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The Institute of Ismaili Studies

The Institute of Ismaili Studies was established in 1977 with the object
of promoting scholarship and learning on Islam, in the historical
as well as contemporary contexts, and a better understanding of its
relationship with other societies and faiths.

The Institute’s programmes encourage a perspective which is not
confined to the theological and religious heritage of Islam, but seeks
to explore the relationship of religious ideas to broader dimensions
of society and culture. The programmes thus encourage an interdis-
ciplinary approach to the materials of Islamic history and thought.
Particular attention is also given to issues of modernity that arise as
Muslims seek to relate their heritage to the contemporary situation.

Within the Islamic tradition, the Institute’s programmes promote
research on those areas which have, to date, received relatively little
attention from scholars. These include the intellectual and literary
expressions of Shi‘ism in general, and Ismailism in particular.

In the context of Islamic societies, the Institute’s programmes are
informed by the full range and diversity of cultures in which Islam is
practised today, from the Middle East, South and Central Asia, and
Africa to the industrialized societies of the West, thus taking into
consideration the variety of contexts which shape the ideals, beliefs
and practices of the faith.

These objectives are realized through concrete programmes
and activities organized and implemented by various departments
of the Institute. The Institute also collaborates periodically, on a
programme-specific basis, with other institutions of learning in the
United Kingdom and abroad.



viii Shi‘i Interpretations of Islam

The Institute’s academic publications fall into a number of inter-
related categories:

1. Occasional papers or essays addressing broad themes of the
relationship between religion and society, with special reference
to Islam.

2. Monographs exploring specific aspects of Islamic faith and
culture, or the contributions of individual Muslim thinkers or
writers.

3. Editions or translations of significant primary or secondary
texts.

4. Translations of poetic or literary texts which illustrate the rich
heritage of spiritual, devotional and symbolic expressions in
Muslim history.

5. Works on Ismaili history and thought, and the relationship of the
Ismailis to other traditions, communities and schools of thought
in Islam.

6. Proceedings of conferences and seminars sponsored by the
Institute.

7. Bibliographical works and catalogues which document manu-
scripts, printed texts and other source materials.

This book falls into category three listed above.

In facilitating these and other publications, the Institute’s sole aim
is to encourage original research and analysis of relevant issues.
While every effort is made to ensure that the publications are of a
high academic standard, there is naturally bound to be a diversity of
views, ideas and interpretations. As such, the opinions expressed in
these publications must be understood as belonging to their authors
alone.
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Introduction

The three short treatises introduced here are among several works on
the doctrines of the early Nizari Ismaili community of Iran produced
during the 7th/13th century by the celebrated Muslim theologian,
philosopher and scientist Nasir al-Din Tasl. The authorship of these
treatises is confirmed by Tasi’s name which appears in the preludes to
the texts. Consequently, almost all scholars and bibliographers on his
life and writings have included these texts in the inventory of TusTs
works. While Tawalla wa tabarra (Solidarity and Dissociation) and
Matlib al-mu’minin (Desideratum of the Faithful) have until now re-
mained relatively obscure for various reasons, Aghaz wa anjam (Origin
and Destination), the last and longest of the three, is well-known in
Shi‘i literature. The present volume renders, for the first time, new ed-
ited versions and complete English translations of the three treatises.

The author and his works

Nasir al-Din Tuasi, Muhammad b. Muhammad b. Hasan was born
in 597/1201 in Tas in the suburbs of present-day Mashhad in Iran
and died in Baghdad in 672/1274. There are a number of well
documented books' and articles* on the life of Ttsi, including the

1. Seein particular M. Taqi Mudarris-i Radawli, Yadbiid-i haft sadumin sal-i
Khwaja Nasir al-Din Tisi (Tehran, 1335 Sh./1956) and his Ahwal wa athar-i Abi
Ja'far Muhammad b. Muhammad b. Hasan al-Tisi (2nd ed., Tehran, 1354 Sh./1975);
as well as M. Mudarrisi Zanjani, Sargudhasht wa ‘aqa’id-i falsafi-yi Khwaja Nasir
al-Din Tisi (Tehran, 1335 Sh./1956).

2. Farhad Daftary, ‘Nasir al-Din Tusi and the Ismailis, in his Ismailis in
Medieval Muslim Societies (London, 2005), pp. 171-182; and Hamid Dabashi, “The
Philosopher/Vizier: Khwaja Nasir al-Din Tasi and the Isma‘ilis, in F. Daftary, ed.,
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introduction to my edition of his autobiographical essay, Sayr wa
suliik .3

TasTs early childhood coincided with the rise of the Mongols as a
military power in Central Asia and their advance towards the Iranian
territories. His father, a Twelver Shi‘i and most probably engaged in
clerical activities, seems to have been a broad-minded person desiring
his son to study all the sciences, in particular those related to religion,
as widely and objectively as possible, and not to confine the horizon
of his thought to what was available in his own surroundings. He
was apparently under the influence of two famous men of letters, the
philosopher Baba Afdal al-Din Kashani and the well-known theo-
logian-heresiographer Muhammad b. ‘Abd al-Karim Shahrastani,
both of whom were inclined to the teachings of Nizari Ismailism. In
the Sayr wa sulik, Ttsl mentions these two scholars and recounts
the encouragements of his father concerning the pursuit of religious
knowledge.* Such an intellectual milieu seems to have imbued Ttsi
from an early age with a lifelong thirst for knowledge and helped to
shape his multi-faceted scholarly personality.

In the Sayr wa suliik, Tasl recounts his quest for knowledge in
considerable detail. Having exhausted his examination of the doc-
trines of all the major schools and communities of Islam without
attaining satisfaction, he happened to come across a book, the Fusil-i
mubarak wa muqaddas (Blessed and Sacred Chapters), containing the
sermons of the Nizari Ismaili Imam Hasan ‘Ala Dhikrihi al-Salam (d.
561/1166).5 This discovery proved to be pivotal in TusTs intellectual
journey, so much so that at about the age of twenty years, he began
to communicate with certain dignitaries of the Ismaili da‘wat (mis-
sion) and, around the year 624/1227, he joined the court of the Ismaili
governor of Quhistan in eastern Iran, Nasir al-Din Muhtashim (d.

Mediaeval Isma'ili History and Thought (Cambridge, 1996), pp. 231-245.

3. Nasir al-Din Tusi, Sayr wa sulik ed., and tr. S. ]. Badakhchani as
Contemplation and Action: The Spiritual Autobiography of a Muslim Scholar
(London, 1998), pp. 1-19.

4. Tusi, Sayr wa sulitk, pp. 26§6-7, 5514 and 56n5.

5. The Fusiil has not survived, but scattered fragments of it are found in
post-Alamat Ismaili literature. TasI quotes several passages from it in his Rawda-yi
taslim, ed. and tr. S. J. Badakhchani as Paradise of Submission: A Medieval Treatise
on Ismaili Thought (London, 2005), pp. 122-125$355-359.
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655/1257), as a resident scholar at his castle. Initially, Ttasi appears to
have dedicated his time to composing and translating works on eth-
ics and astronomy, in addition to providing scholarly service to the
governor and his associates. In both fields he proved to be a highly
erudite and accomplished person, with an unrivalled mastery of a
variety of subjects, which was much appreciated by the governor.

It was probably in Quhistan that Tasi finally converted to the
Ismaili faith and became thoroughly acquainted with its doctrines
in both their exoteric and esoteric aspects. His enthusiasm for the
faith, together with superior intellectual skills, paved the ground for
his transfer around 633/1235 to the fortress of Alamat in the Alburz
mountains of northern Iran, the headquarters of the Nizari Ismaili
state, to continue his scholarship under the patronage of Imam ‘Ala’
al-Din Muhammad (d. 653/1255). TasTs transfer to Alamit may have
been motivated in part by its reputation as a centre of learning and
scholarship, with a library and observatory where he could better
pursue his scientific and literary activities. TaisI may also have been
motivated by the desire to be in the personal service of Imam ‘Ala’
al-Din, especially for the exposition of Ismaili doctrines, including
the doctrine of giyama which had been promulgated some 75 years
earlier by the Imam’s great-grandfather Hasan ‘Ala Dhikrihi al-Salam
(as discussed in the following section).

The imamate of ‘Ala’ al-Din coincided with a period of height-
ened political tension in Iran because of the ever growing threat of
the Mongols. Having devastated Trans-Oxiana and Khurasan with
unprecedented cost of lives, the Mongol armies were now poised to
advance into the heartlands of the Muslim world. The critical outlook
was evident in the flood of refugees who poured into eastern Iran
from Central Asia, including several Sunni and Shi‘i scholars who
sought sanctuary in the Ismaili fortresses. It was at this time that Tasi
came to Alamit and remained there for twenty years until the fortress
fell to the Mongols in 654/1256.

In spite of the dangerous circumstances, this period constituted
the most creative and productive period in TasTs life, during which
he composed his most seminal works on philosophy and astronomy
that received acclaim in both Ismaili and non-Ismaili circles. Appar-
ently, he established a close relationship with Imam ‘Ala’ al-Din, who
appointed him to a senior rank in the Nizari da‘wat as indicated by
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-

his honorifics of da‘7 al-du‘at (chief missionary) and khwaja-yi ka’inat
(master of creation).S Among other Muslims he came to be known as
sultan al-muhagqigin (lord of the truth-seekers) and ustad al-bashar
(teacher of humanity).”

The outcome of TasTs scholarly activities in both Quhistan and
Alamit can be grouped into three broad categories. As one may
expect, he conducted regular lectures on Ismaili doctrines to member
of the da‘wat in a manner reminiscent of the Fatimid tradition of
majalis al-hikma (sessions of wisdom) firmly established by al-Qadi
al-Nu‘man and al-Muw’ayyad fi al-Din al-Shirazi.? Fortunately, some
of TusTs lectures delivered in Alamiut were recorded and put together
by his colleague, the poet Hasan-i Mahmud-i Katib, in the Rawda-yi
taslim.® Tusi also embarked on writing a number of scholarly works
on Ismaili thought commissioned by his patrons. Among those
he produced in Qubhistan, the most famous is his treatise on eth-
ics, Akhlag-i Nasiri,'® followed by Akhlaq-i Muhtashimi,* Sayr wa
suluk and Tawalla wa tabarrda. In Alamut, he worked on Matlib
al-mu’minin, Aghaz wa anjam, and Rawda-yi taslim, a treatise on free
will and predestination, Jabr wa ikhtiyar," as well as an Arabic work

6. Tusi, Rawda, trans., p. 13.

7. Mudarris-i Radawi, Ahwal wa athar, p. 46.

8. See Heinz Halm, ‘The Ismaili Oath of Allegiance (‘ahd) and the ‘Sessions
of Wisdomy' (majalis al-hikma) in Fatimid Times), in Daftary, Mediaeval Isma'ili
History and Thought’, pp. 91-115.

9. On the authorship of Rawda, see my Preface to the translation, pp.
XV-XVi.

10. Tasi, Akhlaq-i Nasiri ed. Mujtaba Minuwi and ‘A. R. Haydar (Tehran,
1356 Sh./1977), tr. G. M. Wickens as The Nasirean Ethics (London, 1964). On the
Ismaili orientation of this work, see Wilferd Madelung, ‘Nasir al-Din TtsTs Ethics
between Philosophy, Shi‘ism and Sufism, in R. G. Hovannisian, ed., Ethics in Islam
(Malibu, CA), 1985, pp. 85-101.

u. Tasi, Akhlag-i Muhtashimi, ed. M. T. Danish-pazhth (Tehran, 1339
Sh./1960).

12. Itappears that Sayr wa sulitk may have been revised in Alamat or perhaps
after its fall, for Tasi twice uses the invocation, ‘May God be pleased with him, for
the Ismaili dignitary Muhtashim Shihab al-Din (pp. 30-31§14), indicating that he
had already passed away, which occurred towards or after the fall of Alamat.

13. This treatise in which Tusi quotes Imam Hasan ‘Ala Dhikrihi al-Salam,
bears different titles such as Jabr wa qadr, Qada wa qadar and Jabr wa ikhtiyar.
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entitled al-Dustir wa da‘wat al-mu’minin lil-hudnr which, although
attributed to Imam ‘Ala’ al-Din, came most probably from the pen
of Tusi.** There are four other Ismaili treatises attributed to Tusi
which are probably not by him: Jawab bi Kiya Shah Amir (Answers
to Kiya Shah Amir) on Qur’anic hermeneutics and compiled most
probably by Imam Hasan ‘Ala Dhikrihi al-Salam; Nama bi ahali-yi
Qazwin (Letter to the people of Qazwin); Majarat-i Khwaja (Debates
of Khwaja); and Risala dar ni'mat-ha, khushi-ha wa ladhdhat-ha
(Treatise on Comfort, Happiness and Joyfulness).

In addition to these literary activities connected directly with
Ismaili doctrines, Ttsi composed a number of philosophical works
devoted mainly to the defence and elaboration of Ibn Sina’s writings.
Tsi was a great admirer of Ibn Sina’s synthesis of Aristotelian, Neo-
Platonic and Islamic intellectual traditions, wherein he found much
that was in agreement with Ismaili hermeneutical literature.> His
masterly commentary on Ibn Sin&s Sharh al-isharat wa al-tanbihat,
in which he refutes the criticism of Fakhr al-Din al-Razi, was
commenced in Quhistan and finalized in Alamut. His treatises on
Aristotelian logic, the Asas al-iqtibas, and on astronomy, al-Tadhkira
fi al-hay’a, were both undertaken in Alamut.'s

The fortunes of the Nizari Ismailis suffered a devastating reversal in
654/1256 with the invasion of Persian-speaking lands by the Mongols

There are many copies of its manuscript in various collections in Iranian libraries
and it has been published several times. Mudarris RadawTs edition in TusTs
Majmii‘a-yi ras@’il (Tehran, 1335 Sh./1956), pp. 8-27, is based on an earlier edition
and a number of well-known manuscripts. For details see his introduction to the
Majmii‘a.

14. The scribe of this treatise, Shams al-Din Ahmad b. Ya‘qab al-Tayyibi,
records in the colophon that he had heard the text from ‘the illustrious da7 Nasir
al-Din’ For details see ‘Arif Tamir, Arba‘a rasa’il Isma‘iliyya (Salamiyya, Syria,
1952), p. 101.

15. This is evident, for example, in Ibn Sina’s notion of the ‘Unknowable God,
which Ttsi renders in the Rawda-(p.16$1) and Matlib ($4) as ‘Necessary Existence’
(wajib al-wujid) that is altogether beyond the realm of human knowledge and
comprehension.

