you].”60
During the night of the revelation of the Qur’an, the angels came down. The said night is so blessed and
a source of hope for human beings. Those who pay attention to the sayings of the Messenger of Allah
(S) and the pure Imams (‘a) prepare themselves throughout the year to comprehend the Night of
Ordainment. If something can be done to make one night more valuable than thirty thousand days and
nights, one year of effort to comprehend such a night is valuable.
Among the acts effective in understanding the Night of Ordainment is to read Surat al-Qadr throughout
the year, reading the surat during the blessed nights of Ramadhan one thousand times, or reading of
Surat al-Dukhan a hundred times during those nights.
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