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Translator’s Note

The present book is a metaphysical study, dealing with
different philosophical arguments for the existent of God, with
special reference to the concept of God in the Qur'an. The
author believes that the metaphysical teachings of the Qur'an
constitute the most important part of knowledge.

The study is based on the original sources. The author
quoted from the different texts to cnable the reader to
compare the different views. The book is divided into six
chapters including introduction. After elaborating the main
thrust of his treatisc he embarkes upon discussing about the
term metaphysics and metaphysical issucs with reference to the
various phtlosophical arguments on the existent of God. He
proceeds to expound the doctrine of monatheism i.e. Tawhid
(unity of God) in the Qur’'an. He discusses the issue of the
Names and Attributes of God in the Quran and other
Scriptures.

In translation of this book I deeply obliged to professor
Waheed Akhtar, head of the department of philosophy,
Aligarh Muslim University who encouraged me to undertake
this work. Thanks to Mr. Shahyar Saadat who is the translator
of a section of this book. I extend my thanks to Dr. Ali Athar
for his valuable suggestions in betterment of this translation. 1
am obliged to JPO the publisher of this book for publishing
this authorative and thought provoking book.

Ali Nagi Bagirshahi






I - INTRODUCTION

he metaphysical issues of the Qur’an constitute the most
T important part of knowledge and this treasury of divine
revelation is accessible to the seekers.

The Qur’an’s metaphysical teachings are, infact, the
substradum of understanding Islam. Thus, sudying them is
essentias] for correct understanding of Islam. It has been for
this reason that during the past fourteen centuries of history of
Islam some of the most illustrious Muslim scholars have
devoted themselves to the investigation and study of these
teachings and have left mnay invaluable books on these
matters. Unfortunately not all of the studies that have been
made and the books that have been written, were have been
fully free from prejudice and personal bias in one way or
another. Sometimes, we come across the works of some
venerable and great scholars who have worked in this field, but
certain prejudices and narrow mindedness effected their works.
This, of course, reduces the validity of their works and weakens
the trait of "pure and search for the truth" which should be the
hallmark of all truely scholarly endeavours.
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1- A New Objective Approach

All those who are aware of thc defliciencies in the works
written, hitherto concerning Qur’anic teachings, [eel the nced
to understand the teachings of Islam, as portraied by the
Qur'an and the Sunnagh in a wholly new method, that is,
completely scholarly, objective, as well as free of any prejudice.

As a matter of fact to carry out a scientific, objective, and
unprejudiced research in the natural sciences is more or less an
casy task. However a free rescarch in these fields, also has
suffercd considerable sctback in the past, but at present
enjoying favorable atmosphere and have surmounted not with
standing. Now, the fact is that a rcasearcher who attempt to
carry out an objective and investigativc study of such matters
may face with the question as: Is it possible, in religious studies,
to use a completely investigative, and objective method totally
frec form any subjective opihions or personal prediclection?
The basic precondition for an objective research is that a
rescarcher must be {ree from all kinds of prediclections either
personal, social, or political consideration, or of any other kind
that may effect his understanding of the matter. The question
is that Is such freedom practically possible in the field of
religion? If an investigator belongs to a particular religion,
would it not be inevitable that evidence proving the validity of
that religion would attract him more strongly than the evidecne
which goes against it? What, any how, is the solution to this
problem? Should we cntrust the task of investigating such
enterprise to those who donot believe in any rcligion? Such an
approach may yeild fruit in regards to certain minor issucs, but
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it is not fruitful in regards to the major issues of religion
especially, the centeral question of of a religion.

Not being committed to either side may result in an
automatic tendency towards the other position. If a person
does not believe in the existence of God, the truth of
revelation, and the mission of the prophets, especially, that of
the Prophet Muhammad (s), would tilt toward a position.

In our view, in the matter of religious studies, if there is any
hope, it must be in those individuals who are not swayed by
inclination. It is only these sorts of people who are apt to
learning and prepare to exchange their views, if they are
confronted with evidence which proves that the truth is
something other than what they have believed untill now. Such
people believe that deep and unshakable conviction is
somethig that only those beliefs based on clear and irrefutable
evidence deserve. Such individuals, always, put their reliance
on reasoning, and are ready to face any challenge, as long as
they hold views firmly backed by evidence and reason.

2- A Step In This Direction

The book, being presented to the seekers, is intended to be
a step towards the objective inquiry into the metaphysical
issues of the Qur'an. The author does not claim that this step is
a perfect one, free of any faults or shortcomings. he believs
that an investigation of this kind should be carried out on
Islam. Indeed, the author would thank God and consider it a
great success if his effort proved to be a new step towards an
understanding of the real teachings of the Qur’an and opens a
new inquiry into the realization of this ideal.
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I hope that while treading on the path of metaphysical
studies, a path full of ups and downs, we shall all be blessed
with the guidance of God and be protected from any deviation.

Sayyid Muhammad Husayni Beheshti
Tehran
shahriwar 27, 1352
sha’ban 26, 1393



Il - FROM NATURAL SCIENCE
TO METAPHYSICS

1- The First Step on the Path of
Knowledge

here are certain scholars who are of the view that man’s
T effort to gain knowledge began with an effort to
understand nature. Of course, this cifort was, at first, quite
limited and shallow. It consisted of identifying qualities such as
color, form, smell, taste, coldness, warmth and roughness in the
objects and creatures which man came into contact. This
primeval form of human knowledge was not much different
from the sort of knowledge that many other animals attain
about their living enviornment.

The advantage of man over the other animals has always
been that his esteem for knowledge did not stop at this basic
level and he has constantly tried to increase his understanding
and knowledge. Extensive historical experience shows that
mankind has been ambitious in its pursuit of ever grcater
knowledge about the world and that it has refused to limit its
efforts in this regard.

One of the most perplexing questions about human
existence is: What is the motive behind man’s limitless estcem
for knowledge? Whether such esteem is one of the innate
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urges of mankind, a hunger that has yet to be fully satiated and
perhaps will never be completly satisfied? or is it that esteem
for knowledge and understanding is not an inherent urge of
man but rather a tool by which he bopes to satisfy his
instinctive and fundamental needs and desires?.

It is not easy to give a clear and definitive answer to such
questions, and we are not about to touch them in our present
dicussion. Whatever his motivations may be for secking
knowledge and wisdom, one thing is quite clear that is, having
taken each step, man has prepared the next one on the path of
learning and he has never stopped his struggles and efforts in
his search for attaining deeper knowledge and understanding.

2- Scientific Knowledge of Nature

After gaining superficial and simple knowledge of his
environment, man set upon gaining deeper insight into the
natural world. He made an effort to gain knowledge of the
inner structure of natural objects, their relationships to one
another, and the causes of their emergencc and dccay.

The invaluable information that man gained in his
endeavour proved (o be of much use to him, as enabling him to
improve his standard of living. Having attained these tangible
results, man was motivated to expand and intensify his
understanding of nature. This comprehension became more
deeper, more [ruitful and more widespread, giving birth to the
various branchcs of the natural sciencces.

3- Knowledge of "Form and Number"
Let us assume that man had become familiar with form and
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number in the early stages of his study of nature. Of course, his
understanding of form and number was rooted in nature. In
other words, he became acquanited with "concrete form" and
"concrete number” not with "abstract form" and "abstract
number”,

Such simple familarity with "concrete form and number" was
very fruitfull to man, to the extent that he reached that stage of
intellectual development wherc he was able to form a single
universal judgement from many notions of experience with
regard to like objects, isolating the various qualities and
characteristics of each object and forming a seperate and
independent concept for each of them. He also formed distinct
concepts for form and number. These concepts were
independent of all objects. In other words, they were abstracts.
Thanks to his mental vigour and intellectual creativity, man
created "mathematical numbers” and "geometric form" in his
own mind, which opened a new inquiry into the intellectual
exploration of nature, as a result, a number of researchers
became intrested in them and began to study them.

These researchers carried out the same calculations that
people used in their everyday affairs on "manthematical form
and number” and gradually discovered certain nexuses between
numbers and forms, the nexuses which were unknown to them
up to that time.

The discovery of these relationships also led man towards
gaining a better understanding of nature, and developing
interest in extensive research into the nature of these
realationships. As a result, a new field of study came to the
fore which later on was called "mathematics”.
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4- Knowledge of the Principles of Nature:

Seientific investigation into natural phenomenon and the
causes of their coming into being, gradually, drew the attention
of some researchers to a new problem. In their research, they
had discovered that every natural phenomenon comcs into
benig due to a number of causes. At the same time, cvery one
of these causes is itself a natural phenomenon, the causes of
their occurance must also be discovered. If the causes of the
emergence of these phenomenon are nothing but a series of
natural phenomenon, then we must look for the causes of their
coming into being as well.

These thinkers were, thus, led into asking themselves: Does
this chain of natural cause and effect continue indefinitely, or
does it end at a point which is the origin and principle of all
beings? And if this chain of cause and effcct ends at a certain
point, What is this principle and where is it?

The posing of such question was led to the creation of new
branch of knowledge, the aim of which was to understand the
principles of nature.

5- Metaphysics:

Aristotle (384-322 B.C), the great Greek philosopher, wrote
an extensive treatise on understanding the principles of nature.
These works constitute a considerable segment of his entire
scientific and philosophical works, In the classified collection of
his philosophical and scientific works this section immediately
follows the section on natural sciences. In his book Al-fihrist,
Ibn Nadim (438.H) writes that the arrangement of the books
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are as follows: logic, physics, theology?, ethics®.

Is this arrangement made by Aristotle himself or by those
who published his books after his death? Moein Persian
Dictionary has this to say on this matter: "Aristotle placed this
section of learning after the natural sciences (physics) and
called it Metaphysics".

But in The German Dictionary, Brockhaus, it is held that
the arrangement in question is the work of Aristotle’s
publishers as he says: Metaphysics pertains to the ultimate
causes of objects which are beyond observation and experience.
Ethimologically Metaphysics means after physics, so the
publishers of Aristotle’s books placed this section of his
writings after the works on physics (natural science)®.

In any case, in the collections of philosophical works which
have been left behind by the peripatetics, that is, the
Aristotelians, the section dealing with the "knowledge of the
principles of nature" follows the section dealing with
"understanding nature” that is, the natural sciences.

In his book, Shifa, Ibn-Sina (980-1036 A.D) says: "This is
the sixth art, in the seventh art we shall consider the life of
plants, and in the eight art we shall deal with the condition of
the animals. At that point we shall end our study of natural
science. Then we shall deal with the science of mathematics, in
four arts.

These will be followed by theology. we shall conclude the
book with a brief discussion of ethics®.

Ibn-Sina set out to discuss "mathematics" alter natural
sciences. This is to be followed by "theology”, that 1s, "the
knowledge of the principles of nature". But in the published
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text of Shifathe Aristotelian arrangement has been adhered
to, and the section dealing with "theology" immediately follows
the scetion on "natural sciences”. The section of mathematics is
not included in this text at all.

For more information on this matter,sec note number 1 at
the end of the book.



HI- METAPHYSICAL ISSUES

1- Aristotle’s Metaphysics
n a section of his Metaphysics, Aristotle begins with an

l examination of the views of his predecessors regarding
the principles of natural phenomenon and their first causes. In
his book (Alpha minor). Aristotle points out that gaining
knowledge of reality is not an easy task.

To examine reality is something which is, on one hand, easy
and, on the other, difficult. Proof of this statement is the fact
that neither has any one been completely successful in
comprehending reality nor has reality been completely hidden
from everyone, When we consider every one of the people
who have spoken about nature, we see that some of them have
totally failed to attain any knowledge of the truth while others
have succeeded in knowing a little part of it. If, however, we
were to add up all these bits and pieces of understanding, it
would add up to a considerable sum. Thus, gaining knowledge
of the truth is in this sense, easy (and accessible to all). It is
with reference to this fact that we usually say:

"Everybody know the door of this house".

The cause of its difficulty, however, is that it has not been
possible so far for the whole truth to be recognized or a large
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part of it to be fully understood. There are, may be, two
causes’ behind it. Nevertheless the difficulty has its origins in
our own sclves®. So, it is not rclated to the realities of the
external world, for in comparison with that segment of nature
which is perfectly clcar and unclouded, our rcason® is like the
eycs of a bat before that sun'©.

Aristotle goes on 1o say that in any case we arc in debt to
our predecessors for our intellectual developmant. This is so
because they were either pioneers of learning and science or
they acted to preserve the fruits of the rescarch and scientific
efforts of themselves and others and pass them on to us. We
must therefore always be grateful to them and honor them and
their works. In his bood, Alpha Minor, Aristotle says: The
chain of cause and cffcet must have an starting ponit. At this
starting point we must have somcthing which is a causc without
benig an effect of another cause.

In the third book, Beta, Aristotle deals with the views which
are opposed to his own idca.

In the fourth book Gamma he provides us with logical
arguments needed for this discussion, specially discussing the
contradiction in dctail.

In the fifth book, Delta, explains the meaning of the terms
to be used in the discussion which is to follow so that there
shall be no misunderstanding regarding the meaning of each
special term, and nothing other than what he intends should be
understood by them.

In the sixth book of his Metaphysics, Epsilan, Aristotle
discusses actual being, mental being, and accidental being.

In the seventh and the eighth book, he discusscs matters
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such as substance, accident, principles and sense datum
substances.

In the ninenth book Theta, he considers such matters as
unity and multiplicity and the problems rclated to them. And in
the tenth book he treats the question of movement and
discusses the concepts of finite and infinite.

In the eleventh book, kappa, he restates some particular
portions of the third, the fourth and the sixth book in relation
to ccrtain topics in the natural sciences so as to prepare the
mind of the recader for the main discussion which is to follow in
the next discourse, that is, the twelfth book.

In the twellth book, the subject of discussion is the first
principle or the cause of the causes.

In the thirteenth and the fourteenth books he critically
examine his predecessor’s views regarding the principles of
nature.

With this brief reference to the content of the fourteen
book it becomes clear that amongst all the subjects treated by
Aristotle in his books, the most fundamental one is the
question of the first cause of all being which is God. God is the
point where the long chain of cause and effect originates from
and is caused by''.

This first cause is an unperceptible substance and the origin
of the existence of all other substances either perceptible or
imperceptible. Aristiotle repcatedly speaks of the value and
high station of that section of philosphy which aims to deal
with the first principle and the first cause. In one place he calls

it "the holliest'? and the most worthy of the sciences'3."
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2- Originology (the Enquiry into the Ultimate Origin

of Things) the Fundamenta Problem

of Metaphysics

Following the previouse discussion we can conclude that the
fundamental problem of metaphysics according to Aristotle and
Ibn sina (Avicenna), is to find out the origion of the world. All
other problems arc subsidary.

3- Is Eschatology a Metaphysical Issue?

No discussion of eschatology is to be found in Aristotle’s
Metaphysics. Furthermore, in other philosophical texts inspired
or based upon the philosophy of Aristotle, fundamental
problems relating to the hereafter, are treated in domain of
psychology which is part of naturl science. These fundamental
issues include the problem of the immatcrialness and the
everlastingness of the soul. Such problems are not touched in
sections dealing with metaphysics. For example, on his book
shifa Ibn Sina has discussed these problems in the sixth art
and related it to natural seience. Sadr ul Muta’allihien (Mulla
Sadra) (died. 1630 A.D) in his introduction to his book Al
Mabda’ va Al Maad (origin and end)} clearly states that
eschatology is related to ~physics’ (that is, natural sciences):

"l deemed better that this book should cover two worthy
arts which are fundamental, and the result of two great
sciences. i.e: 1- Theology (Rububiyyat) and the separate
substances (mufaragat), which affiliated to general ontology
and philosophy, which together are called ethologial®.
2- psychology, which is rclated to physics (natural science).
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These two are the bases of learning and wisdom, and being
ignorant of them is harmful to man in the day of resurection'".

Thus, in Mulla Sadra’s view also, eschatology is not
affilliated to metaphysics. We shall take up the question of how
acceptable is this view. We shall devote a seperate section to
this issue. Now, let us continue with our discussion of, and
investigation into, the question of the ultimate origin and the
cause of being.






IV- ORIGINOLOGY
(THE ENQUIRY INTO THE
ULTIMATE ORIGIN OF THINGS)

1- Proving the Gdo’s Existence
n philosophical and kalami books, the section of
theology usually begins with the issue of "proving the
existence of the artificer of the world". In revealed scriptures,
however, there are no such topic or problem. In such books,
we, rarely, run into any discussion which is directly related to
the issue of the proof of God’s existence, It is as if, existence of
God is simply taken for granted.
In his book Reason And Revelation in Islam AlJ. Arbery,
says:

"Creece at the time of plato was the center of statements
pertaining to the existence of God along with thier proofs and
arguments. This was first time in the West that men sought to
enquire about their God. None of the authours of the old
testament ever dealt with God’s existence as a complex
problem about which there could be any doubt for the semite
spirit found God in revelation itself. Moreover, what has just
been said about old testament is, with only minor differences,
applicable to the New testament sa well'®.

An insight into that part of the Avesta which is available
with us shows that taking for granted the existence of God is
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not peculiar to semite peoples and thcir rcligious books. In the
Aryan religious text also the existence of God is taken for
granted which does not require proof or logical demonstration.

In the Upanishads which are amongst the Hindu holy books,
we sometimes run into statements which seem to put into
question the existence of God and that of the first cause.
Statements such as:

What is the cause? What is Brahma? Where have we come
from? How do we live, and what is the base our existence?

In joy or sickness under whose will are we?

O you who are learned about spiritual sphere, Do we live in
the different stages'”?

However, such statements as seen above scem to address
themsclves more to the "Whoness" of the first cause
pantheistically, rather than to the question of whatness or His
Being (ontological questions). Moreover, the Upanishads is
mostly a book of philosophy and mysticism which cnjoys a
special position among the Hindus, and is like a rcvealed
scriptures. Indeed Hindu religion itself is full of philosophical
and mystical teachings quite similar to those Islamic mysticism
(Tasawwuf) and other philosophical- mystical schools of
thought. The Hindu religion is enriched by the intellectual
activity and contribution of neumerous Hindu Sages: so,
through the combination of all these tcachings and rituals a
religion has been formed called Hinduism: However, in the
structure of this religion mystical and philosophical elements
are more prominent than other revealed religions.
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2- The Proof of God’s Existence in the Qur'an

According to many of the verses of the Qur’an, some of
which we shall quote here, the environment in which this
divine book was revealed, the existence of a Creator was
accepted and even the idol worshiping Arabs did not deny the
existence of the artificer of this universe:

=

A 21 85,55 iy i sha 33 wlasn 3 5a e s
"And if you ask them, who created the heavens

and the earth and made the sun and the moons

subservient, they will certainly say, Allah. Whence

are they then turned away?" (29 : 61)

- me
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"And if you ask them Who is it that sends down
water from the clouds, then gives life to the earth
with it after its death, they will certainly say, Allah.
Say: All praise is due to Allah,

‘%‘\

Nay, most of them do not understand".
(29:63)
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"And if you should ask them. who created the
heavens and the earth? they would most certainly
say: The Mighty, the knowing one, has created
them: Ille Who made the earth a resting-place for
you, and made in it ways for you that youw may go
aright: And he Who sends down water from the
cloud according to a measure, then we raise to life,
thereby, a dead country. even thus shall you be
brought forth: And He Who created pairs of all
things, and made for you of the ships and the cattle
what you ride on,” (43 : 9-12)

In a number of other verses of the Qur’an also the idol-
worshiping Arabs are confessing to the existence of God.
one example is the following verse:

sl

Jﬁ 3 G3uid ‘\3_;“ fuiéi p-i-ﬂ-? 33 phns L ‘;J” 9:3 o u::\-’-v:
G5 G s kel (o581 § Y wlzadil g i 3 (i 1581 8
"And they serve besides Allah what can neither
harm them nor profit them, and they say: These
are our intercessors with Allah, Say: Do you
{persume to) inform Allah of what e knows not in
the heavens and the earth? Glory be Ifim, and
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supremely exalted is He above what they set up
(With Him)." (10 : 18)

It is clear that the belief of the polytheists in the
intermidiary role of the idols between themselves and God is
signify their belief in the existence of God the Creator.

3- Can There be Any Doubt in the God’s

Existence?

In the tenth verse of the chapter Ibrahim in the Qur’an
there is a sentence that says: “... is there any doubt about the
God Who made the heavens and the earth?”

In religious discussions it is repeatedly observed that some
people have interperted this verse to mean that the Qur’an
denounce any doubt about the God’s existence and consider
the existence of God as self-evident fo all those who
contemplate the mystery of the creation the heaven and the
earth. Some important interperters of the Qur'an however
oppose with this interpretation. In order to shed light upon this
issue we would like to first quote verses 9 to 12 of this chapter:
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"Has not the acccount reached you of those
before you, of the people of Nih and ‘Ad and
Thamiid, and those after them? None knows them
but Allah. Their apostles came to them with clear
arguments, but they thrust their hands into their
mouths and said: Surely We deny that which you
are sent, and most surely we are in serious doubt
as to that to which you invite us.

Their apostles said: Is there any doubt about
Allah, the Maker of the heavens and the earth? Ile
invites you to forgive you ‘your faults and to respite
you till an appointed term. They said: You are
nothing but mortals iike us: you wish to turn us
away from what our fathers used to worship; bring
us therefore some clear authourity.

Their apostles said to them: We are nothing but
mortals like yourselves, but Allah bestows (Ilis)
favours on whon lle pleases of llis servents, and it
is not for us that we should bring you an authority
except by Allah’s permission; and on Allah should
the believers rely.

And what reason have we that we should not
rely on Allah? And He has indeed guided us in our
ways; and certainly we would bear with patience
you persecutions of us; and on Allah should the
reliant erly." {14 : 9-12)
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The people of Nith, Ad, and Thamid and other people
who succeeded them argued with the Prophets of God who
had come to save them in regards to the contents of their
messages and had declared openly that they did not believe the
purport of the invitation being made by these Prophets. Did
contain the message of these prophets with the existence of
God, or did the idol-worshipers of these tribes accept the
existence of the Creator and consider the idols as His visible
manifestations who could provide for their necds and act as
intermediary between them and their Creator?

In his book A4l-Mizan ‘Allamah Tabatabai, supports the
second view and clearly states that the dispute between these
tribes and the Prophets, was about the oneness of God,
prophethood, and the Day of Resurrcction, rather than God's
existence. From what Tabarsi says in Majma al-Bayan and
what Sayyid Qutb says in Fi Zalal al-Qur'an, and from what
others have said, one must conclude that they also believed
that the argument to have bcen concerned with the matters
like unity of God, His complete control and power over this
world, the prophethood of certain chosen pcople, divine
reward and punishment of God in this world and the next, etc.
not the question of God’s very existence. In any case, the text
of the statement of the Prophets is:

"... Could there be any doubt about the existecnce of God
Who crcated the heavens and the carth?”

This kind of questioning, automaticaly carries some doubt
about the very existence of God. This is, especially, true with
the addition of the such qualitiles as such: the creator of the
heavens and the earth, in which the Qur'anic word Fatir
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meaning "creato ex nihilo" is used and this indicates that the
issue under discussion pertains to the God’s existence rather
than His Oneness, In Al-Mizan, ‘Allamah Tabatabai refers to
this phrase as cvidence to support his own view. He further
said: "if the phrasc has been as:
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Which means "the Creator of the heaven and the carth”.
Such maxim pertains to the God’s cxistence but since the
idol-worshipers do not deny the creator of this world, but are
opposed to the oneness of God, thus, the phrase:
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Meaning "thc Crecaor of the heavens and the earth” is used
so that it should be related to the problem of the unity and the
oneness of God'8.
In our view however, the phrasc
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Is even more appropriate for proving the God’s existence
than the phrase.
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Idol-worshipers do not deny the existence of God, but only
do not belicve that the affairs of the world are controled by
Him and woship is due to Him alone". Even supposing that
such a thing can be true in the case of the idol-worshipers of
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Arabia at the time of the prophet Muhammad (s). Can it also
be true in case of all idol-worshipers in all ages so that we can
refer to then to understand such verse which is related to Ad,
thamud and other people of the past?

Moreover, docs beliving in the creator of the universe
retate to the oneness of God rather than God’s existence? so
we should accept that this verse is also related to the God’s
existence. Nevertheless, The idca that this verse of the Quran
considers any doubt in the existence of God to be doubt in
something self-evident, is not entirely justified. For by using the
phrase:

o241y Syl B

What is being emphasized and pointed out is the God's
existence not to the sell-evidentiness of His existence.
Moreover, according to some of the verses ol the Qur’an doubt
about the God’s existence has not been completely ruled out in
this divinec book. For example, the chapter. The Mountain, is
one of the chapters of the Qur'an revealed in Mecca before
the Hijrah. This chapter {irst concerns itsclf with the question
of Day of Resurrection which is extnsively trcated in verses
1-28. From verse 29 through verse 34 question regarding the
prophethood of the messenger of Islam (s) is raised. Then the
discussion is expanded and possible doubt about the existence
of God is brought up and the following verse is scnt:
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*Or were they created without there being any

thing, or are they creators?
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"Or did they create the heavens and the earth?
Nay, thay have no certainty”. (52 : 35,36)

The question will arise in the following verses whether man
has access to the treasure of God’s grace, or man himself is the
source of power? or has man access to the fountainhead of
divine revelation? (verses 37 to 46)

Then in verse 43 the issue of the existence of a god other
than the Creator is brought up and it is said:
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"Or have they a god other than Allah? Glory be to
Allah from what they set up (with Him)".
(53 : 43)

Taking into account the order and the subject matter of this
chapter which we have already mentioned, seem that, the
verses 35 and 36 raise this question that in the creation of the
world and of the human race, God has not had a hand and that
all this has come into existence by itself.

Then, in order to solve this problem, it has used the
"Socratic method" and by confronting man with a number of
thought-provoking questions, awakening his innate reason by
paying closc attention io these questions so he should be able
to discover the correct answers. The order in which these
questions are presented is as followes:

1. Could human beings have come into being without any
Creator?
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2. Could they have been their own creators?

3. If man is his own creator, how are we to account for the
creation of the heaven and the earth that existed before man?

It seems that by positing such deep and thought-provoking
questions, the Qur’an is trying to awaken the natural logic of
man, so that in answer to the first question man would say:

"No. If human beings are creatures, they certainly must have
a Creator."

And in answer to the second question they would say:

"And if they are creatures they can never be their own
creators.” That is, not only human beings, but all other
creatures also can not be their own creators because a being
whose existence originates from itself, has always been and
always will be, can not be called a ‘creature’. Thus we cannot
say it is both creature and creator”.

While their answer to the third question would be the
following confession:

"Although man is very creative, and the maker of numerous
wonderfull, complex and beautiful things such as missiles,
paintings, sculptures, cars, airplanes, and computers, he is
clearly aware of the fact that he has had nothing to do with the
creation of the heavens and the ecarth." Is it not therefore
laughable that becoming enamoured by his limited power he
should immediately hasten to claim that he is God and say:

"If there is a creator in the world it is no other than man?

Of course, there are other theories and speculations about
the subject under discussion but the Qur'an has chosen not to
discuss them. The point that we wanted to make, however, is
that putting into the question the existence of God, is quite
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clear from the forgoing verses.

4- The Story of the Prophet Ibrahim (a)
5- Is this Story Related to the God’s Existence?

In the verses 75 to 80 of the chapter An’am, Ibrahim is
quoted as saying:

‘
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"(Remember) when Ibrahim said unto his father
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"Takest thou idols for gods? Lo, T see thee and
thy folk in error manifest. Thus did we show
Ibrihim the kingdom of the heavens and the earth
that he might be of those possessing certainty:
When the night grew dark upon him he beheld a
star. He said: This is my Lord. I love not things
that set. And when he saw the moon uprising, he
exclaimed: This is my Lord. But when it set, he said
Unless my Lord guides me, I surely shall become
one of the folks who are astray. And when he saw
the sun uprising, he eried: This is my Lord This is
geater and when is set he exclaimed: O my people
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Lo I am free from all that ye associate (with Him).
Lo I have turned my face toward Him Who created
the heavens and the earth, as one by nature
upright, and T am not of the idolaters".

(6 : 74-79)

This story is not directly related to the issue of God’s
existence and is in fact concerned with the issuc ol the oneness
of God; Oneness in regard to the creation of the world and
controlling its affairs, and oneness in worship. Besides this,
however, the point is that Ibrahim, in his investigation and
consideration of the things of this world with the purpose of
judging whether they are qualified to be God or not, has
concluded that a thing which changes and has an end signify
the existence of another entity that is self-sufticent and which
has created it. Godhood, Ibrahim concluded, must be the
property of that creator which rules, not the property of the
creature which obeys.

Sadrul-Muta‘allinin  (Mulla Sadra) has related this
interpertation to a logica’ argument of the proof of the God’s
existence based upon laws of the natural sciences, and has said:

"In order to attain this end (proving the existence of God),
naturalists have a special method. They have said that the
heavenly bodics move and their moving is an obvious thing.
This movement is neither a natural movement (the sort of
movement the origin of which is itself and the gravity which
exists between it and its original place) nor is it a compelling
movement (the kind of movement which is against the natural
tendency of the moving object and which is caused by the
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influance upon it of another object).

"There is only one explanation, therefore, for this
movement and that explanation is that it is caused by
something divine, something completely seperate from matter
which possesses infinite power and does not cause movement
in order to perfect itself. If such a divine cause is nccessary
being in itself, then it is God. If, on the other hand, it is not
necessary being in itself then it must be an effect of an
necessary being which is God. Otherwise we would have a
vicious circle. This is the path taken by the leader of the
peripatetics (Aristotle) in two chapters of his first book which
is called "the first teaching"; one in natural audition of physics
and the other in theology and it is the sme sort of reasoning
that is set forth in the Holy Qur’an in the form of a story about
Ibrahim, the Friend of God, (may God’s grace be upon him,
our Prophet (s), and his family).