16. Tust, Sharh al-Isharat wa al-tanbihat (Tehran, 1377/1957); Asds al-iqtibas,
ed. M. Mudarris Radawi (Tehran, 1335 Sh./1976); al-Tadhkira fi al-hay’a, ed. and
tr. E G. Ragep in his Nasir al-Din Tisi’s Memoir on Astronomy (New York, 1993),

pp- 89-341.
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under the command of the warlord Hiilegii. Commencing with the
destruction of Ismaili fortresses in eastern and northern Iran, the
Mongol advance culminated with the bloody capture of Baghdad and
termination of the Abbasid caliphate within a year from each other.”
During the siege of Alamaut, the Ismaili Imam of the time, Rukn al-
Din Khurshah, who had succeeded ‘Ala’ al-Din in 653/1255, sought
unsuccessfully to negotiate with the Mongols. Eventually he was
forced to surrender, exiled to Mongolia and subsequently murdered
in mysterious circumstances.

The role of Tasl in the negotiations that led to the surrender of
Alamaut and his defection to the Mongols is a controversial aspect of
his career about which little is known. There are diverse and some-
times contradictory reports which, for a number of reasons, cannot be
relied upon, and it is unlikely that we will ever reach a firm conclusion
regarding his conduct.’® Whatever Tasi’s motivations, it is possible to
surmise that he chose to ensure his survival by distancing himself from
the Ismailis and offering his services to the conquering Mongols. This
course of action not only permitted him to continue his scholarship
under Mongol patronage at the Maragha observatory constructed
especially for him in Azerbaijan, but also enabled him to dissuade the
invaders from a total annihilation of the Iranian cultural heritage.

TasTs scholarly work in the post-Alamat period of his life was
focused mainly on the establishment of the Maragha observatory
and compilation of its astronomical tables, the Zij-i Ilkhani. He also
continued to champion Ibn Sina against the criticism of Fakhr al-Din
al-Razi" and Shahrastani.>® His interest in theological issues remained

17. For a comprehensive study of the rise and fall of Nizari Ismaili power in
Iran, see M. G. Hodgson, The Order of Assassins: The Struggle of the Nizari Ismailis
against the Islamic World (The Hague, 1955); and E Daftary, The Isma'lis: Their
History and Doctrines (2nd revised ed., Cambridge, 2007), pp. 301-405.

18. See my Introduction to Sayr wa sulitk (pp. 7-8) for a discussion of this
episode in TusTs life.

19. TasTs commentary entitled Talkhis al-muhassal was edited by A. A. Narani
(Tehran, 1359 Sh./1980).

20. See TusTs Masari® al-musari’, ed. Hasan al-Mu‘izzi (Qumm, 1405/1984),
which is a critique of Shahrastants Kitab al-musara‘a, ed. and tr. Wilferd Madelung
and Toby Mayer as Struggling with the Philosopher: A Refutation of Avicenna’s
Metaphysics (London, 2001).
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unabated, with the production of a number of works on Twelver Shi‘i
theology, such as Risalat al-imama® and Tajrid al-i‘tiqad,* as well
as a treatise on Islamic mysticism entitled Awsaf al-ashraf.>> By the
time Tuasl died, he is said to have composed over 150 works of vary-
ing lengths on diverse subjects which established his reputation as
the leading Muslim scholar of the Mongol era.>* By advocating Shi‘i
doctrines from philosophical and mystical perspectives, including a
number of Ismaili ideas which he never completely renounced, Tusi
was able to pave the ground for the emergence in subsequent centu-
ries of distinctive schools of philosophical and mystical theology in
Iran. In certain respects, this outcome may be regarded as a develop-
ment of Ismaili doctrines which Tasi had imbibed and expounded
for more than two decades prior to the Mongol invasion.

By the time Alamat fell to the Mongols, Tsi had already depicted
the major trends in Nizari Ismaili thought and presented them in a
profoundly philosophical and hermeneutic manner in the Rawda-yi
taslim, and in a more abbreviated form in the three treatises presented
here. The close relationship between these texts and the Rawda is
quite apparent, as illustrated in the annotations to these texts. Their
differences, apart from the subject-matter, are merely in the style of
authorship and the readership for which they were intended. Whereas
the Rawda is aimed at a fairly erudite membership of the Nizari da‘wat
well-versed in the philosophical and religious sciences of the day, the
Tawalla and Matlib are much shorter treatises addressed to junior

21. Tasi, Risalat al-imama, in Talkhis al-muhassal, pp. 424-433.

22. The Tajrid al-i‘tiqad is printed with ‘Allama Hill's comments known as
Kashf al-murad, ed. Abu al-Hasan Sha‘rani (Tehran, 1398/1969).

23. Tusi, Awsaf al-ashraf, ed. Mayil Harawi (Mashhad, 1361 Sh./ 1982). Nasrollah
Pourjavady, in his article Awsaf al- Ashraf” in Nasir al-Din Tisi Philosophe, et savant
du XIIF siécle, ed. N. Pourjavady and Z. Vesel (Tehran, 2000), pp. 39-40, regards
this book as ‘a treatise on mysticism from a philosophical point of view), whereas
H. Dabashi maintains in “The Philosopher/Vizier: Khwaja Nasir al-Din al-Ttsi
and the Isma‘ilis, that the Awsdfis an Ismaili text.

24. W. Madelung, ‘Nasir al-Din Tuasf’s Ethics, pp. 85-101.

25. On the interface of Shi‘ism and Sufism, see S. H. Nasr, ‘Shi‘ism and Sufism:
Their Relationship in Essence and History), in his Sufi Essays (London, 1970), pp.
104-120; and E Daftary, ‘Hasan-i Sabbah and the Origins of the Nizari Ismaili

Movement, in Ismailis in Medieval Muslim Societies, pp. 181-204.
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ranks of the da‘wat and other Ismailis with a minimum of technical
vocabulary. The Aghdz is a more substantial text which, in its concise
and measured exposition of the Qur’anic teachings on eschatol-
ogy, was probably also intended for a wider audience in the Muslim
community. In a certain sense, the three texts may be regarded as in-
troductory to the Rawda in which all their themes are woven together
and elaborated in a more philosophical and comprehensive manner.
As already noted, one of TasTs primary services to the Ismailis
was to render his scholarly skills to the exposition of their doctrines,
especially in the context of the giydama proclaimed by Imam Hasan
‘Ala Dhikrihi al-Salam. As this doctrine informs and permeates all of
Tasts Ismaili works, including the ones collected in this volume, it will
be worthwhile at this point to briefly examine the notion of giyama in
Islam generally and its interpretation by the Ismailis in particular.

The doctrine of giyama

The belief in life after death is as old as the history of human thought
and it was, in all probability, one of the original impulses that gave
rise to religious beliefs. In each religious tradition, be it revealed or
otherwise, the conviction that human beings continue to survive in
some form or another after death has resulted in a body of speculative
thought generally referred to as eschatology. Consequently, all com-
munities and schools within each religion, depending on the number
and calibre of their scholars, have developed their own distinctive
doctrines of eschatology.2¢

The theological and philosophical discourse on eschatology, with
the exception of belief in sheer physical resurrection, depends ulti-
mately on the belief in the soul or spirit and its survival after physical
death. Without such a belief, the idea of eschata®” or life in the hereaf-
ter—be it Hades, Tartarus, Gehanna, Sheol, Paradise or Hell—would
be meaningless. The early pre-Socratic Greek philosophers regarded

26. For an overview see R. J. Zwi Werblowsky ‘Eschatology’ in The
Encyclopaedia of Religion, ed. Lindsay Jones (Detroit, 2005), vol. 4, pp. 2833-2840;
and J. A. MacCulloch, ‘Eschatology;, in Encyclopaedia of Religion and Ethics, ed.
James Hastings (Edinburgh, 1994), pp. 373-391.

27. From the Greek eschatos and eschata, meaning the ‘last’ or ‘last thing’
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the soul (psyche) as the distinguishing mark of all living things, but
they held conflicting views about its nature, likening it to fire, heat,
air, breath of life, and so on. It is in the works of Plato and Aristotle
that we find a comprehensive exposition of the subject. Whereas Plato
believed the soul to be a divine and immortal part of human beings,
with intellectual, emotional and moral capacities, that survives the
body, Aristotle held the soul to be intimately bound with the body as
its form and actuality, and therefore perishable with the body without
any prospect of an afterlife.?® Notwithstanding Aristotle’s immense
influence on the development of theological and philosophical tradi-
tions in Christianity and Islam, it was the Platonic version of the soul
that prevailed.

Among Muslim philosophers, the most elaborate proofs for the
existence and immortality of human soul were furnished by Ibn Sina.
Contrary to the Aristotelian thesis that soul is a form inseparable
from the body, Ibn Sina argued that it is a sustainer (mudabbir) that
can exist without body.>® Apart from the philosophers, a considerable
amount of Islamic literature on eschatology exists from the main
Sunni and Shi‘i traditions. In Shi‘i Islam, the most substantive texts
belong to the Twelver community.3° Ismaili texts on the subject are
rare, mainly because of the destruction of much of their literature
by their opponents; and where they have survived, as in the case of
Aghaz wa anjam in this volume, they are highly concise and abridged.
Irrespective of their doctrinal differences and distinctive approaches
to the subject, virtually all the Islamic texts are shaped profoundly by
the Qur’anic narratives on afterlife.3* As M. R. Waldman observes, the

28. On Plato’s theory of the soul, see in particular Phaedo, tr. R. Hackforth
(Cambridge, 1955), and The Republic, tr. E. M. Cornford (Oxford, 1941); and for
Aristotle, De Anima, tr. W. S. Hett (Cambridge, MA, 1936).

29. Ibn Sina, al-Isharat wa al-tanbihat, ed. S. Dunya (Cairo, 1960), vol. 2, pp.
319-322.

30. M. A. Amir-Moezzi, ‘Eschatology in Imami Shi‘ism, in Encyclopaedia
Iranica, vol. 8 (1998), pp. 575-581.

31. The main eschatological events narrated in the Qur’an are summarized by
M. R. Waldman in ‘Tslamic Eschatology, under ‘Eschatology’ in The Encyclopedia of
Religion; and R. Arnaldez, ‘Ma‘ad, in The Encyclopedia of Islam, 2nd ed. (hereafter
referred to as EI2). See also Jane Idleman Smith and Yvonne Yazbeck Haddad, The
Islamic Understanding of Death and Resurrection (New York, 1981).
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highly imaginative evocations of the Qur’an about the apocalyptic
day when the earth will be rent apart and mankind resurrected for
admission to the gardens of Paradise or consigned to the torments
of Hellfire, have all the objective of persuading mankind to choose
either the path of the good or its opposite:

This marvellously wrought dichotomy underscores the need for hu-
mans to choose. Fire and Garden appear not for their own sake, but
as signs of God’s mercy or wrath ... One earns one’s fate by choosing
to adhere or not adhere to clearly specified spiritual and behavioural
norms. Judgment is as fair as a business transaction: one’s deeds are
weighed in the balance, neither wealth nor kin availing. If one has
been faithful and grateful, accepted his signs and messengers as true,
prayed and given charity, one is awarded. If one has been faithless
and ungrateful, given the lie to the signs and messengers, given God
partners, prayed insincerely or not at all, and been selfish with and
prideful of one’s material goods, one is punished. In this instance of
the radical transvaluation common to the monotheistic religions,
what one valued is taken away and what one did not value becomes
an eternal reward.®

The Qur’anic term for the Resurrection, giyama, is derived from
the verbal noun of the Arabic root g-w-m, which literally means ‘to
stand upright’ or ‘to rise’ It appears in the Qur’an almost seventy times,
denoting a range of meanings, but always in conjunction with the
adverbial expression of time and thus referring to the Day of Resur-
rection (yawm al-nushiir, 25:40) at the end of time. It is used more or
less synonymously with other expressions, such as the Hour (al-sa‘a,
7:178), the Great Day (yawm al-‘azim, 6:15), the Day of Rising (yawm
al-qiyama, 22:9) and the Day of In-gathering (yawm al-hashr, 6:128).
From the same root g-w-m, the term qa’im referring to a person ap-
pears three times in the Qur'an (3:39; 11:100; 13:33), and ga’imatun is
mentioned once in conjunction with a community (3:113). It should
also be noted that in Islamic literature, the subject of resurrection
is generally discussed under the heading of ‘the Return’ (al-ma‘ad),
although this term, which occurs only once in the Qur’an (28:85), does
not convey the complex semantic connotations of giyama.?

32. Waldman, ‘ Islamic Eschatology’, pp. 2836-40.
33. See L. Gardet, ‘Kiyama, and R. Arnaldez, ‘Ma‘ad; in El2.
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Apart from the terminological diversity deployed for giyama
in the Qur’an, there are many Prophetic traditions dealing with
eschatological matters, which have been interpreted variably by
Muslim commentators according to their ideological or sectarian
orientations. In brief, the Sunni version commences with the first
sounding of the Trumpet (nafkh-i sir) which causes the total anni-
hilation (fana’-i mutlaq) of the world. The second sounding revives
the entire creation and the dead are physically resurrected. Then there
is the in-gathering (hashr) at which point the giyama is established.
Finally, there comes the Day of Judgment when the reckoning or ac-
counting (hisab) takes place and the fate of individuals is determined.
In all cases, adherence to the religious law and virtuous conduct
constitute the main criteria for salvation in the hereafter (akhirat).

There is a similar succession of eschatological events in the Twelver
Shi‘i version of the giyama, but with the additional view (also held
by a great many Sunnis), that the Day of Return (yawm al-ma‘ad)
will be preceded on earth by the advent of a messianic figure called
the mahdi (the rightly guided one). This belief is based on certain
Prophetic traditions such as: ‘If there were to remain in the life of
the world but one day, God would prolong that day until He sends in
it a man from my community and my household (ahl al-bayt). His
name will be the same as my name. He will fill the earth with equal-
ity and justice as it was filled with oppression and tyranny.?4 For the
Twelver Shi‘is, the mahdi will be none other than their twelfth Imam,
Muhammad b. al-Hasan, who is said to have gone into occultation
around 260/874.%

In common with other Muslim communities, the Ismailis
too have a long tradition of speculative thought on the giyama
since they first emerged as a distinctive Shi‘i community in the
3rd/gth century. Almost all the leading authors of the pre-Fatimid
and Fatimid periods, such as the Ikhwan al-Safa’, Abu Ya‘qab

34. A Prophetic tradition found in Sunni, Twelver Shi‘i and Ismaili
compilations, such as Ibn Maja, Sunan, Kitab al-jihad, no. 11, in Jam* jawami
al-ahadith wa al-asanid (Liechtenstein, 2000), p. 406; Ja‘far Sobhani, Doctrines of
Shi‘i Islam, tr. Reza Shah-Kazemi (London, 2001), p. 115; and al-Mu’ayyad fi al-Din
al-Shirazi, al-Majalis al-Mu’ayyadiyya, vol. 2, ed. H. Hamid al-Din (Oxford, 1986),
no. 103, p. 17.