As soon as Ibrahim saw the movement of the heavenly
bodics, the way that objects on the earth were aflected by
changes in the heavenly planets, the way these planets changed
their location, the differences of size and brightness betwecn
them, he realized that the creator of these planets, the one
who has endowed them with brightness and caused them to
move, can be neither matter nor matterial, and therefore he
said: T shall turn to Him Who has created the heavens and the
earth and I shall turn away from everything but Him; I am not
one of the polytheists'®.

In our view, identifying the said verses with the sort of
reasoning mentioned by Mulla sadra with the sort of
characteristics he mentiones for it does not seem appropriate.
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As it is clearly understandable from the different parts of the
verses in question, especially, from their final conclusions. Giug
oSl peand I am not of the polytheists.), the subject of the
verses is monotheism not proof of the existence of God. Of
course, they do indirectly relate to the argument about the
proof of God’s existence but only in so far as the need of the
changeable objects to the ecternal is concerned without
involving the astronomical movements and the complicated
formulas.

6- Is Knowledge of the God’s Existence Something

Innate?

In theological discussions the following point is repeatedly
made: If knowledge of God is not completely selfevident, it is
at least an innate thing. In this regard, usually the verse 30 of
the chapter Rome is mentioned which says:
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*So Set thy purpose (0 Muhammad) for religion as
a man by nature upright-the nature (framed) of
Allah, in which He hath created man. There is on
altering (the laws of) Allah’s creation. That is the

right religion, but most men know not".

7- What Is Meant by Innate?
In his book, al-mabda wa al-maad, Sadr ul-Muta‘allihin
(Mulla Sadra) has this to say about this matter:
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"...As it has been said before, (the comperchension of) the
necessary Being is an innate thing because when human beings
confront terrifying and difficult events they instinctively put
their trust upon God and automaticaly turn to that Being which
is the Source of all causes and which eases all difficultics. This
is why we see that most mystics prove the existence of God and
His control over the affairs of this world, by refering to their
states of mind and awarcness that observe in confronting with
such terrifying events as drowning or fire".

Sardr ul Muta‘allihin (Mulla Sadra) makes reference to a
number of verses of the Quran in connection with this
discussion in which man’s gravitation to God and his taking
refuge in Him during the times of wretchedness are spoken.
One such verse is the following:
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"And when they mount upon the ships they pray
to Allih, making their faith pure for 1Iim only, but
when e bringeth them safe to land, behold, they
ascribe partners (unto Ilim)". (29 : 65)

He also mentiones verses 22 and 23 of the chapter Yinis
and verse 32 of the chapter Lugman which are about the same
topic.

Careful scrutiny of these verses lcads one to believe,
however, that none of them is related to proving the existence
of God through human nature. Note carefuly thc above-
mentionde verse, this verse is initended to draw man’s
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attention to the baselessness of polytheism and the inability of
man-made gods in helping him during the times of danger.
Thus if this verse speaks of something innate, it does not reter
to "the existence of the Almighty Lord", it is about the Oneness
of God and the baselessness of polytheism. This verse is calling
on the polytheists who believe in God as the Creator but at the
same time worship other gods, keeping in to motivate their
senses in order to realize this obvious truth that these gods are
impotent. One sign of this obvious truth is that clear innate
reaction that even polytheists show when confronted by
dangerous and life- thereatening situations in that critical
situation, they pray only to God the Creator. Why should it be
then that when they are salely delieverd from these dangers
they forget this truth, go to the temples and prostrate
themselves befor the idols and seek help from them?

The verses 23,24, and 33 of the chapter Lugman also refers
to man’s heedlessness of God and admonishes man not to be
so ungrateful and sinful during the times of comfort and
abundance for God may take away all the belessings He has
bestowed on man and thus punish him for his sins and for his
ingratitude.

The verse 30 of the chapter Riim, which considers religion
to have a dividne nature is also primarily concerned with the
issue of monotheism and the testemony of human nature to the
baselessness of polytheism®°.

8- A Covenant Between Man and God
[(World of Pre-Existence)] '
The verses 172 and 173 of the chapter Aaraf speak of an
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covenant between man and God which some scholars relate to
the innate nature of belief in God and His oneness.
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‘And (remember) when thy Lord brought forth
from the children of Adam, from their reins, their
seed, and made them testify of themselves, (saying):
Am I not Lord? They said: Yes, verily. We testify.
(That was) lest we should say at the Day of
Resurection: Lo, of this we were unaware; of lest we
should say: (It is) only (that) our fathers ascribed
partners to Allih of old and we were (their) seed
afer them. Wilt Thou destroy us on account of that

which those follow falsehood did?"

This verse tells us about a dialogue between all men and
God in which they spoke with God and bear testimony that He
is their Creator and Controller of this World. This testimony is
to dispell any excuse that human beings may sct forth in the
Day of Judgement. They could not say then that they were
unaware., uninformed, and under the influence of their
ancestors.

9- THE SCENE OF THIS COVENANT
In the books of tradition and exegesis, we encounter various
opinions about this matter.
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In numerous traditions attributed to the Holy prophet(s),
his Companions, the early interpeters of the Qur’an, and our
Imams, the view has been expressed that in the distant past
God gathered all human beings who are from the lineage of
Adam in the form of minute particles and in such state of
being, they bear witness that He is the Lord, so that with this
confession there should be left no excuse for any human being
anytime in any place?!,

In this view, especial attention has been made to
"Dhariyyah" (atomic) which is a derivative of the word
"Dharrih" (atom), and the scence and the stage (pre-existence),
where all human beings were present in an atomic form and
beared witness that God is the Creator and the Lord of the
universe, is called the "Alam-e-Zar", (world of pre-existence).

In order to make the subject more comprehensible to the
general public, some modern commentators have used the
example of genetics?2. According to these commentators, every
human being is intrinsically and instinctively aware of the
existence of God that He is one. According to this view man is
born with the natural propensity, or to use the terms in the
natural sciences, with the genetic make up, necessary for
coming into possession of such knowledge. These genes are
passed on from one generation to another, makeing the new
generation also receptive to knowledge of God. Those who
hold this view also believe that this genetic propensity that
exists in scattered form in all human beings existed in a highly
concenterated form in the primitive man.

However, Hassan Basri (21-110 AH) and many other
commentators, especially the Mu’tazilites, argue that they see
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no evidence in this verse to indicate the existence of an
"atomic" world in which all human beings in the form of minute
particles gathered in one spot to make such a pact with their
Creator, What this verse is pointing to, they say, is that there is
innate understanding within man which he is born with and
which tells him that a Supreme Being must exist. This
fundamental and almost unconscious understanding flowes into
conscious and clear knowledge of God when the human being
reaches the stage of emotional and intellectual maturity and
awareness, so that in answer to this hypothatical question from
God that "Was I not your God?" This answer will come from
the inner being of man every day. "yes, you are our Lord".
Therefore, this Qur'anic verse is not a description of a
particular scene from the primordial past. On the contrary, it
describes a scene in not too distant past of each and every
human being when he or she was experiencing his or her first
stage of growth and awareness. This stage of innate awareness
and knowledge in the history of the human soul was followed
by other stages in which the factor of environmental influance
entered the scene and in many cases caused a weakening of the
innate awareness of God inherent in all human beings?®.

10- Another View About the World of Pre-Existence

(Alam-e-Zar’)

In his al-Mizan, vol 8, pages 329 to 336, Allamah Tabatabai
expresses another view about the scene in which the covenant
between man and God took place. In his view, all human
beings and all other creatures that come into existence in a
gradual manner, are altogether in the presence of God Who is
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beyond time and place. To put it another way, the gradual
passing away of time and the notion or yesterday, today and
tomorrow, is a reality experienced by us and other beings like
us, who exist in time. At this moment we face a certain thing. A
moment later we are a moment away from it. A moment after
that, there is two moments distance between us and that thing.
Tomorrow the distance between us is one day, and next year
the distance is one year long. This passage however, that
increases our distance from the past and shortens our distance
from the future, is inconsequential when it comes to God,
Today, we are neither closer nor farther away from God then
we were yesterday because God’s existence is not subject to the
dimensions of time and space. Spatial and temporal distance
between us and God is, therefore, a meaningless notion.

Keeping in mind the point just mentioned, one realizes that
all creatures who exist in the continuum of time are in fact at
the presence of God at the same time. It is as il all the
descendents of Adam, generation after generation arc together
at the presence of God, and bear witness to His Being. This
mass confirmation and testimony is clear evidence that God
exists and is the Creator and Lord of the universe.

What happens with man however, is that, falling into the
river of time and the event and changes of the world, he
becomes so involved, engrosed and fascinated with the
changing scenery of the temporal world, that he forgets about
that direct knowledge and experience of his Lord and Creator
that he once possessed. This forgetfulness is something similar
to that "forgeting one’s self” which has been discussed by many
philosophical schools of both past and present including
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Existentialism, as one of the most painful afflictions that man
suffer in this world just at "lifc and its problems” damages the
self-awarness of some pcople, to the extent, sometimes, that
they forget their "own selves" complctely, in the same way it
also damages their "God consciousness”, sometimes with such
success that they become totally blind to and ignorant of God
even though He is manifest right in front of their eyes.
Through all the ups and downs of his life
God was company to man whose hcart was
scaled unable to perceive Him, the man walked
around calling out: O God, O God

What was just recounted is a brief summery of the argument
presented in al-Mizan. In this discourse ‘Allamah Tabatabai
discusses in detail and answers many questions which may be
araised about "the covenant beiween man and God", and the
relevance of the Qur'anic verse. His dicussion is most fruitful
and illuminating.

However, inspite of all the explanations offered by ‘Allamah
Tabatabai, it still scems that the relevancy of this Qur'anc verse
to the ideca of a primordial pact is based, more than anything
else, on one’s interpretation of its meaning. What can be said
with certainty about this Qur'anic verse is that it brielly refers
to a stage in man’s existence in which human beings confessed
that God was thecir Creator. This confession was not strong
enough to keep all people for all times on the rightous path of
worshiping the one God, but it did have the effcct of keeping
their soul and conscience always rcady and prepared to seck
for knowledge of God so that in the day of judgement none
should be able to fall back on the cxcuse that" we wcre
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completely ignorant of this matter. "This innate readiness to
seek God is strong enough that it enablcs every human being
to break away from the superstitious beliefs held by his parcnts
and ancestors and to tread on the path of rightousness. In
other words, such a man could not say "my forefathers have
always been polytheists and I merely followed in their
footsteps." But as far as the particular characteristics of this
stage (wherec the pact was made) are concerned, no other
details can be fuond in the Holy Qur'an.

11- Man’s Passionate Quest for God-Another

Definition for Human Nature

There are another relationship between man and God
which could be regarded as: "Fitrat Allah" (divine naturc). This
relationship consists of the love of the Absolute, Absolute
existent, Absolute perfection, Absolute goodness, and so on,
that can be found in all normal individuals in the form, at least,
of a simple inclination. It is this inclination that makes him to
remember God and pulls him towards God. And it is this very
same tendency that in some people reaches such an intensity
and strength that it turns them into sclf-less and all sacrificing
lovers and devotees of the Beloved. According to these
thinkers love of perfection and an inclination towards Absolute
perfection exists even in those who deny the existence of God
although they may be completely unaware of it.

Man is unaware of many powerful urges and desires which is
recognized by the cxperimental sciences and is also the subject
matter of the one of the most fruitful branches of modern
human sciences, namcly psychoanalysis. It should, therefore, be
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appropriate if thc clearest and the most precise concepts
developed by this science are uesd to study the various mystical
states in order to discover scientilicaly the principles
underlying and governing them. This would free us f{orm
relying on amaturish and unsophisticated appraisals and
explanations of the subject which are mostly shallow and based
on personal preferences and prejudices.

In any case, in the view of mystics if men werc to pay more
attention to the innate love of, and desire for, perfection, and
strengthen it through meditations, ascetic excrises, prayers and
various forms of worships, they would finally be ablc to reach
the stage where they would find God know Him throngh
immediate knowledge. This statc of immediate knowledge and
experience of God is such that it lcave no room for doubt and
is identical with Absolute certainty. The mystics belicve that
the only surc path for gaining knowledge of God is this very
path which begins with searching for God and leads, if pursued
to its ultimate cnd, to God-rcalization. As in the Qur’an when
it says to the prophet(s).
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"So proclaim that which thou art commanded,
and withdraw from the idolaters. Lo, We defend
thee from the scoffers, who set some other god

along with Allah. But they will come to know. Well
know we that thy bosom is at times oppressed by
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what they say, but hymn the praise of thy Lord, and
be of those who make prostration (unto Him), and
serve thy Lord till ¢certainty cometh unto thee".

(15 : 94-99)

Thus we could say that engaging in prayer, meditation, and
worship is a method for attaining certainty®.

The intuitive knowledge and certainty attatined by the
mystics is similar to the knowledge and certainty one attains
through empirical objects. In the case of cmpirical knowledge
the best way to free ourselves form all doubts is to verify it by
experiment, similarly the best way to eradicate any doubts
about the God’s existence is immedate experience. This
immedate knowledge of God’s is not gained through the
physical eye but rather through the intuitive inner "cye',
(Basirat) of the soul. It is through this inner, intuitive
knowledge that a mystic realizes that his beloved is real truth
and not a fantastic figment of an overheated imagination.

12- Knowledge of God is Based on Clear and

Simple Intution

One of the significances of this approach is that in order to
know God man does not nced to involve in complicated
arguments. This is why wherever the Qur'an talks about this
matter it does not exceed this extend and focus the attention of
man to his most basic and primordial perceptions and ask man
to recognize and accept the undeniable and necessary
knowledge of such approach. In many cases the Qur’an not
even makes this much argumentation and contents itself with
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any illusionary and baseless nature of some atheistic idea or
tendency, later on encouraging man to deepen and expand his
quest for God and base this quest on far stronger foundations.

One example of such an approach is the case of naturalists
(Dahriyyah)®°.

13- Discovering the God’s Existence Through

Reflection Upon his Signs

In many of its verses the Holy Qur’an invites the wise?®, the
thoughtful?’, and the vigilant®® to meditate deeply upon the
world and its wonders and even upon the normal natural
events and their causes, in order to gain knowledge of the
All-powerful, All-knowing, wise and Merciful Creator. These
verses are mostly intended to awaken man and draw his
attention to the issues that arise after prouing the existence of
the Creator, such as: Pcerlessness, infinitc Knowledge and
Power, Sagacity, Kindness, and other attributes, cspecially the
Power to resurrect man after his death, giving him an cternal
life during which he would be cither rewarded or punished in
accordance with the kind of life he led on the earth.

In all these Qur’anic verses, however, in order to realize the
meataphysical rcalities, man is asked to pay close attention to
things of the world and to draw conclusions about these signs
through the application of intuilive inner perceptions and
judgements, thus attaining useful and reliable knowledge about
the world beyond the senses.

With reference to the foregoing discusion this question may
arise as: il the whole universe and every individual part of it,
from atom to galaxy and from mineral to man, arc clear signs
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pointing to the Wisdom, Power, Will, Unity, Compassion, and
other attributes of the Creator of the universe, would it not
follow that the same universe is a clear and undisputable proof
of the existence of the Creator Himself?

If the answer to the above mentioned question is
affirmative, we must conclude that although the Qur’an did not
set forth straightforward arguments to prove the existence of
God because of the intelectual atmosphere of the people at
that time, It used a method which could be equally fruitful in
probing the existence of God and gaining clear and certain
knowledge about the fundamental issue of His existence. What
these Qur’anic arguments rely on is that every created thing
that we find in the world needs, ultimately, a self-sufficent
Creator Who has the wisdom and the capacity to have created
the myriads of differcnt beings. The innate need and
dependence of all these creatures clearly indicates the
necessity for the existence of that fully self-sufficent and
indcpendent Being, and the transitoryness of every one o them
indicates the necessity for the existence of a sclf-reliant and
unchanging reality on which they arc based. Maybe verses
fifteen to seventeen of the chapter Fatir of the Holy Qur'an
are related to this complete need of man for God and the
conclusion that one must draw [rom it:

315 g,,ii ri.n.ui.:.SJ MI‘_?.M,;:.ut,‘mJl AFAEA Ao
.%}tg:l]lt}:s:\!;bj rUpee
"0 mankind, ye are the poor in your relations to
Allah. And Allah, He is the Absolute, the owner of
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praise, If Ie will, Ife can be rid of you and bring
(instead of you) some new creation. That is no a
hard thing for Allah", (35 : 15-17)

It could be said then that in discussing the Attributes of
God the Qur’an sets forth an approach and a method which
could also be uscd in dealing with the question of God’s very
existence.

14- The Proof of God’s Existence in Aristotle’s

Philosophy

In his Metaphysics Aristotle®® repeatedly emphasizes the
point that his aim is to discover the fundamental cause of
things and the principle of nature through the use of a method
as befits a philosopher, a man of thought and investigation, and
a frce thinker. In other words, he is looking for the original
cause or the first cause, and he is not going to take the path of
those who have faith in some dogmas which lack logical
background. for example in his book (Bera) he says:

"...But those who think like Epicurus and all othcrs  who
have spoken of divine objects; they have contented thecmselves
with convincing themselves and have never aimed to convince
us. They did not bother to do this becausc they considered the
primary causes to be the gods themsclves™P.

"...It is therefore not necessary to caretully cxamine the view
of those individuals whose philosophy is more like decorative
ideas and phrases, What is appropriate for us to discuss and
argue is the idca of those individuals whose statements are
based on logic..."3.
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Aristotle’s quest for the ultimate origin of things is based on
the general law of causation, that is, "the need of every ellect
for a cause". In his view, if everything in the world was a
natural object and possessed movement then the existence of a
thing which would serve as the originator of nature and
movement would be unnecessary since there would be nothing
in the universe except nature and moving substance. In such a
world, our knowledge would have been limited to the natural
sciences and we would have no such thing as "metaphysics":
".If there should be no other substance except natural
substances, physics (natural science) would be the First
philosophy..."32

However, in his search for an understanding of the real
nature of things and the universe, Aristotle reaches the
conclusion that the world is not limited to moving natural
substances; thus in another part of his Metaphysics he spcaks
of "mortal" and "immortal", substances and attempts to discover
their origins by asking, "do mortal and immortal things have the
same origin or is it that each group has particular origin of its
own33?" Aristotle continues his investigations and finally reaches
the conclusion that all things emmanate from the same
Self-existant substance which is Alive, Knowledgeable and
Powerful. A thing which although unmoving is the cause of all
movement34,

15- The Proof of God’s Existence in lbn Sina

(Avicenna)’s Philosophy

In the fourth section of what was probably his last
philosophical work, Isharat wa Tanbihat, Tbn Sina sets forth a
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new argument for proving the existence of the Creator. This is
the way he begins his discussion:

“The Namat (section) four on existence and its causes”.

Thus, instead of speaking of "the principles of nature”, he
speaks of “existencc” and its causes. Regarding the proof for
the first cause and the origin of existence he says:

"The being is either necessary (wajib) or contingent
(Mumkin). A contingent being must have been come into
existence by some external factor.

It this external factor is necessary being in itself, then it is
the origin and the crcator, and if it is contingent then it must
be the effcct of something other than itself, If this chain of
contingent beings extend infinitly without reaching a starting
point,a point of origin and a nccessary existence, none of the
supposed beings in this infinite chain would have any rcality.
For actualzastion of any link of this chain is depended on the
actualization of the preceding link, and even il such
presupponsition were to continue infinitely it would still not be
ablc to emerge from the realm of assumption and possess any
certitude”.®

In order to make clear Ibn Sind’s argument, we will give the
following example: Suppose a big rock has fallen across a road,
thus blocking it. It is obvious that the rock will not move all by
itself. The first passer who comes along finds the road blocked
and says to himself, "if another person had come along,
together we could have dislodged the rock and cleared the
road". A second passcr appears but hearing the suggestion of
the first man, he answers that if another man were to come
along then all three of us would move the rock together. A
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third passer rcaches the spot, but says that if a fourth individual
comes and helps then we could dislodge the rock. The lourth
person comes and wait for the arrival of the fifth person, and
so on and infinitum. Would the stone ever be moved under
such circumstances? of cours not. The rock would be moved
only when someone comes and will to act without waiting for
the arrival of any other person. In such situation, either he
alone, or the whole group together, shall act, and remove the
rock, and reopen the road.

In the chain of cause and cffect also, as long as we have not
reached a cause which has a reality of its own, independent any
other things, none of the links in the chain can have any
reality. In other words, we must reach a Being which possesses
Independent  existence or Necessary cxistence. Existence
begins at this point, and as it moves down the chain of causes
and effect, gives each link its beings and its reality. It is in the
shadow of Its unconditional being thereforc that cverything
clsc attains existence.

Thus, Ibn Sind discovercd necessary being and God, not
through studying the principles and origins of nature, but
through carcful cxamination of contingencey and nccessity, the
contingent and the necessary, and the ultimate dependence of
the contingent being upon the necessary.

After proving the existence of the Creator, Ibn Sina goes on
to prove the Oneness, Power, Knowledge, and other attributes
of the Creator through an cxamination of the question of the
contingent and the necessary being. Then he says:

Take care and see how our proof of the cxistence of the
Origin, His* Purity and Perflection, was in need of no other
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contemplation® except that of "existence” itself, and therc was
no need to contemplate over His creatures. Although such
examination would have led us to Him, but our approach is
more worthy, since we first contemplate being itsell so that it
may clearly sct forth its own rcaltity. And then will be the
cause of the realness of the things which emanate from it in
later stages. The following verse of the points to this matter:
"Soon we shall show our signs to them both in the world and
within themsclves, so that it may become clear to them that He
is the Truth".

This explanation is for one group. Then the Qur’an says:

“Is it not enough that your God is the proof of all things?"

This explanation relates to another group, the truthfuls
"(Siddigin)" who consider God to be the proof of other things,
not the other things to be proofs for God®".

Explaining the words of Ibn Sina, Nasir al-Din-Tusi
(597-672) says:

"Theologians consider the coming into existence of objects
and their qualities as proofs for the existence of the Creator,
and through examining and observing creatures it is possible to
gain knowledge of the Attributes of God.

Natural philosophcrs consider the existence of movement to
be proof of the existence of a mover, and believe that since the
chain of such movers could not strech back infinitely, we must
finally reach a mover which is itsell unmoved. Thus, they
discover the [irst causc.

The metaphysicians however, by examining ‘existence’ itscll,
and the fact that ‘cxistence’ must be either contingent or
necessary, prove the existence ol necessary existent, Then, by
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examining the logical implications of contingency and necessity,
they discover the attributes of necessary existent. And through
a contemplation of these attributes, they discover the process
by which all creatures come into existence, emanating from
necessary existent.

Ibn Sina says (in what was just quoted above) that this
method is better than the earlier one for it is both stronger and
more worthy, This is so because the best argument that can
lead man to certainty is the one in which we discover the effect
through the eause, while the reverse casc that is , to assume
the effect as the proof of the cause-does not lead one to
absolute certainty in some cases. This is so, for example, in
cases where the only way {or knowing the cause is through the
cffect: This was made clear in the scction on argumentation.
From these words of God’s that.
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horizons and within themselves untill it will be
manifest unto them that it js the truth. Do not thy
Lord suffice, since He is witness over all
things"? (41 : 53)

Ibn Sina has taken two aspects of this saying of God and
relateed them to the two aforementioned methods. These two
aspects are: 1. Considering the signs existing in the world and
within man as proofs for the existence of God. And 2. Taking
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God as evidencc for the existence of everything else.
Moreover, since he favours the second method, he has called it
the method of "Siddigin" because "Siddiq" is one who always
scarches for the truth®".

After Ibn Sina, his "necessity and contingencey argument”
became the most popular argument for proving the existence
of God, so in shorter books on philosophy and theology, only
this argument is being refered. In his most famous book, in the
section dealing with proof of the God’s existence, Nasir al-Din
Tusi has refered only to this argument as said:

“The third point concerns the proof of the existence of God,
His Attributes and Effects which consist of the following
chapters. chapter one deals with the existence of God. A thing
is either necessary cxistent which in this case does not requir
proof contingent which should depend on necessary existent:
otherwise we would face with vicious circle or infinit chain of
causation both of which are impossible*®".

In his bood, Kashful-Murad-fi-Sharh -he Tajrid al-Itigad,
Allamah Hilli says*':

"Proof of the existence of Necessary being is as follows:
Undoubtedlly we discover that certainly there is a reality. This
reality, upon which we can not doubt, is either*? being
Necessary in which case there is no necd for further
discussion®3, or it is not being Necessary which means that it is
being contingent and in need of a cause that would be the
source of its existence. Now this cause is itself either being
Necessary, which would mean again that there is no need for
further discussion or it is being contingent which means that it
needs a cause; and we will end up with either a vicious circle or
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an infinte chain of causation which we have already said that
both are false"#4,

In the method used by Ibn Sina, Nasir al-Din Tusi, ‘Allamah
Hilli, and others, there is the talk of circle and infinite chains of
causation; and if someone do not consider these two
alternatives as impossible, then the whole argument, about the
strength and clarity of which so much has been said, would be

worthless.

16- The Proof of the Existence in the Philosophy of

Sadr ul Muta’llihin (Mulla sadra)

In his Asfar, Sadr ul-Muta‘alihin holds that the argument of
the Siddigin (truthful ones) "is the best argument in proof of
the God’s existence, but he sets it forth in such a manner that,
as he himself says, would not involve vicious circle or infinite
chains of causation. so, Sadr ul-Mut‘allihin’s approach would be
a turning point in the inquiry into he original cause of things,
let us consider in with eare:

Knowing that there are numerous ways to gain knowledge
of God because He has numerous aspects and virtues which
allow every individual to follow his own particular path to
Him%. Nevertheless, it is also true that some of these
approaches arc worthier, stronger, and clearer than others, The
best argument and proof is that in which its middle term* is
actually nothing other than Necessary being itself. In other
words, to know Him# and it is the path of the Siddigin
(truthful ones) who take God as the proof and witness to His
own existence®®, Then, from proving His Essence, they move to
the knowledge of His Attributes; and from knowledge of His
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Attributes to the knowledge of His Acts.

Others, such as Mutakallimun (theologians) and naturalists,
try to gain knowledge of God and His Attributes by studying
other things such as the possibility of quiddity, emergence of
creatuers, and the movement of physical objects. These are
proofs of the cxistence of God and His Attributes; but the first
method is stronger and more worthy.

The following verse of the Qur'an refers to all of these
paths:

"We shall show then our portents on the
horizons and within themselves untill it will be
manifest unto them that it is the truth. Doth not
thy Lord sufTice, since lle is Witness over all
things"? (14 : 53)

The gnostic philosophers reflect upon existence itsclt and
come to know that reality is nothing but God, and He is the
essence of everything. Then, by carefully examining cxistence,
conclude that existence is automatically Necessary being that
existence is  automatically Neccssary  Existent.  And
contingencey, need, and causcdness can not be related to the
essence and reality of existence itself, but must bc related to
shortcomings and defects laying outside this essence and
reality. Then, by reflecting upon the implications and
concomitants of contingency and necessity, they discover the
onencss of God’s Essence and His Attributes; and by cognition
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of His Attributes they comprehend the nature of His Acts and
Effects. And this is the way of the Prophelts, as it is said in the
Qur’an:

St o M U2 s 030 6
Say: This is my Way: 1 call on Allah with sure
knowledge. {12 : 108)

Following his claborate explanation of the argument of
truthfull (Siddiqin); that is, gaining knowledge about God
through perfect knowledge of existence, Sadrul-Muta‘allihin
opens a new chapter in which he discusses the other arguments
set forth by philosophy and Kalam to prove the God's
existence. More than any other argument, he discusses that of
"necessity and contingency” which he sets forth along the same
lines used by Ibn Sina, Nasir al-Din Tusi and Allamah Hilli. He
says:

"... this approach is the one closest to that of
the truthful ones (Siddigin) but it is not
identical with Siddigin what is paid attention to
is the reality of existence® while in this path it is
the concept of existence".

Sadr ul-Muta‘ allihin sets forth two fundamental advantages
for his version of the truthfull argument (burhane Siddigin)
and the gaining of knowledge about the Creator through full
comprehension of existence. These advantages are:

(1)- That he has relied on actual existence itself and our
immediate knowledge of it, and not on the concept of
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existence; and
(2)- That in this approach there is no room for vicious circle
and infinite chain of causation.

17- Being and the Concept of Existence

What do we understand from the word "existence” (wujud)
and its corollaries in other languages? And how has this
concept entered into our mind? These questions have been
subject of dicussion in Islamic philosophy for many centuries,
and issues related to them have been considered as some of the
most important sections of philosophy. One may imagine that
all of these discussions are uscless explanations of the obvious
issue. He gradualy realizes, howcver, that the issucs of the
reality of existence, the unity of existence, unity and
multiplicity, reality and appearance, etc. are some of the most
fundamental problems of philosophy; However, they seem 1o
be simple but they arc deep and complex issues®.

As an example of a modern encounter with such issues, let
us examine the critical comment of an Iranian scholar on this
regard®?,

In his bood, Philosopity, Shariatmadari has made a critical
comment over a scction of Allamah Tabatabai's book, The
Principles of Philosophy and the Method of Realism®2,

In his criticism, hc states that the discussions dealing with
the analytical understanding of cxistence and the philosophical
conclusions of such understanding, to be a kind of language
game as he says:

"Mr Tabatabai considers existence to be
identical with reality and the existence of reality



Chapter IV 67

to be self-evident"® Shariatmadari furthers his
discussion and, says that, now some questions
born in mind regarding existence and reality as
follows:

Which is self-evident? The being (mawjird)
or ‘existence’ (wiijiid)? Do men consider
stones, trees, animals, and other human beings
as sell-evindent realities, or their existence54?

Dose the idea that we can not apprehend the
reality of existence but at the sametime since we
know its actuality therefore existence-in itself is
self-evident to us?

As it has alrcady been pointed out, why is the apprehension
of existence a self-evident? I may assume my own existence as
self-evident just as I consider that of other objects as
self-evindent, But if 1 analyse myself and separate the element
of "existence" from the other aspects of my self and replace the
“being” (mawjiid) with “existence”, then 1 could not say that I
have comprehended existence and its meaning in a self-evident
manner. It may be said that What scems self-evident is being
(mawjid) not existence (wiyjiid). fruther he says:

"But to sit and submerge onesell in the
concept of existence and play language game,
not only himits philosophical activity, but also
prevents us from apprehending the realities
keep away from the living philosophical issusc
of the day"®.

It can be clearly seen, therefore that the problem of
existence, its concept, the level of its authenticity, is still a
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serious problem in contcmporay philosophical thought. In
order to carry on our discussion with clear understanding of the
matter, we should first answer the following questions:

1. Is analysis and synthesis, in general sense, a proper
method for gaining new knowledge about the world and the
realities within it?

2. Are the mental perceptions, that is, concepts that we
have from the existing realities in the world, are thcmselves
also real (actual) validity in represcnting those realities?

3. Are words, whether referring to real or imaginary things,
constitute a set of facts or not? (This is of course in the light of
the expansive definition accorded to recality even in the
scientific usage of today).

4. Tf mental concepts and the words used to describe them,
seen in a wider perspective, arc themsclves realitics, is the
scholarly and realistic study of them, a scientific aclivity which
may bear useful results? or is it that such an undertaking. in
whatever form of shape, i1s nothing but playing language gamc?

With a profound insight into what is today called as social
sciences one may diseover that the majority of the soubjects
dealt with arc merely words and their combinations, mental
concepts and meaning, their relationships with cach other or
with man’s living enviornment, the origin and devclopment of
words, their meaning, or other human phenomenon are as real
as the letters, words and their meanings.

When we appriciate  sociology and its  illuminating
investigations, and take resort to the resalts of its inguiries to
help us choose the best course of action in many aspects of our
lives, and consider it as a maturc science bearing fruitful



Chapter TV 69

results, then why sould we be surprised that scientific analysis
of a word, a mental perception, or other such phenomenon,
may lead us to worthwhile and precise philosophical results?

When through the discipline of linguistics and analytical

philosoply we examine the origin and development of words
and languages; their relationships with biological, internal, or
environmental factors such as: beliefs, emotional attachements,
economics, politics, social classes, cultures, and so on, thus
discovering hundreds of secrets concerning man’s life on this
planet, and then go on to gain practical benefit from these
discoveries by improving man’s life in various ways, then why
we can not look on the precise and exact research that has
becn carried out on the notion of existence, its meaning, and
the external reality from which this concept is derived.
Now, keeping in mind all that has just been said, let us return
to the discussion of the notion ‘existence’ and its meaning and
try to clarify the issues involved in the light of the question
raised by Dr. Shari’atmadari, with the hope that we shall
remain safe from the danger of falling into illusion and
language game.

Let us first set out what we clearly know of this matter:

1. Suppose that there is a drinking glass on the table in front
of you. Now [ ask you: is there any water in the glass? you look
at the glass more carclully, or, to make sure, shake it, and say:
"Therc is water in the glass”, or, "there is no water in the glass”.

2. Ok, now suppose there is a stove in the corner of the
room where you are sitting. I ask you: "Is there any fire in the
stove"? you approach the stove and examine its contents with
care and declare: "There is fire in the stove", or "thers is no fire
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in the stove".

Now consider these two statements: 1. There is water in the
galss, and 2. There is fire in the stove. These two statements
consist of different words each of which has a distinct meaning
of its own; such as: in, glass, stove, water, and is.

Undoubtedly, by using every one of these words, you are
expressing a definite mental perception which you can clearly
distinguish from other mental perceptions. For example: in as
opposed to on or besides, glass or stove as opposed to thcre
objects, water of fire as oppsed to other things, and is as
opposed o is not, cct.

4. The mental perception that you cxpress by the word in is
a clear one for you and you can casily distinguish it from, on,
and so on. The same can be said about the mental perceptions
experssed by the words, or, so that if nothing else, you at least
never misiake them for one another. This is also the case for
the mental perceptions represented by the words fire and
watcr. When you are handed a glass of water to drink, you do
not show the least hesitation in using the word water to
describe the contents of the glass, and if someone were to
know a few pieces of wood on the fire and they started to burn,
you again would not hesitate in labeling it as fire. Moreover,
this is true, not only of you, but all other normal, healthy
human beings.

5. Now what about the word "is"? Have you used this word
in order to express a mental perception also? What about
other, related words such as existence, or being in the sense of
something which is existent? Do these also correspond to some
mental perception existing in your mind, or not?
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In order to facilitate the discussion, let us use the terms
existence (wujitd) and being (mawjiud)®. The qusestion is: Is
the word existent in the two sentences: water is cxistent in the
glass, and fire is existent it the stove, a meaningless utterance?
Or is it that it has a specific meaning just as all the other words
used in the two sentences? Now, if the term existent dose have
a specific meaning of its own, What is it, and how is it applies
equally to both water and fire? Does the fact that the term
existent is applied to both fire and water equally signify that
they have a "word in common” or that they have a "meaning in
common?”

It would perhaps be better to illustrate what we mean by
having "Word in common” or "meaning in common" by bringing
a few examples from ordinary life.

Suppose a baby boy is born in your family and you name
him Parviz Suppose also that antother baby boy is born to
another family hundreds of miles away, in another city and
another family, and they, without knowing anything about your
son and his name, also name their son Parviz, In this manner,
there developes an automatic bond between your son and the
other boy, and this bond is nothing other than having a name
in common.

Moreover, their having the same name is the result, simply,
of their parents having the same taste.

Now, does having the same name signify having anything
else in common also? Usually not. It is simply a question of
taste. you happen to like the name Parviz and call your son by
it; the parents of that other boy also happen to like the name
Parviz and choose it for their son. Moreover, you may like the
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name Parviz for one reason and the other parents may like for
entirely different reasons. In any case, having the name Parviz
in common does not sigify the cxistence of any other common
characteristics between these tow boys. This is an example,
then, of having a "word in common"

Suppose again that you have in front of you a white
snowball and white chalk. The reason for your labeling both of
these objects as while is not that someone has arbitrarily
chosen to call them "white". It is, rather, an indication that
these two objects share a particular quality with cach other. In
other words, the word white shows that these two objects have
a "meaning in common” to put it another way, these two
objccts are of the same colour; and this colour is the "meaning”
that they have in common. Furthermore, the sharing of this
common "meaning” is the cause of their both becing called
white.

This is why when dealing with objects which have a "word in
common", every new entry into the group must be
accomplished by of objects that have "meaning in common" no
such fresh naming proccess is neccssary.

About fourteen centuries ago a boy was born into the
Sasanite family whom thcy name Parviz. If, from that particular
date, no other family had chosen to cail any of its male children
Parviz, this name would have remained the exclusive property
of the Sasanit king, Khosrow Parviz®’,

If, on the other hand, hundreds of boys were born to other
families and all of these boys possesscd physical and
psychological characteristics very similar to those of Khosrow
Parviz but their parents had chosen to call them by some other
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name, then none of those similaritics could justify these boys
being automatically called Parviz. However, the minute a boy is
born who bears no resemblance to Khosrow Parviz by
everyone. This, of course, is by no means true of the word
white. Having labled snow as whitc because of its colour and
the fact that it reflects almost one hundred percent of the light
to which it is exposed, we automatically label as white whatever
object happens to possess the same qualities without needing
any fresh naming process. This is so because the word white
represent a commom mental perception of such objects as
chalk, snow, and so on.

Now that having a "word in common" and having a "meaning
in common" have been clearly distinguished from one another,
we can go back to our discussion of the existent and repeat the
two statements: "There is fire in the stove". And: “there is
water in the glass”. So we see that the quality of being or
“isness” is attributed to both fire and water, and they are both
existent. So the word existent is something that they share with
each other, unlike the words fire or water which can apply to
only one of them. Now the question is this: Is the fact that fire
and water have "isness" in common between them signify that
these two things have word in common, or a meaning in
common?

If having "isness" in common means that these two objects
have a "word in common”, then to call any of them an existent
thing requires a seperate naming process. Now is this the case?

If, on the other hand, having in common the word "is"
between the water in the glass and the fire in the stove means
that they have a "meaning in common", then seperate naming
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processes would be unnecessary. This would mean howerer
that we must have a mental perception corresponding to the
word "is" that applies to the water in the glass and the fire in
the stove equally. The question to be answered next is: What is
this common perception and where dose it come from?

Existential philosophy begins its analysis with an attempt to
understand this mental perception and its objective source and
hold the view that through an analysis of the concept of
existence and discovery of the reason for its development in
our minds, new avenues for gaining knowledge about the real
nature of this world are opencd to us. This is why this
philosophy begins its word by asking, is existence common in
word or meaning?

The answer that the Existential philosophers give to this
question is based on thier meticulous investigation and analysis,
that is, that existence is common in meaning vocal word. In
other words, the term existence and all its synonyms in other
languages, refer to a single mental perception, concept and
meaning which is that essential and concrete perccption
experienced in every encounter with reality, This serves to
show us that existence itself is a single reality residing with fire
and water both, since if existence was not a single fact which
both fire and water shared in common, it would not have given
rise to a single perception derived from both fire and water.

Sadrul-Muta‘allihin (Mulla Sadra) is of the view however,
that there is no need for us to traverse such a long and
complicated path in order to comprehend the universality and
uniqueness of the reality of existence. It is enough for any
realistic (mystic), alert, and insightful individual to consider the
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first perception he has of the actual world to realize the reality
of existence itself. What man percieves in his encounter with a
particular fact is, first of all, the very existence of that fact. It is
only afterwards that the quiddity of the object in question is
determined. And what is meant by quiddity here is that essence
and sum of qualitics which man percieves in this particular
object but fails to find, either wholly or partly, in other objects.
The interesting point here is that in every confrontation with
actual reality, man’s knowledge of its existence, actuality, and
reality, is both clear and certain unless one is entangled in
sophistic temptations, while one’s apprehension of the quiddity
of an object may involve uncertainty. For example, when you
see something a few kilometers away, you have no doubt about
its existence and your apprehension of its reality is clear and
certain, while your knowledge of its quiddity is still unclear, and
you must wait untill you get closer, or look at it through
binoculars, before gaining a more or less clear perception of its
quiddity.

18- Our Knowledge of (Wujud) is Only Possible
Through Immediate Knowledge (lim-e Huduri)
When we come upon a tree we perceive its existence.

Alongside this perception, we also more or less apprehend its

identity. The apprehension of the identity of the tree must at

all times be accompanied however, by an either perfect or
imperfect picture of the tree being registered by our minds.

This picture informs us of the indentity of thc tree and

represents ours and other people’s knowledge of it. The

relationship of this mental picture with the tree in question is
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like that of a picture of a tree taken by a camera and the actual
tree itself, or, between the tree and a picture of it drawn
carefully by hand. Whenever this mental picture appeares in
your mind it will more or less inform you of the identity of the
object to which it refers, but it can not automatically inform
you of its existence and actuality unless it recstablishes the
relationship of "direct apprehension” between you and the tree.
And it would be through this relationship then that you would
recall the past existence of the tree. If this relationship is not
reestablished and the memory of the tree is not revived in our
mind, you will automatically doubt the existence of such a tree
and will asd: "Does this tree exist?”

We can conclude from this that the picture does not
automatically indicate the existence of the object it is supposed
to represent, and our knowledge of objects is attained only
through direct apprehension and immediate knowledge.

Now that these points have been clarificd let us return to
the position sef forth by Sadrul-Muta’allihin. He says that the
first thing we apprchend is existence itself, on the condition
that we should not have befuddled our minds with
pseudo-philosophical disputes.

Meditating upon our knowledge of existence gained through
direct apprehension, we can easily discover the fact that non-
being can never enter into the essence of being. In other
words, existence always is and can never become non-existence.
This is why being is always necessary existence (because
non-being can never enter into it).

Another point revealed here, and that is, in our first
encounter with reality what we perceive is "the necessary", and



Chapter IV 77

our apprehension of "the contingent” is gained only after we
have percieved the existence of things which have, by the
virtue of being, emerged out of nothingness and taken on
recognizable shapes called things: things which are signs,
manifestations, and reflections of existence. And if this being
did not exist, all of these things would become void and
insubstantial, The above mentioned discussion showes that in
Sadrul-Muta’allihin’s method of seeking for the original cause
there is no need to submerge ourselves in the concept of
existence or rely on the invalidity of circula causation or
infinite chain of causation.

After an extensive discussion of contingent being and its
relationship with the necessary being and after answering all
questions and  problems rassed in this  regard,
Sadrul-Muta‘allihin (Mulla Sadra) says:

..Therefor the existence of Necessary being
is proven by this argument, just as its
uniqueness is also proven, since existence is a
reality in the essence of which there is no room
for deficiency or shortfall. And its limitless and
infinite nature dose not lend itself to either
duality or plurality. Moreover, by the same
argument the knowledge of existence to itself
and its life as well as whatever is beyond it is
possible, since knowledge and life are
synonymous with existence. Alongside these
things, the power and Will of Necessary being is
also proved since these two are requirements of
life and knowledge. His self-existence is proven
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a being that exists in the ultimate and prefect
state must be the source of all the beings that
exist on a lower the source of all the being that
exist on a lower state. Necessary being is thus
no other than God. who is Knowing, Able,
Willful, Living, and Creating; Omniscient and
Omnipotent. And since all the lower degrees of
existence automatically follow Necessary being
in accordance to their level of dignity and
sterngth, the fact that He is the Creator, the
Lord, and the Owner, is proved.

The conclusion to be drawn is that the
method we have pursucd is stronger, sirpler,
and better that may other method used to
search for the first cause. One who followes this
method to gain knowledge of God, His essence,
Attributes, and Actions, has no need to rely on
things other than God, or the invalidity of
circular and infinite chains of causation to prove
His existence. He comes to know God and His
uniqueness through His very essence itself:

S D3
"Allah (himself) witness that there is no God
but him... (3:18)

And gain knowledge of other things in this manner:
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"Doth not the lord suffice, since He is witness

over all things? (41 : 53)

This path suffices the people of perfection in their seach for
the Truth, its Attributes and Actions. But since everyone does
not have the ability to draw so many conclusions from one
single principle, we have no other choice than to put forth
other paths leading the seekers to knowledge of the Truth,
even though, these methods may not have the power and
efficiency of the first method in directing the seeker to God®s,

19- Is Argument of Thruthfull (Siddigin) a Valid

Argument?

From what we have said up to this point it becomes clear
that the argument of Siddigin has been set forth in two distinct
ways. The first version is the one set forth by Ibn Sina,Nasir
al-din Tusi, and certain other thinkers, while the second in that
of Sadrul-Muta‘allihin (Mulla Sadra). In his commentary on the
Isharat of Ibn Sina, Nasir al-Din Tusi calls Ibn Sina’s version
of the "Argument of the Siddigin, a priori argument.

20- A Prioro (Burhan-e Inni) and a Postriori
(Burhan-e Limmi) Arguments
Although the term "a priori argument” is well known to all
those who are familiar with philosophy, it may be worthwhile to
explain it here so that we can continue our discussion with
sufficient clarity.
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In a priori reasoning-as opposed to a posterion reasoning
we first apprehend the existence of the cause, and this
apprehension leads us to affirm the existence of the effect,
Since if the cause is found to exist, the existence of the effcet
automatically followes. In a posteriori reasoning the case is
exactly inverse. Here we apprehend the existence of the cifect
first and move on to affirm the existence of the cause, since no
effect can exist without the cause being present also. Let us
cite an example:

We look at the sky and see that dark clouds are moving in
the distance. We say then that it must be raining there. What
makes us to cognise the existence of the clouds in that
particular point of the sky is our direct sense perception of
them. Moreover, since we are awarc of the causal relationship
between these kinds of clouds and rain, we add up these two
apprehensions and come up with the third one, which is that it
is raining there. This is therefore what we mean by a prion
argument. That is. apprehension of the existence of the effect
through apprehension of the existence of the cause.

Now let us consider another case. It is a cold winter night.
we are sitting in a room, closed all doors and windows, and
pulled the curtains. suddenly we hear the sound of a
rain-shower pounding on the roof of the house, The minute we
percieve that the rain is pouring down we also realize that
rain-clouds are passing over our home. This is an example of
an a postriori argument; that is, comming to know that
existence of the cause through apprehending the existence of
the effect.

As far as our knowledge of the original source is concerned,



Chapter IV 81

if we come to gain any knowledge of its existence by first
apprehending its creaturcs, and following this apprehension
conceive of the idea that thesc creatures must have a creator
possessing such and such qualities, this cognitive process,
moving from knowledge of the effect to affirmation of the
existence of a cause, is a from of logical apprehension. And this
is, of course, a posteriori reasoning. If, on the other hand, we
frist come to know of God and His Attributes through
immediate knowledge conclude from such knowledge that a
God possessing such qualities must have creatures of such and
such a sort, even though we have no direct knowledge that
such creatures do in fact exist, then we have come to
apprehend the existence of them through knowledge of the
existence of the cuase. This, too, is a form of logical
apprehension; a priori reasoning.

Nasir al-Din Tusi says that the path taken by Ibn Sina
regarding the knowledge of ‘origin’ in his [sharat, i.c, argument
of Siddigin "is actually an a priori rcasoning likewise, 'Allamah
Hilli, in his kashf al-Murad fi sharh al-Tajrid al-I'tighad®,
has also said that Ibn Sina’s "argument of siddigin" is an a
priori reasoning.

However, Sadrul-Muta‘allihin does not consider the
Siddigin argument to be an argument at all, and therefore
dose not discuss the question of its being either @ prior of a
posterion.

In his Asfar, after mentioning some examples of
philosophical arguments set forth as proof of God’s existence,
goes on to say:

"As it has already been mentioned, regarding
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proof of the existence of Necessary being,
there is no argument that can really be called an
argumecnt. And whatever is expressed as a
demonstration is not related directly to proving
the existence of the Necessary being. In regards
to proving the existence of the Necessary. In
regards to proving the existence of God there is
an argument®® similar to that of posteriori
argument".

In a footnote on the above section of the Asfir, Allamah
Tabatabai says:

"...and hereby the point is clearly revealed to
the insightful that the existence of the
Necessary being is a necessary and undeniable
principle, and the arguments set forth to prove
the existence of the Necessary being are really
some kind of reminders (and not proofs)..."®"!

We believe, however, that careful examination of the
"argument of the Siddigin", even Sadrul-Muta‘allihin’s version
of it, showes that this formulation is neither fully an argument
nor fully not an argument. For the truth of the matter is that
the "argument of the Siddigin" has three aspects each of which
must be dealt independently. These three aspects are:

A. knowledge of the cxistence of the origin (God) through
better understanding of ‘being’.

B. knowledge of the Attributes of the ‘origin (God) through
perfect understanding of being.

C. knowledge of the signes and Effects of the origin through
the extensive knowledge of existence.
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So far as the first and the second aspect is concerned our
intellectual task is to gain deeper knowledge of being (wujud)
without trying to prove the existence of something through
apprehension of the existence of something else.

But as for to the third aspect, our intallectual task is to
discover His first effect; that is, (The first emanated) through
the accurate and wide knowledge of the origin (God), so that
to apprehend objective reality. Then by furthering this method
on His other effects and acts we may be acquainted with them
one by one. In fact we imply an argument in this section which
is the same as called Apriori argument, for we apprehend the
existence of an effect and its derivations through the
comprehensive  cognition of its cause. Therefore,
Sadrul-Muta'allihin’s Siddigine argument is as much as related
to the cognitive of the existence of the origin (first cause) and
His attributes, it is developed form of a knowledge of an object
which we have already known, that is, the notion of existence
though it cannot be called an argument. But that part which
concerns the cognition of the origin and His features and acts;
that is the proof of the existence of the universal intellects and
souls in philosophical sense and holy and holiest grace in
mystical terms, Then there is no doubt that it is an argument by
means of which we apprehend the existence of effect through
the conclusive cognition of the cause. thus this argument is
called apriori argument’ (Burham-¢ Limmi).

21- Which of the Proofs set Forth for the God’s
Existence is Closer to the Approach of the Qur'an
In many of theological and mystical books Muslim scholars
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are intcrested more or less to introduce the general view of
philosophers and their own philosophical ideas in certain
subjects in coordinate with the Qur'anic tcachings. As if they
want to enhance the credibility of their views or at least to save
it from the opponent for being anti-religious views. But these
kinds of conformation and ascriptions are incompatible with
the ordinary meaning of the verses of the Qur’an; that is, in
most cases it is their own interpretations only. Among the
diffcrent arguments for the existence of God as mentioned
above. The Aristotle’s and his like-minded thinker's argument
is compatible with the Qur'anic teachings, because this
argument is bascd on the dependence of a needy being on an
independent, being motion to the mover, effect to cause,
object to the Creator of the object and contingency to
necessity? If the usage of the term argument is correct from
the stand point of origionology, it should be called "a posteriort
argument" (Burhan-e Inni). What about Sadriil-Muta‘allchin
method? shall we call the eschatology of this philosopher as the
same Qur'anic approach. Sadril-Muta’allehin supports his
argument by reciting the following verses of the Qur’an:
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"Allah bears witness that there is no god but Ie
and (so do) the angels and those possessed of
knowledge, maintaining His creation with justice;
there is no god but e, the mighty, the wise".
(3:18)
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According to Sadrul-Muta’allihin the witness of God on His
uniqueness is another proof of the denotion of the very
"existence” on the uniqueness and necessity of the self-existent.
This is the same matter that Sadrul-Muta’allehin brought about
in his Siddigin argument ("Burhan-e Siddigin")

*
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"Altah is the light of the heavens and the earth;

a likeness of 1is light is as a niche in which is a

lamp. the lamp is in a glass (and) the glass is as it

were a brightly shining star lit from a blessed
olive-tree, neither eastern nor western, the oil

whereof almost gives light though fire touch in
not-flight upon light-Allah guides To 1is fight

whom Ile please, and Allah sets forth parables from

men and Allah is cognizant of all things". (24 : 35)

Therefore, God is shining in the world. His shining
existence is clear and cognizble and very thing also should be
congnized in the light of that shining light®2. Rumi says:

"Sun appeared, the proof is the same sun. If you seek proof,
then do not turn your face from him".

How we apprehend the existence of God? The reply is that
we see Him objectively and then apprehend Him. Even we see
and apprehend the other beings in the light of the sun.
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"We will soon show them our signs in the
universe and in their own souls, until it will become
quite clear to them that it is the truth. Is it not
suffeicient as regards your Lord that Ie is a
witness over all things?" (41 : 53)

Ibn Sina, Nasir al-Din Tusi, Allamah Hilli. Sadrul-
Muta’allehin and other like-minded thinkers believe that: the
last part of this verse regarding the knowledge of origin (first
cause), is possible through the concentration on the notion of
existence that is thc same argument of Siddigin as we have
discussed earlier.

Among the verses of the Qurian the verse Niir (24:35) 1s to
some extent relevent with this argument. Of course, it is
provided to have deep insight into this verse in order to
understand and use it as the "Burhan-e-Siddigin".

In the verse 3:18 "Allah bears Witness that there is no god
but He". There is thc matter of witness®® of God on His
uniqueness so, it requires to keep in view some meaning for it.
This meaning is likcly thc same as it has come in the Siddigin
argument.

"And if we had made it a Qurian in a foreign
tongue, they would certainly have said: why have
not its communication been made clear?..."

(41 : 44)

“and certainly we gave the book to Musa, but it
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has been differed about..." (41 : 45-51)
"Say: Tell me if it is from Allah; then you
disbelieve in it, who is in greater error than he who
is a prolonged opposition?" (41 : 52)
"We will soon show then our signs in the
universe and in their own souls, until it will become
quite clear to them that it is the truth..."
(41 : 53)
With regard to the sequence of the verses this question may
arise as to whether the pronoun "it" in the sentence "It is the
truth” is referred to the Qur'an of God or any other thing. As it
is quoted from Qatadah and other exegetists in this regard,
therefore, this verse is about the truthfulness of the Qur’an not
God.
Accordingly, that verse is related to the other issues of
Islamic teachings not to any method of the knowledge of the
origin.

Conclusion:
With regard to the above discussion we may come to the
following conclusions:
(1). The issue of the proof of the existence
of God is put forwarded in the Qur'an in a
simple manner.
(2). At the same time, the Qur'an has not
over looked the suspicion over the existence of
God.
(3). Nevertheless, it has confined only to
some awakening questions so that to releasc
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man from supicion about the existence of God.

(4). In the light of such wakefulness and
vigilance, man may apprehend the existence of
God through the concenteration on the
dependence of all beings on God.

(5). In the process of travelling (mystical),
man may rely on his simplest perception
(nature) and need not to involve himself in
technical arguments.

(6). This path of the Qur'an regarding the
notion of God is more or less in comformative
with the attitudes of the many scholars in the
world either indirectly (through interpretation)
or directly.

(7). Some ol the Qur’anic verses, that have
come in philosophical and mystical books,
regarding the proof of the God’s existence, are
either irrclevent with the theological discussions
like the verse (41:53) or they are related to
other issues.

After the Proof of the Existence of God:

Now at the end, this question may arise as to:

whether man, in regard to the notion of "The origin"
{(Mabda’), can know only the existence of God that is to
acknowledge that there is a creator for this world or he may
transcend this stage and atain a clear idea of God?

This issue have been discussed in detail in philosophy and
Islamic Theology (kalam) and we will discuss in the further
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chapter of this book as well.

What may be said about the Qur’anic view point is that man
is asked to have comprehenive knowledge of God and the
major issue in this comprehensive knowledge is the issue of
unity of God (Tawhid) and His uniqueness which the Qur'an
rely on it.
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32- For details of the philosophical comentary on the verse of ‘light’
refer to Mulla Sadra’s commentury. pp. 358,375, Asfar, 5:349,
Shawahid, p.36.

33- There are many instances in the Qur'an indicating that Allah
bears witness as:

"Allah bears witness that therc is no god but He". (3:18)

Allah bears witness that He has revealed the Quir’an:

"But Allah bears witness by what He hs revealed it with His
knowledge..." (4:166)

Allah bears witness that the hypocrites are liars.

"And Allah bcars witness that the hypocrites are surely
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liars."(63:1)

Allah bears witness to the prophethood of His prophet.

"We have sent you (O,Prophet!) to mankind as an apostle; and

Allah is sufficient as a witness.” (4:79)

And God bears witness to everything (5:117) regarding such

issues references to God being His own witness have occured

frequently in other religious scriptures also even in the books of

non-Ebrahimite religious, Zoroaster considers God as the

witness to his prophethood and rightness of his religion. He says:

"O peopie as you could not find and choose the

right path for yourselves, Mazda Ahurd made me
the Judge of both the groups, worshiper of Mazda
and worshiper of devil, and sent me towards you, so
that T could point to the right path for you and all
of you could live together according to the true
religion. Mazda Ahurd is my witness and bears
witness of my religion. (2:41, The Avestd)



V- TAWHID OR MONOTHEISM

1- Oneness of God:
heological science of the Qur'an than every thing rests
T on oneness of God. and its primary motto is:

ATRIPURY
"There is no god but Allih,"

This motto has been repeated in the Qur'an more than sixty
times in different words. Even in the following short verse it
has been repeated twice:
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" Allah bears witness that there is no God but

-

He, and (so do) the angels and those possessed of

knowledge, maintaining His creation with justice;

there is no god but He, the Mighty, the wise."
(3:18)

The following are the verses which contain this motto but in
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other phrases:

Dy

"There is no god but Allah.” (37 : 350)
PRI

"There is no god but He." (2:163)
Sty

"There is no god but Thow." {21 : 87)
Gy

"There is no god but Me." (16 : 2)
AUR RIS

"There is no god but Allah.” (3:61)

"There is no god but the one God." (5:73)

Vi dl b (S
"You have no god other than Him." (7 : 65)

i e iz JEU
"And never was there with Ilim any (other

god)" (23:91)
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Sely WA G
"Allah is only one God." “4:171)

3:,13:11;311@

"Your god is one God." (18 : 11d)
AP

“Your God only Allah." (20 : 98)
el 2135 Gl

"He is only one God." (6:19)
2 ] A py
daly Wl asdl

"Your God is one God," (2:163)
T 311

"Most surely your God is One." 37 : 4)
AL

"IIe. Allah, is one." (112: 1)

2- Allah:

There are two terms in Arabic language for God which are
very close to each other in terms of meaning. Yet, at the Same
time they are different. One is "Hah" (Ji) and the other one is
"Allah (. "Hah" () grammatically is a common noun and in
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persian is called "Khuda" (las) and its plural form is
"Khudayan" (;\las), in Arabic also the plural form of "ilah"
(J1), that is "ilahah" () is used.

But "dllah" (3l) is proper noun and its expressions in
perstan are "Khuda" (), "Khudawand" (u,), "Yazdan"
(o3, “Tzad" (s,

Accordingly "Khuda" (1.s) in persian language is used in two
senses both as a common noun and proper noun;

While common noun is pluralized, latter is not.

In the English, the term for "Khuda" is god. It is similar to
persian term with the difference that god in English is written
in two ways: god and God. The former with small "g" is
synonymous with "i/@hi" in Arabic and "Khuda" in persian it is
common noun. The word written with capital "G" (God) is used
as proper noun in the sense of the Arabic term "A4lah" and
persian term "Khuda® proper noun in the sense of the Allah is
inferred from the pre-Islamic Arabic literature and poetry
recorded in history and the Qur’an itself The Arabs recognized
the God who created the world and called him “"Allah" (dh.
Accordingly "Allah" was the particular namc of the creator of
the universe as "Allatr", "Alazzi", "Manat", "Yaqus".

Most probably this "proper name" for the creator of the
universe came into usage as a rcsult of their refcring to the
creator as "al-i/al" that meant "the god" by prefix in "i/ah" with
the Arabic article "al", that meant "the", ie. "the god".
Gradually in the course of time it was accepted as refering to
the creator of the world. And by the passage of the time the
latter “hamzeh" of “ilah" between Al (Ji) and “ilah" was deleted
and the world "Allah" became the new term and the particular
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name for the creator of the universe2.

Anyhow, we will render both "Allah" and "ilah" as “khuda”
in persian translation of the Qur'anic verses and Arabic
passages and we hope there will not arise any confusion in
understanding what we mean to refer to by this term.