35. See W. Madelung, ‘Al-Mahd, El2.
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al-Sijistani, al-Qadi al-Nu‘man, Hamid al-Din al-Kirmani, al-
Mu’ayyad fi al-Din Shirazi and Nasir-i Khusraw have contributed
to Ismaili eschatological doctrines.?s In contrast to both the Sunni
and Twelver Shi‘i sources, however, there is a pronounced ten-
dency in Ismaili writings to interpret the giyama in a spiritual
and hermeneutical manner. This is evident, for example, in their
assertion that it is the soul, not the body, which survives physical
death and experiences the rewards and retributions of the afterlife.
More significantly, in accordance with the Ismaili theory of cyclical
sacred history comprising seven eras of prophetic revelations, the
qiyama will be initiated by the advent of the Resurrector (qa’im)
who will end the era of exoteric (zahir) religion and disclose to
humanity its innermost, esoteric (batin) truths.?” Since Muhammad
was the last and final prophet-messenger of God, it is the func-
tion of the initiator of the seventh cycle to convey this message to
mankind, on account of which he is designated as the ‘Lord of the
Resurrection’ (qa’im al-qiyama).3®

The Ismaili doctrine of giyama reached its apotheosis in the early
Nizari period with the proclamation of Resurrection by Imam Hasan
‘Ala Dhikrihi al-Salam at Alamut on the 17th of Ramadan 559/8 Au-
gust 1164. This is one of the most obscure events in Ismaili history,
about which there are no reliable records since the bulk of Ismaili
literature perished during the Mongol invasion.?® The only reports
we have come from secondary, anti-Ismaili sources of the Persian

36. For more details see my article, ‘Notions of Paradise in the Works of Nasir
al-Din Tusi (forthcoming).

37. Tasi discusses the cyclical theory in Rawda, pp. 69-70, $174-176, pp.
109-111, §320-323 and pp. 136-141$402-422. Henry Corbin produced a lengthy
study of the subject in his Cyclical Time and Ismaili Gnosis (London, 1983), pp.
30-58.

38. W. Madelung, ‘K@’im Al-i Muhammad, El2.

39. The only authentic Ismaili account of the event that has survived is in the
works of Hasan-i Mahmad-i Katib namely Haft bab-i Baba Sayyidna, wrongly
attributed to Hasan-i Sabbah because of the resemblance of their forenames, and
his collection of poetry known as the Qa’imiyyat. The Haft bab was published by W.
Ivanow in his Two Early Ismaili Treatises (Bombay, 1933), pp. 4-44, and translated
into English by Hodgson in The Order of Assassins, pp. 279-324.1am in the process
of finalizing for publication an edition of Diwan-i Qa’imiyyat.
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historians such as Juwayni and Rashid al-Din Fadl Allah, written
more than a century after the event, and subsequently reiterated by
other critics. For them, the proclamation of giydma amounted to a
revocation of the Islamic shari‘at (religious law) and a license for all
kinds of illicit and immoral conduct which, however, are not substan-
tiated in Ismaili sources.

As a result of such accusations from the Sunni establishment mo-
tivated by sectarian and political considerations, as well as internal
developments within the Ismaili community, it became necessary
for the Nizari da‘wat to expound the doctrine of giydma in a manner
both intellectually sound and politically defensible. The need for such
a formulation became even more imperative at a time when Imam
‘Ala’ al-Din was seeking a rapprochement with the Abbasid caliphate
to forge a common alliance against the Mongols. The task of articulat-
ing the doctrine is likely to have fallen upon a number of scholars.
The most talented and distinguished among them whose works have
come down to us was Nasir al-Din Tusi. His most elaborate treatment
of the subject, the Rawda-yi taslim is, in its formal structure, an ency-
clopaedic compendium of Ismaili philosophical theology covering a
wide range of themes from cosmology, prophecy and the imamate to
ethics, spirituality and psychology. But from another perspective, the
entirety of Rawda can be perceived as an intellectually sophisticated
and sustained meditation on the relationship between this world and
the next, and the spiritual significance of giyama, as reflected in the
title he chose for the book ‘Paradise of Submission.

As one would expect of someone steeped in Ismaili hermeneutics
and the intellectual legacy of Imam Hasan ‘Ala Dhikrihi-hi Salam,
Tasi interprets the giyama not in a literal sense as a series of cata-
strophic events at the end of time, but rather as a call to the faithful
to secure their spiritual resurrection and salvation here and now in
the present world. The attainment of this goal, which Tusl asserts
is a fundamental duty of every faithful Ismaili, requires a radical
transformation of oné€’s life resulting in continuous communion with
the Divine. Far from renouncing the prescriptions of the shari‘at,
as alleged by opponents of the Ismailis, he insists on their rigorous
observance, but these rites would be rendered invalid without an
understanding of their inner, spiritual significance. Anyone worship-
ping in a purely outward, uncomprehending way is in reality a dead
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person who has already been judged and condemned to Hellfire in
the next world. Conversely, the one who wholly submerges his self
in God and attains the state of unity (wahdat) is already resurrected
into new life beyond all distinctions and polarities, including those
of good and evil, existence and non-existence, Heaven and Hell.
Another aspect of TasT’s multi-layered hermeneutical analysis in the
Rawda is his theoretical construct of a series of ‘relative’ paradises
and hells encountered by every living being in its journey towards
perfection (kamal).*° In many respects, therefore, TasTs elucidation
of the giyama signifies a return to the original esoteric and spiritual
vision held by Ismaili authors.

The same understanding of giyama as a summons to spiritual
rebirth in this world permeates all other works composed by Ttsi in
this period of his life, including the three shorter treatises collected
in this volume.

Tawalla wa tabarra

The Tawalla is one of TusTs earliest Ismaili texts composed in
Qubhistan before his move to Alamut. This is evident from Tusi’s
dedication of this work to his first patron, Nasir al-Din Muhtashim
‘Abd al-Rahim b. Abi Mansiir, for whom he also compiled two works
on ethical philosophy, Akhlaq-i Nasiri and Akhlag-i Muhtashimi.
The text of the Tawalla is based on Danish-Pazhuh’s excellent edition
printed with Akhlaq-i Muhtashimi (pp. 561-570).4' I have made only
minor corrections as recorded in the manuscript variants at the end
of the Persian text.

The integral notion of tawalla (solidarity) and tabarra (dissocia-
tion), in the manner that Tasi describes here, corresponds to the Shi‘i
principle of waldya, the first pillar of the Ismaili faith as articulated
by the Fatimid chief da7 al-Qadi al-Nu‘man in the opening chapter
of his Da‘@’im al-Islam.** Essentially, waldya requires recognition of

40. Tusi, Rawda, pp. 60-62§143-150.

41. The manuscript used by Danish-Pazhuh is preserved in the Majlis Library,
Tehran (Ms 630/12, pp. 157-158).

42. al-Qadial-Nu‘man, Da‘@’im al-Islam, ed. A. A. A. Fyzee (Cairo, 1951-1961),
2 vols.; English trans. A. A. A. Fyzee and revised by Ismail K. Poonawala as The
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the Imams descended from ‘Ali b. Abi Talib, and the demonstration
of absolute devotion and obedience to them. Quoting the maxim at-
tributed to Prophet Muhammad, ‘Religion is love and hatred for the
sake of God, Tusi takes solidarity with the Imams and dissociation
from anything alien to them as an indispensable condition for the
seekers of truth. Since faith cannot be complete or perfected without
guidance of the Imam of the time, it is incumbent upon the faithful to
be devoted to him who is designated by Tusi as farmandih-i haqiqat
(the truthful teacher) and mu‘allim-i din (the master of religion).
TasTs object in this treatise is not merely to reaffirm an estab-
lished theological principle, but to delineate the internal process by
which solidarity may be cultivated and attained by the individual.
At the formal, exoteric level, this involves the subordination of
one’s baser instincts identified with the animal soul (nafs-i bahimi),
such as lust and anger, to the control of the intellect (nafs-i giya-
yi insani), which in turn must be obedient to the teachings of the
Imam. At the esoteric level, the process of attaining solidarity and
dissociation is accompanied by a progressive psychological and
spiritual transformation of one’s personality, so that lust and anger
turn to chastity and forbearance, and greed for wealth and social
position are replaced by altruism and seclusion, until one attains the
states of rida (contentment) and taslim (submission). At this point,
all contraries of good and bad, joy and sorrow, solidarity and disas-
sociation disappear, and there is complete peace and composure.
The final degree is that of certitude (igan), when one renounces
all desires of this world and the next, including the search for self-
perfection, love, gnosis, even the reward and bliss of Heaven, as
equal to idol-worship, for such a person recognizes nothing but the
reality of God. The ultimate goal of every Ismaili, says Tusi, is to
perfect his faith by becoming one of the elite people of unity (ahl-i
wahdat). It is by way of analysing the subtle ethical and spiritual
transformation engendered by solidarity and dissociation that Ttsi
manages to convey to his readers the central message of the Ismaili

Pillars of Islam (New Delhi, 2002, 2004), 2 vols. See also M. A. Amir-Moezzi,
‘Walaya’, in Journal of the American Oriental Society, 122 (2002), pp. 722-741; and
Maria M. Dakake, The Charismatic Community: Shi‘ite Identity in Early Islam (New
York, 2007).



16 Shi‘i Interpretations of Islam

doctrine of giyama, that in order to be truly resurrected in spirit, it
is necessary for the faithful to be totally and continually absorbed
in contemplation of the Divine.

Matlab al-mu’minin

The second of our treatises is found in numerous manuscripts pre-
served among the Ismaili communities of Iran, northern Pakistan
and the Badakhshan region of Tajikistan. It was first published by
the late W. Ivanow in Two Ismaili Treatises (pp. 43-55). The present
edition is based on a number of manuscripts, the oldest being the
one found in Sedeh, a village near Birjand in southern Khurasan. The
name of the scribe and date of transcription of this manuscript are
not known. Another relatively correct manuscript of the text dated
15 Safar al-Muzaffar 1352/9 June 1933 was also used in the process of
editing. Apart from those of the oldest manuscript, variant readings
are taken from six other manuscripts, all dated in the 19th and 20th
centuries, and referred to here as &’
manuscripts.®

The Matlab al-mu’minin is dedicated to the august presence
(hadrat-i ‘ulya) of the Imam °‘Ala’ al-Din Muhammad,* who re-
quested the author to compile a summary of what he had read from
the Fusiil-i mubdrak of Imam Hasan ‘Ala Dhikrihi al-Salam and other
da‘wat literature. This indicates that Tasf’s early works were partially
inspired by the Fusul, and that Matliab itself was compiled either in
Alamat or the neighbouring fortress of Maymun Dizh, sometime
after the year 640/1243.

Like the Tawalla, the Matlib is addressed to initiates of the Nizari
da‘wat and ordinary members of the community. It covers more or less
the same ground, reminding them of the essentials of their faith, such
as recognition of the Imam, the conditions of faithfulness, solidarity

indicating any one of these

43. A photocopy of the oldest manuscript along with many other manuscripts of
the text is preserved in the library of The Institute of Ismaili Studies in London.

44. In his introduction to Haft bab in Two Early Ismaili Treatises, Ivanow
incorrectly translates ‘hadrat-i ‘ulyd’ to mean ‘a noble lady from the house of Imam’
The poet Hasan-i Mahmud uses the same expression for Imam ‘Ala’ al-Din in his
Diwan-i Q@’imiyyat.
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and dissociation, the degrees of certitude, etc. But in contrast to the
brevity of Tawalla, it is a longer text with four chapters, and TasTs
perspective is focused much more on the idea of origin and destination
(mabda’ wa ma‘ad) or, in his words: ‘Where has man come from, why
has he come, and where is he heading to?’ Also, the Matliib goes much
farther in its final chapter with a discussion of the seven pillars of the
Ismaili faith. In common with his Fatimid predecessors, Tusi provides
both the exoteric and esoteric meanings of religious rituals such as
prayer, fasting, pilgrimage and jihad. He is careful in declaring that
the observance of shari‘at is obligatory for all Ismailis, but it must be
performed in both their exoteric and esoteric aspects. By thus reassert-
ing the Fatimid principle of complementarity between zahir and batin,
Tasi was undoubtedly presenting the official Ismaili understanding of
the shari‘at in the age of giyama. As in the Tawalla, Ttsi emphasizes the
core spiritual teaching of giyama that the ultimate goal of the Ismaili is
to regard all things of this world and the hereafter as illusions, and to
seek only the reality of oneness with God.

Aghaz wa anjam
In some manuscripts, this treatise bears the title Tadhkira (Admo-
nition), a term that also appears in TasTs introduction to the text.
Numerous manuscripts of the Aghaz have survived and it has been
published many times in the original Persian language.® The present
edition is based on the earliest known manuscript of the text in the
handwriting of Aba al-Majd Muhammad b. Mas‘ad Tabrizi, copied
almost sixty years after TasTs death, on Sunday, 11 Rabi‘ I, 723/20
March 1323, and referred to here with the letter ‘S = _.” indicating
Safina-yi Tabriz. A lithographed edition of the Safina was published
in Tehran, 2003, in which Aghaz constitutes pp. 352-357. Apart from
comparing the text with the edited version ‘T = &’ of Iraj Afshar
(Tehran, 1335 Sh./1956), I have also collated the text with the undated
manuscript ‘B = &’ of the Bodleian Library, Oxford, and ‘M = &
housed in the library of the Faculty of Letters at Mashhad University,
copied in Jumada I, 1083/August 1672. The printed version of Iraj

45. An inventory of Aghaz wa anjam appears in the listing of the Centre for
the Publication of Written Heritage, Nashr-i mirath-i maktiib (Tehran, 2008).
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Afshar and other manuscripts occasionally differ from ‘S, and all such
variations have been recorded at the end of the Persian text.

In 1997, the Iranian scholar Hasan Hasanzadeh Amuli published an
edition along with his comments on the Aghaz, in which he explains
the complexities of the text and its influence on the Persian schools
of Ibn al-‘Arabi and Sadr al-Din Shirazi, better known as Mulla Sadra
of Isfahan, and other distinguished Shi‘i writers. In fact, Mulla Sadra
incorporated an Arabic translation of almost the entire Aghaz in his
commentary on the Qur’an, Mafatih al-ghayb, without explicitly
acknowledging his source.4® While Amuli’s commentary deserves
our appreciation, it fails to recognize the Ismaili terminology and
exegetical aspect of the text without which the Aghaz cannot be fully
comprehended. Moreover, Amuli uses a version close to the edition
of Iraj Afshar, which in certain areas is either defective or incomplete,
hindering a sound analysis of the text.

Unlike both the Tawalla and Matlib which outline the principles
and practice of the Ismaili faith, the Aghaz wa anjam is a much more
extensive and substantive text of twenty chapters wherein TasTs atten-
tion is focused almost exclusively on the Qur’anic narratives on the
hereafter, supported by copious citations of its verses, traditions of the
Prophet and the Imams, and other sources of both Arabic and Persian
provenance. In this respect, the Aghaz can be further distinguished
from the Rawda where, notwithstanding the author’s profound en-
gagement with the notion of giyama, such citations are comparatively
few and far between, presumably because it was addressed to an
educated elite of the da‘wat already familiar with the proof-texts of
the Qur’an and other sources of authority on the subject.

In his preamble to the Aghaz, Tusi admits to the difficulty of writ-
ing about the hereafter, since his intention is to record an account ‘not
as rendered by scholars but by men of insight (ahl-i binish)’ In the first
four chapters, he establishes the intellectual groundwork by explor-
ing the basic issues of human origin and destination, existence and
non-existence, perfection and deficiency, the relationship between
the corporeal and spiritual worlds, the hidden and the manifest, the

46. See Hasan H. Amuli, Aghaz wa anjam-i Khawaja Nasir al-Din Tisi:
Mugqaddima wa sharh wa ta‘ligat (Qumm, 1366 Sh./1997), especially pp. 78-80
where he identifies almost all the instances where Mulla Sadra quotes and elaborates
upon TasTs text.
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nature of time and space, etc. The spiritual realm is much more real
than, and superior to, all aspects of the physical realm. It is the realm
of truth, reality and certainty, exalted above time and place. In order
to obtain salvation, one needs to absolutely discard the physical world
and be resurrected in the spirit. This is a process Tusi calls ‘the secret
of the Resurrection (sirr-i giyamat)’ which is hidden even to the
prophets, and cannot be explained by mere ‘partial intelligence’ or
the ‘exoterics of the revelation, but rather with a kind of intelligence
which Tusi, following Imam Hasan ‘Ala Dhikrihi al-Salam, calls
the ‘Resurrectional intelligence of the Hereafter (‘agl-i giyamati-yi
akhirati). 4

In the chapters that follow, Ttusi embarks on a systematic and
highly condensed exegesis of the Qur’anic verses on eschatology,
ranging across a broad spectrum of themes from the soundings of
the Trumpet and the in-gathering for Resurrection, to the reading of
the Scroll of Deeds, Heaven and Hell, angels and satans, the rivers of
Paradise, the Tree of Bliss and its counterpart the Infernal Tree, the
virgins of Paradise, etc. Throughout his discourse, Ttsi maintains a
highly subtle, dialectical balance between the exoteric and esoteric
readings of the Qur’an, between fidelity to the letter of the text and
its inner, spiritual meaning. In contrast to the elaborate philosophical
analysis of the Rawda, TusT’s construction of the Aghaz is highly com-
pressed and terse in style, perhaps reflecting the difficulties inherent
in dealing with a subject so complex and enigmatic as the afterlife, as
he alludes in the Preamble:

... not all that exists is destined for everyone, and not everyone can
see what is destined for him, nor can one know all that one sees, nor
can one express [in speech] all one knows, and not everyone can write
all that he can express. Because, if seeing is by direct vision (bi‘ayn),
knowing can only be a trace (athar); if knowledge is conceiving,
speaking can only be by informing; and if speech is explicit (bi tasrih),
writing can only be by implication and allusion.

Tasi concludes the treatise with a reminder of the core message of
the giyama that appears in all his Ismaili works that the people of this
world who have attained absolute certainty and unity of purpose with
the Divine are already resurrected and liberated in spirit. In effect,

47. 'Tusi, Rawda, pp. 815221 and 83§231.
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they have overcome all contraries, surpassed their longing for Heaven
and fear of Hell, and ventured beyond the prospects of reward and
retribution. Apparently for Tasi, the essence of the Resurrection is
encapsulated in the famous Prophetic tradition which he quotes in
the Aghaz (§92), Tawalla ($18) and Matlib ($12):

This world is forbidden to the people of the Hereafter, and the Here-
after is forbidden to the people of this world, and both of them are
forbidden to the people of God.

From a theological perspective, therefore, the Aghaz wa anjam
may be considered as a significant effort on the part of Ttsi to convey
the spiritual meaning of the Ismaili doctrine of the Resurrection.
While his interpretation is consistent with Qur’anic teachings, it
nevertheless draws conclusions which are distinct from those of the
Sunni and the Twelver Shi‘i authors.

Note on the edition and translation

In this edition, apart from applying contemporary Persian ortho-
graphical conventions, I have corrected spelling errors, eliminated
faulty readings and, in a number of instances, reconstructed the
text as indicated within square brackets [ ] in the original Persian.
Manuscript variants containing a sentence or a phrase are enclosed
within angles <>, and the absence of this sign signifies variation in
one word of the text. To facilitate cross-reference between the Persian
and English texts, passages that deal with a single or group of related
ideas have been numbered and identified in both versions of the text
with the section sign [§].

The English translation aims to be a close rendering of the original
Persian. In the case of Aghaz, which is a bi-lingual text, numerous
Qur’anic verses are embedded in the body of the text so that in many
cases they appear as part of TasT’s sentence structure. To distinguish
Qur’anic verses from the main text they appear boldface in the
Persian text and italics in the English translation, together with their
chapter and verse numbers. I have consulted various translations of
the Qur’an for the purpose of this publication, but the verse numbers
conform to that of Yusuf Ali’s system.
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On many occasions, TusI cites in Arabic traditions of the Prophet
and Imams, as well other sources which he does not identify. In the
translation, I have displayed these reports within quotes and, wher-
ever possible, endeavoured to locate the provenance of these reports.
In a number of cases, I have simply reported “Text in Arabic, meaning
that it is an aphorism of anonymous origin, but which Tusi con-
sidered sufficiently authoritative to incorporate in his writing with
minor rephrasing. Occasionally, Tasi provides a Persian translation
of an Arabic text which is usually a very close version of the original.
In order to avoid repetition I have, in many cases, not conveyed T1sT’s
Persian translations. Also, the terms which have found their way into
the English lexicon have not been transliterated. Occasionally, to
render a more coherent translation, I have added a word or phrase
to the translation within square brackets.

The system of transliteration adopted for the Persian and Arabic
scripts is a modified version of the one used in the 2nd edition of the
Encyclopaedia of Islam, except for the letter dj, K and ¢, which have
been replaced by j, q and ch, and the ligatures have been dispensed
with. Dates are given according to both the Islamic and Common
calendars; in the notes and bibliography some publication dates are
given according to the solar Islamic calendar of Iran and marked ‘Sh’
for Shams.






Tawalla wa tabarra
Solidarity and Dissociation






In the Name of God the Beneficent, the Merciful

God be praised who is the Cherisher and Sustainer of the worlds.
Peace be upon our lord Muhammad and his blessed progeny.

[§1] For anyone seeking steadfastness in religion, two things are
indispensable: one is solidarity (tawalla) and the other is dissociation
(tabarra). As [the Prophet] has said: ‘Religion is love and hate for
the sake of God.*® To begin with, our brother in faith, Najib al-Din
Hasan*—may God grant him success and fulfil his wishes—be-
seeched this humble person Muhammad-i Tisi to write an essay on
the subject and there was no alternative but to compose a few words
for him from the sayings of the leaders of religion (pishwayan-i din)
and instructors of the people of certainty (mu‘alliman-i ahl-i yaqin),
especially the present instructor (mu‘allim-i waqt), the exalted
king, helper of religion and state, king of Iran ‘Abd al-Rahim b. Abi
Mansar®*®—may God exalt his sovereignty and protect his blessed
existence.

[§2] We begin by saying that mankind possesses two faculties which
are subsidiaries and branches of the animal soul (nafs-i bahimi),
namely lust and anger (shahwat wa ghadab), that is [in Persian],
arazii and khashm. These two faculties also exist in other animals,
and ‘to do’ and ‘not to do’ are the outcome of these two faculties.
But mankind possesses another soul which does not exist in other
animals, namely the rational soul (nafs-i natiga), and also [a kind] of
intelligence which in Persian is translated as khirad (wisdom).

[§3] It is essential that the animal soul, whose faculties are lust and
anger, should be subservient to the human rational soul (nafs-i gizyay-
i insani). The rational soul should be subservient to the intellect,

48. A Prophetic tradition cited in M. M. Naraqi, ed. M. Rida Al-i Muzaffar,
Jami‘ al-sa‘adat (Najaf, 1963), vol. 3, pp. 183-184.

49. Thave been unable to find more information about this person other than
that he was evidently a senior Ismaili da7 in Quhistan where Ttsi composed this
treatise.

50. This was TasTs patron in Quhistan, Nasir al-Din ‘Abd al-Rahim b. Abi
Mansir (d. 655/1257).
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and the intellect should abide by the commandment of the truthful
commander (farmandih-i haqigat)’* who is called the teacher of
religion (mu‘allim-i din), so that action is aligned with rectitude
(istigamat). If this were contradicted, action would be diverted and
without rectitude. In other words, the intellect would be subservient
to the rational soul, [and] the rational soul would be subservient to
the animal soul, [which] leads to the pursuit of lust and anger, and
consequently collapses into blazing fire (hawiya) which is called Hell.
We seek refuge in God from this.

[$4] Thus, when the animal soul abides by the commandment of the
rational soul, lust and anger become more subtle; lust evolves and
reaches the state of yearning (shawq), and anger evolves and reaches
the state of aversion (i7ad). Consequently, the one whose rational
soul subdues his animal soul would, instead of lust and anger, pos-
sess yearning and aversion. When the rational soul falls subservient
to the commandment of intellect, yearning and aversion become
more refined and perfect and are transformed into liking (iradat)
and disliking (karahat). [And] when intellect falls subservient to the
commandment of the truthful commander (farmandih-i haqiqat),
liking and disliking are transformed into solidarity and dissociation
(tawalla wa tabarra).

[§5] The epitome of solidarity is directing oneself towards someone
(ray fara kasi kardan ast), and the epitome of dissociation is abandon-
ing all that is apart from him. One reaches this state when one’s lust
and anger turn into love directed towards someone, and animosity
and dislike towards all that is apart from him. Otherwise, when the
rational soul falls subservient to the animal soul, two other things
will be added to lust and anger, namely love for wealth and love for
position. And when intellect falls subservient to the rational soul,
two other things will be added to it, namely greed and arrogance.
[All] other base ethics will result from this and man will be taken to
such a position where there is no bad quality in existence that is not

51. A synonym for the Ismaili Imam, as are also the terms mu‘allim-i din
(teacher of religion), amir-i amr (commander of the command), mard-i khuda
(man of God) and muhiqq-i yagana (unique truthful person) used elsewhere in
the text.



Tawalla wa tabarra 27

present in him. That will end up in eternal ruin. We seek refuge in
God from this.

[§6] But in the person whose action is straight, when the animal soul
drives him towards lust, the rational soul which is dominant turns
that lust into chastity (‘iffat), the meaning of which is purity of soul.
And when his animal soul drives him towards anger, the rational
soul turns that anger into forbearance (hilm), the meaning of which
is patience and restraint. When the rational soul drives the person
towards love for wealth, the intellect turns that into altruism (ithar),
the meaning of which is giving preference to others over oneself.
When the rational soul drives one towards love for position, the intel-
lect turns that into seclusion (‘uzlat) and isolation (ingita®), that is,
avoiding masses. And when the [intellect] drives one towards greed,
the commander of the command (amir-i amr) will turn that greed
into contentment (gand‘at), and when driving towards arrogance,
the commander will turn that into humility (tawadu). These com-
mendable qualities will act as foundations for other ethics, leading to
a situation where all good qualities that are possible in mankind will
be attained and the one who possesses them will reach the eternal
bliss (sa‘adat-i abadi). May our lord desire that!

[§7] Solidarity and dissociation have their respective exoteric and
esoteric aspects. The exoteric aspect of solidarity is to face good
people and that of dissociation is to detest bad people. The esoteric
aspect of solidarity is to face the man of God (mard-i khuda), that is,
that unique truthful person (muhigq-i yagana) who is the foundation
of all good things, and that of dissociation is to detest all that which
is apart from him.

[§8] Two things make solidarity possible, gnosis and affection
(ma‘rifat wa mahabbat), because those who fail to recognize God
and to love Him may not come before Him. Recognition is gnosis
and affection is love. Dissociation is also made possible by two things:
emigration (hijrat) and endeavour (jihad). Emigration is cutting off
from everything apart from God and endeavour is making an effort,
because unless one cuts off from everything apart from God and
strives against His enemies, dissociation will not be complete.
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[§9] [Of] the above four things, namely gnosis, love, emigration and
endeavour, without which solidarity and dissociation are incomplete,
each one has an exoteric and an esoteric aspect. The exoteric [aspect]
of gnosis is to recognize God; its esoteric [aspect] is to recognize
nothing except Him. The exoteric [aspect] of love is to love God; its
esoteric is to love nothing except Him. The exoteric [aspect] of emi-
gration is to cut off from His enemies; its esoteric is to cut off from
everything other than Him, particularly oneself and one’s personal
likings. The exoteric [aspect] of endeavour is making an effort against
God’s enemies and to devote in His path one’s wealth, position, wife
and children; [its esoteric aspect] is to bring down to nothing one’s
lust and anger, one’s love for possession and position, and one’s likes
and dislikes in His path.>> Once one accomplishes the above require-
ments, the conditions of solidarity and dissociation are fulfilled,
and what remains is the perfection of religiosity which depends on
contentment (ridd) and submission (taslim).

[§10] Contentment and submission are realized when solidarity and
dissociation become one and the same thing, that is, dissociation is
submerged into solidarity. This is similar to when relativity (idafat)
is submerged into reality (hagiqat), the achievable (musta’naf) into
the primordial (mafrigh), and religious law (shari‘at) into resurrec-
tion (giyamat), until absolute solidarity (tawalla-yi sirf) is attained.
Such a solidarity and dissociation would include the solidarity and
dissociation that one had in the first instance, and this can only be
realized when one’s likes and dislikes become one and the same thing.
Dislike is submerged into like, resulting in love and gnosis: to become

52. In Rawda (p. 84$235) Tasl interprets endeavour in the path of God (jihad)
as follows: “..at the time of the Prophet Muhammad, people were summoned to
Paradise on condition that they sacrificed their bodies and wealth. Subsequently
they were summoned to esoteric instruction (talim) on condition that they
sacrificed their bodies and wealth, [as well as] their anger and lust. Later on they
were summoned to [obey] a person [that is, the Imam] on condition that they
sacrificed their bodies, wealth, anger and lust, [as well as] their knowledge and
intellect. Still later they were summoned to the Lord [of the Resurrection] on
condition that they spontaneously forsake and abnegate their own selves, drowning
in that [sacrifice] all their physical well-being, wealth, lust, anger, knowledge and
intelligence’
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one and the same thing, that is, love is submerged into gnosis. If one
sees no one except Him, from whom is one dissociating oneself? And
if one recognizes no one except Him, what else should be the object
of one’s desire?

[§11] Once things are like this, all one’s worldly affairs will be the
same and one will be content with whatever happens. No happiness
can make one happy and no sadness can cause grief. One will not feel
regret for the past, nor have [false] hopes for the future. Such being
the case, one will have obtained the status of contentment (rida),
which is the same as the status of satisfaction (khushniidi), meaning
that whatever happens, one will be content and pleased with God and,
as such, one can expect that God may be pleased with him.5

[$12] The signs of contentment are three. First, whatever befalls one,
be it good or bad, one should not exhibit joy or ill feeling. Second, one
should abide by whatever one is commanded to do it, whether pleas-
ant or unpleasant, without exhibiting objection or dismay. Because it
is the commandment of the truthful commander, one should not feel
any difference, that is, prefer one side over the other. For example, if
one is commanded to make someone happy or harm someone, one
should not feel a difference. The third that one should not reject any
creature and exhibit aversion (nifrat); one should not say “This one
is good, that one is bad, this one is a charitable person, that one is an
evildoer’ Rather, one should act and do according to whatever one is
instructed to say and whatever is revealed to one’s heart to do, since
it is from the teacher of religion (mu‘allim-i din), [and] one should
learn and should not, under any circumstance, act independently.
When one finds these signs in oneself, the status of contentment
(rida) has been reached.