3- Tawhid:

By the term "Unity of God" (Tawhid) is meant believe in
one reality and in theological sense it refers to believe in the
unity of God and the origin of being and to have faith in his
uniqueness in every respect, i.e. from the view of His
Essences,Creativity, Sovereignty, and Administration of the
universe on one hand, and on the other from the stand point of
servitude and worship or supplication and so on (on the part of
man).

4- Tawhid in the Qur'an:

Most of the monotheistic verses of the Qur'an rest on
"Tawhid in commandment and direction” and "Tawhid in
worship and obedience" to one God. The Qur’an in the first
place focus the attention of man on the oneness of the creator
and the sustainer. Afrer making this point clear that is the
creation and governance of the universe is God’s Task and that
sovereignty over the universe belongs to Him only, it concludes
that supplication and worship be directed to God only.

5- Tawhid in Creation and Commandment:
The first verses of the Qur'an revealed to the prophet are
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about "Tawhid", which began with reference to His "Creation
and Commandment".

ill 3559 855 18t g 5 SLINT G w G ol s 20 T
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"Read in the name of your Lord who crea;ed. He
created man from a clot. Read and your Lord is
Most Honourable, who taught (to write) with the
pen, Taught man what he knew not." {96 : 1-5)

According to the Qur'an most of the Arab idolator believed
in "Tawhid in creation and commandment”, or at least they
were ready to accept this belief.

56 4D 05 s i i sV opein G e e s
"And if you ask them, who created the heavens
and the earth and made the sun and the moon
subservient, they will certainly say, Allah: whence

are they then turned away?" (29 : 61)

In the Qur'an verses 31:9-13 and 87 are about the same
belief. Yet at that time there were some people who were
oblivious to the "Tawhid" in creation and Commandment". and
the Qur’an asked them, to show, if there were other gods who
were responsible for creation and administration of the world.
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"He created the heavens without pillars as you
see there, and put mountains upon the earth lest it
might (convulse with you, and He spread in it
animals of every kind; and we sent down water
from the cloud, then caused to grow therin
(vegetation) of every noble kind.
This is Allah’s creation. but show Me what those
besides Him have created. Nay, the unjust are in
manifest error." (31 : 10, 11)

-
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"Say: Have you considered your associates which

\C- (“:

you call upon desides Allah? show me what part of
the earth they have created, or have they any share
in the heavens; or, have We given them a book so
that they follow a clear argument there of? Nay, the
unjust do not hold out promises one to another but
only to deceive,

Surely Allah uphold. The heavens and the earth
lest they come to naught; and if they should come
to naught, there is none who can uphold them after
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Him; surely He is the Forbearing, the
Forgiving." {35 :41, 40)

The Qur'an addresses those who are in doubt over the
weakness of man-made gods and asked them to think over it so
that they may apprehend this obvious fact:
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"Say: who is the Lord of the heavens and the
earth? Say: Allah, Say: Do you take then besides
Him guardians who do not control any profit of
harm for themselves? Say: Are the blind and the

seeing equal?

-
-

Or can the darkness and the light be equal?

Or have they set up with Allah associates who
have created creation like His, so that what is
created became confused to them? Say: Allah is the
Creator of all things, and His is the one, the
Supreme.” (13 : 16)

The Qur'an again attract the attention of those people
whose minds are not sharp enough to comprehend a simple
fact:
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"O people! a parable is set forth, therefore listen
to it; surely those whom you call npon besides
Allah cannot create a fly, though they should all
gather for it, and should the fly snatch away
anything from them, they could not take it back
from it; weak are the invoker and the invoked.
They have not estimated Allah with the
estimation that is due to Him; most surely Allah is

strong, Mighty." (22 : 73, 74)

The verses No. 30:40, 25:1-4, 35:3, 39:43 emphasize the
point that we have to think properly over the issues of
"Creation and Commandment”, that is creation of the universe
and governance of it. If we think correctly and logically in this
matter we will be led to the notion that all our supplication and
worship belong to God almightly only.

The verse No. 54 of the Surah Al-A’raf says that the

creation and governance of the world is vested in nobody but
Allah:
i ool Ji s ol ol 2, 3T et B it 55 3
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"Surely your Lord is Allih, who created the
heavens and the earth in six periods of time, and
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He is firm in power: Ile throws the veil of night
over the day, which it pursues incessantly; and (1le
created) the sun and the moon and the stars, made
subservient by Ilis command; Surely His is the
creation and the Command: blessed is Allah, the
Lord of the worlds.” (7:34)

6- The Quranic Proofs of Tawhid in the Spheres of

Creation and Command:

According to the Qur’an the unique and consistent order
which is governing throughout the universe is an obvious proof
of Uniqueness and Oneness of the Creator and Controller of
the universe. And we arc asked to contemplate over such firm
and cohercnt system in order to realize the unity in creation
and commandment.
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"And your god is on:e God! there is no god but
He; He is the Beneficient, the Merciful. Most surely
in the creation of the heaven and the earth and the
alternation of the night and athe day, and the ships
that run in the sea with that which profit men, and
the water that Allah sends down from the cloud,
then gives life with it to the earth after its death
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and spreads in it all (Kinds of) animals, and the
changing of the winds and the clouds made
subservient between the heaven and the earth,
there are signs for a people who understand".

(2 : 164, 163)

The verses Nos. 6:94-99, 7:58, 10:3-6 and 67-68, 16:10-20,
65-74, B0-81, 17:12, 36:33-41, 45:1-5 and a number of other
verses of the Quran draw the attention of man towards the
evident signs in the orderly system of the universe which
indicate the Oneness of the Creator.

7- Refutation of the doctrine of Polytheism:
The Holy Qur’an refutes the doctrine of polytheism.
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"Never did Allah take to Himself a son, and
never was there with Him any (other) god in that
case would each god have certainly taken away
what he created, and some of them would certainly
have over-powered others; glory be to Allah above
what they describe!

The knower of the unseen and the seen, so
many He be exalted above what they associate (with
Himj). 23:91, 92)

If there were many creators, then the relation of them with
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the universe would have been like either one of the following
assumptions:

(1). Firstly, each one of the creator owns a certain part of
the universe which is created by him and ruled by him. In this
case there should be separate orders or disciplines in each part,
independent of the others. But this assumption is wrong, for as
a matter of fact, the entire world is governed by one order
which is consistent and coherent.

(2). Secondly, one of the regional creators {gods) may be
greater than and superior to other creators and His function
might be to unit other creators and bring unity and harmony
among them. In this case he is to be considered the real creator
and sovereign of the world and rest of the creators be treated
as His agents.

(3). Thirdly, lct us assume that all the creators rule over the
world and there is no any limitation clear cut division between
their spheres of domination and they act and operate wherever
and whenever they like. The result of such system will be an
anarchy of conflict in their wills.

In this regard the Qur’an says:

Gk 8B 3l O3 1 et BB I N BT i s
"If there had been in them any gods except
Alldh, they would both have certainly been in a
state of disorder; therefore glory be to Allah, the
Lord of the dominion, above what they attribute (to
Him)." (21:22)
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According to these notions oneness and eternity of the
system of the universe negates the doctrine of multiplicity of
god and their sovercignities. The belief that this unity of order
and purpose in the universe is governed by many gods is also
refuted. The other assumption which holds that there are two
or more gods in this universe operating simultaneously and
co-ordinately every where, is merely an illusion, for to assume
that there are two or many gods, necessitates that there should
be at least some dilference of dishamony between them. It will,
any how, affect the harmony and will certainly affect the order
and purpose of the universe.

Sadr ul-Muta’allihin in his book Asfar refers to the above
guoted verse of the Qur’an in this context and concludes:

"Another way of proving the oneness of God
is implied in His Godhood and His sovereignty
and oneness, and cohensiveness of the universe
in an evident proof of the oneness of God. This
is the same approach which Aristotle, the
teacher of the prepatetics, adopted and the
Devine book also indicated.”

(Asfar, Vol.6, p.94)

At another place in the same book Sadr ul-Mutaallihin
throws litght on this matter and says that:

...'Taking into consideration that sphere of
being is unique and its scope and arcs are
integrated  organically with each other
coherently and that there is unity in its
multiplicity and there is conclusive proof for his
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oneness, ingeniousness, almightiness, geatness
and kindness may the name of your God be
great and Magnificent. Since the domain of
being is one, the creator of that also should be
not more than one. His sovereignty embraces all
that exists.”

ok il b A
"And God embraces all of those things."
(35 : 20)

Following this point, Sadr ul-Muta’allihin states that the
Divine book pointed to those verses of the Qur'an which we
have cited earlier.

8- Causes: Their Place and Role in the World:

The holy Qur’an rests on the belief of "Tawfid in creation
and commandment”. Nevertheless it does not over look the
role of causation in the world. The Qur’an says:

ket 3 53 A0 3 5 s adr 31 T2l A0 G 5 2005
’ "And Allah has sent down water from the cloud
and there with given life to the earth after its
death; most surely there is a sign in this for a
people who would listen." (16: 65)

The phrase "Revive the earth" means, to remind role of
water as a means of reviving the earth.
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What is indicated from the text of the Qur'an regarding the
"causes and their role" is that God, the Omnipotent and
Omniscient knows every thing and is able to do every thing.
But he created the world according to a particular design and
within that system. He assigned to certain created things the
task of creating certain other phenomena. But such created
things are totally subordinated to Divine will and purpose and
act as God’s agents.

These agents perform their duties obediently. They operate
under their Lord’s command and do not deviate a bit from his
path and are completely under Divine control:

o A ol Az p 2005 s e s
"..and (He created) the sun and the moon and
the stars, made subservient by His command..."
(7:54)

The magnificient force of gravitation of the sun is effective
in the vast domain of His sovereignty due to His will only. Yet
such force operates in accordance with the God’s command.
The forceful gravitation of the earth is also very effective, but
that is too insignificant vis-a-vis God’s will and command. Do
you not see that if God wills, He can grant ability to an small
bird to fly against the gravitation of the earth and suspend in
air for hours?
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"Do they not see the birds, constrained in the
middle of the sky? None withholds them but Allah;
most surely there are signs in this for a people who
believe.” (16 : 79)

9- God: The Creator and Destroyer of Causes:

Therefore, [rom the stand point of the Qur'an the law of
"Cause and effect" is a grcat force in the system of the
universe. It is valid and valuable. Man in spite of possessing
God given faculties, knowledge and increasing power of
manipulation and performing amazing things in this world.
Nevertheless in all his efforts and acts, he should be awave of
the law of causation, within the ficld of the his operation, of
this law only he is able to act. Otherwise, all his efforts would
be in vein. But this powerful system of cause and effort is
under the domination of God’s will. It mcans while there 1s a
framework for man and other beings to act within that; there is
no such limitation on God and this framc work is nothing for
the real efficient cause of this system for it is He who with His
power and knowledge created all the causes with a certain
effect or plural effccts and qualities. Any time He wills, he may
strip a particular cause or a set of causes of its effects.

e Wag Tags 58 UL U minlelo 250 31 R AT 1,015 4 855 1 6
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"They said: Burn him and help your gods, if you
are going to do (any thing). We said: O fire! be a
comfort and peace to Ibrahim. And they desired a
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war O Him , But we made them the greatest
losers." (21 : 68-70)

Accordingly, whenever He considers necessary to divest the
fire of its burning capacity, He can do it by the same command
which has created the world.

If the wise and powerful men of this century has attained
ability to stop the explosion of a bomb, or a mine and other
explosive devices which are manufactured by him through radio
and electronic messages, why not God be able to divest the
same thing which he created of its effect?

The approach of some other religions, is also, similar an
incident in Upanishad kena when Brahma divested fire of his
burning power: Now Brahma won a victory for the gods. Now,
in the victory of this Brahma the gods were exulting. They
bethought themselves: "ours indeed is this victory, ours indeed
is this greatness!"

"They said to Angi (Fire): Jatanedas, find out
what this wonderful being is.

So, be it.

He ran unto it.

Unto him it spoke: "who are you?"

"Verily, I am Angi", he said,

"Verily, I am Jatavedas."

In such as you what power is there? Indeed,
I might burn every thing here, whatever there is
here in the earth. It put down a straw before
him ‘Burn that!” He went forth at it with all
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speed. He was not able to burn it.

There upon indeed he returned, saying: ‘I
have not been able, to find out who this
wonderful being is.”

(362-363/The Upanishad)
Thus, Brahma is able to divest the Angi (gods of fire) of its
burning power to the extent that he is not able to burn even a
straw,

10- Miracles and Supernatural Events From the

Qur’anic View Point:

There is no contradiction between miracles and law of
causation, which we have discuseed above. According to the
law of causation, "'no phenomenon comes into existence
without being produced by some cause”. From the Qur’anic
view-point there is cause of miracles also and the cause of
miracles is God’s special will. So, the incident of miracles is not
only incompatible with general principle of causation, but it is
not also inconsistent with the scientific and practical value of
common law connection cause with effect, for, man in his quest
to applying scientific laws which he has discovered within the
system of causation operating in the physical world, does not
except to discover the absolute laws of nature that does not
permit any exception. all persons who are involved in research
in the field of empirical sciences, know that most of the
scientific laws which are discovered as the laws of nature, are
subordinated to the laws of relativism. Conscious experts of
natural science, who are not arrogant, do not believe in
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absoluteness and hundred percent certainty of these laws. Yet,
despite this uncertainty they pursue their research rest on the
same relative laws on their and draw conclusion in accordance
with the same laws that are only relatively true and applicable
unless further discoveries in science prove them unfounded
what had come to be known as a scientific and empirical law.
In our ordinary life also we are not to wait for discovering
absolute and hundred percent valid laws.

All wise people in the world use for travelling, such means
as car, train, ship, and air-plane which are controlled by expert
technicians, and run by experienced and well-trained drivers,
captains pilotes, in spite of knowing well that all these means
of transport do not guarantee hundred percent safety. At any
moment even the most sophesticated of them despite being
controlled and run by the best experts in the field may face
some unexpected trouble and technical failure as a result of
which they meet accident.

Sceintists, in their research work, follow the same path.
Every experienced scientist is well aware that any experiment
conducted under new condition by new instruments, may lead
to discover new facts and relationships between various natural
objects may lead him to ncgate the earlier assumptions and
reject the earlier scientific laws or may prove that earlier
formuleas are giving wrong results in certain circumstances and
exceptional cases because of the presence of some unknown
factors which undermine the eatlier formulas discovered by
themselves. At the first stage, attempt to review the accepted
assumptions and try to modify them. At the second stage, try to
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achieve maximum validity of the modified law with the possible
bighest percentage, for example 00 and consequently in
their work rely on this law. Now l]hc %gc(l)uency of miracles and
supernatural events which occur in certain exceptionary cases
by the command of god is very small even less that ————s0
we may conclude that accepting the possibility of the occurance
of miracles by the will and command of God does not
undermine and affcct the scientific and empiriest validity of the

general principle of causation.

11- Science of Cause; Depatrure From

Superstitious Conceptions:

One of the valuable teachings of the Qur'an concerning the
causes and their validities is elaborated as follows:

In the course of knowing the causes and the extent of their
effects, we should rely merely on knowledge that is clear,
unambiguous and self-evident, that is, we may depend only on
conclusive proofs which are able to remove all ambiguity, and
rest not on some baseless and unverifiable assumptions. To
believe in imaginary physical [actors, causes backwardness in
science and technology and brings in its wake retrogression and
inability to exploit the natural resources just like those ancient
people who while suffering from certain maladies and diseascs
did not try to discover in a scientific way their real causes and
took recourse in baseless superstitions such as the effect of
stars on human fate, and as a result make use of their
scientifically developed instruments like Asrtrolabe (Ostoriab)
in order to fortell the effect of celestial spheres on man'’s
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affairs ignoring to make use of it for scientific purposed. To
believe in superstitious and imaginary forces in metaphysical
sphere is more dangerous than it in science, for it distracts man
from the sublime principle of Tawhid and traps them into
polytheism (Shirk). That is why Qur'an with regard to the
metaphysical causes emphatically and explicitly decalres that
one has to abstain from acting upon arbitrary dubious
conjectures and opinions.

"And they have no knowledge of it; they do not
follow anything but conjecture, and surely
conjecture does not avail against the truth at
all.” (53 : 28, 123)

"And they say: None shall enter the garden (of
paradise) except he who is a jew or a Christian.
These are their vain desire. Say: bring your proof if
you are truthful.” (2 :111)

"They say: Allah has taken a son (to Himself)!
Clory be to Him; He is the self-suffecient; His is
what is in the heavens and what is in the earth; you
have no authority for this; do you say against Allah
what you do not know?" (10 : 68)

"Say: surely I have manifest proof form my Lord
and you call it a lie; I have not with me that which
you would hasten; the judgement is only Allah’s; He
relates the truth and e is the best of deciders.”

(6 : 57)
The above quoted Qur'anic verses emphasize scientific
knowledge based wupon proof, conclusive, argument,
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self-evident and verification.

12- Supplication:

Supplication is one of the causes that is effective in man’s
affair, that is, to focus attention on God with the totality of
one’s existence in seeking His assisience. There is no doubt
that God is well aware of man’s needs and his secret desire.
But as He has formed a law that govern man’s relation with
nature in his life that is, nothing can be attained without
struggle and action and that every action bears its fruits. He
has laid down the principle that no treasure is uncovered
without toil and no reward is conferred without one’s being
deserving it, similarly with regard to man’s direct relation with
God a system of supplication and its acceptance by God has
been determined.
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Gsid il 1ok 3
"And when My servants ask you concerning Me,
then surely I am very near; | answer the prayer of
the supplicant when he calls on Me, so they should

answer My call and believe in Me that they may
walk in the right way." (2 : 186)

Lest not anybody say:

"Is God’s will changed by our supplication, as He asks us to
pray to have something from Him? Is not the Devine will
changeable?"
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This question resembles to the question regarding work and
effort on one hand, and the Divine will and destiny (gada
wa-qgadar) in the other, which has given rise to the controversy
of will, determinism and intermediate position (amr bayn
al-amrayn).

In this context also it is said: Is not every thing predestined
for everybody by God from pre-eternity? or is god’s will or
whatever He predestined from the beginning, changeable, as a
result of man’s beginning changeable as a result of man’s action
and effort? in this matter we came to the conclusion that effort
and action on the part of man are anyhow effective. We tried
to solve this problem in the following way:

"God granted authority to man from pre-eternity to have
freedom of choice and action and attain his aim according to
his will." In this matter of supplication and its being granted
also we may arrive at a similar conclusion that is as follows:

God is eternal, His will is also eternal and it 15 His
immutable will that ordained a large part of the being that is
nature to be in the state of "becoming" rather than remaining
as "being". In this part of the being (nature), at every moment a
new phenomenon may emerge automatically and in this
continuous process prior factors play a vital role. For instance,
in certain cases my work or supplication, which is also regarded
as a part of my effort, is effective and plays an important role,
the same role or duty that God has destined for us from the
beginning.

Accordingly God is eternal and His knowledge and will are
eternal as well, and at the same time at any moment new
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phenomena emerge in this world, and that man’s act, will, and
supplication play an effective and important role in their
emergence.
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"All those who a;'e in the heavens and the earth
ask of him; every moment He is in a state (of
glory)." (55:29)

If you undergo and face hardships, you should not be
disappointed. You should not leave your efforts but strive and
seek God’s help, for you can never anticipate with certainty
that there is no way out of a difficult situation. "Every day He
exercisis (universal) power." How you can consider yourself
being defeated hundred precent. Most probably the situation
may change tomorrow in your favor.

There are cited a lot of such new incidents in the Qur’an
wich happened contrary to man’s anticipation. For instance,
seeking of assistence by the prophet Musa(*A) (20 : 25-26);
secking of son by the prophet Zakariya (‘A) (19 : 19) etc.
Through the considered to be as effective cause as other kinds
of causes in the nature. For instance God granted particular
qualities to light, heat, electricity, and gravity etc. or ordained
that some herb with a specific chemical composition may be
effective in curing a disease. Similarly, He assigned a particular
role and effect to “supplication™ which can be effective in
fulfillment of man’s desires. This effectiveness of supplication is
not only confined to psychological effects only. psychological
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supplication still has many known and unknown effects. For
example, it revives hope, strength, will and actualize many
hidden potentials in man, even encourages man to take up
some job which he is not expected to perform. But the way that
the Qur'an describes the effectiveness of supplication covers
far greater aspects other than discussed above. the best
description of the affect of supplication according to the
Qur’an is given below:
Supplication itself is a kind of cause which has its effect; it is
not necessarily psychological such as strengthening of will etc...
Supplication in other religious scriptures is also consicered
to be an effective case in man’s activitics and affairs. This view
is not only formed in the semitic religious books but also in the
Aryans books. The Avesta in this regard says:
"0, Mazda Ahiira all those wise persons whom
thou considers rightful and pious, make them
successful, for I believe that expressing one’s
aspiration before thee bears fruit and success
for one’s salvation." (34 : 10, Avesta)
The basic difference between the views of the Qur'an and
the Avesta and other religious books is that in the later
supplication is not addressed to the Creator of the universe
only in the following supplication:
"0, Mazda! Ahara! 1 O, Urdibehisht I O,
Bahman! lest not this pious servants of yours
cause any unpleasentness to you enable us to
endeavour to offer to you my benidiction and
supplication. It is you who are more able than
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all people of the world to bestow success upon

the pious and raise them to the world of spirits."

(34 : 9, the Avesta)
There are numerous such instances in the Avestd, But in
the Qur’an seeking help and supplication is specified to God
only. The Qur'an emphasizes that we should raise our hand
towards God only in order to seek our help, and to refrain
from seeking help of any body other than God, for dicties arc
only agents who cannot do any thing independently. They can
not grant anything to any body and in the same way cannot

take away anything from anybody.
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"Say: I only call upon my Lord, and I do not
associate any one with him." (72 : 20)

13- Tawhid as Regards to Worship:

As we have discussed earlicr, Tawhid in the Qur'an rests
more than everything on monotheism and “Tawhid as regards
to worship” is based upon it. It is considered to be the logical
consequence of "Tawfid in creation and commandment”.
When it has been made clear that there is only God’s will and
command at work behind all affairs of the world e.g. creation,
administration and sovereignly, and everything everybody acts
in the way God destined to it. Moreover, nothing has any
independent role to play in this world except that which is
determined by God for it. When we know that all the sources
of movement and are subordinated to Divine will such as the
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sun, the moon, the stars, clouds, wind, rain, lightening, thunder,
soil, water, devils, angels, etc. then worship and praise of such
obedient agents or their images and status is meaningless.
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"0 men! serve your lord who created”.
You and those before you so that yon may guard
(against evil).
Who made the earth a resting-place for you and
the heaven a canopy and (who) sends down rain
from the cloud then brings forth with it subsistence

for you of the fruits; therefore do not set up rivals
to Allah while you know." (2 : 21-22)
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"And they make the jinn associates with Allah,
while 1le created them, and they falsely attribute to
ITlim sons and daughters without knowledge; glory
be to Him, and higly exalted is IIe above what they
1 ascribe (to Ilim). Wonderful originator of the

heaven and the earth! How could Ile have a son
when He has no consort, and I¥e (Himself) created
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every thing, and He is the knower of all things,
That is Allah, your Lord, there is no god but lle;
the creator of all things, therefore serve Him, and
He has a charge of all things," (6 : 100-102)
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"And among His signs are the night and the day
and the sun and the moon; do not make obeisance
to the sun nor to the moon; and make obeisance to
Allah who created them, if Ilim it is that you
serve,” 41 :37)
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"And there are some among men who take for
themselves objects of worship besides Allah, whom
they love as they love Allah, and those who believe
are stronger in love for Allah...". (2 : 165)

If one wishes to worship for the fulfillment of ones desires,
all prise and supplication are due to God only, {for He alone
can fulfill one’s desires:
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"Say: shall we call on that besides Allah, which

does not benefit us nor harm us,..." 6:7)
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If worship is meant by self-effacement, love and passion of
an imperfect being vis-a-vis the glory, perfection and beauty of
the most perfect Being, it should be again for God only, for He
is the only who deserves to be the object of such love and
passion.

e 83T 2,85,
"...and those who believe are stronger in love for
Allah..." (2:165)
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"All praise is due’ to Allah, the Lord of the
worlds, the Beneficent, the Merciful. Master of the
Day of judgement. Thee do we serve and Thee do

we beseech for help." (1:2-5)

Faith in one God Almighty, the Creator, the source of
crecation who is above everything, is found in most of the
religions, philosophical schools and mystical schools. Further
more, most of these schools of thought and religion, besides
holding that there is only one God, are also of the view that
there is no being in the world comparable with God, the prime
Creator.

Accordingly, He is one and peerless. but the Qur'anic
conception of Tawhid does not confine itself to this extent but
goes to say that prime Creator is not the God of gods, He is
the only God and that is all. This is why in other religions, faith
in the unity of God is not inconsistent with polytheism in
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worship, i.e. secking help from others and worshiping other
gods too. But according to the Quran, Tawhid and the
realization of the unity of God becomes meaningful only when
it is practically translated into Tawhid in worship, supplication,
seeking help, praise and Tawhid in obedience.

Cnaa3 By 508 B0 L ol &5 )
"all praise is due to Allah, the Lord of the

worlds ... Thee do we serve and Thee do we beseech
for help..." (1:1, 5

In order to gain deeper insight into the Qur’anic doctrine of
monotheism and the far-reaching of the verses of the Surah
Al-Hamd, we direct your attention to the following passages
from the Avesta:

"0, AhiwraMazda! bestow upon me with the
blessing of Urdibehisht that liberates virtuous
and godd people, welfare in the two worlds,
corporial and celestial; 1 that with good
character is approaching thine."

(The Avesta, 32 : 2, 3)

*O, Urdibehish 1 praise thee and Bahman
and Mazda Ahiira and Sipant Armadh in a
new and befitting manner, for it is thou and
these who have stretched and decorated the
eternal celestial world for those who are pious
and vertious. And I seek from thee help
whenever I am call for help.”
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(The Avesta, 33)

"0, Urdibehisht shower our blessing rewards

and boundaries Goshtasp, O, Spinat Armadh
let my wishes and needs be fulfilled.

O, Urdibehisht, or Lord bestow strength on

thine prophet so that he may be able to

evologize Thee. (The Avesta, 23)

It is true that "Ahuramazda” is considered by the Avesta to
be “"the great God who is the source of all', and neither
Ahriman nor the highest angels are to be equal to His rank.
But in the matter of praise, Supplication and seeking help.
Ahuramazda®, Bahman5, Urdibehisht®, Spinat Armadh’, etc.
Also are objects of worship and their help is sought to fulfill
man’s needs and desires. But the Qur'an totally prohibits the
worshiping of and seeking helf from any being other than God.

14- Tawhid as Regards to Submission and

Obedience:

Obedience from the -standpoint of the Qur'an as of two
kinds:

(1). Obedience along with the unquestioning submission
vis-a-vis whatever is ordered to man. In the view of the Qur’an,
this kind of obedience in fact, is called “servitude"
(‘ubnidiyyah), which is exclusive to God and not to any being
other that Him.

(2). Obedience to those who rightly have right of
guardianship (wilayah) over us. In our interest and public
interest as well as from the view of human inclinations it is
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essential to obey the wali that arc the prophet(s), the Imams
(a) and those leaders or rulers that are appointed by the
prophet(s) and Imams(a) or the leaders who have attained this
status in the absence of Imam Mahdi(a) in accordance with the
authentic religious traditions, and the parents etc. The
condition that makes their obedience obligatory is that they do
not deviate from the path of justice and shari‘ah. It is the duty
of people to consider these matters critically and refrain from
obeying those who violate the law of shari‘ah and are injust.
Accordingly such obcdience is not absolute obedicnce and it is
by means total submission and servitude.
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"They have taken their doctors of law and their

monks for Lords besides Allah, and (also) the

Messiah son of Mariam and they were enjoined

that they should serve one Goad only, there is no

god but Ie; far from Ilis glory be what set up (with

Him)." (9:31)

Muhammad ibn ya'qdb Al-kulayni (329, H) in his book
al-kafi, says that:

“Some of our associates narrates from Abt Basir that he
enquired from Imam sadiq ‘(a} regarding these words of Allah:
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"They have taken their doctors of law and their
monks for Lords besides Aliah,.." (9:31)

“The Imam observed: By Allah they (rabbis and monks)
never invited them for their worship (since) if they had invited
them for their worship, at no cost would they have responded
to them. Actually those monks and rabbis rendered unlawful
what was (divinely) lawful to them (on their own accord) and
vice versa."

Al-kulayni quotes the same tradition with reference to other
sources also according to which the Imam’s observation is as
follows:

"By Allah, neither did they (Christians) fast for
their monks and rabbis, nor did they pray for them,
but actually they followed them (blindly) when they
declared the unlawful as lawful and the lawful as
unlawful." (2:53)

The shii exegetes generally, while interpreting this verse of
the Qur'an refers to the same tradition. Imam Fakhr al-Razi
(543 or 4-606 H) also, in his Tafsir al-kabir writes:

"Know that God the exalted by the word
“ittakhidhu® (they have taken) describes the
christians and jews as committing a kind of
Shirk. There are some points to be considered
in this verse which are as follows:

The first issue: ...

The second issue: Most of the exegetes hold that by the
term "Arbaban" (Lords) which occurs in the verse are not
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meant rabbis and Monks, but it refers to those who were
subordinated them and blindly accepted whatever they said.
There is a tradition regarding ‘Adi ibn Hatam® that when he
was a christian, one day he came to the Prophet (s) and the
Propht (s) was recitig the Strahi al-Bagarah. When he
reached this verse, ‘Adi says" I said to the prohpet(s) that we
were not worshipping them. The Prophet(s) said: did not they
declare the lawful as unlawful and were you not declaring also
the same? ‘Adi said: *Yes’ Then the Prophet(s) said that, it was
the same as worshipping them.

Razi says: I said lo Abu al-‘Allyyah that what was the nature
of godhood of rabbis and monks among the children of Israel
(bani Isra’il)?