[$13] What remains [is the fulfilment of ] submission (taslim). Sub-
mission means to surrender (baz supurdan bashad). The implication
of surrender is such that one must dispense with things that cannot
accompany one to the Hereafter; one should consider them borrowed
and unreal (majazi), for example, eyes, ears, tongue, hand and foot,
indeed the whole body, desire, passion, anger, likes, dislikes, and

53. Alluding to the Qur’anic verses 89: 27-28.
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internal faculties such as estimation (wahm), knowledge and insight
(binish). All these and all things associated with them, such as wealth,
position, honour, dignity and so on, even one’s life and livelihood (jan
wa zindagani), all such things should be considered as borrowed. For
example, someone entrusted to take care of another person’s property
craves for it to be taken away from him and feels at ease when this
happens. One should be happy that a great burden is removed from
one’s heart and relieved from a great misery when an obligation is
fulfilled. Thus, when one reaches such a state when all the [worldly]
things around one become worthless and one feels no attachment to
them, one has reached the state of submission (taslim).

[§14] Once solidarity, dissociation, contentment and submission are
acquired, faith is obtained (iman hasil amada bashad). Otherwise,
one cannot be called faithful (mu’min). As it is revealed [in the
Qur’an]: ‘But no, by their Lord, they will not believe until they make
you [the Prophet] the judge in all disputes between them, and find no
resistance against your verdict, but accept it with the fullest conviction’

(4:65).

[S15] In [the above verse], three conditions have been set for the faith-
ful. The first is recognition of authority (tahkim), meaning accepting
[the Prophet’s] sovereignty over oneself, which is solidarity, the type
which encompasses both solidarity and dissociation. The second and
third are contentment and submission. Once one reaches this rank,
he becomes a man of faith (mu’min). What remains is to reach [the
rank of] being certain (miigin). The relationship of the man of faith
with this world is the same as the relationship of the man of certitude
with the Hereafter, as it is revealed [in the Qur’an]: ‘Those who believe
in the unseen and have assurance of the Hereafter’ (2:3-4).

[$16] Faith means believing and certitude is arriving at certainty. Oc-
casionally, belief may be associated with doubt (ba zann buwad), but
certainty is devoid of doubt. Doubt relates to worldly affairs, while
certitude relates to the Hereafter, as has been explained in a number
of places in the Sacred Words (Kalam-i muqaddas, that is, the Fusul
of Imam Hasan ‘Ala Dhikrihi al-Salam]. Certitude is such that one
knows the Hereafter as if looking at it, and this will only happen when
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one has witnessed the non-existence of the [physical] world and its
conditions.

[$17] Thus, if one considers this world as [real] existence, one’s vision
will be reversed, and undoubtedly he will consider the Hereafter as
non-existence. If one considers the Hereafter as [real] existence, one
will see this world as non-existent, because these two necessitate one
another. Thus, the man of certitude is the one who sees this world
and its affairs as non-existent, and the more he severs his attachment
to it, [the more] his certainty of the Hereafter will increase.

[§18] Certitude also has three stages: one is haqq-i yaqin, that is, the
veracity of certainty; another is ilm-i yaqin, that is, the realization of
certainty; and the third is the certainty itself (‘ayn-i yaqin), that is, its
essence and reality. Veracity of certainty is the position of those men of
faith who in this world are facing the Hereafter. Realization of certainty
is the rank of those who have attained perfection of the Hereafter. The
essence and reality of certainty is the rank of those who surpass the
Hereafter. They are called the people of unity (ahl-i wahdat). In this
context [the Prophet] said: “This world is forbidden to the people of the
Hereafter, and the Hereafter is forbidden to the people of this world,
and both of them are forbidden to the people of God*

[$19] Man can reach the rank of unity when he abandons both exist-
ence and non-existence, and his vision surpasses these two stations.
As long as one commutes between existence and non-existence, he
can either be a man of this world or a man of the Hereafter. If he
desires illusory existence and real non-existence, he is a man of this
world and the Hereafter is forbidden to him. If he desires true exist-
ence and illusory non-existence, he is the man of the Hereafter and
this world is forbidden to him. If he desires neither existence nor
non-existence, that is, he neither wants self nor selflessness, nor does
he know or see any of these two, he will be a man of God, and both
this world and the Hereafter are forbidden to him.

54. A Prophetic tradition cited in Suyuti, al-Jami‘ al-saqir fi ahadith al-bashir
al-nadhir, ed. ‘Abd al-Ra’af al-Munawi (Cairo, 1954), vol. 2, p. 17. See also Mirza
La‘l Bayk Badakhshi, Thamarat al-quds min shajarat al-uns, ed. Kamal Haj-Sayed-
Jawadi (Tehran, 1997), p. 1331.
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[§20] In other words, if one desires this world or the Hereafter, one
will fall from the perfection of the degree [of being the man of God]
and becomes ill-fated, because, as long as one yearns for the Hereafter,
Paradise, reward and bliss, one is seeking one’s own perfection. If one
desires self-perfection, one loves oneself and not God, and he will be
the man of multiplicity (kathrat) and not of unity (wahdat), as has been
said: “Whatever you see apart from God, it is an idol; destroy it!’s

[§21] Thus, loving anything but God is idol worship. The Hereafter,
Paradise, contentment and proximity of God (jawar-i khuda) are all
apart from God. Therefore, the seeker of unity should neither indulge
nor desire such things or even find his self among those who do so,
because the sign for anyone who recognizes God is that he does not
want anything except God. Moreover, even seeking gnosis and loving
God is in itself multiplicity, because in [the realm of] unity, there is
neither knowing nor known, neither lover nor beloved. All will be
God and God alone.

[$22] Thus, the one who only sees God and nothing else will be the
seeker of unity (talib-i wahdat). When God Almighty removes the
veils of existence and non-existence from him, he will reach this
degree, and this is a rank that no creature can describe. That which
can be described in words cannot be free from denial (kufr) and
ascribing partners to God (shirk). Thus, the seeker (mmujtahid) should
try to remove from him all that is apart from God, so that he, by his
own endeavour, may reach the reality of his own self, God Almighty
willing.

[§23] This is what he [Tusi] compiled in his own handwriting.56

55. From a verse of Sana’i, Diwan, ed. M. Taqi Mudarris-i Radawi (Tehran,
1365 Sh./1986, rep. 2006), p. 52.

56. An earlier version of this translation of the Tawalld appeared in Hermann
Landolt, Samira Sheikh and Kutub Kassam (ed.) An Anthology of Ismaili Literature:
A Shi‘i Vision of Islam (London, 2008), pp. 241-246.



Matlub al-mu'minin
Desideratum of the Faithful






In the Name of God the Beneficent, the Merciful

God be praised, who led us to His own gnosis, taught us how to
be thankful, and out of His own compassion opened a gate from
among the gates of knowledge to us, and guided us to the sincerity
in the confession of His Oneness.

[§1] Although this most humble servant of the rightly guiding sum-
mons (da‘wat-i hadiya),’” Muhammad-i Tasi, does not consider
himself competent to talk about knowledge [of religion], but since
the august position (hadrat ‘ulya)’®*—may its command be obeyed
at all times—has indicated that for faithful seekers, a compilation
of what I have read in the Fusul-i mubarak,’® books of adherents of
the religion (kutub-i ahl-i din), and have heard from the instructors
(mu‘alliman),%° should be composed, a selection from the Fugil-i
mubarak and books of the leaders of religion (kutub-i pishwayan-i
din) is therefore compiled in a manner that its understanding may
not be difficult for the seekers of the true path (rah-i haqq).

[§2] Since the composition of the human body cannot be devoid
of four basic elements [earth, water, air and fire], this brief com-
pilation is also divided into four chapters. It is named Matlib
al-mu’minin (Desideratum of the Faithful), and my expectation

57. The term da‘wat (Arabic da‘wa) refers to the ‘call, ‘summons’ or ‘invitation’
to follow the right religion, as exemplified in the Qur’anic verse: Tnvite to the path of
God with wisdom and beautiful preaching, and reason with them in the best of ways’
(16:125). Among the Ismailis, it was applied to the organization for propagating the
faith, formally known as da‘wat-i hadiya, ‘the rightly-guided mission. Tasi uses the
word with varied meanings, such as preaching, mission or religion, according to the
context. On the evolution and organization of the Ismaili da‘wat in its Fatimid and
Nizari forms, see Daftary, The Ismdilis, Chapters 3, 4 and 6.

58. The ‘august position’ refers to the Imam ‘Ala’ al-Din Muhammad in his
capacity as the supreme head of the da‘wat. See note 44 above.

59. On Fusil-i mubarak, see note 5 above.

60. This may refer to senior da7s and scholars of the Nizari da‘wat of the time,
such as Nasir al-Din Muhtashim, Muhtashim Shihab, Muzaffar b. Muhammad
and Muzaffar b. Mu’ayyad, whose association with Tsi is documented in Sayr
wa suliik.
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from the bounteous nature of my lords, dear friends, companions
and brothers—May God increase their success in good deeds—is
such that when this compilation is presented to their blessed sights,
if they find a weak expression, an oversight or a mistake, they should
attribute it to this lowly servant, correct the mistakes and, out of
their bounteous nature, look at it with the eye of forbearance. And
if expressions and meanings are found to be befitting, they should
consider it a blessing from the lord of the time (khudawand-i
zaman),%" accept and listen to it, and offer an affectionate prayer
for this humble and needful [author].

Contents of the Book:

Chapter 1: On origin and destination

Chapter 2: Description of the faithful Ismaili

Chapter 3; On solidarity and dissociation

Chapter 4: On the seven pillars of religious law and their esoteric
interpretation

Chapter 1
On origin and destination

[§3] Men of wisdom should recognize that the origin of mankind
is God Almighty’s Command (amr-i bari ta‘ala) through the
mediation of Intellect, Soul, spheres, stars and effects of natural
constitutions (fabayi‘). And this lower world (‘alam-i sufli) is a
trace or vestige (athar) of the higher realm (‘alam-i ‘ulwi). By
comprehending divine wisdom and reflecting upon the outcome of
intellectual investigation, it becomes evident that God’s [ultimate]
aim in the creation of the world is mankind. This is confirmed by
the aphorism: ‘Had it not been for you, I would not have created
the universe.$> Also, the [kind of] knowledge and awareness that
exists in the human being is absent in spheres, stars, minerals and

61. The term khudawand-i zaman refers to the Nizari Imam. See note 51
above.

62. A Prophetic tradition which also appears in Nahj al-balagha, ed. Subhi
al-Salih (Beirut, 1967), p. 184 and cited in Naraqi, Jami‘ al-sa‘adat, vol. 3, pp.
183-184.
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the rest of the animal kingdom. Thus, God has chosen man from
among the entire animal kingdom, as revealed [in the Qur’an]: “We
have honoured the sons of Adam and have made them sovereign on
land and sea’ (17:70).

[§4] Since mankind’s origin is the Command of the Necessary Exist-
ent (wajib al-wujid),% which is the most noble essence (jawhar),
it is obligatory for man—in order to avoid annihilation of his own
existence and of the created world—to know properly his own origin
and destination (mabda’ wa ma‘ad), that is: where has he come from,
why has he come, and where is he heading to?

[§5] Such a situation cannot be realized without recognition (ma‘rifat)
of the Almighty God—something that cannot be achieved except
through the Prophet, peace be upon him, and his true offspring
(farzand-i bi-haqiqat), which is the Imam of the time, that is, God’s
vicegerent (khalifa-yi khuda), [the Prophet’s] legatee (wasi), and the
person who stands in his place (qa’im maqam). This is confirmed
[in the Qur’an]: ‘I will appoint a vicegerent on earth’ (2:30), and the
tradition (khabar) of Prophet [Muhammad], peace be upon him: ‘If
the earth were devoid of the Imam of the time it would be convulsed
with all its inhabitants.%4

[§6] Once one recognizes his Creator, and obtains knowledge of the
Prophet and the Imam of the time (imam-i zaman), his origin and
destination becomes known. The obligation that remains is to fulfil
the provisions of obedience and servitude (farmanbardari), that is, to
comply with the words of God: ‘I did not create jinn and men except
to worship Me’ (51:56).

[$7] Now, worship depends on gnosis (ma‘rifat), and gnosis cannot be
obtained through intellect alone, because gnosis and all other human
crafts cannot be learned without instruction (taTim). Thus, first of all,

63. The term ‘Necessary Existent’ (wdjib al-wujiad) is a hallmark of Ibn Sina’s
philosophy, which Tisi also uses for God in Rawda, p. 16§1, and Matlab, $4.

64. A Prophetic tradition cited in Sunni and Shi‘i sources such as Ibn Hanbal,
al-Musnad, ed. M. Shakir (Cairo, 1949), vol. 4, p. 96; al-Kulayni, al-Usil min al-Kafi,
Arabic ed. and Persian trans. Muhammad Baqir Kamara’i (Tehran, 1956, repr. 1972),
vol. 1, p. 342; and al-Qadi al-Nu‘man, Da‘a’im, vol. 1, p. 25; trans., p. 34.
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since the recognition of God, the Exalted, is the most difficult issue,
the truth demands that in this matter one needs an instructor, and
that the [chain of] instructors should end up with an instructor who
does not need a book [for] acquiring gnosis at all.

[§8] Thus, for an entity which is God’s purpose for the creation of the
world, it will not be befitting (wdajib nakunad) to neglect [God’s] com-
mands and prohibitions (awamir wa nawahi) and indulge in beastly
habits of eating, sleeping and being content with carnal desires, so
much so, as to fall below the status of animals, similar to what appears
in the word of the Exalted: ‘Nay, they are but like cattle; nay, they are
worse, astray in the path’ (25:44).

[S9] Thus, whenever the wise one abides by the command of the
Imam of the time, follows the directive of the truthful instructor
(mu‘allim-i sadiq) and spends his possessions, family attachments,
and body and soul—all of which are borrowed (‘griyat) things—in the
path of truth and totally abandons his own self, he will be returning
from this illusory world to the eternal world of real existence (‘alam-i
la-yazali-yi wujnd-i haqiqi). As mentioned in the adage: ‘Everything
will return to its origin” Such a person will have reached his abode
of destination. These are, as explained, conditions for the origin and
the destination.

Chapter 2
Description of the faithful Ismaili

[S10] Those who seek the true religion (din-i haqq) and name them-
selves Ismailis should be aware of the conditions for faithfulness
(mu’mini) and being an Ismaili. To be an Ismaili means that the claim-
ant should possess three signs. First, he should have obtained the
recognition of the Imam of the time, abide by the commands of the
truthful teacher, and never abandon, even for a moment, thought and
remembrance of God the Exalted (fikr wa dhikr-i haqq ta‘ala). The
second [sign] is contentment (rida), meaning that whatever befalls
upon him, be it good or evil, benefit or loss, he should not change
his attitude. The third [sign] is submission (taslim), the meaning of
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which is to surrender. This means that all things that one cannot carry
with himself to the Hereafter should be considered borrowed things
(‘ariyat), that is, something that one should get rid of. One should
devote worldly possessions, family attachments and all other worldly
things to the path of truth (rah-i haqq), so as to reach the rank of
faithfulness (mu’mini), in compliance with [the words of the Qur’an]:
‘But no, by their Lord, they will not believe until they make you [the
Prophet] the judge in all disputes between them, and find no resistance
against your verdict, but accept it with the fullest conviction’ (4:65).

[S11] Thereafter, one must arrive at certitude (miiqin bayad shudan).
This requires ‘believing in the unseen’ (2:3) and ‘being certain of the
Hereafter’ (2:4). The man of certainty (miigin) also possesses three
signs: the first is veracity of certainty (haqq-i yaqin); the second is
knowledge of certainty (ilm-i yaqin); and the third is certainty itself
(‘ayn-i yaqin). The first is the rank of those men of faith who from
this world face the Hereafter; the second is the rank of those who have
reached the rank of perfection of the Hereafter; the third is the rank
of those who have surpassed this world and the Hereafter, and they
are the people of unity (ahl-i wahdat).

[§12] The rank of unity can only be achieved when men of faith
completely discard their own existence, desiring neither Paradise nor
reward or perfection for themselves. They should surpass this world
and the Hereafter. The Prophet [Muhammad], peace be upon him,
said: “This world is forbidden to the people of the Hereafter, and the
Hereafter is forbidden to the people of this world, and both of them
are forbidden to the people of God the Exalted % These are, as nar-
rated above, the provisions for being a faithful Ismaili.

Chapter 3
On solidarity and dissociation

[$13] For anyone claiming religiosity, two things are indispensa-
ble. The first is solidarity (tawalla) and the second is dissociation
(tabarra), as narrated from [the Prophet]: ‘Religion is love and hate

65. See note 54 above.
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for the sake of God.%¢ The reality of solidarity is facing someone and
the reality of dissociation is discarding everyone apart from him.

[S14] Both solidarity and dissociation have their respective exoteric
and esoteric [aspects]. The exoteric aspect of solidarity is facing good
people and its esoteric is facing the man of God (mard-i khuda), that
is, the Imam of the time. The exoteric meaning of dissociation is
discarding and abandoning bad people and its esoteric meaning is to
dislike everything apart from God.

[$15] The fulfilment of solidarity and dissociation depends on four
things: first, gnosis (ma‘rifat); second, love (imahabbat); third, emi-
gration (hijrat); and fourth endeavour (jihad), each of which having
its own exoteric and esoteric [aspects]. The exoteric aspect of gnosis
is to recognize God through the man of God, that is, the Imam of the
time who is God’s vicegerent. Its esoteric aspect is to recognize no
one apart from him. The exoteric aspect of love is to have affection
for him, and its esoteric aspect is to love no one apart from him. The
exoteric aspect of emigration is to despise and detach oneself from the
enemies of the Imam, and its esoteric aspect is to cut oneself off from
everything which is apart from him like wealth, family dependents
(‘iyal), and body and soul. The exoteric aspect of endeavour is to
hate the enemies of Truth (haqq), and its esoteric aspect is to try to
abandon [worldly] lusts and pleasures and sacrifice them in the path
of Truth (rah-i haqq). Once these objectives are fulfilled, the true
solidarity and dissociation will be realized, and these are the condi-
tions for solidarity and dissociation.

Chapter 4
On the seven pillars of religious law and their
esoteric interpretation

[§16] It is evident to all groups that everything in existence has an
esoteric and an exoteric aspect, and one cannot reach the esoteric
aspect of anything before fulfilling its exoteric aspect. For example,
the lower world (‘alam-i sufli) is the realm of the exoteric, and its

66. See note 48 above.
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esoteric is the higher realm (‘alam-i ‘ulwi); and anything that exists
in this lower world, which is the exoteric realm, will attain [its real]
existence in the esoteric realm.%”

[S17] As for the exoteric aspect of the religious law (zahir-i shari‘at),
first the crust (pist) is formed, then the pulp, seed and fruit, the aim
which is perfection. Therefore, anyone claiming God’s worship, must
first externally abide by the rules of the religious law (shari‘at), which
is like the crust, then follow the commandments and prohibitions of
the seven pillars of religious law (haft arkan-i shari‘at), as prescribed
by the religious law. Having performed the external aspects of the
fundamentals (arkan-i zahiri) and wishing to know its esoteric mean-
ing, and with knowledge return from this world to the realm of the
esoteric and reach one’s original abode (maqam-i asli), one should
perform the seven pillars of the truth (haft arkan-i haqiqat) in order
to be considered as a man of truth (mard-i haqiqat).

[$18] The first is attestation to faith (shahadat), which implies know-
ing God through the Imam of the time, in compliance with: T will
appoint a vicegerent on earth’ (2:30). The second is ritual cleanliness
(taharat), which means dissociating oneself from previous religious
customs and traditions, considering the command of the Imam of
the time as truth (haqq) and abiding by his command, in compliance
with the words of God, the Exalted: ‘Obey God and obey the Apostle
and those charged with authority among you’ (4:59). The third is ritual
prayer (namaz), meaning that even for a single breath, one should
not be negligent of obedience to God and God’s vicegerent so that
one might be perpetually in the state of prayer, in compliance with:
‘Those who remain steadfast to their prayer’ (70:23). The fourth is
ritual fasting (riiza), meaning that one has to surrender his seven
exoteric and esoteric faculties to the commandment of God, [as in
the words of Mary]: T have vowed a fast to God’ (19:26). The fifth is
almsgiving (zakat), which means donating to the brother in faith [a

67. Tasi comments on the principle of correspondence in the Sayr wa sulitk
(p.40$31): ‘Corresponding to each sensible thing in this world is an intelligible
entity in that world, and corresponding to each person here is a spirit there, and
corresponding to every manifest thing (zahir) here is a hidden one (batin) there ...
That intelligible entity is the source (masdar) of this sensible one, and this sensible
thing is the manifestation (mazhar) of that intelligible one’
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portion] of what God has bestowed upon you and to avoid depriving
the needy and poor from their right, in compliance with God’s words:
‘Practice regular charity, which is the right religion’ (98:5). The sixth
is endeavour (jihad), which means fighting one’s own [carnal] soul
(nafs) and desires, cutting yourself from everything else apart from
God and devoting one’s life to the path of the truth, in compliance
with: ‘“Those who strive in God’s path with their wealth and life’ (9:20).
The seventh is pilgrimage (hajj), which implies abandoning this
perishable world for the sake of the eternal abode (sard-yi baqa), in
compliance with: ‘What is the life of this world but amusement and
play? It is the abode of the Hereafter which is life indeed, if they only
knew’ (29:64). And such is the path for the followers of the esoteric
aspects (tarigat-i ahl-i batin).®

[§19] One should abide by the esoteric interpretation of the seven
pillars of the religious law, as described here, to be a man of truth
(mard-i hagiqat). One should be certain that the commandments and
prohibitions of the religious law are far easier to perform then the
real duties (takalif-i haqiqi), because all of that which is prescribed
for a day and night for the man of religious law can be performed
in two hours. As for the rest [of day and night], one can engage in
whatever is considered important among the worldly tasks, including
according to religious law, worshipping God and seeking salvation.
The commandments and prohibitions of the truth are more difficult,
in the sense that if the man of truth, even for a twinkling of an eye,
forgets the real [esoteric aspects of] prayer, fasting and obedience,
and becomes negligent, in that period of time, whatever he does or
sees will not be for God’s sake. Rather, if one drinks a sip of water or
eats a morsel of bread aiming to quench thirst and hunger, that sip
and morsel, in accordance with the law of truth (hukm-i haqiqat),
will be unlawful to him and he will not be considered a man of truth
and esoteric meaning (mard-i haqiqat wa ahl-i batin). Rather, the act

68. TusTs account of the seven pillars here (as also in the Rawda, pp.
142-150$426-453) is identical to the Fatimid formulation except in respect of
shahdadat which takes the place of waldyat. But since Tasls interpretation of
shahadat is to know God through the Imam of the time, the two articles are more
or less equivalent. On the Fatimid version see al-Qadi al-Nu‘man’s Da‘a’im, vol. 1,
pp- 25-99; trans. vol. 1, pp. 18-122.
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of obedience that he performs will be futile and he will not be wor-
shipping God, nor will he be granted salvation. Any member of the
community (jama‘at) who does not find in himself such a strength,
that is, to fulfil the commandments and prohibitions of the truth, it
is advisable for him not to abandon obedience to the religious law,
or else he would be a loser, both in this world and in the Hereafter
(khasara al-dunya wa al-akhira).

[$20] The one who acts contrary to that mentioned above will be
neither a man of religious law nor a man of truth. He undoubtedly
will be a deviant (mulhid) and irreligious (bi-din). May God Almighty
grant success to everyone to perform the esoteric and exoteric aspects
of obedience? May He bestow steadfastness in obedience to His
commands and the guidance of the Imam of the time, following the
Qur’an and the traditions of the Prophet, peace be upon him. May
He save us from the whisperings of Satan, the cruelty of tyrannical
rulers, and the sudden afflictions and iniquities of the Last Day. May
He also grant us a peaceful corner and sufficient provisions [in this
world] for the purpose of living.






Aghaz wa anjam
Origin and Destination






In the Name of God the Beneficent, the Merciful

Our Lord, Let our hearts not deviate after You have guided us and
have bestowed upon us mercy from Your presence, for only You
are the Bestower. Our Lord, it is You who will gather mankind
together to the Day about which there is no doubt. Truly, God
never fails in His promise’ (3:8-9).

[$1] Praise be to the Creator, who is the beginning of all and in whom
is the end of all; rather, all is just He. Salutation upon the chosen ones
(barguzidagan), who are mankind’s guides with respect to the Origin
and the Destination, especially upon Muhammad [the Prophet] and
his progeny, peace be upon all of them.

[S2] To begin with, a dear friend beseeched the writer of this admo-
nition, Muhammad b. Muhammad al-Thsi, to record a short account
of what has been witnessed of the ultimate end of creation by travel-
lers on the path to the Hereafter (salikan-i rah-i akhirat), similar to
what is written in the Divine Book (shabih bi anchi dar kitab-i ilahi
mastir ast) and has been uttered on the tongue of the prophets and
the imams (awliya’), peace be upon all of them, concerning the Res-
urrection, Paradise, Hell and so forth—not as described by scholars
(ahl-i danish), but as witnessed by men of insight (ahl-i binish).

It was difficult to fulfil his desire because not all that exists is
destined for everyone, and not everyone can see what is destined
for him, nor can one know all that one sees, nor can one express [in
speech] all one knows, and not everyone can write all that he can
express. Because, if seeing is by direct vision (bi‘ayn), knowing can
only be a trace (athar); if knowledge is conceiving, speaking can
only be by informing; and if speech is explicit (bi tasrih), writing
can only be by implication and allusion. ‘Information cannot be
like witnessing, let alone when expressed by hints and allusion.®®
However, since his mind would get pleasure by this, I could not fail
but to assist him in every possible way. Thus, should this treatise
fall short of what he expected, he ought not to censure it because its
vindication is evident.

[It is hoped] that he and others who read and contemplate [this

69. Text in Arabic.
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treatise] will look at it with the eye of forbearance and consider it an
obligation to correct the mistakes: ‘And my success comes from God;
in Him I put my trust, and to Him I look (11:88). This is an admonition;
so whosoever will, let him take it as a path to his Lord. But you will not,
except as God wills, because God is the Knower, the Wise. He admits
to his mercy whom He wills, and for the evildoer He has prepared a
painful punishment’ (76:29-31).

Our Lord, show us the Truth as truthful and grant us to follow it,
and show us the false as falsehood and make provision for us to avoid
it. Admit us to your mercy through [mediation] of the chosen one
from among your servants. You have power over everything and you
are sufficient for us.

[$3] Beginning of the Discourse: The foundation of this treatise
is embedded in twenty chapters and the following is the table of
contents:

Chapter 1:  Description of the path to the Hereafter, its travellers,
and the reasons for people’s aversion to it, and the ca-
lamities attached to that.

Chapter 2:  On the Origin and the Destination, moving away from
primordial nature and going back to it; mention of the
Night of Power and the Day of Resurrection.

Chapter 3: Description of the two worlds, and people’s status in this
world and the Hereafter.

Chapter 4:  On the place and the time of the Hereafter.

Chapter 5:  On the in-gathering of mankind.

Chapter 6: On the circumstances [governing] different classes of
people in the Hereafter, and mention of Heaven and
Hell.

Chapter 7:  Description of the path.

Chapter 8: On the Scrolls of Deeds, the noble scribes, and the
descent of the angels and satans upon good and wicked
people.

Chapter 9:  On the Reckoning and the ranks of the people of Reck-
oning.

Chapter 10: On the weighing of deeds and mention of the Balance.

Chapter 11: On the rolling up of the Heavens.
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Chapter 12: On the sounding of the Trumpet and transformation of
Earth and Heaven.

Chapter 13: On the conditions that occur on the Day of Judgement
and the halting of mankind on the plains [of the Resur-
rection].

Chapter 14: Description of the gates of Paradise and Hell.

Chapter 15: On the tormentors of Hell.

Chapter 16: On the rivers of Paradise and those corresponding to
them in Hell.

Chapter 17: On the custodians of Paradise and Hell, and mankind
reaching its primordial nature.

Chapter 18: On the Tree of Bliss and the Infernal Tree.

Chapter 19: On the virgins of Paradise.

Chapter 20: On reward and punishment [and God’s Justice].