He replied: It was so that whenever they come across
something in the Holy Book which was conirary to what those
rabbis and monks were saying, they accepted what those rabbis
and monks said and rejected the text of the Holy Book.”(16 :
36,37, Tafsir al-kabir)

15- Submission vis-a-vis God’s Commandments
and Revelation and Abstention From Internal
Divisive Disputations in the Rank of the
Unitarians:

Tawhid in rcgard to submission and obedicnce
automatically necessitates the worshipers of God, to surrender
themselves to the Divine Commandments, in religious matters.
In this regard they should overlook their personal inclinations
and attitudes in order to pave the way for unity and solidarity
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of the unitarians, and save them from internal divisive religious
disputations. The Qur’an, in this regard says:
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"And the followers of the Injeel should have
judged by what Allah revealed in it; and whoever
did not judge by what Allih revealed, those are they

that are the transgressors,

And we have revealed to you the Book with the
truth, verifying what is before it of the Book and a
guardian over it, therefore judge between them by
what Allah has revealed, and do not follow their low
desires (to turn away) from the truth that has come
to you; for every one of you did we appoint a law
and a way, and if Allah had pleased ITe would have
made you (all} a single people, but that Ile might
try you in what He gave you, therefore strive with
one another to hasten to virtuous deeds: to Allah is
your return, of all (of you), so 1le will let you know
that in which you differed. (5 : 47-48)

In these verses, the Quran put forwarded a logical and
reasonable solution in order to save the [ollowers of the
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revelation (wahy) from and kind of disunity so that all the
people who has faith in God and the path of the Prophet(s)
abstain from uscless controversies and disputes®.” Every
individual or group with his own understanding of Divine
revelation (wa/ty) should rush towards good and virtues and in
this way compete for good dceds rather than engage itself in
unwarranted and fruitless disputes like the followers of carlier
religions. The proper way to solve the issue as to "what is
right"? One should in the first placc, refer to the Qur’anic text
for clarifying ones doubt. In case, differences arise as to what is
truth and who is the bearer of truth. The final solution should
be left to that day when all veils will be removed and sender of
the revelation (wahy) will make the truth know in
unambiguous manner.

It seems that this is the only way for attaining unity of the
followers of the rcvelation (waliy). Otherwise not only the
followers of one Prophet or scripture will quarre]l with the
followers of other prophets and the right and bright path of
God will be lost, but also thcre may emerge disagreements
among the f{ollowcrs ol the same Prophct and the same
scripture regarding this or that [jtifiad and this or that creed as
to which is right. Even the followers of the same crced may
dispute with one another an account of following this
Mujtahid or that Mujtahid, as a result of which the light of
wahy will be reduced to a weak and dim light.

That is why the Holy Qur’an considers faith in Divine unity

* - Notes at the end of the chapter.
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as the axis of all belief and deed in religion, and in definite
terms declare the disputes of seventy two sects (72 sccts is a
term, a popular term used in Rumi’s Mathnavi i.e differcnt
sects) on the unity of God among Muslim as deviation from the
right path and prohibit all theological disputes except those
that may be enlightening and free from prejudices and selfish
interests. The disputations, that are prohibited, are those which
are egotistic in the eyes of God and attainment o social unity
that is based on revelation.

16- Essential Unity: The Uniqueness and the
Peerlessness of Ailah, The Peerlessness of God:
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"Or have they taken guardians besides Him?
But Allah is the Guardian, and Ile gives life to the
dead, and He has power over all things. And in
whatever thing you disagree, the judgement thereof
is (in) Allah’s (hand); that is Allah, my Lord, on
ITim do I rely and to Him do I turn time after time,
The originator of the heavens and the earth; He
made mates for you from among yourselves, and
mates of the cattle too, multiplying you thereby,
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nothing like a likeness of Ilim; and e is the
Ilearing, the Seeing. 1lis are the treasures of the
heavens and the earth; He makes ample and
straitens the means of subsistence for whom le
please, surely [Tle is cognizant of all
things." (42:9-12)

These verses again emphasise that God is the sole controller
of the world, and add: "Naught is as His likeness". Therefore
God is a Peerless Being.

17- The Uniqueness of God:
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"Say; ile, Allah, is one. Allah is He on whom all

depend. Ile begets not, nor is He begotten. And
none is like Him." (112)

18- What is Meant by Uniqueness and

Peerlessness of God:

The prominent thinkers are of the view that Uniqueness
and Peerlessness of God is the same as His Essential Unity
which has been a subject of philosophy and mysticism. the
simplest interpretation of the Essential Unity can be given as
follows:

When we say "God is one”, It is meant God is a Unique
Essence to which basically cannot be attached multiplicity.

Even it is not possible to conceive any two beings or iwo
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types that are like Him, therefore, uniqueness is implied in His
Essence and Tawhid or oneness is also essential for His
Essence.

Thus, in order to understand the oneness of God. It is
necessary to, at least, know Him correctly, that is, to have a
correct conception of the term "God" in our mind. If we
understand by this term what is really meant by it
automatically we will reach the conclusion that. if there is God,
He is one and cannot be two or many, for, His Essence is
incompatible with duality and multiplicity. In order to make
this matter more explicit, let us bring an example: Look at a
line which is assumed to be in space and suppose this line
extends on both sides infinitely. Now we assume one more line
parallel to that one at a distance of one meter from the former
and extend it infinitely on both sides. Whether there is any
contradiction in assuming two parallel lines at such a distance?
Dose it involve any difficulty or contradiction? No, for
according to the definition of parallel such two lines will be at
equal distance at every point, and if they are extended upto
infinity, they will never meet.

Irrespective of all discussions regarding the correctness of
this definition as to whether it is relative or absolute and so on,
it is clear that at least we can assume such lines.

Now let us look at a body which is before us. suppose this
body is enlarged infinitely from all sides and derections, that is
in length, breadth, and height. Now the question is can we
assume another body simultaneously that can extend like if in
all dimensions infinitely? The reply will be in negative, for, the
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former body has alrcady occupied all the space and there
remains no room [lor the second body, whether finite or
infinite, unless the latter one enters into the former one. But
this assumption is also wrong for two bodies neither can enter
into each other nor can the other occupy the space between
the former’s at once. Accordingly, we cannot assume two
indefinite bodies in space. Whichever body that is assumed in
space will not be other than the same one.

In this assumption, we discusscd an infinite body and it was
made clear that the assumption of an infinite body ncgates the
existence of another infinile body automatically. Yet, at the
same time it does not negate the possibility of the assumplion
of a non-physical being such as an infinitc spirit that can enter
into an infinite body.

Stretch this issue to the extent that it may be applicable to a
being that is infinitc in all respects. Is it possible to assume two
or more such being? No, for, in case of assuming two such
beings each one of them should be different from the other
one. Hence, the existence of each one of the two will limit the
other. Therefore, none of them will be infinite. Thus, God 1s a
Being that is Peerless and Unique. His being is beyond all
kinds of duality and multiplicity'®.

19- Numerical Tawhid:

If one fully understands the meaning of Tawhid and the
Oneness of God, it could be well understood that His unity is
not numerical unity such as "being in one picce." For, being
numerically one implics that other such being is hypothetically
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possible, but due to certain factors it does not exist. This
assumption is applicable to those beings only which have
multiplicity inherent in them, that is there can be supposed to
be two or more such things.

Sadr ul-Muta‘allihin in his book shawahid al-rubiibiyyah
says: "His oneness is not numerical unity like that of other
beings which when multiplied become numeriouse. Rather His
unity is real unity in the sense that He is peerless (It is not
possible to assume a second or third like Him). (Shawahid
al-ububiyyah, p.48)

In his book Arshiyyah, Mulla Sadra (Sadr ul-Muta’allihin)
has discussed this interesting issue in a profound manner under
the title Qaedah al-Mashrigyyah who are interested in
penetrating this issue further may refer to it.

20~ Personal Unity:

The term personal unity is used vis-a-vis specific and gencric
unity. For example Hushang and his best-singing nightingale
share generic unity for both of them are living beings (animals),
but do not have personal of specific unity. Hushang and his
black playmate share generic and specific unity but not class
unity, for Hushang is white and his friend black. At the same
time they have no personal unity as well, for, they are two
different and distinct beings. Hushang and his brother Ahmad
share generic and specific unity, for both are from the same
race (white) and the same father and mother. Even their
physical bodies, shapes and behaviours may share common
features like an apple which is cut into two parts. But they do
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not have personal unity, for, after all they are two distinct
individuals.

Personal unily in the pcculiar scnse discussed above, is
associated with numerical unity. Therefore, God cannot be
conceived as having personal unity and be a person. But from
philosophical point of view personal unity possesscs a profound
and delicate meaning, which God possesses and can not be
without if. From profound philosophical point of view, we can
assert that every objective fact has (o possess personal unity of
its own accord, that is, it is distinct and different from other
facts, whether it is essentially dualistic in nature of not. If it is
non-dualistic in respect to its essence, then personal unity
would be a necessity of His essence, and it is not determined
necessarily by external factors. But if it is dualistic in respect to
its essence, if necds to be specified by an external factor or
factors in order to possess personal unity. In this scnse we
claim that God also possesses personal unity, for, He is a Being
which is distinguished from other realities. But personal unity is
essential to His Being. Therefore, His identity is by His own
Being while the identity and personal unity of other being is
dependent upon the others. It is God who has granted personal
indentity and unity to them. Sadrul-Muta‘llihin in his book
Arshiyyah says:

"Nothing except His own Being dctermines His
Identity..., Nothing is a proof for His existence
save His Essencc. His Being is a proof of and a
withness to His uniqueness. As it is said "God is
witness that there is no God save Him", For, His
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unity is not like that of a number of a species, as
we usually understand by personal unity. It is
not also generic of specific or relative unity. His
unity is unknowable. His unity is the root and
basis of all forms of unity. His unity is of a
different kind that is grounded in His sublime
Essence in the same way as Hiss existence is
nccessitated by His Being, which is the source
of all beings. Therefore, there is no second for
Him..." (Arshiyal, pp. 220,221)

21- Another Aspect of "Essential Unity";

Negation of compoundness (of God); Negation

of Attributes over and above His Essence, and

Negation of Multiplicity of Attributes or Unity of

Attributes:

Another aspect of the Essential unity of God is that He is
the Unique Being, Simple and Single, neither His Essence is a
compound of various parts nor His Being is composed of an
Essence and Attributes that are over and above His Essence'l.

Conclusion:

In mystical and philosophical works, usually four kinds of
Tawhid are discussed: Essential Unity, Unity of Attributes,
Unity of acts and Unity in worship.

From these four kinds of Tawhid, Tawhid as regards to act
and worship are directly and easily understandable from the
Qur’an, and basically the Qur’anic teachings rests on these two
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kinds of Tawhid. But Tawhid as regards to Esscnce and
Tawhid as regards Altributes cannot be deduced easily from
the Qur’dn. If we study the Quran without being acquainted
with the subtle and delicate philosophical and mystical ideas,
probably, we cannot find even a single verse in the Qur’an that
can directly be related to these two kinds of Tawhid. But if we
turn to the Qur'an with full command of the subtle notions of
philosophy and mysticism and contcmplate seriously, we can
find some verses of the Qur'an that are relevent to thesc two
kinds of Tawhid. It is for this reason that for understanding of
thcse verses one requires grater knowledge than required
ordinarily. It is at a much higher level that the verses relering
to Essential unity and unity of Attributes become intelligible
and do not seem to be alicn to the Qura’nic doctrine of unity.
With great carc and deligence such verses may be interpreted
as having relevance to these subtle notions of unity.

Notes: (Chapter V)

1- How far is the usage of the persian term "lzad" and "Yazd" as the
translation of Allah correct and compatible with the original
meaning of those lerms in the Avesta?

Dr. Moin in A Persian Dectionary (Farhang-e Mo'in Vol. 1) says:

"lzad"(Yazd) means: (1). Firishtah, Malak i.¢c. angles; (Explanation): In
zoroastrian faith it is used for angles who are in every respect
inferior to "dmishaspand”. The number of "lzadan™ are many and
divided into two categorics: "Minawi” and "Jahani". Aharamazda
is at the hcad of Yazdan. The term Yazdan is a plural from of
Yazd, but in pahlavi and persian languages is used as a singular
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noun for God. (2). Khuda, Afaridegar i.e. Creator, Allah. It’s
plural form is Yazdan.

2- Regarding the origin of this word different views have been
advanced (from 20 to 30 views). You may refer to Taj al-'ariis.
V.1 t0 9, the word "illah" and its derivation.

3- Many philsopher and thinkers have intcrpretated the term
creation (Khalg) and command (Amr) as the fomer referring the
physical world and the latter the world of abstraction or ideas,
For having betier understanding of these terms one may refer my
article published a few years ago in Maktab-e Tashayy'u.

4- The verse 85 : 20 is related 10 God’s knowledge and might which
encompasses all disblievers who deny the Divine truths. But Sadr
ul-Muta‘allehin has peneralized it meaning to cover all these
things.

5- Mazda, Ahura, Mada ahura and Ahuramazda all are name of God,
the great Creator, according 1o the zoroastrian faith.

(The Avesta, ft. note. p. 32)

Ahuramazda, Ahwurmazda, Hurmazd, Urmazd, Urmazd, Hurmazd,
Hurmuzd (Pahlawi; Ohramzd). Ahuramazda the wisc Lord, the
almighty God of ancient Iranian and the Zoroastrian is the
Creator of the earth and the heaven, and Amishaspand and
Izadan are also created by Him. He is Himself power and
wisdom, and is the source of good virtuousity, holiness and peity.

{A Persian dictionary "Farhang-e Mo'in", Vol. 3)

6- The first of the arch angles that represents Ahuramazda’s pure

thought, wisdom and knowledge and tcaches man right speech.
(The Avesia, ft. note p. 32)
7- The second of the arch angles that represents Ahuramazda's
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truthfulness and purity, and he is the responsible for celestial
sphere and god’s fire on the earth.
the Avesta 1. note p. 32)

8- The fourth of the arch angles denotes virtuousity and sacred
humility. This angel represents friendship, patience and humility
of Ahuramazda in celestial sphere and is the guardian of the
carth, its welfarc and progress in the physical world. It is
regarded as fcmale that encourages people to engage themsclves
in agriculture and cultivation of land. It is called Ahuramazda's
daughter in the same way as Auhar is revert and exalied by being
calied Ahuramazda's son.

‘the Avestd, ft. note, p. 32)

9- Tawhid in submission and obedience to God is one of the
valuable aspects of Islamic Tawhid that place a decisive role in
Socio-economic Structure of the socicty. In our discourse we
have confined oursclves 1o exposition of the basic principle of
Islamic Tawhid only, and have not gonc into details of its various
aspects that are related to Islamic social system, cconomic system
and the education system pertaining to human life and society.

10- ‘Adi iben Hatam (d. 68 A.H), is one of the companions of the
prophet(s) that came from Suria 10 Madinah and embraced
Islam.

11- In the same context refer to the following verses: 2:120, 145.
5:77. 13:56, 119, 150, 37. 25:43, 26:50, 30:29, 38:26, 42:9, 15.
45:18, 23. 53: 14, 23.

12- Sadr ul-Muta‘aliehin, in Al-shawahid all-Rubitbiyyah basis his
proof of the unity of God on this argument only. In this regard
he says:
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The second emmanation of the oneness (Wahdaniyyat) of the Necessary
Being: for this valuable notion that is the most significant one in
the view of ‘Urafa, with the knowledge that God has kindly
bestowed upon us, we have a divine argument (Burhan-e ‘Arshi)
which is conclusive and highly irrefutable in its strength...

13- A detailed account of this notion has been given in the eleventh
chapter in book of philosophy, of which one may refer to
Al-Asfar Vol. 6, pp. 100-105.



VI- NAMES AND ATTRIBUTES
OF GOD IN THE Qur’an

1- Name, Attribute:
n the process of cognizing every objective realily, man

I acquires more or fess an explicit and distinct mental
impression or conception, in the light of which, he can
distinguish it from other facts. Sometimes, man assumcs
something in this world, and at the same time, knows that such
a thing is not real but is merely an imaginary thing. Take for
instance, an architect’s design which he has prepared for
constructing a building that has not come into existencc yet
now. He just conceives a building that may be constructed in
accordance with it. In this case, also, man should have distinct
and clear idea of the imaginary thing in his mind so that it may
be distinguished from other imaginary or real things with which
he has been acquainted.

Such conceptions or impressions of things, both imaginary
or real, may be experessed by their natural or inherent names.
It is to be noted that these ‘names’ are not words or terms butt
are only images and pictures, clear or wague, of the things that
man’s mind has formes mentally in order to identify a thing he
has come to formed mentally in order to identify them. These
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names Or images play the same role which is played by words
and terms in order to make things intelligible.

When man communicates with himsclf only and refrains
from exchanging views with others, he can use his private and
unconventional names and mental images. But when he comes
in contact with others and exchanges his views with them, he is
bound to use common names or sign for his mental
constructions of factual or imaginary things in order to let
others to understand what he has in his mind. These are the
words and terms which mankind gradually invented in the light
of which they have got their denotation. The cxtent of the
conotation of such accepted words depends their convention.
These symbols', that is, words are in fact commonly accepted
names denoting real or hypothctical matters.

In a broad secnsc, all words including noun, adjective,
adverb, conjunction, preposition sound etc. are names (ism)2.
Namc in its broad sense means symbol. The usage of the word
noun as distinguished from verb, article, adjective ctc is mostly
related later classilications of words in the coursc the
development of grammer, and from there it become current in
other fields such as mysticism, Theology (kalam), ctc.
Thereafter it influenced the idiom of conversational language.
In this classification, every word which was uscd to refer to a
thing, a person, an act or a state was called "noun”. And every
word which was used for describing a particular quality of an
existent was called “adjective”". Accordingly, Faraidun is a
"noun", for this word is used to draw the attention of a listener
towards an actual and objcctive being without taking into
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consideration of its specific quality. But the word "stout" is and
adjective, for it indicates a particular quality, that is, stoutness,
of a person (or a thing).

2- Names and Attributes of God:

We come across various Name and Attributes of God in
theological discussions. But, before going in details of this issue
it would be better, first to deal with another issue that pertains
to suspension and anthropomorphism.

The theme of this discussion is whether our knowledge of
God is to the extent that on its basis we can ascribe 1o Him
certain name or names and an attribute or attributes or our
knowledge of God is upto this extent that we can just say that
"He is" and that is all.

3- Suspension or Nullification (T‘atil):

A group of thinkers cmphasized the point that man in his
efforts for knowing the origin of being can achieve this much
knowledge only to say that there is an orign of the world, and a
source for existence, without having a definite knowledge of
such orign and sourcc of being®. In diferent languages different
names have been given to this "unknown reality”, but all these
words are names of a being and "proper nouns", that is these
are merely indicators of some conception of His reality, that is,
the orign of being. The orign which we know His being only.
We are aware that "He" is and He is not an imaginary being.
But we do not have the least knowledge of His nature. All
these names denotc merely His being, nothing more. That is
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why the best expression or name for the orign of being is the
term "He" and its equivalent expressions in other languages
such as He (). (4) and so on, which not only denotes His
Being, but also implies His "unknowability”. Anyhow, it should
be kept in mind that even known terms such as Khuda, Allah,
God, Brahma, Ahuramazda etc, are not more explicit than
the term "He" and its equivalent terms.

According to these thinkers, any name or attribute that are
made to refer to the origin of existence, with a view to describe
Him better, not only will be alien to Him but will also result in
misleading notions about the origin of beings. According to this
view, the highest stage of the knowledge of the Origin is to
confess that "He is and He is superior to and beyond all
conception that man conform".

"Oh, thou ist beyond the reach of all
imagination analogy and fancy; And superior to
all that has been said, And what has been heard
that written about thee."

According to this view, “the knowledge of the origin”, after
affirming faith in the existence of the origin, extends in one
direction, only that is sublimity and purity of God in its to be
superior to and beyond all notions which are fabricated by
human mind. Philosophers and theologians (Mutakallimun)
called this doctrine "the doctrine of suspension”, (ta’til) for it
holds that human understanding and intcllect is incapable of
attaining the least knowledge of Him, therefore suspended.

But the term suspension (fa’fil) in shii tradition is used in
another sensc. In their tradition they consider suspension as
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the belief that the world is devoid of an intelligent creator and
the term "God” is devoid of having any attributes at all.

Al-kulayni in his book al-kafi, narrates from Hassan ibn
sa’id:

"Abu Jafar the second ie. (the tenth
Imam |A| ) he was asked: Is it possible to say
that God is "a thing". He replied yes. For this
conception (of God) place Him beyond the two
extrcmes: The extreme of suspension and the
extreme of anthropomorphism®.

In other traditions the following words are narrated from
Imam al-Sadiq (A):

"...Since the negation (of all attributes) leads
to thc same absurdity, that is negation of the
actual existence of God; and the second
direction leads to anthropomorphismS."

Shaykh al-Sadtq in his book Asrar al-Tawhid, quotes the
following tradition:

" ‘Abd al-Rahim al-Qasir said that I sent a set
of questions to Abu ‘Abd Allah (Imam A'ayan
of which is the following:"

“Regarding the existence of glorified Lord kindly
enlighten me whether He possesses a particular form and
features? God makes my thy.. ransom, would you please write
your view about the truc faith regarding Tawhid. Then, he
(Imam al-Sadiq (a) replied) my letter through ‘Abd al-Malik
ibn A'ayan as follows™:

“May God bless you. You have asked about the truc faith

n
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regarding Tawhid and the faith of earlier rcligions to god.
Nothing like Him and He is hearing and seeing. He is superior
to all that is said about Him by the followers of the doctrine of
anthropomorphism. Thcy make Him like His creatures and
attribute falsity to Allah.”

May God bless you. Know that the true faith regarding
Tawhid is the same that is elaborated in the Qur'an while
describing the Attributcs of God. Therefore keep away from
believing in absurdity and futility and anthropomorphism as
well. There is ncither negation nor comparison. He is eternally
Existent God. God is superior to what people say about Him.
Do not go beyond the Qur’an, because despite having light in
your possession, you are likely to go astray®.

In a way it may be said that suspension in its first scnse
naturally and logically ieads to the sccond sense as well. When
existence except that, "He is". Now the question will arise
automatically: who and what is the referent of the pronoun
"He". We may use the pronoun "he" to indicate some person or
some thing we know alrcady and can be distinguished from
other beings. Therefore, if we say we donot know anything
about the origin except that "He is", we are using a pronoun
that has no referent or in case it has referent that is imaginary
hypothetical. This type of criticism is made by many
contemporary materialist thinkers on theology. Hencc, if really,
God exist, at least, we should have some idea about His reality
in order to distinguish Him from other realities which we know
that we should not conlusc Him with other beings.
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4- A Critique of the Doctrine of T atil (Suspension):

The basic criticism of this doctrine is as follows:

If inability of mankind regarding the knowledge of God is to
this extent that he cannot know any thing about God, and only
can remember Him by the word "He’, which means "absolute
ambiguity” concerning God. Now the question is: how can one
believe His reality. It means that those great thinkers who have
accepted the doctrine of suspension have fallen prey to a kind
of misinterpretation. They have confused the knowledge of the
essence (Manfat be kunh) and the knowledge of the signs
(Marifat be vajh) or aspects. A thing may possess many
specific signs or through which we can distinguish it from other
things. In this case, if we become familiar with any of the
particular signs or aspects of a thing we will be in a position to
recognize it in the midest of other things without waiting to be
acquainted with all its aspects that distinguish it from other
being. Not only this is true about God, but also for other being
as well.

For instance you have two children and you can easily
distinguish them from each other. But are you in a position to
claim that you are acquainted with all of their physical and
psychological features?

Hence, as for the possibility of all embracing comprehensive
knowlcdge about God, it may be confessed that man’s ability to
acquire such a knowledge is not possiblc and his mind has to
give up all cfforts to know God comprehensively. As a poet
says:
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“Intellect can know the Essence of His; If a straw reach the
bottom of an ocean”

But as far as the comprehension of God's sign is concerns in
some way or other, that is, that kind of knowledge which
distinguishes His Being with other then Him. One should have
this kind of knowledge of God. As a matter of principle
without the least knowledge of this kind it would be absurd to
talk about God.

Therefore, impossibility of a comprehensive knowledge of
the Essence of God does not necessarily mean that we are
unable to gain any kind of knowledge of God.

But, there is a middle position between the absolute
comprehensive  knowledge of God and  absolute
incomprehensibility of such a knowledge. There are rather
many such middle positions ranging from relative knowledge
upto knowledge of one or more dimensions of the Absoute
Being.

If we probe deeper into problem of knowing God, its value
and limitations, it leads us to the realization that even man’s
knowledge of this very corporeal world also is not absolute,
that is, we cannot know the essence of an object.
Contemporary scientific knowledge also is concerned with
phenomena only and not the essences and substance of an
object.

So far as the knowledge of the origin of things is concerned,
we find the same limitations of knowledge, with the difference
that we realize that every object of nature possesses essence
which is the bearer and receptacle of the appearances. But our
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knowledge of God and His reflection with phenomena leads us
to this conclusion that He is Doer of all and the creator of all
objects and is not the bearer or receptacle of them.

Therefore, an intelligent man while contemplating over the
Essence of God, may confess his inability sincerly by saying:

I do not know what are Thou; whatsoever is Thine Being.

But, when the same man looks at the mirror (of nature) that
reflects the images and signs of God, and becomes aware of
certain distinctive signs of God, naturally he will be in a
position to have some kind of knowledge of God. Anyhow, this
kind of knowledge is far better than absolute ignorance about
God. This possibility enables him to talk with certainty about
His being.

Hence, it should be concluded that whoever believes in the
existence of God, automatically apprehends Him through at
least, one of His Attributes in accordance with the way through
which he pursues God. This knowledge of God will be
associated with qualities of God as, the Origin, Creator,
Sustainer, Controller, and the Necessary Being etc.

5- Anthropomorphism (Tashbih):

Anthropomorphism is an approach exactly opposed to the
doctrine of suspension. In this theory God is made to be like
other being in term of their shapes and forms, and difference
of God with other beings is regarded as being of the type at the
level of which one being has with any other being.

In different religious texts we come across  various
interpretations which indicate their anthropomophistic
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approaches’.

6- A Critique of the Docrtine of

Anthropomorphism:

The most fundamental criticism of anthropomorphism is
that it is deceptive, for, in this approach such attributcs are
spoken with regard to God which are incompatible with His
Being sourcc (of all beings) and a Necessary Being, For
example, it is said®;

"He is a great spirit in the body of this world."

if "He" is a spirit in the body of this world, how is He the
source of the existence of this world which is His body?

Was this soul body or had some other body before it created
this body (world)?

If this soul was bodyless, then it should not have needed any
body. In this case the world which He has brought into
existence should be His creation and not His body or form. If
he was in some other [orm, then whether He was the source of
that from or not, and so on.

Generally, if the souce of this world is the same Infinite
existence, then it is wrong to consider for Him, shape form,
etc., for, these things are indications of limits and finitudes,
whereas the Infinite cannot have limitations or finitude.

7- Neither Suspension, nor Anthropomorphism, but
Relative Knowledge:
The correct position, we may state thus: neither suspension,
nor anthropomorphism. Man does not have comprehensive and



Chapter VI 155

all embracing knowledge of the source of being; but through
His peculiar signs which man comes across in His creations, he
may gain some valuable, though, relative knowicdge of God.
However, any instance of such knowledge will not be a full or
absolute knowledge.

He (of course)} Possesses all positive aspects which are
reflected in such cases of awarencss. But, at the same time, He
is free from all those limiting negative aspects of relative
awareness which accompany the positive aspects.

Accordingly, the best names and attributes are inadequate
to express the infinite character of His being. So, we can use
the best names and attribute only with the condition that we
have already purified it from their negative and limiting
aspects. Otherwise, it will give us an incorrect and finite picture
from God which may not be in conformity with "His reality.” It
is from this stand point that we say:

God is higher than any name or attribute. He can not be
described and the highest degree of knowledge of Him is to
consider Him higher than any knowledge.

..the perfection of believing in His oneness
is to regard Him pure, and the perfection of His
purity is not associat Him with attributes...°

Therefore, according to this motto "His are the most
beautiful names." So, we should beware not to be a deviate

-
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on Him thereby, and leave alone those who violate
the sanctity of His names:

They shall be recompensed for what they
did". (7 : 180)

Here, it is the matter of best names: this name or that name.
So, it is meaningless to debate over it

-
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"Say: call upon Allah or call upon the
beneficient God; whichever you call upon, Ile has
the best names;..." (17 : 110)

Accordingly, the main point is to avoid any name or
attribute to God which has a negative impression. And it
should also not be inconsistent with His absolute and infinite
perfection. For this reason, one should be careful in using
words while describing His acts, and attributes. Lest His
greatness is affected any sort of ambiguity and clouds His
absoluteness and infinitude.

When we say God is secing and He sees our acts, indeed we
use the word ‘sceing’ with its very same meaning but with a
broad sense than what we mean in ordinary usage.

When you say: Ahamd saw your act, you mean he cast a
glance on your action. That is, a picture of your action is
sketched in his eyes. This picture was transferred to the centre
of the faculty of vision via nerves, and Ahamd in this way
acquired the picture of your act and got awarcness.
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Now, suppose Ahamd to be blind. Immediately you may ask:
il Ahamd is blind, how did he see your act? Here you may
change your words and say: 1 am wrong. But if medical efforts
bear fruit and forge electrical eyes for blinds in order to enable
them to receive visional waves and transfer them to the centre
of the factuality of vision without passing from the eyes. In that
case, could there remain any doubt about the answer of the
following question?

"Ahmad is blind. How did he see your act?"

Will you give up your claim and say that [ was in mistake?
Never, for, you may reply to the objector that your objection is
true but before the invention of the electrical eyes, and not
now. For, "seeing” is not confined only to the natural eyes. So,
even, if some one is blind, in principle he is not blind for, he
can sec by means of electrical eyes.

Accordingly, with the invention of the electrical eyes one of
our limitations which is about "secing” was removed. That is,
the limitation of having only the natural eyes. By the invention
of those electrical eyes one who has no eyes or shuts his eyes
can still be able to seec around.

If this analytic outlook is broadened, we will come to see
that many of such limitations which appear in our mind with
the word "sceing”, either they do not interfere in the
mechanism of "seeing”, or in case they interfere, they do not
concern the basic issue of secing which we emphasized on.

The basic point rcgarding the notion of "seeing" is that it
may provide us reliable and direct awareness which cannot be
achieved through other channels.
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That is why sometimes the word "seging” and its derivations
are used in the sense of awareness for example, we say:
"What a young man sces in a mirror.
An old man can see the same in a mud
brick."

A young man can see in the mirror by the help of his eyes
But by what means the old man can see in a mud brick? The
reply is that, he can see by the deep vision of wisdom and
experience not by means of eyes. This is applicable in the case
of "listening”, "smelling", "touching”. The main point in all these
cases is that we acbicve "clear awareness”. But can I see the
voice of lion in the forest? The reply is negative. Here 1 have
to say I hear the voice of lion. Why? for, the acquisition of the
voice is possible only through the sense of hearing and not the
sense of seeing. Accordingly, the senses of hearing and secing
are realated to the notion of acquisition. Acquisition by means
of seeing or hearing.

It becomes clear that there is a wider principle for the
notion of "seeing". Firstly, we presented various terms for the
notion of "acquisition” in order to find out that their varieties
arc related to the variety of physical organs that is, different
senses. Latter on we extended it in order to find out artificial
substitutes and we applicd the same words. But this extension
brought in its wake further extension that is:

The certain, clear and direct knowledge of facts trough the
eyes is called "seeing” and the certain, clear, and factual
awarcness through the ears is called "hearing". These are called
so independently of the fact whether they are gained by means
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of the related organs or by other means.

In the light of such meanings we say: God sees, God is
seeing, God hears, God is hearing and so on.

Therefore, God is seeing means that He is aware of what we
perceive through the sense of seeing. God is hearing means,
He is aware of what we acquire through the sense of hearing.

As in the following sentences;

God is Kind, God loves, God does not love, God gets
angery, God dcsires, God does not like etc. words are to be
used in their proper sense but ignoring those limitations which
usually come in our minds while using them. That is why
"neither suspension, nor anthromorphism” is accepted in
theology from Islamic and Qur'anic point of view.

8- Names and Attributes of God in the Qur'an:

.
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"He is Allah besides whom there is no god; the

Knower of the unseen and the seen; He is the
beneficent, the Merciful.

He is Allah, besides whom there is no god; the

King, the Holy, the Giver of peace, the Granter of

security, Guardian over all, the Mighty, the

Supreme, the Possessor of every greatness; Glory
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be to Allah from what they set up (with Him), He is
Allah the Creator, the Maker,” the Fashioner, His
are the most excellent names; whatever is in the
heavens and the earth declares His glory: and Ile is
the Mightly, the Wise," (59 : 22-24)

9- His Are the Most Excellent Names:

The main names and the Attributes of God in the Qur'an
arc the same which have come in this verse ({231 4)

"His are the most excellent names". Therefore, if you
contemplate over any goodness and perfect manifestation, the
highest degree of them is for God, Take for instance:

Powerfulness and efficiency are perfections and God is
efficient and powerful who possesses the highest power.

b g sh I el 1
*Surely Allah has power over all things."
(29 : 20)

Knowledge is also perfection, and God is the knower at the
highest level. He knows the unseen and the seen and He
knows all things.

Y N
Gole . Jﬂ.i AW o
"...Surely Allah knows all things." (9: 115)



Chapter VI 161

"The knower of the unseen and the seen..."
(13:9)

Wisdom is also perfection, God is the all wise.

oS3 e 4

"... and Allah is Knowing, Wise." (60 : 10)

Kindness to others is also perfection, God is the Beneficent,
the Merciful at the highest level.

Xy 3!

, Ile is the most Merciful of the merciful
ones." (12 : 64)

So you are free to call upon God with any excellent name.

e T AT 5 W gl 3T T T
"Say: call upon Allan or cali upon, the
beneficent God; whichever you call upon, Ile has

the best names; ..." (17 : 110)
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"And Allah’s are the best names, therefore, Call
on Him thereby, and leave alone those who violate
the sanctity of Ilis names; they shall be
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recompensed for what they did." (7 : 180)

10- Excellence and Purity, of God:

God possesses every perfection at highest level, therefore,
He is free from any kind of shortcoming impoverishments or
needs. Some verses of the Qur'an which came in praise of
Allah emphasized His purity and perfection.

11- Allah : Unneedness of All:

The Qur’an considers God free from impoverishments and
needness, and emphasized on His unneedness as an important
principle in theology, in the light of which one can recognize
certain intellectual and ideological deviations concerning the
notion of God.

12- Allah : Unneedness of Begetting Child:
38 3 o330 g by ol et L 4045300 4 e Tl 00 501 G
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"They say: Allah has taken a son (to Himsel)!
Glory be to Him; He is the self -sufficient; His is
what is in the heavens and what is in the earth; you
have no authority for this; do you say against Allah

what you do not know™
(10 : 68)

Followers of many of the religions such as: Jews, Christians,
Zoroastrions, Hindus, Polytheists and... say Him to have child
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or children. The Qur’an brings up this matter in two forms and
refutes both cases. The first from is natural son and the second
is adopted son.

Jt.,,gt,_.,n_muu AT IO FURCEA NN
- avr 4 ". . - 7 ] . -
S5 e U3 -dJ‘JfJ)i:‘.d ufﬁ“.! CJ‘JL-J‘Q-\-' Cu‘-éit—‘
- "‘
.Pl.ﬁvcwu‘}ga‘,b_,csd

"And the make the jinn and associates with
Allah, while He created them, and they falsely
attribute to Him sons and daughters without
knowledge; glory be to Him, and highly exalted is
He above what they ascribe (To Him).

Wonderful originator of the heavens and the
earth! Ilow could He have a son when He has no
consort, and Ile (Ilimself) created every thing, and
He is the knower of all things."

(6 : 101,102)

These verses and some other verses of the Qur’an negate
such father-son relationship in its ordinary sense; that is, the
relation of a really born son with God is inconsistent with the
exalted position of God who says that the emergence of all
beings from God is to be considered as having the relation of a
creator and creature not in the form of begetting.

In certain ancient religious beliefs, the emergence of the
world from the origins of being was considered to be in the
nature of birth or detachment from the body of creator.

The author of the book ‘the Hindu conception of the
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Diety” says:

“It seems that the oldest theological theory about God
stemmed from the efforts to find answer to the following
question:

Where from has emerged this world?

That is why the Upanishads are full of theories about the
creation such that each of them believed that the first causc is
creator of this world and then attempted to prove why and how
it occured:

There is an old theory in the Brhdaran yaka which says that:

"The world in the beginning was only a self (Atman) in the
form of a person (purusa); when he looked at his around, there
was nothing except himself... he wished to have a mate. actually
he was as large as a man and woman who are in their
embraccment. He divided himself into two pats: one, the
husband (pati) and the other, wife (patni). These two gave
birth to a man."

Such rough analogy in which God has considered to be like
man and creation in the form of birth, that is, similar to the
reproduction of the animate beings, is seemingly one of the
oldest doctrines about the creation which has been left {or us
by the Upanishad'?.”

Catholic christianity considers the notion of birth as being
higher than the notion of "creation” and they curse those
people who belive that the son of God is created:

"...We have faith in one father God. Omnipotent creator of
all the seen and the unscen. And in the one God, jesus, the son
of God, born from a father, the unique soh who was beggoten
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from the essence of lather, God from God. Light from light,
the real God from the real God, who is born, not created, from
the essence identical with father’s, by Him all come to
existence i.e. whatsoever is in the heaven and in the carth. He
descended and manifested for to save we human beings. He
became man, he suffered and on the third day got up and
ascended to the heaven. He will come to judge the alive and
the dead, And we believe in Holy spirit and catholic churches,
and curse to those people who say once upon a time Jesus did
not exist, or believe that He was nothing before He come into
existence, or that he came into existence from nothing, and
curse to those who hold that He is from other essence, or the
son of God was created so He, is changeable... (A part of the
official latier of christianity which was approved in the second
Nicean council, june, 325 AD)''.

In Hindu religion, not only "the birth of world from God"
was brought up, butl the "birth of God himself' has been
mentioned. “God encounters all diameters of the hcaven, He is
born from eternity, He is inside the womb, He has been born
and will be born™...12,

Such interpretation can be justified on the philosophical
grounds and Hindu world outlook, which sometime stretch
upto the monism. But the acceptance of such interpretations
and justifications, in the case of being true, are not at the level
of the common pcople, that is, these are beyond the
intellectual capacity of not only masses but also of higher
ranking people. Therefore, when theology in general calls upon
the people towards Him, the Qur'an calls upon in a
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comprehensive and gencral form as follows:
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"Say: Ile, Allah, is one, Allah is e on whom all

depend. Ile begets not, nor is He begotten. And
none is like Him., (112)

With reference to what we related from the Upanished, one
can easily understand why in this verse, the Qur’an talks about
the "begets not" and "nor was begotten” of God.

The Qur'an considers all these ideas as unfounded and
unfair and says that: those people who consider the servants of
God who are His creature as a part of God separated from
Him, are openly following the path of blasphemy.
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‘And they assign to Ilim a part of Ilis servants;
man, to be sure, is clearly ungrateful.”

(43 : 15}

13- Allah: Besought of Qur Faith, Prayer and
Obedience:

A
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"And Musa said: if you are ungrateful, you
and those on the earth all together, most surely
Allah is self-supificient, praised;” (14 : 8)
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Man with regard to the principle of God’s un-needingness
should know that He nceds neither our faith, or worship or
obedience. If He seeks our faith, worship and obedience infact
it is for our own sake not for His.

If the whole universe turns infidel and non-believing, His
glory cannot be stained.

14- Allah: Needing no Charities:

Since the time the Islamic movement reached a stage of its
completion it has become necessary for the Muslims to
contribute from their own lives and properties in order to
safeguard Islam. And whenever if becomes inevitable, they
ought to spend their saving, and sacrifice their lives in the
cause of Allah. In this regard the infidels and ’hypocrates’
began murmuring that it means Mohammad’s God is poor and
needs our financial support. Otherwise, He could have supplied
His Prophet(s) directly:
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"Allah certainly heard the words of those who

said: "Surely Allah is indingent and We are rich". 1

will record what they say, and their killing the
Prophets unjustly, and I will say: "Taste ye the
Chastisement of Fire." (3:180)

This verse clearly states that this said remark belongs to the
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Jews because, their great crime of murdering the Prophets has
been referred to in other verses of the Qur’an also which
reminiscent their past as well.

In the following verse also this point has been raised in the
context of Jews:
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"And Jews say: the hand of Allah is tied up!
their hands shall be shackled and they shall be
cursed for what they say. Nat, both His hands are
spread out, He expends as He pleases;..." (5 : 64)

Through such poisoning, they attempted to shake the
Financial support of the people to the Islamic movement, and
thereby, to slow down the amazingly fast speed of the
expansion of Islam. The Qur’an reminded the Muslims that the
God they worshipped necds none of wealth. If He asks you to
spend your wealth in the path of Truth, it is for your honour,
and for stalling any danger of your humiliation and
annihilation.
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"And spend in the way of Allah and cast not
yourselves to perdition with your own hands, and

do good (to others); surely Allah loves the doers of
good.," (2 : 195)
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If one refuses to obey divine demands and refrains from
spending in the path of God, one simply betrays one’s own self,
as God needs no part of anyone’s wealth.
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"Behold! you are those who are called upon to

spend in Allah’s way, but among you are those who

are niggardly, and whoever is niggardly against his

own soul; and Allah is self sufficient and you have

need (of Him), and if you turn back He will bring

in your place another people, then they will not be

like you." (47 : 38)

15- Allah: Above any Need of our Sacrifices:

The general view of the idolators in matters of sacrifice
pertained to their offering of the most delicious victuals to the
gods, and thereby to win their pleasure and favour. Sometimes
with the same aim they sacrificed animals and handed over
their carcasses to the temple-Keepers, hoping that they would
feed them to the gods. But the Qur’an calls upon the people to
worship a God who is unneeding and is above the (usual) need
of dress or food. So, what for is sacrifice in Islam? The Qur’an
answers to this question thus:
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"And (as for) the camels, we have made them of
the signs of the religion of Aliah for you, for you
therein is much Good, therefore mention the name
of Allih on them as they stand in a row, then when
they fall down eat of them and feed the poor man
who is contented and the begger; thus have we
made them subservient to you, that you may be
grateful.

There does not reach Allah their flesh nor their
blood, but to Him is acceptable the guarding
(against evil) on your part; thus has Ile made them
subservient to you, That you manify Allah because
He has guided you aright; and give good news to
those who do good (to others)." (22 : 36, 37)

16- Allah: Unneedness of our Holy War:

The command for fighting holy wars and sacrilicing of lives
is not because God is in need of our support or cannot
dispense Truth and Justice without our fighting.

Nay, He is Omnipotent and is free from any kind of
weakness, inability and need. If He asked us to wage holy war
against oppression, wickedness and whatever is bad, it is
because in the process of such a struggle we may improve
ourselves and achieve the highest human perfections.
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"And whoever strives hard, he strives only for
his own soul; most surely Allah is self-sufficient,
above (need of) the world." (29 : 6)

17- The Absolute Unneedingness of God:
In brief, it is you who need God, and He is above any need
of us.
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"0 men! you are they who stand in need of
Allah, and Allah is He who is the self sufficient, the
praised one." (35:15)

18- Allah is Beyond Time and Space:

Being free from "poverty and need”, God must be beyond
Time and Space, that is, He is neither contained in Time nor
Place. He is but beyond Time of Place. For, whatever is
contained in place stands in Need of It, and whatever is
contained in Time, should consider to be a being which not
only contained in a special condition in particular time,
otherwise, if could have not been containded in that particular
time but, It could exist for ever in this case, if could have not
been a chronological being to be contained within the
framework of time and its being to be depended to a particular
condition of time.

19- Is God in the Heavens?
When we say God is beyond being contained in Time and
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Place, it implics that Place---earth, Heaven or the Empyrean
region---has no scnse for Him. He was therc before the
creation of all things, therefore, how is it possible to call these
creations to be His space, and quarters? Despite all this, in
view of most of the pcople there is a special relationship
between God and heaven. They scek God in heaven. At the
time of prayer and supplication, they fix their eyes and raise
their hands towards the heaven, as if God were in the Heaven.
Even non_believers consider His placec in the heaven.

The Qur’an narrates the story of Pharaoh who challanged
the prophet Musa(s) and says.
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"And Pharaoh said: O Cheif! I do not know of

any god for you besides myself; Therefore kindie a

fire for me, O llaman, for brick, then prepare for

me a lofty building so that I may obtain knowledge

of Musd’s God, and most surely I think him to bhe

of the liars." (28 : 38)

Pharaoh thought, God is in the heaven, so in order to
confirm whether the prophet Musa’s preaching was truc or
false and also to confirm if the samc God whocs messanger,
Mus3a, claimed to be existed there or not, he should try to
reach the hcaven. But how to go up to the heaven? The only
way out that Pharaoh’s imagination hit upon was to order the
construction of a very high palace so that from the roof top of
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that he could look at the skies. He hoped to make inroads into
the heaven from a palace taller than the pyramids and the sun
temples of Egypt.
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"And Pharaoch said: O Ilamman! build for me a
tower that T may attain the means of access, the
means of access to the heavens, then reach the God

of Musa, and I surely think him to be a liar..."
(40 : 36, 37)

20- Record of this Notion in Pre-Islamic Scriptures:
21- In the Upanishads:

The basic teachings of Hinduism are based upon panthcism,
according to which heaven, and the earth, high and low, men
and the world, all indicate (unity in multiplicity and multiplicity
in unity). Hinduism does not conceives the world separate from
God in the from of the Creator and the creature. In spite of
this, we come across in the Upanishads, which form a part of
8the revealed scripture of Hinduism, certain passages which
describe the heaven as the world of Brahma the golden
apartment of divinity ctc., and it is said that the human soul
after being purified [rom all impurities and attain perfection
reaches the heaven and unites with Brahma or rather becomes
Brahma.

3 - "Verily the seat of the self is the heart... verily who
gradually comes to this realization ascends to the celestial
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world."

4 - "Now this luminous and calm self that leaves the body
huridly and attains sublime life; thus it appears its real form.
This is what is called the self, it is eternal fearless. It is
Brahma."

5 - "Verily therc are threc  syllables
Sat-ti-yam.

"Sat" stands for being, that is eternal; "ti"
mcans mortal; "yam" compines and reconciles
both of them, that is why it is called yam day by
day, verilyt one who realizes this, reaches the
cclestial world'3."

2 - "...All vices are turned away from there,
for the world of Brahma is free from all evil'4."

3 - "But only those persons will have access
1o the world of Brahma who have lived thc
pious life of a secker of religious sciences; only
those will reach thc world of Brahma. Those
will enjoy in all the worlds infinite frcedom (will
enjoy absolute liberation)'s."

"...Verily there are two livers in the world of Brahma on the
third heaven and those are Aya, Nya, thcre is a lake named
Airamad’ya from where bless and ecstasy gushes out; it is here
that there is a fig tree named Samasavana which bears figs; it is
here that there is a fort named Aparjitah; and there is the
Golden apartment of divinity."

"But only those who lived the pious lile of a
sceker of religious science can find these two
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rivers (Aya, Nya). Only these can posses the
world of Barhma. They enjoy infinite freedom
in all the world'®."

22- In the Avesta:

In the Avesta also there are frequent references to the
celestial world (Jahan-e-Minawi). We find certain
characteristics of celestial world in the Avesta which are
described by the phrases such as the celestial world is the rest
house of God and his chosen angeles.

“0O, Ahura 1 ask thee, tell me:

"Whether I who purifies virtuoues people
from sin and guide them to the right path,
would be able with the permission of the lord of
celestial world to give the people the good
tidings that they would be admitted to the rest
house wherce being like thee, O’Mazda, with
Urdibehisht and Bahuman is in deep slumber'”?"

The celestial world is a world opposed to the corporeal
world.

"O Mazda Ahura! bestow upon me with the
blessing of Urdibehisht that liberates virtuous
and good people, welfare in the two worlds,
corporeal and celestial; 1 that with good
character is approaching thine'®."

The celestial world is the world of Ahura Mazda that is
made to reward those who are virtuous.

"Q’ Mazda at the time when the sinners and
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The celestial world is the same world that is named in

the worshipers of evil would be punished, ask
Bahman that he opens the doors of the eternal
celestial world for those who have striven to
irredicate falsehood and evil and sought for the
victory of truth and good'3."

persian after Asman®, the supervising spirit of the cclestial

world.

The decress of Ahuraamazda are heavenly, that is they are

"I praise the bright Asman (heaven), a place
better suited for virtuous (Behisht), the place
that showers felicity; I praise that Asman?'."

issued from Asman;

"Il O’Izad (God), thou does not abstain from
helping and giving refuge to us, and with the
help of Urdibehisht, we are benefited by the
governance and power of the celestial sphere, 1
can stand up along with all of my followers that
listen to that celestial command and can fight
against all those who arc unbelievers and
humiliate thine law, and can make effort to
eliminate them?2,

The heaven sustains the earth:

This sustainance is through the assistance of Farvahrs, the

'O’ Ahura! 1 asked thee, tell me who is that
sustaincs the heavens at their place that day do
not fall down." (23,24)

mighty and the victorious.
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“Ahuranazda addressing septiman Zardusht, says:

O’ Septiman! verily, I make you aware of
the splendor and power and assistance and
support of the powerful victorious and virtuous
Farvahrs, and tell thee how the victorious and
virtuous Foroheres rush to assistance and
support me."

"0 Zardusht Tt is because of their power
and splendor that I sustain the heavens high so
that from their height they do fall down and
engulf the earth and all that surrender it. The
heavens that is hoisted by the celestial spirits
and which is stable and spread from horizon to
horizon, is like bright and molden metal that
visible at the third sphere over the earth. The
heaven that like a fabric woven with stars
contains in it Mazda, Mehr, Shan and
Sepandarmedh. The heaven whose beginning
and end is not perishable?3.”

177

23- In the Torah (The Old Testament):

In old testament (the Torah) also we come across the
similar interpretations of heavens being the seat of God as

such:

"Mount Sinai was covered with smoke,
because the Lord descended on it in fire. The
smoke billowed up from it like somke from a
furnace, the whole mountain trembled violently,
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and the sound of the trumpet grew louder and
louder then Moses spoke and the voice of God
answered him.

The Lord descended to the top of mount
Sinai and called moses to the top of the
mountain, So, Moses went up and the Lord said
to him, "Go down and warn the people so, they
do not Force their way through to see the Lord
and many of them perish. Even the priests, who
approach the Lord must consecrate themselves,
or the Lord will break out against them.

Moses said to the Lord, "the people cannot
come up Mount Sinai, because you yourself
warned us, put limits around the mountain aand
set it apart as holy."

The Lord replied, "Go down and bring
Aaron up with you. But the pricsts and the
people must not force their way through to
come up to the Lord, or hc will break out
against them?®."

"Then he said to Moscs, "come up to the
Lord, you and Aaron, Nadab and Abilu, and
scventy of the elders of Israel. You are to
worship at a distance, but Moses alone is to
approach the Lord; the others must not come
near. And the people may not come up with
him?®3."

"Moses and Aaron, Nadab and Abilu, and
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the seventy elders of Israel went up and saw the
God of Israel. Under his feet was something
like a pavement made of sapphire, clear as the
shy itself. But God did not raise his hand against
these leaders of the Israelites; they saw God,
and they ate and drank.

The Lord said to Moses, "come up to me on
the mountain and stay here, and I will give you
the tablets of stong, with the Law and
Commands I have written for their instruction®."

It is said in many occasions that whenever God had some

work, He used to come down and then ascend.

"Then the Lord said, "the outcry against
Sodom and Gomorrah is so great and their sin
so grievous that I will go down and see if what
they have done is as bad as the outcry that has
reached me, if not, I will know.

The men turned away and went towards
Sodom, but Abraham remained standing before
the Lord then Abraham approached him and
said: "will you sweep away the righteous with
the wicked®”."

Then after doing that work He went up.

"When he had finished speaking with
Abraham God went up from him?."

"Then God went up from him (Jacob) at the
place where he had talked with him®S."

because His seat is in the heavens:

179
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Then hear from heaven, your dwelling place.
Forgive and act; deal with each man awarding to
all he does, since you know his heart (for you
alone know the hearts of all men)®.

“go up to the high heaven? The only cay out that Firon’s
imagination hit upon was to order the construction of a very
high palace so that from the roof top of that he could look at
the skies. He hoped to make inroads into the heaven from a
palace taller than the pyramids and the sun temples of Egypt.”

"And Pharaoh said: O Hamman! build for me
a tower that ] may attain the means of access,
the means of access to the heavens, then reach
the God of Musa, and I surely think him to be a
liar...3!"

24- In the Bible:
God in the Bible is repeatedly called "your father who is in
the heaven."

"You have heard that it was said, 'love your
neighbour and hate your enemy. But I tell you:
love your encmies and pray for those who
persecute you, that you may be sons of your
Father in heaven ... Be perfect, therefore, as
your heavenly Father is perfect®."

"Be careful not to do your “acts of
righteousness” before men, to be seen by them.

If you do, you will have no reward from your
Father in heaven .. This, then, is how you
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should pray: ... our Father in heaven, hallowed
be your name, your kingdom come, your will be
done on earth as it is in heaven, Give us today
our daily bread. Forgive us our debts...33"
In the Bible too "heaven” is the kingdom of God and the
place to which good people shall finally go.

"Blessed are those¢ who are presented

because of righteousness, for theirs is the

kingdom of heaven34."

25- God and Heaven in the Qur'an:
In the Qur'an God has been addressed as "One who 15 in
the heaven".
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"Are you secure of those in the heaven that Ile
should make the earth to swallow you up? then lo!
it shall be in a state of commotion.
Or are you secure of those in the heaven that
He should send down upon you a punishment?
then shall you know how was My warning."
{67 : 16, 17)
We come across in the Qur'an some other issues that have a
close relationship with this issue.



182 God in the Qur’an

26- Descending of Divine Message (Wahi) From
Heaven:
The Qur’an says that God "sends the Message below” (from
hecaven). So the Wahi (divine Message) came down from
above:
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"It is He who has send the Book down to
you" 3:7

Where from does the Message come down? From the
hcaven. That is why the devils hide themselves in the heaven in
order to ecaves drop something from the Message.
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"And that we sought to reach heaven, but we
found if filled with strong guard and flaming stars.
And that we uvsed to sit in some of the
sitting---places thereof to steal a hearing but he
who would (try to) listen now would find a flame
lying in wait for him." 72:8,9)
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"Surely we have adorned the nearest heaven
with an adornment, the stars®>, And (there is) a
safeguard against every ribious shaitan. They can
not listen to the exalted assembly and they are
thrown at from every side, Being driven off, and for
them is a perpetual chastisement, Except him who
snatches off but once, them there followers him a
brightly shining flame." (37 : 6-10)

27- Ascension:
Angels and the prophets ‘ascend’ to God:
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"One demanding, demanded the chastisement
which must be fall, the unbelievers there is none to
avert it. From Allah, the Lord of the ways of
Ascent, To Ilim ascend the angles and the spirit in
a day the measure of which is fifty thousand

years." (70 : 1-4)
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“The heart was not untrue in (making him see¢)
what he saw. What! do you then dispute with him
as to what he saw? And certainly he saw Ilim in
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another descend, At the farthes®® lote tree; near
which is the garden, covered the lote-tree; the eye
did not turn aside, nor did it exceed the limit.
Certainly he saw of the greatest sign of his
Lord. (53 : 11-18)

According to the traditions the ascension of the Prophet is
mostly termed as a kind of heaven-walk.

28- The Throne:
The Qur’an repeatedly reminds us of the God’s throne:
*...He is Lord of the tremendous throne."

(9:129)

"Say: who is Lord of the seven Heavens, and
Lord of the tremendous throne?” (23 : 86)
"Allah, there is no God save Him, the Lord of
the tremendous throne." (27 : 26)
"... There is no God save Ilim, the Lord of the
throne of Grace.," (23 : 116)

"And He it is who created the heavens and the
earth in sex days-and His throne was upon the
water..." (11 :7)

"Lo! your Lord is Allah who created the heavens
and the earth in six days, then He established
Himself upon the throne..." 10:3)

The verses No. 7:45, 13:20, 25:29, 20:5, 32:4, 57:4 are in this
regard.

"those who bear the throne, and all who are
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round about it hymn the praises of  their
Lord...” (40 : 7)
"..and eight will uphold the throne of their Lord
that day, above them." (69 :17)
"And thou (O Muhammad) seest the angles
threnging round the throne...” 39 :175)

29- What is the Throne of God and Where Is it?
Apart from the above verses rcgarding the throne of God,
the term "throne" has been used in other verses also:
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"And he placed his parents on the throne and
they fell down before him prostrate...” (12 : 110)
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"Lo! T found a woman ruling over them, and
she hath been given (aboundance) of all thing, anJ
there is a mightly throne.” (27 : 23)

In this and other similar verses as 27:28, 38, 41, 42 the term
throne is used in its ordinary sense, e.g. a throne which rulers
sit on and give orders to their agents who throng round, or
below the throne, to act in this way to that.

Do the verses about the throne of God imply that God sits
on it like the ecarthly monarchs, and issues orders from there,
with the sole difference that His throne is very big in keeping
with His greatness and importance?
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In the Bible Cod’s "throne" has been referred to thus:

“But I tell you, Do not swear at all: either by
heaven, for it is God’s throne; or by the earth,
for it is his footstool*”."

If we attempt a mental picture of God from the above
mentioned phrase in the Bible, we see Him in the form of a
very huge giant-whose feet, when he sits in the heaven, rest on
earth. But the question is, if a reader of the Bible reading the
above quoted verses (from Mathew : 5), really thinks so, or
takes metaphor or simile implying that the authority and power
of God encompasses all the heavens and earth, as has been
done by the Qur'an:
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*...His Throne extends over the heavens and the
earth..." (2 : 255)

"Kursi" (the Throne) which is another form of the same
"Arsh" (the throne).

If by ‘Kursi’ is meant *‘Arsh’ and by ‘Kursi’ the ’chair’ that is
placed on the throne for the ruler to sit on, with his ministers
and clerks sitting or standing at its bottom and the attendants
bowing near it, (the God shall look like an awesome temporal
despot). Not so, this verse simply means that the entire
universe is under God’s rule.

Therefore, the term *‘Arsh’ stands as a metaphor for the
Absolute Sovereignty and rule of God®. The Qur'an says in 7 :
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11 "God’s throne was on water before the creation of heavens
and earth”. A throne or chair do not stand on water unless it is
in the form of a boat or raft. This verse, therefore, means that
earth and sky had not yet been formed and the universe was all
water, and God ruled over nothing but water®. But after the
creation of heavens and earth, the centre of God’s command
shifted to the heavens from where He carries on His rule over
heavens and earth.

In most of the verses of the Qur‘an, about God’s "‘Arsh’ we
should, for our convenience, accept this meaning of the term.
But in the case of the two verses: 47 : 7 and 69 : 17 this scnse is
not directly admissible, for, we can interpret two verses as
follows:

The throne of God exists in a visible state and is
transportable, for on the Day of Rising it shall be drawn over
the heads of the Risen.

So, some Muslims consider the "‘Arsh" of God as a costly
throne set at the highest centre point of heaven, This throne is
made of the most precious matters and jewels*®, and on each of
its legs some text is inscribed.

There is no doubt that Muslim scholars from the very
beginning have believed that such vulgar conception is
inconsistent with the elevated position of god who is
introduced in the Quran as a Being free of all needs. but,
however, according to the two concerned verses, throne
(‘Arsh) is only a symbol expressive of the infinite. So, this
question still remains at its place (unanswered): What is the
‘Arsh of God and where is it?
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30- The Centers of Command in Nature:

A certain and clcar answer to the question as "What is the
throne of God and where is it, is not an easy task. The clearest
and the most definite answer to this question should be sought
from the very ‘revelation’, but as we have said that we cannot
acquire anything beyond this point that:

"The throne of God is a visible fact from where God rules
over the world, and that it is borne by a group (of angcls)."!