Chapter 1

Description of the path to the Hereafter, its travellers,
and the reasons for people’s aversion to it, and the
calamities attached to that

[S4] Know that the path to the Hereafter is visible, its guides are
trustworthy, its signs are apparent and travelling along it is easy,
but people are averse to it: ‘And how many signs do they pass by in
the heavens and the earth, yet they turn their faces away from them’
(12:105). The journey is easy, because it is the same passageway
through which people have come. Thus, they have once seen all
that is to be seen, and have heard all that is to be heard, but they
have forgotten it: “Truly, We took the covenant of Adam beforehand,
but he forgot. Indeed, We did not find him steadfast’ (20:115). In this
context [the Qur’an] states: “Turn back to your rear, then seek a light
(57:13). They have been left in forgetfulness because they can neither
open the eye through which they have once seen, nor open the ears
through which they have once heard. Consequently, their situation
reaches the point where ‘If you call them to Guidance, they will not
listen; you see them looking at you, but they do not see’ (7:198). If
one could hear and see what he has heard and seen before, one will
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recognize. ‘The one who looks pays attention, and the one who
pays attention recognizes, and the first step in faithfulness (din) is
recognition’7°

[§5] And the reasons for aversion are three, as it has been said. The
chiefs among the satans are three. One is natural impurities (shawa’ib-
i tabi‘at), like lust, anger and their concomitants such as love for
wealth, prestige and other things: ‘That is the abode of the Hereafter;
it is granted to those who do not seek superiority on earth, nor do they
seek corruption, and the end belongs to the righteous’ (28:83). Second
is the temptations of habit (wasawis-i ‘adat) such as insinuations of
the carnal soul (taswilat-i nafs-i ammara), embellishments of un-
righteous acts resulting from corrupt fantasies, false imaginations and
their concomitants like ugly habits and reprehensible character-traits:
‘Say, shall we tell you of those who lose most in respect of their deeds?
Those whose efforts have been wasted in this life, yet thinking they do
good work’ (18:103—4). The third is conventional laws (nawamis-i
amthila), for example, following devils who are in human attire, and
imitation (taqlid) of the ignorant people posing as men of knowledge,
responding to the deception and bewilderment of satans from among
mankind and the jinn, being deceived by their fraud and cheating:
‘O God, show us those among the jinn and mankind who mislead us;
we shall place them beneath our feet so that they become the vilest

(41:29).7

70. Text in Arabic.

71. Inthe Rawda (p. 735190-192), Tusi describes the three ‘satanic chiefs’ with
variable emphasis. He defines conventional laws, for example, as: “...practices
and customs which a truthful master has introduced and imposed on people,
as for example, the gibla [direction of prayer towards Makah], ritual sacrifices,
specifically defined rites, and observances of devotional exercises. All of these
come to be so firmly established in their imagination and fantasy, so fixed and
set [in their minds], that when another truthful master comes along and seeks
to revive for them the spirituality of these commands and prohibitions which
they have long since forgotten, and in the course of effecting a more progressive
and perfect development, he desires to introduce changes in the practices and
rituals of the previous master of truth, they rebel and disobey him and would
prefer to kill and burn themselves and their children. Hence they refuse to accept
that [renewed] summons’ Tusi also speaks of the ‘satanic chiefs’ in his Sharh-i
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[§6] The consequence of aversion from the path in this world is
blindness and eternal misery in the Hereafter: ‘One who is averse
from My remembrance will face a hard life and we shall bring him
blind to the assembly on the Day of Resurrection. He will say “O God,
why have you raised me up blind, while I had sight before?” God will
say: “You did the same when My signs came to you; you disregarded
them and so you are disregarded today”’ (20:124-6). Now, what
misery may one face above the misery of being ignored before God?
Blindness in this context is blindness of the heart: “Truly, it is not
their eyes that are blind, but their hearts in their breasts’ (22:46).
Blindness has various degrees of ‘seal, ‘stamp’ and ‘stain’: ‘God has
sealed their hearts’ (2:7); ‘Rather, God has stamped their hearts be-
cause of their infidelity’ (4:155); ‘Not at all, but on their hearts He has
put a stain’ (83:14). The last one is the ultimate limit of blindness of
heart, although it leads to a greater veil: “Truly, on that Day they will
be veiled from their Lord’ (83:15). The greatest of all calamities is that
most of those whom people consider as guides are ignorant of the
path: ‘They only know the outer aspect of life in the world and they
are heedless of the Hereafter’ (30:7). Following these people cannot
lead except to error: ‘If you obey most people on earth, they will lead
you away from the path of God. They follow nothing but conjecture
and they do nothing but lie’ (6:116).

[§7] Thus, the path for the seeker cannot be anything but holding fast
to the rope of God (habl-i ilahi), that is: ‘Hold fast all together to the
rope of God’ (3:103), and reaching out for the purifying perfect words
(kalimat-i tammat-i zakiya), because ‘Perfect is the word of your Lord
in truth and justice; no one can change His words’ (6:115). ‘And enough
is your Lord to guide and help’ (25:31).

isharat wa al-tanbihat (vol. 2, p. 1), by quoting Plato that they represent serious
obstacles to a clear understanding of philosophy, be it natural or divine.
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Chapter 2
On the Origin and the Destination, moving away from primordial
nature and going back to it; mention of the Night of Power and
the Day of Resurrection

[$8] Primordial nature (fitrat-i 1la) is the starting point (mabda’) and
destination (ma‘ad) is the return to it: ‘Set your face towards religion
faithfully according to the natural disposition God has established for
mankind; there is no change in God’s creation, which is the ever-true
religion’ (30:30). This is for the reason that at the beginning there
was God and nothing else was with Him; then He created mankind
out of nothing: ‘Indeed, I created you for mercy when you were noth-
ing (19:9); and ultimately mankind will become nothing and God
alone will remain abiding: ‘All that is on earth will perish, and there
will remain only the Face of your God, full of majesty and bounty’
(55:26-7). Thus, since mankind’s origin is by coming into existence
from non-existence, its annihilation after existence will be its destina-
tion. Because, coming and going are two opposites and each one can
be similar to the other: ‘As We originated the first creation, so We will
restore it’ (21:104). Therefore, by the decree of the Origin (hukm-i
mabda’), God asks and mankind replies: ‘Am I not your Lord? “Yes”,
they say’ (7:172); and by the decree of Destination, (hukm-i ma‘ad),
it is God who asks and it is God who replies: ‘Who is the Sovereign
Lord today? God, the One, the Overpowering, (40:16). Since mankind
has received its existence from God in the first instance—they did
not exist, then they came into existence—so, they will surrender their
existence to God: ‘Verily, to your Lord is the return’ (86:8); and they
will perish: ‘Everything will perish except His Face’ (28:88). ‘From Him
is the origin and to Him will be the return.”>

[S9] First, non-existence was the Paradise in which Adam dwelt: ‘O
Adam, dwell you and your wife in Paradise’ (7:19). Existence after
non-existence is to come into this world: ‘Fall down from it all of
you’ (2:38). The second non-existence, which is annihilation in
Unity (fana’ dar tawhid), is the Paradise to which monotheists return:
‘Return to your Lord, content in His good pleasure; enter among His

72. Text in Arabic, alluding to the Qur’anic verse 2:210.
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devotees and enter His Paradise’ (89:28-30). Coming from Paradise
to earth is heading from perfection to deficiency, and falling from
the primordial nature, and inevitably the issuance of existence from
the Creator cannot be but in this fashion. Returning to Paradise
from this world is heading towards perfection from deficiency and
reaching primordial nature, and undoubtedly the return of mankind
to the Creator cannot take place except in this manner: ‘It is God
who originates the creation, then restores it, then unto Him you will be
returned (30:11). Thus, initially there is falling and descent, followed
by rising and ascent. First, the descent of light, then its ascent: ‘God
is the Light of the heavens and the earth’ (24:25). For this reason [the
Qur’an] speaks of the Origin as night, that is, the Night of Power
(shab-i gadr), and of the Return as day, that is, the Day of Resurrec-
tion (riz-i giyamat).

[S10] In the Night of Power ‘the angels and the Spirit descend in it
by God’s permission with all commandments’ (97:4). On the Day of
Resurrection, ‘the angels and the Spirit ascend unto Him in a day,
the span of which is fifty thousand years’ (70:4). As Origin reaches
its perfection through Return, similarly night reaches its perfection
in day, and day reaches its perfection in month, and month reaches
its perfection in year. Therefore, if Origin is the Night of Power,
Return will be the Day of Resurrection; and if the Night of Power is
compared with month: “The Night of Power is better than a thousand
months, therein descend the angels and the Spirit’ (97:3—4), the Day of
Resurrection is compared with year: ‘He administers the affair from
the heaven unto the earth, then it ascends unto Him in a day, the span
of which is a thousand years of your reckoning’ (32:5). From another
aspect, if Origin is compared to a day: I have blended the clay of
mankind for forty mornings with My hands,”? the Return may be
compared with a year: ‘Between the first and the second soundings
of the Trumpet, there will be a period of forty years.7* If the Night
of Power is better than one thousand months: ‘The Night of Power is

73. A hadith qudst, also cited in Tusi, Akhlaq-i Nasiri, p. 33.

74. A Prophetic tradition reported in Sahih Muslim (Riyadh, 1999), no. [7381]
116-(2940); and M. Baqir al-Majlisi, Bihar al-anwar (Tehran, 1956-1972), vol. 58,
p. 36.
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better than a thousand months’ (97:3), then the Day of Resurrection is
worth fifty thousand years: ‘In a day the span of which is fifty thousand
years (70:4). ‘Therefore, hold your patience, a patience of beautiful
contentment’ (70:5).

[S11] Moses, who is the man of the Origin and the lord of revelation
(sahib-i tanzil), is lord of the West, where light descends: ‘You were
not [O Muhammad] on the western side [of the mountain] when
we decreed the command on Moses (28:44); and the first book that
God Almighty revealed was the Torah. Jesus, who is the man of the
Destination (ma‘ad) and lord of esoteric exegesis (ta’wil), is lord of
the East, the place where light arises: ‘And take note of [the story
of] Mary in the Book when she withdrew from her family to a place
in the East’ (19:16). [Jesus is] ‘Knowledge of the Hour’ (43:61) [i.e. of
the Resurrection]. Muhammad, who encompasses both [the realms
of East and the West] is, from one aspect an intermediary between
the two, and from another aspect apart from both. He encompasses
both because he holds a position in the Origin, that is: T was a
prophet while Adam was between water and clay’”> Everything
has a substance and the substance of creation is Muhammad. He
also holds a rank in the Destination, because he is the intercessor
(shafi‘) on the Day of Gathering (riz-i hashr): ‘My intercession is
reserved for those who have committed grave sins from among my
followers.76As for his being the middle, it is for the reason that from
the middle of the earth, to face the Qibla of Moses one has to turn
his face towards the west, and to face the Qibla of Jesus one has to
turn his face towards the east. To face the Qibla of Muhammad, one
has to face the middle point: ‘My Qibla is between the East and the
West. As for him being apart from both: ‘He is neither eastern nor
western (24:35). Verily, in these things there are signs for those who
ponder’ (13:3).77

75. A Prophetic tradition cited in Shahrastani, Nihayat al-agdam fi ‘ilm al-
kalam, ed. and tr. A. Guillaume as Summa Philosophiae (London, 1934), Arabic text,
p- 494; and H. Tihrani, Imam shinasi (Tehran, 1405/1984), vol. 1, pp. 222-232.

76. A Prophetic tradition. Majlisi, Bihar, vol. 8, p. 30.

77. A Prophetic tradition. A. J. Wensinck, ed., al-Mu‘jam al-mufahras li-alfad
al-hadith al-nabawi (Leiden, 1965), vol. 5, pp. 259-260.
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Chapter 3
Description of the two worlds, and people’s status in this world
and the Hereafter

[§12] God, the Almighty and Exalted, by virtue of ‘He is the First and
the Last’ (57:3) owns two worlds: one is the lower world (dunya) and the
other is the Hereafter (akhirat), that is, this world and the other world.
This world is the Origin (mabda’) and the other is the Destination
(ma‘ad). Also, by virtue of ‘He is the Manifest and the Hidden’ (57:3),
He owns two worlds: one is the world of Creation (‘alam-i khalq) and
the other is the world of Command (‘alam-i amr). One is the corpo-
real world (‘alam-i mulk) and the other is the spiritual world (‘alam-i
malakut). One is the hidden world (‘alam-i ghayb) and the other is the
manifest world (‘alam-i shahadat). This world is perceptible (mahsiis)
and the other is intelligible (ma‘qal). Since mankind passes through
these worlds, it is incumbent for him to travel from this world to the
Hereafter, from the Creation to the Command, from the corporeal to
the spiritual, and from the manifest to the hidden. Prophets have been
sent, as it is mentioned in the Qur'an (guft-i munzal), to summon
mankind from one world to the other. The summons (da‘wat) is by
informing (inbd’) and the term ‘great news’ (al-naba’ al-‘azim) [in the
Qur’anic verse] means the other world to which mankind is heading:
‘What is that about which they question each other? It is the great news,
concerning which they are in disagreement’ (78:1-3).

[$13] In this world, Mankind is in a purgatory (barzakh). Purgatory is
a dark barrier (saddi zulmani) between Origin and Destination: ‘And
behind them there is purgatory until the Day when they are raised up
(23:100). In this world, people are partly sleeping and some are dead.
For the sleeping ones this world is like a dream, and for the dead they
are dead, ‘without life’ (16:21), ‘and you cannot make those who are
buried in graves to hear’ (35:22). The one who dies from this life, he
will wake up from sleep, because resurrection means waking up. [The
Prophet said]: ‘When they die, they wake up,”® and “The one who dies,

78. A Prophetic tradition cited in al-Ghazzali, Kitab dhikr al-mawt wa-ma
ba‘duhu, tr. T. ]. Winter as The Remembrance of Death and Afterlife (Cambridge,
1989), p. 124.
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his resurrection takes place’?® But there are two types of death. One is
voluntarily (iradi): ‘Die before they make you die;® and the other is
natural (tabi7): “Wherever you are, death will catch up with you’ (4:78).
The one who dies voluntarily will rise to eternal life: ‘Die voluntarily,
arise naturally®! But the one who dies naturally will perish eternally:

‘Woe to the one who awakens after death’®>

[S14] The secret of the Resurrection is a great mystery; the prophets
have not been allowed to unveil that secret because they are lords
of the religious law (ashab-i shari‘at). The lords of the Resurrection
(ashab-i qiyamat) are a different group: ‘You [O Muhammad] are only
a warner, and for every people there is a guide’ (13:7). Muhammad,
May peace of God be upon him, is singled out within proximity to
the Resurrection: ‘T and the Resurrection (al-sd‘a) are like two fore-
fingers’® His position with regard to the Resurrection is thus: ‘They
will ask you about the Hour “When will the appointed time be?” What
can you tell when the answer remains with your Lord? You are but a
Warner for the one who is God-fearing (79:43-5).

[§15] The Resurrection is the day of reward (riiz-i thawab) and the [pe-
riod of] religious law (shari‘at) is the day of action. Today there is action
without reward; tomorrow there will be reward without action. On the
day of the Resurrection, the prophets are witnesses: ‘We bring forward
from every nation a witness, and bring you forth [O Muhammad] as a
witness against them’ (4:41). The lord of the Resurrection is someone
else: ‘Prophets and witnesses will be brought forward and will judge
among them with truth’ (39:69). Religious law (shari‘at) means the
path, which is derived from shari; resurrection is destination (magsad).
About the Resurrection the promulgator of the law (sahib-i shar‘) says:
‘I do not know what will be done to you or me’ (46:9).

79. A Prophetic tradition. Majlisi, Bihar, vol. 58, p. 7.

80. A Prophetic tradition also attributed to Jesus and much quoted by the Sufis.
See Majlisi, Bihdr, vol. 66, p. 317; and L. Badakhshi, Thamarat al-quds, p. 1347.