To expect a clear and definite answer to such questions
from any source other than the ‘revelations’ shall be out of
place. Any awareness on this matter: "What is the throne
(‘Arsh) and where is it" is neither in the realm of empirical
science, nor in the domain of speculative philosophy. Now, the
empirical philosophy from many points in the rcalm of nature
asks us to apprchend thing imaginatively as the Qur‘an proffers
us clues to the visualization of ‘Arsh.

Inside an atom, proton is assigned the commanding role at
the ccntre. In the solar system the sun is the center of
command and the source ol light, heat, gascs and various waves
which enable other beings/clements inside this sysiem to fulfil
their needs and so on.

31- The Supreme Center of Command in Nature:

If there exists such a central system in all solar systems that
contain the galaxies and clouds, then the entire cosoms
automatically comes under one supreme central command
where ail other commands eventually terminate®. For example,
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the brain is the supreme centre of command in man, and all the
secondary and tertiary commands that issuc forth from the
spinal cord or the heart ets. Originally emanate from brain.

This supreme center of command, assumed for the entire
nature, is a concrete fact which is in the heaven as well as is
transportable, having a special relation between itself and God,
and that all divine command to nature flow from that center
without the necd to presume any space for God. Just as some
people hold that soul is separate from body and is still related
with body.

32- The Supreme Center of Command in the Entire

Being:

If we take the cosmos to be much bigger than the physical
world, an argument for one supreme centre becomes
automatically relevant. The great centre governing the physical
world should be itself subordinate to that supreme centre. And,
without attributing any metaphorical meaning to ‘Arsh as
denoting his omnipotence of degrading it to mecan a rich
jewelled throne on which God is sitting, we can discover in that
supreme centre all the attributes of ‘4rsh as indicated in the
Qur’an.

In the Islamic mystical tradition also we come across some
interpretations of "‘Arsh" as being a solid fact. Qaisan in the
introduction to the sharh-he Fushs-e Qaisari says that:

".J‘Arsh’ is the manifestation of the merciful
name and quarter of Him, and "Kurst" (thronc)

is manifestation of the compassionate name..."43:44
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Islamic traditions also in general conisder "‘Arsh" as a
concrete heavenly fact.

33- Supplication and Heaven:

With respect to the carlier assumed picture of ‘Arsh raising
hands towards the sky while praying, or looking up while
meditating on God, became easily understandable. For, the
Heaven is certainly a spectacle of beauty, full of God’s grace,
and signs of His glory, power, wisdom and knowledge.

S5 415 S 5 15 33
"Certainly he (the Prophet in Ascension) saw, of
the greatest signs of his Lord." (53 : 18)

It is a place where from various divine benedictions such as
water, air, useful gases, heat, light and hundreds of other useful
matters descend on the earth and its inhabitants.

. AL .
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"And in the heaven is your sustenance and what
you are threatened with." (51 : 22)

Therefore, concentrating on it (the heaven) and raising
1ands in prayer towards it, even without believing that God’s
alace lies there is helpful in its acceptance (by God).

Ascension of angles, or the prophets is in the form of
Ascending to thc heaven towards the supreme center of
:ommand of God, not for seeing Him or meeting Him lacc to
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face, but it is actually to see His great signs that reflect His
God hood.
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"...Certainly he saw of the greatest signs of his
Lord.” (53:18)

Tabarsi in the interpretation of verse No. 12 chapter No.53
(The Star) writes as follows:

“..And Abi al-Aliyah records: the Prophet(s) of God was
asked whether he had seen god in the night of Ascension.

He replied: "I saw a brook then a curtain at its back, and
behind that curtain was a refulgence. 1 saw nothing more.
"Abathar and Abi Sa‘id khidri also say: The Prophet(s) was
asked in respect of the divine words---The Heart was ... saw"---,
and he answered: "I (just) saw a light."

But Shabi refers to *Abd Allah ibn al-Haris and Ibn ‘Abbas,
as having said, "Muhammad (s} did see his God". Then he
rcfers to Masruq who had narrated to him his conversation
with ‘Aisha. He (Masruq) had asked ‘Aisha directly regarding
this matter, ‘Ayisha told him that his question made her hair
stand on end (in terror). Masrug asked her to wait a little and
recited "....a3l," ‘Aisha then said to him to pause for a while,
and not to allow his thought to wander. The Prophet(s) saw
Gabriel with his real face, but whoever said that the prophet(s)
had seen God, is a liar. God the exalted says that eyes cannot
encompass Him, but He may cnter the eyes...*®

Verily, Divine message (Wahi) may descend from the
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heaven to the carth, for the recipient of thc message is the
Prophet(s). He, after all, is an earthly being who is placed on
the earth. Accordingly, whether hc listens to this divine
message as a voice, or sees and reads it in the form of a written
text, receives the message in his hcart as a spontancous
phenomenon. So, the message in this from can be lowered
down from the heaven (descension), and devils in order to tap
it clandestinely may hidc themsclves in the hcaven, In this way
the verses of the Qur'an regarding this part can be casily
understood and accepted without interpretating the notions of
"descension”, "heaven” and the story of the devils ambushing in
heaven. So much is the interpretation of the heavenly books
which are uscd as the divine books of revealation can be
approved without requiring their intcrpretation.

34- Is God Omnipresent?
From some verses in the Qur'an and religious debates, we
draw such concepts as God is no where but everywhere.
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*..1le is with you wherever you are...” (57 :4)

A group of pcople relate this verse to the following
impression as:

“God is everywhere.” But a deeper awarness of the Quran
will show that it is not so. There are certain phrases in the
Qur'an representedly showing that God is with the virtuous,
God is with those who tolerate, and so on.
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But in each one of these phrases "being God with..." is used
for expression of particular meanings. In the verses 5:12, 8:13,
20:46, 47:35, 192, 16:128, 9:36, 40, 133, 194 are for expression
of meaning that God is assistant of Good people, pious men,
patient,and believers.

The verses 4:108, 58:7 are for the expression of this matter
that God knows everything and nothing is covered for Him.

"They hid themselves from men and do not hid
themselves from Allah, and He is with them when
they meditate by night words which please Him not,
and Allah encompasses what they do," {4 : 108)

A deep concentration into the verse (57 : 4) indicates that
there are such meaning in this verse as well.

"He it is who created the heaven and the earth
in six Periods, and Ile is firm in power He knows
that which goes deep down into the earth and that
which comes forth out of it, and that which comes
down from the heaven and that which goes up into
it, and He is with you wherever you are; and Allah
sees what you do." (37 : 4)

But in the history of Muslim thought we come across certain
people or groups who relate these verses to other things®. The
Pantheistic tradition of mysticism seeks to justify its view by
citing the following verses:

';.'.?H.’Si.._,;,

"..He is with you wherever you are..." (57 :4)
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"..And know that Allah intervenes between man
and his heart,” 8:24)
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".And we are nearer to him than his
life-vein. (50 : 16)
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"..Whither you turn, thither is Allah’s
purpose...” (2:115)

They claim that Qur'an too cndorses their belicf in the
Immanence of God, and, in this way God is the sum total of all
in this world, and that cvery object is a part of Him%’. But a
deeper insight into thcse verses, and those Preceding and
following ones, reveals that not even onc of these verses even
remmotely refers to Immanence.

Infact, the verse 57:4 aims at ensuring to the Muslims a
fuller measure of God’s help by saying that: "He is with you
wherever you are.”

The verses 8:24 and 50:16 seck to impress on man that God
knows all that is overt or covert, open or secret. The verse
2:115 actually clarifies to Muslims the fact that the God of
"Masjid ul-Agsa" is the same as the God of Masjid ul-Haram,
and if the ‘Qiblah’ of Muslims was shifted from Masjid
ul-Agsa to Masjid ul-Haram, it was to assert the full
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independence of Islam, the Prophet(s) and his heavenly
scripture and to silence those who say that the Prophet(s) is
offering only a re-hash of Judaism. So none of these verses
endorses pantheism.

Anyhow, what the preceding discussion about God leads to
is that He is higher than all that is bound to place and time,
Therefore, "He" is neither in the heaven nor on the earth nor
everywhere.

35- The Issue of the God’s Visibleness / Seeability:
The verse 6:103 in this context says:
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“Vision cemprehends Him not, and He
comprehends (all) vision; and He is the knower of
subtilities, the Aware,” (6 : 103)

‘Allamah ‘Hilli in his book Kashf al-Murad says:

"The Mustness of God’s being also implies a
denial of His ever being visible."48

‘Allameh further argues:

"Know that almost all the philosophers are of the view that
God cannot be seen. But those who attribute God a body,
believe God can be seen. Nevertheless, had these people not
considered God as body, and had considered him as a Being
abstract from matter, they too would not have counted his
Visibleness as Possible."

“But Asharites hold views contrary to those of all
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philosophers about the sceability of God. They claim that
though God is not a body and is abstract from matter, He can
still be seen.*®

Ash‘ari (P.330) in his book "Magalat" says:

“Certain schools have expressed their faith in the secability
of God in this world itsclf. May be, God shows himself as one
among those we come across in thc strect. Some of them
believe in the Posibility of God entering various matler.

Often they sce a virtuous handsome man and guess that
God had entcred his frame.

Most people who claim that onc may have the vision of God
right herc in the world, say that even shaking hands with God,
touching Him or sccing Him frequently is possible®®. They
furthere say that a pcrson who is truc of heart can mect with
God in this world as also the other world. This belief has been
referred to some of the followers of Misr and Kahmas.

It is also referred to the followers of ‘Abdul Wahid bin Zaid
that the sceability of God is in the same measure as onc’s
goodness. Therefore, the better a man acts the more of God he
can see.

Some other people belicve that we can sec God in this
world in dream but not while awake.

Ragabah b.Musqala has said, "I saw God in dream declaring
that he would award an exalted place to Sulayman Tihi as he
had becn oflering his morning praycr with the same ablution
(wudtr) that he performed for his late evening (‘Ishar) prayer,
for about 40 years. That is 1o say. he kept sleepless nights and
continued prayers till morning."
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There are many people who disbelieve the claim that, God
can be seen in this world and assert:

"God can be seen only in the hereafter."!

Ash‘ari has in the last part of the first volume of this book,
summend up the ideas of "followers of traditions and sunnah”
thus:

The Traditionists and Sunnis say that God can be seen on
the judgement day as refulgent as the full moon (of the
fourtcenth), but by believers alone, and not by infindels for
there shall hang a veil between God and infidels. God The
great says:

"Nay! most surely God shall, on that day, veil
Himself from them." (83 : 15)

Musa ("A) urged on God that He be seen by him right in
this world. But God revealed His glory on the mountain and
pulverised it in order to show that He can not be scen in this
world, but can be scen only in the hearafler.

This is the view that Ash‘ari subscribed to. But *Aliamah
Hilli wondered when God has no body according to Ash‘ari
himself, however, He can be secn either here or in the
herealter.

36- The Cause of the Emergence of this and Similar

Beliefs Among Muslims:

A survey of the options and beliefs of these people and
their comparison with those of the non-Islamic sects, indicate
that they had been more under the inlluence of the
non-Islamic belicf and thoughts than the teaching of Islam and
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the Quran. This explains the cause of their staying away [rom
the right path. Nevertheless, Abu al-Hassan Ash‘ari’s own view
regarding the God’s vision is not influenced by that of othcrs
because he and his followers always emphasized this Principle
referring to the ‘scripture’ and sunnah in all Islamic sciences so
that they succeed to prevent the deviated intellectual influence
of outsiders. Now the question arises: What caused them to
believe in God’s vision in the hereafter? It can be casily
gathered from their own writings that what brought them to
such a beliel are certain parts of verses from the Qur’an itself.

The Qur’an repeatedly terms the Day of Judgement as a day
of meeting God:
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“Ile it is who sends Ilis blessings on you, and
(to do) His angels, that JIe may bring you forth out
of utter darkness into the light; and 1le is merciful
to the believers,
Their salvation on the day that they meet Him
shall be, peace, and Ile has prepared for them an
honourable reward." (33 : 43,44)

There are many verscs in the Qur'an that tell of the mecting
of man with God on the Day of Judgement as 2:46, 223, 249,
6:31, 154< 9:77, 10:7, 11, 45, 11:29, 13:2, 18:105, 110, 25:21,
29:5, 23, 30:8, 32:10, 23, 84:6. It is the way of interpreting these
verses that makes the mess. However, they do speak of
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meeting God. For instance in the verse 6 of chapter 84 the
Qur’an says:
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"0 man! surely you must strive (to attain) to

your Lord, a hard striving until youn meet 1lim."
(48 : 6)

Ash‘arl and his group arc of the view that by thc term
"mceting” means face to face confrontation, in other words
"sceing”. Accordingly, Day of Judgement is the day of sceing
God. Particularly, dilating on the following verses they arc
certain that by ‘mecting’ is meant, the real vision:
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"(Some) faces on that day shall be bright,
Looking to their Lord." (75 : 22, 23)

There is no denying the fact that if we too concentrate just
on these verses, we would also think that the believers will see
God face to face on the Day of Judgement. But the Quran
contains other verses too on the issue on ‘direct vision of God’,
suggesting its improbability in a clear and unmistakablc way>2.

It is evident that in order to learn the Qur’anic teaching
regarding this issuc, in the f{irst place these verse should be
taken into consideration. In this verse such vulgar demand as
"we want 1o see God" is put forwarded and refuted decisively.

In view of the fact that apprchension of non-empirical [acts
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and faith in their cxistence always was difficult for skeptics and
bad-believed people, some of the opponents of the prophets
had been demanding to see God face to face to remove any
doubt and disbelief (about God).

For instance, the Israclites thus urged upon Musa:

LT - P

. A T, Y. 3 ' VWAL
&1 Selall (R0 Sk il 5 35 0 58 1 b AR Bl

"And when you said: O Misa! we will not
believe in you until we see Allah manifestly so the
punishment over look you while you look on.">3,

(2 : 55)

The Israclites were so adamant in their insistence that

prophet Miisa had on alternative but 1o take the issue to God:3*
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“And when Misa came to our appointed time
and his Lord spoke to him, he said: My Lord! show
me (Thyself), so that I may look upon thee, Ile
said: you cannot (bear to) remains firm in its place,
then will you see Me; but when his Lord manifested
His glory to the mountain He made it crumble and
Miisa fell down in a swoon, then when he

recovered, he said: Glory be to thee, I turn to thee,
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and 1T am the first of the believers.” (7 : 143)

The Arabs also had put the same demand to the Prophet(s)
of Islam so that they could believe in God.
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"And they say: we will by no means believe in
you until you cause a fountain to gush forth from
the earth for us. Or .. or bring Allah and the

angels face to face (with us)." (17 : 90-92)
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"And those who do not hope for our meeting
say: why have not nagels been sent down upon us,
or (why) do we not see our Lord? Now certainly
they are to proud of themselves and have revolted
in great revolt,

On the day when they shall see the angels, there
shall ber no joy on that day for the guilty, and they
shafl say: it is forbiddem thing totally
prohibited.” (25:21, 22)

Berating the demand of those people who, in the time of
the Prophet(s), wanted to see God. These verses consider it as
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indicative of their pride and recalcitrance. And as they were
desirous of seeing the angels too, the Qur’an adds:
"Yes, they shall see the angels on the Date
of Judgement. But that shall do them no good.
These very angels shall be there deputed to
belabour them for their sins. And those who
clamour today to see them shall be crying them
to keep away from them."
The verse 6:103 says exhorts with finality.
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"Eyes can encompass Him not.”

Do the above quoted verses not Icad our minds to belicve
that God cannot be secn with the eyes in this world or the
other?

Now, what is meant by meeting with God on the Day of
Judgement? Probably it means that, on that day, not a iota of
doubt shall remain in anybody’s mind about the existence of
God. And, if shall be as good as secing Him face to face.

37- God the Knower:

God knows all things, For we human beings, the entire
world is divided into two parts: The invisable (gh@yab) and the
visible (shahadar). But God is the knower of the invisable as
of the visible. Actually, there is nothing Hidden for God. The
world as a whole is visible for Him.
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"The knower of the vnseen and the seen, the
Great, the most High." (13: 9)
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"Allah-surely nothing is hidden from Him in
the earth or in the heaven." (3: 5)

God is aware of even the smallest things of the world,
including each act that we do:
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"...And whatever good you do, Allih surely
knows it." (2 : 215)

And God’s knowledge is the knoweledge of presence, as of
something being just face-to-face. It is the knowledge of a
witness who sees an incident with his own cyes to depose about
it as a witness.
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*..Is it not sufficient as regards your Lord that

He is a witness over all things." (41 : 53)

For ages the Philosophers and exponents of Islam had been
thinking that the God’s knowledge of particulars was
inconsistent with the Essence of God. And this controversial
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issue i.e, “Divine Providence” (Inayat) had been Preoccupying
their minds. According to them God’s knowledge of particular
is justified only through His knowledge of the universals.

This approach is inconsistent with what the Qur'an says
about the God’s knowledge. At last, Mulla sadra as he used his
philosophy to explain the notions of necessity, contingency,
unity, and multiplicity, applied the same approach to describe
that God’s comprchensive knowlcdge of particulars is the
knowledge by Presence (immediate knowledge) which is in
proportional with His Essence and in this way he resolved the
problem of “Providence” (Inayat).

Any how, the Qur'an emphasizes the God’s knowledge by
presence (immediate knowledge) on all matters in the world
and considers god as "The Knower" 6 : 73..., "The knowing: 2 :
32 and "The Great Knower" 5 : 109 and Allah is Aware, 4 ; 35,
Allah is Wise 2 : 32, He runs the world in the best way.

38- God the Powerful:

God has power over all things, all acts:
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"... Surely Allah has power over all things."
(2 : 20)

He has power and is ‘able’ 2 : 20, 6 : 37. He is the Strong.
the Mightly 11 : 66. He is the Supreme, 6 : 61, 12 : 39. He has
power and is strong. As He desires any thing to come into
being or any work to be done, it is enough for Him to
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command: "Be". And at once it Is.
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"Iis command, when e wills anything. is only
to say: ‘Be’ And it Is." {36 : 82)

39- Will and Intention of God; Fate and Destiny:

Usually those beings which enjoy "Knowledge”, and "Power"
are able to materialize what they will or a part of their will and
even they are able to make effort in order to achieve it. When
we attempt 1o materialize our will with consciousness:

"I intended to do some work", so:

"Will is an awareness and strong wish which can be cifective
in achieving of our goals."

Among the various beings in this world, at least rational
animals possess this capability of will, that is, when they have
an urge of something from within thcy make conscious effort
to achieve it. Man enjoy this advantage more than other
animals.

The domain of man’s will is wider than of the other animals,
that is why the role of knowledge and consciousness is more
crcative in the life of man than it is in the other animals. In
spite of all many activitics that man himself perform are not
seemingly the act of will. For instance, circulatory system,
respiratory system, digestive system, major glands and minor
glands producing thc necessary chemicals in the body. These
systems function involuntarily®®. Nevertheless, the rcalm of
voluntary acts anyhow limited, for cxample, no voluntary act of
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man can have any cffcct on the rotation of the solar systcm or
can influence the hcreditary physical characteristics with which
he is born, As such, the effect of *will’ and ‘intension’ of man is
limited. That is why sometimes it so happens that one decides
to do something but fails for those factors which are beyond
the sphere of one'’s knowledge and power, prevent one’s will
from being materialized. But God Who is the absolute Knower
and All powerful can do what He wills.
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"... Surely your Lord is the mighty doer of what

he intends." (11 : 107)
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"The great doer of what Ile will." (85 : 16)

Nothings can prevent Him from performing His will, 11:33,
35:44 etc.

His will governs the whole world (gada). And not the will
of others than him (40:20) whatsocver and whenever any thing
acts or moves its act and movement are within the {framework
pre-determined by God, {or, he has imposed certain limitations
on every thing (qadar) 25:2, 65:3, 41:10, ...

Man too is governed by this absolute law. The role of his
ability to develop and adopt the path of truth is limited, and is
determined by Fale and Destiny of God (gada wa qadar).
God as such wishes that man with his own distinct will and
choice detcrmines his future for good or bad, beauty or
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ugliness, brightness or gloom.

Even within thcse limits, neither man nor any other being
can consider himscll the undisputed and absolute ruler of the
limited jurisdiction. If God wills, He can render man Powerless
and ineffective even here.
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"Most  surely your Lord is constantly
watching." (89 : 14)

It is likely that His command divest the efforts of an
arrogant individual or a group in a manner that is warned and
has to understand erven within the domain of one’s power and
ability to mould himself, he always should keep in mind that
the will and intention of God compasses everything and rules
everywhere.

There are many instance in the Qur‘dn regarding such
command of God, as the verses 68 : 17-32 directly illustrate the
same matter:

“We brought them to test and trial the same way as we tried
those orchard-owners who has sworn that they would pluck the
fruits of the orchard, but did not utter "If God wills." And while
they were asleep, a storm, by God’s command, began blow in
the orchard rendering it a desolate plot.” When the morning
dawned they called on each other to start soon for the garden
and fruit plucking, lest the poor got to know of it and entered
the orchard.

In this way, determined to deprive the poor, they set out for
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the orchard.

But when they saw the ochard, they said:
"Most surely we have gone astray, Nay! we are
made to suffer privation"

The best of them said: "Did T not say to you,
Why do you not glorify (Allah)?"

They said: "Glory be to our Lord, surely we
were unjust.”

Then some of them advanced against others,
blaming cach other.

Said they: "O, woe to us! surely we were in
ordinate:

May be, our Lord will give us instead one
better than it: surely to our humble petition."

40- God : The Eternally Alive:

A being which enjoys power alongwith consciousness and
will i1s called an alive being. The same way we determine an
individual or society to be alive on the basis of his/their quest
with awareness and knowledge. Which nation is morc alive? A
nation that display greater measure of conscious quest in its
life. Among the living creatures, man is endowed with the
fullest measure of life. Therefore, the conscious quest in his
life is the deepest and broadest.

Now, which being enjoys the highest level of conscious
activity and is greater than all other active and conscious
beings? God, so, God is the living and even enjoys the
maximum rank of life. The Ever Living 40 : 65, the Living who
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dies not.

eote 1023 Y o3 11 2 555
"And rely on the Ever-living who dies not, and
celebrate llis praise..." (25 : 58)

The living who is Self-Subsisting and never tires of work or
action. Slumber does not overtake Him nor sleep.

BT M T s TP AT

"Allah is He besides whom there is no god, the
Everliving, the Self-Subsisting by whom all subsist;
slumber does not overtake Him nor sleep...”

(2 :225)
S O e 5 e N EL AT Y D e D

"Alif Lam Mim.

Allah, (there is) no god but He, the Everliving,
The Self-Subsisting by whom all things subsist. lle
has revealed to you the Book whith truth..."

3:1-3)
Mb J5 13 0l 56, 58 g5 550 <225
"And the faces shall be humble before the living,

the self-subsistent God, and he who bears iniquity
is indeed a failure," (20 : 111)
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The word "gayyiim" is of the same root from which the
word "giyam", mcaning standing is derived.

The word "ga‘im" which is the subject, mcans one who
stands up. Therefore, the word "gayyvim" which is an
exageration should mean very much "Firmly standing”, or in
more clear words “"that who is eternally established”. The
exegetists arc of the different views regarding the meaning of
this attribute in the Qur’an. Tabarsi in his Majma ‘ul-Bayan
says:

“The word ‘"gayyiim" means one who
maintains the creation, whether in the creation
of beings or in providing the day to day
maintenance to them. As it is said in another
verse: there is no moving creature on the earth
that whose maintenance is not provided by
God.. This view is narrated from Qatadah, If is
said that "gayylim" means He is omniscient. It is
derived from this Arabic idom."

That is, "this person knows whatever is
written in this book". In other place it is said
"gayyiim" means "eternally existing”, that he
who always existed."

This view is quoted from Sa’id ibn Jubayr and Dahhak. On
other occasion it is said that "gayyiim" means "that one who is
watching all standing over their heads so that to reward or
punish them according to his knowledge.” This view is narrated
from Hassan Basri. The word "gayyiim" is in harmony with all

these various interpretations.>®
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In the philosophical discussions this word "gayyiim" is
defined as (o 5o Ol #@N) which means self-independent
and not depended upon others. What stands on this foot and
its existence is not derived from outside and that imparts to
others and make them stand. We depend on you for you are
independent.

Sadr ul-Muta‘allihin (Mulla Sadra) also inclined to accept
the same interpretation, after disussing the issue in detail, he
finally concluded that by the therm "Qayymum" it meant that
who is so much independent that all others depend for their
existence on Him."S

Sayyid Qotb in the interpretation of "gayyiim" says: "That
who not only created all beings, but maintain them also,"®®

‘Allameh Tabatabai also in his al-Mizan 2 : 347-348 has
interpreted the word in a way similar to the version of Qatadah
in Majm‘a ul-Bayan.

We are of the view that the same meaning that is
everstanding, ever-subsisting and ever-watchfull, which have
come in persian translation are not only more compatible with
the meaning and derivations of the literal meaning its
derivations from "qiyam" but also they are consistent with the
explanations of the verse (2 : 255), regarding the interpretation
of the word "gqayyiim". The term "qayyam" in this sense is
complementary to the same attribute "Hay" and heightes its
meaning. As we know that all living beings in the earth are
more or less in nced of sleep. They should sleep in order to
reinforce themselves for the continuation of life. sleep is
associated with weakness and dullness of muscles, and every
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animate being sleeps usually {alls down and cannot stand on its
feet. in state of sleep, usually a part of his vital energies,
particularly the abilities of perfection and movement, will be in
the state of semi-suspension.

The Qur'an says: God is perfect living being, whose modes
of being have no room for dullness; He is indefatigable being,
Ever-subsiting and Ever-awake, ncither sleep overtakes Him
nor does He naps. Therefore, He is Ever-knowing an Ever
Powerful. Now lct us once again pay attention to the sequence
of text of verse 2 : 255,

"Alluh is 1le besides whom there is no god, the
Everliving, the Self-subsisting by whom all subsist:
slumber does not overtake Ilim nor sleep: whatever
is in the heavens and whatever is in the earth is
His; who is he that can intercede with Ilim but by
His permissionsg? He knows what is before them
and what is behind them, and they cannot
comprehend anything out of IHis knowledge except
what Ile pleases, Iis knowledge extends over the
heavens and the earth, and the preservation of
them both tires ITim not, and He is the Most High,
the Great." (2 : 255)

You have scen that all the conclusions that may be driven
from this versc indicate the wisdom and absolute power of God
which is the sign of being frec from any weakness with regard
to Attribute of His life.
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41- God: The Merciful and the Compassionate:

Allah, the Beneficient, the Merciful (1:1), Allah is
compassionate to His servants (3:29) and He gives you all that
you ask from Him; and has bestowed upon us innumerable
bounties (14:34), (16:18). Surely, Allah is the Bestower of
sustenance, (51:58), Allah is the best of sustainers (62:11),
Allah is pardening, Forgiving (4:99). The most Forgiving
(36:66), Allah is Forgiving, Forbearing (2:235) and Exalted
(34:40), if a sinner gives up the life of sin and impurity and
returns to the path of God, that is, path of peity and virtue
(tubah in its islamic sense), God again bestows his blessings
upon him and He is who accepts repentance of His servants
and pardons the evil deeds...(42:25) and he immediately takes a
linient view turning (to mercy) of the misdecd of the repentent
(2:160).

42- God: The Hard Task Master:

The signs of allection and mercy of God are aboundent and
innumerable throughout the universe. Man like other beings
enjoys this immanent blessing of God with this distinction that
man enjoys an cxceptional favour of God, that is, ability for
self-improvement, a conscious process of sell-improvement
with knowledge of distinguishing bad and good, beauty and
ugliness and also has the power to choice one of them®. This
conscious self-improvement alongwith the ability to make
choice is possible with this condition that at least some part of
man’s acts should yield desirable consequence and some yield
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undecsirable consequences. The desirable consequences for him
are pleasent and rewarding, and the undesirable consequences
for him are painful and bring in their wake suffering,
punishment and intense wrath of God. This concern and
anguish with regard to lossing desirable consequences, that is
‘reward" and [facing undesirable consequences that s
"punishment” may stimulate man to develope his sclf and
change him into a man who deserves reward and is saved {rom
punishment. So, existcnce of such concern and anguish in
man’s self is a blessing from God which will be followed by
punishment and wrath of God for those who are thankless and
ungrateful.
"Oh, thee, thinc mercy is prior to thine
wrath."
The Qur’an on this base repeatedly cited the wrath of God
which befalls thosc inobedicnt persons.
"..lest my wrath should be due to you, and to
whomsoever My wrath is due he shall perish

indeed.” (20 : 81)
"..Surely Allah is strong, severe in requiting
(evil)." (8:52)
and painful punishment, (73 :1-13)

43- God: The Great, the Exalted, the Magnificient
and the Praise Worthy:
Allah is the High (2:225), the Great (31:30), Possessor of
the highest ranks (40:15), Allah is Mighty, Wise (2:209), The
most High, the Great (2:225). The most High (13:9), The Lord
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of Glory and Honour (55:78), He is praised, Glorious (11:73).

He is proud, that is the being who makes his grandness and
greatness manifest and all the signs of greatness which are
visible in the universe belong to him only (45:37) surely It is
He who deserves all praise, Glorious (11:73).

44- God: The Just:
"God will not deal with unjustly" (50 : 29)

He always calls upon us to act on the basis of justicc and
equity (16:90), (7:29). He has created all things in this world in
such a fashion that was compatible with the firm system of
being, in which all are harmonious and arc complimentary to
cach other. (87:2, 67:3). God sct reward for good deeds and
Punishment for sin in the hereafter within the frame work of
an inevitable system of "action and reaction”. In the hcreafter
one may reaps the fruits of that which hc has harvested in this
world. In this way he attains that individual essence of his being
which he has shaped for himself in this world. Every sweet or
sour that is given to man in the other world is the product of
his acts in this world, according to which he get full and perfect
justice, without any reduction, without being unjustly treated
(2:281), (14:51), (40:17) etc. Every man is responsible for what
he shall have wrought (52:21). His self-development, whether if
is in right direction or in wrong direction, and his endower to
mold his environment so that social and physical environment
becomes favourable for his welfare, and others welfare, paves
the way for a man’s self development in the right direction.
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45- The Ending Remarks:

This part was concened with the Names and Attributes of
God in the Qur’an, with special reference to the acts of God.
One can find numerous other Names and Attributes which
exceed hundreds of words. We come across many such Names
and Attributes in prayers and supplications. For instance, one
thousand Names and Attributes of God occur in the famous
supplication, known as Jawshan Kabir.

Most of these Names and Attributes used for God are
compound words either in term of word or in term of their
meanings, and since the connotation of compound words is
extremely vast. One cannot be sure of any definite number for
the Names and Attributes of God. Theologians and mystics
also consider Names and Attribute of God to be innumerable.®!

This was a summary of the mectaphysical teachings of the
Qur'an dealing with the knowledge of God®2. This type of
knowledge is derived from the authentic source of revealation
(Wahy). At the same time it is also based on the man's
conscious knowledge which attain through contemplation over
the signs of God meditating on the Names and Attributes of
God. This is a kind of knowledge which can quench more or
less the thirst of a man who is eager to the signiticance of the
Names and Attributes of God and it has got its practical
problem which we face, that is, orientating the life.

In this approach there is no room for futile and useless
discussion which arc injurious to the life of individual as well as
society (Ummah). This is a lesson we should learn in order to
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avoid and abstain from such endless and fruitless disputes in
the field of of metaphysics. For, Such discussions and
controversies do not lead us to any definite conclusion, as most
of them arise out of ignorance and prejudices.
The Qur’an criticizes those people who adopt this method
particularly in metaphysical issues.
"Behold! you are they who disputed about that
of which you had knowledge; why then do you
dispute about that of which you have no
knowledge? And Allah knows while you do not
know." (3 : 66)
I pray to God that we are not regarded as one of such
people who indulge in futile disputes. Our last word is that all
praise is due to Allah, the Lord of the world.

Notes: (Chapter VI)

1 - These conventions are mostly social conventions which emerge
gradually in social process and are not coined through the
agreement reached among a group of people who deliberate,

2 - "Ism" (name) is derived from “simah™ meaning symbol.

3 - How can one know Him? It is all that one can say “He is”. (the
upanishad, 376).

4 - Al-kulayni, al-kafi, v.2, p.82.

5 - Ibid, p.84.

6 - Sadiq, Asrar al-Tawhid, p.102.

7 - For detail please see Magalar al-Islamyyin, vol.1, p.66.

8 - It points out to the famous doctrine that is "God is spirit of the
world". This doctrine is seen in the upanishad also.
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9 - Nahjul-Balagah, (1 - 151).

10 - Bharatan kumarpa, The Hindu conception of the Diety, (London,
1934).

11 - U.M. miller, the History of the Ancient church in the Empire of
Room and Iran. (Germany, 1931). p. 245.

12 - The Upanishad, p. 424.

13 - The Chandogya Upanishad, p. 288.

14 - Ibid, p.288.

15 - Ibid, p. 289.

16 - Ibid, p. 289.

17 - The Avesta, 9 : 69.

18 - Ibid, 2 : 33.

19 - Ibid, 8 : 40.

20 - Asman is the name of the angel that supervises the heaven. (L.
the Avesta).

21 - The Avesta, 27 : 346.

22 - Ibid, 14 : 65-66,

23 - Tbid, 4 : 68.

24 - Compare it with that which the Qur’an says about this sustainer:
“Surely, Allih upholds the heavens and the earth lest they come
to naught; and if they should come to nanght, there is none who
can uphold them after Him; surely He is the forbearing. (35:41).

25 - The Avesta, 238 : 1-2-3.

26 - The old Testament, Exodus, 19 : 19-24.

27 - Ibid, 24 : 1/2.9-12.

28 - Ibid, 24 : 9-12.

29 - Ibid, Genesis, 18 : 20-23.

30 - Ibid, 17: 23.



Chapter VI 219

31 - Ibid 35 : 13.

32 - Ibid, kings, 8 : 40.

33 - Ibid, 40 : 36-37.

34 - The Bible Mathew, 5 : 44-45-48.

35 - Ibid, 6 : 9-10-11,

36 - Ibid, 5 : 10.

37 - From such phrases about (a/-sama‘al-Dunia) the nearest heaven
in the Qur‘dn one can infer that the Quran considers the space
within the stars placed as one heaven. That is also the first
heaven, the lowest and the nearest heaven to us. So, of the
phrase “the seven heavens” which is used in many verses of the
Quran is not a symbolic impression and in the real sense
indicates an specific number of heavens, then this heaven is
different from the eight or nine heavens believed in old
astronomy for according to that doctrine from the first up to the
seventh heaven the planets were placed. The eighth heaven is the
place of fixed bodies, and the ninth heaven had been Atlas, that
is, starless, For more information in this regard, reler to
discussions and books concerning this matter, according to that
doctrine.

38 - The lote-tree in these verses of the Qur'an is similar to the
someh tree in the Upanishad. p. 203.

39 - The bible Mathew, 5 : 34-35,

40 - The usage of such indirect terms are usual matter in the symbolic
writings.

41 - There are same view in the verses second to seventh of the
genesis in the old Testament.

42 - This view is also rooted in pre-Islamic culture. Take for instance
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the old Testament, Exodus, 24 : 10.

43 - Though we come across the traditions from the Prophet (S) and
Imams (‘A) regarding the notion of throne, but totaling those
tradition and investigation about their authenticity is beyond the
limitation of this writing.

44 - This theory is more or less close to the scientific theories with
reference to the book “science for the intelligents” pp.27-113.

45 - For detail classification about the merciful Name and the
compassionate Name which is discussed in page No.11 and his
discourse on the Holy Blessing and the Holeist Blessing in page
No 18.

46 - Qaisarl, sharheh fusus-e Qaisari, p. 20.

47 - Tabarsi, Majma ‘ul-Bayan, vol.9, p. 175.

48 - Mulla sadra, al-shawahid al-Rububiyyah p. 48.

49 - This is one of the meanings of pontheism which makes difficult
to distinguish it with certain materialistie doctrine regarding the
world.

50 - Allamah Hilli, kashf al-murad, p. 182.

51 - Ibid, pp. 182-184.

52 - Most probably this matter rooted in the Torah. for there are
many instances in the genesis and Exodus of the Torah that God
has meet Ibrahim and jacob.

33 - Ashari, Magalat al-Islamyyin, vol. 1, p. 263.

54 - Ibid, pp. 321-322.

55 - Like the verses 6 : 103, 7 : 143,

56 - In the verse 4 : 153 same incident is cited.

57 - Zoroaster also spoke about the seeing of God with his own eyes:
“Ahura Mazda, when 1 saw you with my own eyes a thought over
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you in my heart that first and the last being and the father of
God.”
(the Avestd, 8 : 43).

58 - There is no doubt that the function of each one of thes systems
is related to the nervous system. Even the advanced anatomy
believes in a central command for each system located in a part
of the brain. But each act which related to the command from
brain can not be called a voluntary act. Nevertheless, some
people may control themselves voluntarily by practice and
ascetism. They may control some what of their circulatory system
also. but such control, in case it is true, is limited and
execeptional and not applicable to all men.

59 - Tabarsi, Majma al-Bayan, vol. 2, p. 362.

60 - Mulla sadra, Tafsir-e Mulla Sadra, pp. 305-306.

61 - Sayyid Qutb, Fizalat al-Quran, 1 : 419.

62 - The verses 2 : 117, 3 : 47, 16 : 40, 19 : 35, 40 : 68 are in this
context. In certain verses it is emphasised on this point that God
in achievement of His order is Besought of all means.

63 - This is the same distinguishing feature of the philosophy of
existence that is called today existentialism: The existence of man
precedes its essence, and that man’s essence is developed and
shaped by himself.

64 - Qaisari, sharh Fusus-e Qaisari, p. 20.

65 - In this book ceriain issues such as the knowledge of God, justice
of God etc. are discussed briefly, though each one of these topics
require detailed discussion in the form of several independent
voluminous books.

Fortunately recently some useful books have been written in this
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regard which deal with only some of these issues by scholars
having good command of writing.

We hope that books dealing with other aspects of this theme
would be written and published.



- APPENDIX -

Why Does the Knowledge of the Principels of

Nature Come after the Science of Physics?

ommentators and exponents of Aristotle are of the vicw
C that the classification and order of different parts of
Aristotle’s philosophy is made according to a method which is
logical and fully considered.

One who seeks to pursue scientific knowledge of the world,
in the first place, he should be acquainted with the scientific
methodology, that is, logic, for scientific knowledge of the
nature has to gained only through sense perception and
emperical data, and then arriving at correct conclusions only
that can be hopeful of the fruitfulness of his efforts who is
acquainted with the techniques and methodology of science
and its proper application. That is why Aristotle’s philosophical
works begin with logic.

After being acquainted with scientific method, one can
enter into the domain of natural science, that is, scientific
efforts for cognition of nature. Therefore, Aristotle’s second
philosophical works after logic is called physics, that is, natural
science.
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After being equipped with scientific knowledge of nature
and insight into causes and efforts, in nature, the field of quest
and enquiry is automatically extended to the study of the
primary causes and the principels of nature. This party of
enquiry comprises theology (metaphysics). Hence, naturally it
will come after natural sciences.

Why the Knowledge of the Principels of Nature is

Called Metaphysics?

Every part of Aristotle’s philosophical works has a specific
name for it according to its subject matter and scope.

The first part is called "Logic” that is, principles of
knowledge, The second part is "Physics” that is natural sciences
comprising physics etc. But the third part which deals with the
principels of nature is named according to its order in
Aristotle’s works and not on the basis of its subject-matter.
Therefore, Aristotelians called this part of his works
"Metaphysics" which was translated into Arabic as "ma bad
al-tabi‘ah"®,

"Ma b‘ad al-tabiah" or "Ma b‘ad al-tabi ‘iyyat":

With respect to the criterion which we have cited above in
naming the third part of Aristotle’s philosophy, that is,
‘Metaphysics”, the correct Arabic translation of this term is
'Ma bad al-tabi‘iyyat" and not "Ma bad al-tabi ’ah", because
in Arabic language the tcrm natural science is “fabi‘iyyah" not
tabt’ah”".

Yahya iban ‘Adi (280-364), the well known translator of
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Aristotle’s works from Greek into Arabic has in his mind this
point, and, therefore, in the beginning of his commentory says:
.."The intension of the philosopher (Aristotle) in this book, is
the book metaphysics, which in Arabic may be called "Fi-Ma
b‘ad al-tabidyyah". (interpretation of Yahya iban ’Adi on the
article Alpha (x) minor, 4).

Unfortunately after him this point was neglected and the
term Metaphysics was translated into Arabic to "Ma b‘ad
al-tabi’ah” for instance Ibn-Rushd (520-595 H) in his
commentory on this part of Aristotle’s PhiIJ}Sophy says:

"This is the interpretation of the first book (Ma b’ad
al-tabi’ah), it is the same essay which is enoted by “Alpha
minor”.

(Commentory of Ibn-Rushd on Metaphysics, 3)

May be the origin of such error lies in the fact that the term
“Physics" in Greek is used for both nature and natural science.

Ma wara al-tabiah (Supra-Physics):

It has been seen that in many of recent philosophical
writings instead of "Ma b'ad al-tabiah" or "Ma ba'd
al-tabiyyah" the writers use term ‘"Mawara al-tabi‘h"
Dictionary of Mo'in (Farhang-e Mo‘in) in this regard says:
"According to the ancient philosophers Maba‘d al-tabia‘h" the
i.e, "Third Wisdom" or "ma war@i al-tablah" was one of the
branches of on speculative wisdom (H.M) that is divided into
two parts as follows:

1) fim al ilahi (theology) (H.M.)
2) Falsafeh-ye Ula (first Philosophy) (H.M.)
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The branches or off-shoots of this science are:
"Nabuwwah" (Prophethood), "Imamah” (Imamate),
"ma’ad" (Resurrection).

Expostion: Aristotle called this part of philosophy which
comes after physics as "Metaphysics". Henceforth, this term
became current for it. Therefore, "mat b'ad al-tabia‘h" is more
correct than "Ma wara al-tabia‘h".

(Dictionary of Mo‘in, V. 4, foreign terms 207)

It is interpreted in that way because the term "Ma wara
al-tablah" indicates that the conotation of this point that the
problems of this science deals with the problems that are
beyond the nature or hidden behind it. Accordingly, these
people in their writings repeatedly all non-material and
incorporal beings a supraphysical or metaphysical being,

This misconception regarding the term Metaphysics is most
probably stemmed from the same error or to be more Precise
from carelessness which was already shown in the translation of
this term into Arabic "Ma ba‘d al-tabia‘h" instead of being
translated more appropriately as "ma ba‘d al-tabiyyah".
Unfortunately, this misconception found its way into the
writings of such a scholar as Ibn-Sina, for, he in his book, Shifa
says that by metaphysics is meant all that is abstract and
separated from nature. Ibn Sina says:

"According to this principle mathematics should be called
the science of metaphysics®” unless the purpose of metaphysics
is something else, that is, knowledge of that which is
completely abstract.”
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(shifa, ilahiyyat) (p-15).

Anyhow, we are compelled to use the tcrm "Ma ba'd
al-tabiah” as the substitute from metaphysics, bccause
"Maba'd al-tabi‘iyyah" would sound unfamiliar sense to many
people. Hence instcad of replacing current term by an
unfamiliar term we fall back upon the term in currency keeping
in our mind that by the term "Ma ba'd al-tabiah" we mean a
science which is lcarnt after the natural science, and not that
which is beyond thc nature.

Muslims Acquaintance with the Metaphysics of

Aristotle:

In the glorious age of the blossoming of the Istamic cullure
and civilization most of the scientific works were translated
from Greek, Syriac, Coptic, Pahlawi and Indian languages into
Arabic. For instance Aristotle’s Mefaphysics and some other
commentaries of this book were also translated into Arabic.

Ibn al-Nadim in this regard says:

"Discourses in the Book "al-Huwriif'®® popularly known as
Tlahiyyat (theology), are arranged alphabetically on the basis of
Greek letters, the first one is AJf sughra (a minor) and fshag®®
has translated this book into Arabic, It contains upto the letter
"M". Abii-Zakariyya ibn ‘Adi has translated the items under
this letter. The letter "N" is also found in the Greek language
according to Alexander’®. Eustathius has translated this items
under this letter for kendy”! and there is a popular story in this
regard.

Abu-Beshr Mati’® has translated the book Ishaq Ibn Hunayn
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which is the cleventh book alongwith the commentory of
Alexander into Arabic, and Hunayn ibn Ishag”™ translated the
same book into the Syriac. Themustius’ interpreted the book A
and Abu-Beshr Mati translated that book with Themistius
commentory. Shemli also translated that book Ishag Iben
Hunayn also translated some parts of these books. Suryanus
transiated the book "B" into Arabic with his own
commentory..."
(al-Fihrist, 366)

Kitab al-Huruf:

Kitab al-Huriif is another name for Aristotle’s Metaphysics
in Arabic. The reason for choice of such a name for this book
is that the articles of this are arranged alphabetically, that is,
Greek alphabets as [ollows:

1. Bock A  Alpha (major). Alif al-Kubra
2. Book a  Alpha (minor). Alif al-Sughra
3. Book B  Beta al-Ba

4. " J  Gamma al-Jim

5" Delta al-Dal

6. " E  Epsilan al-Ha

7." Z  Zeta al-za

8. " H Ewa al-Ha

9 " Theta al-Ta
10.Article [ Tota al-Ya

1 K  Kappa al-kaf

2. Lambda al-Lam

13." M My al-Mim
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14." N Ny al-Niin
Which is the first book "A" or "a"?
All the letters which have been used for these articles are

Greek capital letters. Such as A, B, , and ...But books No.1.

and 2 are marked separately by major and minor versions of

the same letter that is, Alpha one is marked with "A" and the

other one marked with "a".

The method followd in marking the articles of this book
indicates that the book "a" (with a minor) should be
complementary to the book "A" (with major "A"). That is why
the first book of Aristotle should be book marked with "A"7S,

The same arrangement is found in the English translation of
the fourteen books of Metaphysics by W.W.Ross. But in the
existent Arabic translation of the book the first book given is
the letter "a" small, that is the capital letter "A" comes
subsequent to it. Ibn al-Nadim also says in al-Fihrist:

"...The first is small

(al-Fihrist, p. 366)

(]
a.

Thirteen or fourteen?

On the basis of the writings of the “Ulama of Islam of that
period it may be infcrred that Aristotle’s Metaphysics is
comprised of thirteen books. In Tankh al-Hukama, saya:

"The Book Metaphysics comprises of thirteen books."
(Oifti, translation of Tarikh al-Hukama, p- 70)

Taking into account the order of the Greek alphabets the
book under the letter "K" is omitted in Arabic translation
Ibn-Rushd noticed this omission (al-Kaf) and in his
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commentary of Metaphysics said"

"This is what we may.conjecture in accordance with the
order of the articles prior to that indicated by ‘Lam’ that only
these articles reached to us, and that we could not find the
article indicated by ‘K’ (al-kaf). (Ibn Rushd, commentary on
the Metaphysics, O-1404).

Eleventh or Twelfth

In the same context another problem also will be solved.
The lettern Lambda that is, the letter "L" is the eleventh letter
in Greek Alphabet. But keeping in view that there are two
books dealing with "A", i.e. "A" and "a" in Metaphysics, so the
book "L" lambda should be counted the twelfth. But in general
the writers of Muslim period consider this as eleventh and this
shows that they were totally ignorant of the book "K".

Why the Book "k" (al-kaf) Could not find Place in
the Arabic Translation?

Was this book not available to Muslim writers or were there
some other reasons behind omitting it?

In this regard we do not know anything clearly. But a
thorough study of the contents under the book "k" in English
translation may be helpful to clarity this point. The continuous
study of this book will show that its contents are mere repition
of the contents of the book indicated under "B", "G" and "H" of
Aristotle’s physics are mixed with them.

Therefore, it is probable that the teachers, students and
readers of the Aristotle’s Metaphysics have considered this
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book as a redundant and unnecessarily repeated the issues
already discussed. So they deleted from their manuscripts or
they might have access to the copies of Mataphysics from
which this article was excluded.

“‘Dayr" (Nature) as a Substitute for God:
The following versa deals with the beliefs of naturalist or
atheists:

P . ' e

ole o ity o U 53301 U2 L3 U

' ' -

ST EG S e L1l
PIE TR - I
s s 5

"And they say: there is nothing but our life in

(I\

this world; we live and die and nothing destorys us
but time, and they have no knowledge of that, they
only conjectore.” 45 : 24)

This verse speaks about those people who in the term of
Islamic philosophy and Kalam are called "Dahriyyan" or
naturalists.

Who are “Dahriyyan"?

Qifti in his Tartkh al-Hukama says:

"But "Dahriyyin" (naturalists) were those people in the
distant past who did not believe that this world had a maker
and creator. They were of the view that the present conditions
of the world have been ever the same and will be the same in
future also. There was no beginning in time of the circular
motions which we perceive. Man was created from the sperm
and sperm came into being through eternal and everlasting
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man, as sced comes from plant and plant grows from seed. The
most renowned exponent of this group of thinkers is Thales of
Miletus."?8.

(Translation of Tarikh al-Hukama, p-75)

What Qifti said about the philosophical views of
"Dahriyyan" regarding the Cosmos forms the basis of many
materialistic philosophical world in the recent years. In such
world-outlooks the world has been described as follows:

“It is sum total of motions, changes, decompositions and
compositions, which are associated with one another and
influence each other. In other words the reality is continuous
becoming alongwith the emergence of various and indefinite
objects, which have neither beginning and nor end; and if we
look at it from the temporal angle we cannot find any end to it.
This infinite dimension is called "Dahr", "Time", duration etc.
Accordingly appearance and disappearance is the essential
mode of the becoming, without being in need of a creator and
a destroyer. Nothing destroys us but time.

"Dahr" (Nature in our Philosophical Terminlogy):
Ibn Sina in the chapters regarding the physics in his Shifa
has put forwarded a detailed account of the concept of Dahr
and its particular meaning, the summary of which is as follows:
When we say that a being is in time, its existence should
have to emerge gradually. It is a being always in the state of
becoming such as motion which occurs gradually and one part
of it in relation to its other parts should be either postrior or
prior to them. Such being enjoys a new dimension which we
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may call temporal dimension’’. Occasionally it happens that an
objective event in itself is not in the state of becoming, but it is
mixed with another events which are in the state of becoming
(in the philosophical term there is some unity between them).
For an example take a piece of a rock, in its internal
composition, colour and form there is no visible change. It is
lifted by a crane to the top of a building, from that very
moment when the rock is moved by crane by virtue of crane’s
movement it is transferred to another place and by being
moved acquires dimension. In other words the moving rock will
be temporalized.

Therefore, if a being is neither in itself gradual and nor
having any graduality, it may by no means can acquire the
dimension of time. Such being does not possess dimension of
space. Nevertheless we in our philosophical account of these
may come across some conceptions which indicate that these
beings are also not alien to time. For instance, regarding the
spirit abstracted from matter we say: spirit was, is and will be
for ever. The words "was", "is" and "will be" all are related to
the dimension of time. If the abstract spirit is totally alient to
temporality, then why these words which are related to time
are used for it?

The correct justification of this view is that the abstract
spirit is not a temporal existence. That is, neither in itself
possesses dimension of time nor are its attributes and accidents
temporal. But we who are in time, we can look at it from
within the span of time. In the process of seeing these we may
arrive at the conclusion that whenever we look at spirit from
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within the span of time, we find it exist It is on the basis of
frequent observations and successive realizations that we say:

"Spirit was, is and will be for ever".

In other words when we compare this immutable thing with
other mutable and transitary things, i,e the things that are in
flux, we find that existence of this (immutable thing) as
compared with mutable and contingent beings is permanent,
Therefore, it is cverlasting. This mental conception which is
formed as a result of comparing and contrasting a
non-temporal reality with temporal realities is relative and
susceptible to being interpreted in terms of was, is and will be.
In fact it is related to the continuity of time and not to the
notions of revival and renewal. In the specific philosophical
term it is called "Dahr”. It is the same which in persian we call
"Zamaneh"® or "Rizegar’. To sum up, time is the fourth
dimension of contingent realities, which are in the state of
becoming and reveal their contingent nature, But "Dahr" is the
manifestation of the eternally continuing and permanent being
which is beyond the becoming, and is in contrast to the
confingency and destructability of other existents that are
always in the state of becoming and are contingent and
changeable. In this comparision, automatically, we looked at
the dimension of time as a coherent continuous process.

(Summary of the exposition of Dahr in al-Shifa, pp. 80-81)

Ibn Sina after this exposition goes on to say some people
hold that "Dahr" is "Time of static and motionlessness
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(reality).” Subsequently he criticises them pointing out that
static state is in compatible with duration or a specific period of
time, i.e. temporarily, and the term “static time" is a
self-contradictory.

We believe that those people who wanted to define Dahr as
"static time" have most probably sought to say the same thing
as ibn Sina said in another way, i.e. Permanence in contrast to
the mutability.

Anyhow, "Dahr" in any of the above mentioned senses
cannot be regarded as the cause of emergence of existents and
as a creator and controller of world. This is and obvious truth
that any one can casily arrive at uniess one is misguided by his
conjectures and false opinions and led in a direction that
obliterates such an evident and clear reality.



236 God in the Qur’an

BIBLIOGRAPHY

In reality there is only one source for the acquaintence with
the metaphysical issues of the Qur'an and that is the Qur’an
itself. But in this book I have referred to the following books
also:

- Sadr al-Muta’allikin, Asfar’®, Tehran.

- Ibn Sina, Al-isharat wa al-Tanbihat, 1305 (H).

- The Bible, London, 1963.

- Bharatan Kumarappa, The Hindu Conception of the
Diety, London, 1934.

- The Upanisad.

- Dr. Rida Zadeh Shafaq (Trans), Upanishad (Persian)
1345 (H. Sham).

- Dustkhwah and Purdawnd (Trans), Awest@a (Persian),
Tehran, 1343 (H. Sham).

- A group of authors, Dr. Valks Brackhavs, Wiesbaden,
Germany, 1966.

- W.M. Miller, The History of The Ancient Churches in
Iran and Roman Empire, Laipzige, Germany, 1931.

- Taj al-‘urus.

- Muhammad Murtada al-Zubaydi, Fi Sharh al-Qamus,
Egypt, 1306 (H.).

- Khwajah Nasir al-Din Tusi, Tajrd al-‘Itigad, Mashhad.

- Imam Fakhr al-Razi, Tafsir Kabir, Egypt, 1357 (H).

- Sayyid Qutb, Fi Zalal al-Qur’an, Beirut, 1379 (H).

-Tabrisi’, Tafsir Majma al-Byan, Beirut, 1379.



Appendix 237

- ‘Allamah Tabataba'i, Tafsir al-Mizan, Tehran, 1389 (H).

- Sadr al-Muta’allihin, Tafsir Mulla Sadra, Iran, 1322 (H).

- Yahya ibn ‘adi, Tafsir Yahya ibn ‘Adi Bar Maqaleh-ye
Alif Sughra, Tehran, 1346 (H).

- Ibn Rushd, Tafsir Ibn Rushd Bar Ma b’ad al-Tabiah
Arastii, Beirut, 1967.

- Qifti, Ta’rikh al-Jukama (Pcrsian).

- Shaykh al-Sadugq, Asrar al-Tawhid, Tehran, 1387 (H).

- Torah (Persian), London, 1967.

- ‘Azim uf, The New intelligent Man’s Guide to Science,
New York, 1965.

- Khwajah Nasir al-Din Tusi, Sharh-e isharat, Iran, 1305,
(HD. )

- ‘Allamah Majlis’i Sharh Tajrid ‘Allamah, Mashhad.

- Qaisari, Sharheh Fusns, Tehran, 1299 (H).

- Ibn Sina, Al-Shifa, Tehran, 1303 (H).

- Sadr al-Muta'allinin, Al-Shawahid al-Rubiibiyyah,
Mashhad, 1346 (H. sham.)

- Sadr al-Muta'atichin, ‘Arshiyyah, Isfahan, 1341 (H. Sham.)

- A. J. Arberry, Revelation and Reason in Islam, London.

- Al-Kulayni, Al-Kafi, Tchran, 1348 (H. Sham.)

- Dr. Mohammad Mo'in, Farhang-e Mo’in, Tehran, 1345
(H).

- Dr. Shari’atmadari, Falsafah, Islahan, 1347 (H. Sham.)

- Ibn al-Nadim Al-fihrist, Cairo.

- Aristolle Ma ba'd al-Tabiyah (Arabic).

- W. D. Ross Iran, Aristotle’s Metaphysics, London, 1966.

- Sadr al-Muta‘allhin Mabda wa Ma'ad, Tran, 131 (H).



238 God in the Qur'an

- Abu al-Hasan al Ash’ari, Magalat al-Islamin Fi Ikhiilaf
al-Musalliyin, Egypt, 195 (H).
- Seyyid Radi, Nahj al-Balaghah, Beirut.

Notes: (Appendix)

1- There are some other titles in philosophical texts for this ficld of
enquiry some of which are based on the issucs and subject
discussed in it. For intance Fa!safah-ye-Ul&, Aristotle, Ma b'ad
al-tabi‘ah (metaphysics), p-160, Ibn Sind Hahiyyar, al-shifa, etc.
Hikmat-e ‘Aliyyah: Aristotle, Ma ba'd al-tabi‘ah (mctaphysics),
p-165.

Hikmate muta@liyyah: Sadr al-Muta‘allihin, Mabda‘' wa Ma'ad,
p-14.

Iim-e kulfi: Sadr al-Muta‘allihin, Ibid, p.2.

Al-Falsafar ~ al-liahiyyah: Aristolle, Ma ba'd al-tabi'ah,
(metaphysics), p.707.

fim-e Haki: Tbn-Sina, Shifa.

liahiyyar: Yahya ibn ‘Adi. Tasfir Maqilchye Alif Sughra, p.10.

2- Ibn Sina holds that if the branch of philosophy, i.e. "Mectaphysics”
is named according to its position in classification of diffcrent
parts of philosophy, mathematics should have been
misappropriated named "Mctaphysics®. for on account of logical
scquence, mathematic comes afler natural science and theology
comes after mathematics. It secms that this grcat philosopher
ignored the [act that therc was no section of mathematics in
Aristotle’s works,

3- For detalis regarding the scquence of different chapter, pleasc sce
note no.5.
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4- Ishaq Ibn-¢ Hunayn (215-298 H).

5- Alcxander Afrudisi is one of the schojars of the Alexandrian
school in the third century.

6- The wcll known Arab philosopher (d.260.H).

7- (d-329 H).

8- (149-264 H).

9- (cir.329 H).

10- Pleas refer to the English translation of the Aristotle’s
Mctaphysics by W.D.Ross, This translation was f{irst published in
1908 and reprinted in 1928 and subscquently six times with
revision was reprinted up to 1966.

11- Ali Ibn Yisuf Ibn Ibrahim Qifli, (588/646 H).

12- Thales of milctus (circ. 600 B.C.), is considered in the histories
of ancicnt Greece. It is said that he considered water as the orgin
of all bodics. But his philosophical outlook can be hardly
reconciled with that of naturalists or matcrialists.

13- It is the same dimension that in contemporary philosophical
term is called forth dimension.

14- There is a minute diffcrence between Zaman and Zamaneh in
persion, It may be noted that Zamaneh is a mere gencral lerm
having various connotations while Zaman always refers to a
mctaphysical entily encompassing the entire scheme of existence.

15- The full name of the book is Al-hikmat al-Muta‘aliyyah Fi
al-Asfar al-Arb'ah al-Aqgliyyah.

THE END