81. Attributed to Plato by Tus in Akhlaq-i Nasiri, p. 188; trans. p. 138.

82. Text in Arabic.

83. A Prophetic tradition. Bukhari, Jami al-sahih (Cairo, 1932), vol. 6, p.
206.
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[§16] People are travellers and unless a trace (athar) of the destination
reaches the traveller, no one will be tempted to travel. No traveller will
desire a journey, nor will he travel, until he is aware of the destination.
Knowledge of the destination is recognition (ma‘rifat) and desiring
it is love (mahabbat). Thus, unless the knower is a lover, he will not
be tempted to travel. Love and recognition are vestiges of attainment
(wusal), the fulfilment of which is attainment itself, which is called
‘the in-gathering’ (hashr): ‘Man will be gathered with whomever he
loves most.®4

[S17] Awareness (dgahi) has various degrees, namely doubt (zann),
knowledge (‘ilm) and insight (ibsar). From one aspect, doubt belongs
to this world and knowledge to the Hereafter, because in this world:
‘Indeed, they are in doubt concerning meeting their Lord’ (41:54),
whereas in the Hereafter: ‘Certainly He will gather you together on
the Day of Resurrection, the indubitable Day’ (4:87). From another
aspect, knowledge belongs to this world, but seeing and witnessing
belong to the Hereafter: ‘Nay, if only you knew with certainty, you
would surely see the Hellfire; then, you will perceive it with the eye of
certainty, and then you will be questioned about the delight [of the
Hereafter]’ (102: 5-8).

[$18] The first vestige of the journey that reaches the travellers is faith
(iman). The second vestige is certainty (igan) about the veracity of
that faith and its affirmation: “Verily, this is the certain truth’ (56:8s).
Certainty is something which they witness in the manifest world
(‘alam-i shahadat) and faith is something veiled to them in the hidden
world (‘alam-i ghayb): ‘Believing in God and the Last Day’ (3:114).55
Thus, faith belongs to the people of this world: ‘“They have faith in
the unseen’ (2:3), and certainty belongs to the people of the Hereafter
‘who have assurance of the Hereafter’ (2:4). Here [the Prophet said:]
‘The least that has been bestowed upon you is certainty’;3¢ this is
summoning to faith: ‘Believe in your Lord’ (3:193). Certainty also is the

84. Text in Arabic.

85. The order of this sentence has been reversed to convey the sense that the
stage of certainty surpasses the simple expression of faith.

86. A Prophetic tradition cited in M. M. Naragqj, Jami‘ al-sa‘adat, vol. 1, p.
119.
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fulfilment and perfection of faith: ‘And serve your Lord until certainty
comes to you’ (15:99).

[S19] Faith has various stages. In the beginning: The Arabs said,
“we have faith”. ‘Say, you have no faith, you can only say “we have
submitted”, because faith has not yet entered your hearts’ (49:14); in
the middle: ‘And his heart remains firm with faith’ (16:106); and at
the end: ‘O believers, have faith’ (4:136). Thus, there are [degrees of]
faiths, one after another: ‘“When they guard themselves from evil and
believe and do deeds of righteousness, and again guard themselves
from evil and believe’ (5:96). Also, faith has conditions: ‘But no, by
their Lord, they will not believe until they make thee [the Prophet] the
judge in all disputes between them; then they will find in themselves
no resistance against thy verdict, but will submit fully’ (4:65). The
first stage is obedience to the command; then, being content with
the [divine] ordainment (gada), and finally there is submission
(taslim).%7

[§20] Certainty (igan) also has various stages: ‘Nay, you will not
know; nay, you will not know; nay, if only you knew with certainty, you
would surely see the Hellfire; then you will be perceiving it with the eye
of certainty, and then you will be questioned about the delight [of the
Hereafter]’ (102:3-8). The Hellfire is witnessed after acquiring knowl-
edge of certainty (‘ilm-i yaqin), but witnessing Paradise takes place
after obtaining certainty itself (‘ayn-i yaqin). This is for the reason
that with knowledge of certainty the veil itself remains, whereas what

exists with certainty itself is a trace of the veil. 3

[§21] Those who doubt (ahl-i guman), assume that Resurrection will
take place afar, both in time: ‘I doubt the Hour will ever come’ (18:36),
and in place: ‘And belittle the unseen from a position far off’ (34:53).
But the people of certainty are aware that it is near both in time: ‘The
Hour draws nigh’ (54:1), and in place: ‘They were seized from a nearby
place’ (34:51); ‘They see the Day remote, but We see it near’ (70:6-7).
The Prophet, peace be upon him, stretched his hand and fetched a
fruit from Paradise, and as long as Haritha did not witness the same,

87. Cf. Matlab. $10.
88. Cf. Tawalla. $16-18.
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he did not approve of him as truly faithful (mu’min-i haqiqi). When
the Prophet said: ‘O Haritha, how did you get up this morning?’ ‘T got
up as a true faithful, he replied. When the Prophet said: ‘“There is a
reality in every truth, what is the reality of your faith?” Haritha said:
‘T saw the dwellers of Paradise visiting each other and the dwellers
of Hell hitting one another, and I saw the Throne of my Lord most
manifest (barizan). The Prophet said: “You are right, stay with it
Then, the Prophet said to Anas b. Malik: “This is a lad whose heart
God has illumined with faith’®

Chapter 4
On the place and the time of the Hereafter

[§22] Since the world is imperfect like a child, and for a child nanny
and cradle are indispensable, time acts as the world’s nanny and
place as its cradle; from another aspect time is its father and place
its mother. Both time and place are singled out by a trace from their
Creator (mubdi), which is their encompassing (ihdatat) all beings
(ka’inat). And the encompassing itself (‘ayn-i ihatat) belongs to
God: ‘And God encompasses everything (4:126). The encompassing
of time, which is a trace of the Creator, is accomplished thus: if one
part is the beginning, the other part will be the end. [Similarly], with
respect to place, if one part of it is manifest, the other will be hidden.
Since [their encompassing] is neither essential (bi-dhat) nor natural
(bi-tab®), none of them is complete by itself. Therefore, the existence
of each part of time requires the non-existence of the rest, and the
presence of each part of place requires the absence of the rest. Neither
past nor future can be named as ‘time’. If time has an existence, it is
the existence of the present time, which is the shortest possible time,
and because of its shortness it has no quantity and scholars call it
‘moment’. If place is encompassing, it is the encompassing of the total
place and not a part of it, and total place is that which encompasses
the heavens and the earth, and the rest of all beings.

89. A Prophetic tradition cited in Kulayni, al-Kafi, vol. 2, Kitab al-iman, p.
44.
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[§23] The Hereafter is devoid of time and place because it is stripped
of deficiency, but when it is described for those who are in time
and in place, [the Qur’an] speaks of it in terms of time and place,
sometimes by time and sometimes by place, to render it in a language
comprehensible to the people. Reference to time can only be by the
shortest possible time like the present time: ‘The commandment of
the Hour is like the twinkling of an eye or even quicker’ (16:77). Refer-
ence to place will be by the most spacious place: ‘And a Paradise, the
expanse of which is as the width of the heaven and the earth’ (57:21).
The act of origination (ibda‘) is timeless; it is therefore described
by the shortest possible time: ‘And Our command is but a single act,
like the twinkling of an eye’ (54:50). Thus, in this context, origin and
return resemble one another; and undoubtedly there is a Hereafter,
and its relation to time and space follows the same pattern. As for [the
Hereafter] being equated with the shortest possible time, it has been
said: ‘Certainties are moments,®° and with respect to the vastness of
its place: ‘The one whose heart God has opened to Islam is the one with
a light from God’ (39:22).

Chapter 5
On the in-gathering of mankind

[S24] Time is the cause of change and place is the cause of multiplic-
ity in an absolute sense. Change and multiplicity are the causes of
becoming existing things veiled from one another. In the Resurrection,
when time and space are lifted, veils will disappear and mankind,
from the first to the last, will be gathered together. Thus, Resurrection
is the day of in-gathering (riiz-i jam"): “The day you will be gathered
for the Day of Assembly’ (64:9). From another aspect, Resurrection
is the day of distinction (riiz-i fasl), because this world is the realm
of similitudes (kawn-i mushabahat), where truth and falsehood look
alike, and contenders sit opposite one another. The Hereafter is the
realm of distinction (kawn-i mubayanat): On ‘the day when the Hour
comes, all people will be separated one from another’ (30:14). They will
separate truth from falsehood: ‘God will make a distinction between the

90. Text in Arabic.
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evil and the good’ (8:37). They will rectify the animosity between two
contenders. The truth of the truthful and the falsity of the false will
be established: ‘Those who perish will perish by a clear sign, and those
who survive will survive by a clear sign’ (8:42). ‘The truth of the truthful
and the falsity of the false will be demonstrated’ (8:8). Thus, Resurrec-
tion is the Day of Distinction, a distinction that necessitates the above
mentioned in-gathering: “This will be the Day of Distinction; we shall
gather you and those before you (77:38). Hashr means in-gathering,
thus, the Day of Resurrection is the day of in-gathering: ‘And we shall
gather them all together, not leaving out any one of them’ (18:47).%!

[S25] But there are various types of in-gatherings. For one group it
is like this: “The day we shall gather the righteous to the Merciful God,
like a party presented before a king for honours’ (19:85). For another
group it is: ‘On the day when God’s enemies are gathered together to the
Fire’ (41:19). On the whole, everyone’s in-gathering will be to what has
been the aim of one’s endeavour: “We will gather him with whomever
he loves as his friend’?* For this reason: ‘Assemble the wrongdoers
together with their companions’ (37:22); also: ‘By God, certainly we

91. The contrast between the realms of similitude and distinction is an
important and recurring theme of the Rawda. On p. 58$137-138, for example, Tsi
writes: ‘Moreover, the realm of similitude—in which both the followers of truth
and falsehood, the veracious and the liars, the good and the wicked, resemble each
other, and where the godless devil is occupied in arbitration and disputation—is
absolute Hell. [On the other hand], the realm of distinction where the followers
of truth are distinguished from the followers of falsehood, the veracious from the
liar and the good from the wicked, and where the godless devil cannot approach
the presence of the Most High—is absolute Paradise. The verbal expressions of
the scripture pertain to the realm of similitudes and, being endowed [with the
particular] characteristics of multiplicity, have the temperament of Hell. On the
other hand, esoteric meanings pertain to the realm of distinction and, being
endowed [with particular] characteristics of Divine Unity, have the temperament
of Paradise. Whoever does not attain to the realm of distinction from the realm
of similitudes and does not aspire to find esoteric meanings of the expressions of
the Revelation is a denizen of Hell. And whoever attains to the realm of distinction
from the realm of similitudes, seeking to find and realizing the esoteric meaning
of the exoteric expressions of the revealed scripture is a denizen of Paradise. See
also Rawda, pp. 74-755194-195 and pp. 82-835227.

92. Text in Arabic.
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shall gather them and the evil ones together’ (19:68), to the extent that:
‘If one of you loves a stone, we will gather him with it’9

[§26] When the results of the activity of those who administrate
animal purgatories (muddabbiran-i barazikh-i hayawani)—as will
be explained later—are formed and exhibited, all those species will
be gathered together: ‘And when the wild beasts are gathered together’
(81:5). Everyone’s in-gathering (hashr) can only be in his essential
form (sirat-i dhati). Because there [in the Hereafter], veils are lifted:
‘And men will come forth before Almighty God, the One, the Irresist-
ible’ (14:48). For this reason, some people are gathered in a shape,
compared to which apes and swine will look beautiful. Also in that
world: ‘Some are turned into apes and swine and the servants of evil’
(5:63). Notwithstanding that, there are [some] people here in this
world who can see the people of the Hereafter. ‘Verily, in these things
there are signs for those who understand’ (13:4).

Chapter 6
On the circumstances [governing] different classes of people in
the Hereafter, and mention of Heaven and Hell

[$27] In this world, those exposed to travelling along the path to the
Hereafter are three groups. ‘You will be of three kinds: the companions
of the right—what about the companions of the right? The companions
of the left—what about the companions of the left? And those who are
foremost will be the foremost; they will be nearest to God in Gardens
of bliss’ (56:7-12). In other words: ‘among them there are some who
wrong themselves, some who follow the middle course, and some who
are foremost in good deeds (35:32).

[§28] The foremost (sabigan) are the people of unity (ahl-i wahdat),
exalted above the path and travel; rather, they themselves are des-
tination for travellers: ‘And let not your eye pass away from them in
quest of the fineries of this life’ (18:28). Of these are the group that: ‘If
present, they are not recognized, and if absent they are not missed.?4

93. Text in Arabic.
94. Text in Arabic.
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The companions of the right (ahl-i yamin) are the good people of
the world; they have many ranks corresponding to the degrees of
Paradise, but their reward is different: ‘And they are of different
degrees corresponding to their deeds’ (46:19). The companions of the
left (ahl-i shimal) are the evil people of the world; although they have
many ranks, corresponding to the descending degrees of Hell, they
are all equal in punishment: ‘He will say, “Double [is the penalty] for
everyone, but this you do not understand” (7:38). Likewise: ‘“Truly, that
Day all will be equal in punishment’ (37:33).

[§29] All the three groups will pass through Hell: ‘Not one of you but
will enter it; this is for your Lord a decree which must be accomplished’
(19:71). As for the foremost, ‘they shall travel along the path as a flash
of lightening’ They cannot avoid Hell: “‘We passed through it and its
fire was diminished. These are the words of one of the Imams of the
[Prophet’s] household, peace be upon all of them, in reply to someone
who asked: ‘How will you pass through Hell?’®

[$30] The companions of the right will be saved from Hellfire and
the companions of the left are abandoned there: ‘Then we shall rescue
those who kept away from evil and leave the evildoers crouching there’
(19:72). The foremost and the companions of the right will reach
Paradise, but the perfection of Paradise depends on the foremost:
‘Paradise is more eager to receive Salman than Salman wishing to
enter Paradise’? They do not heed Paradise: ‘They do not enter while
they have an assurance’ (7:46). They are the people of the Heights
(a‘raf): ‘And on the Heights shall be people who will know everyone by
his face’ (7:46). For them, all situations are the same; their condition
is described thus: ‘Do not grieve for what escapes you, nor rejoice in
what has come to you’ (57:23).

95. Attributed to Imam Ja‘far al-Sadiq. See Thaqafi Tihrani, Rawan-i jawid
(Tehran, 1399/1978), vol. 3, p. 487.

96. A Prophetic tradition cited in Husayn Mujib al-Misri, al-Sahabi al-jalil
Salman al-Farisi ‘ind al-‘Arab wa al-Furs wa al-Turk (Cairo, 1973), pp. 122-169.
Salman was a Persian companion of the Prophet and much venerated in Shi‘ism
for his defence of Imam “Alf’s right of succession and his subsequent role in the
conversion of Iran. For details, see Louis Massignon, Salman Pak: et les prémices
spirituelles de I'Islam Iranien (Tours, 1934), pp. 16-19.
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[§31] The companions of the left are the people of discord (ahl-i
tadadd): They are left in contradicting situations which, in this world,
are opposite to each other. For example: existence and non-exist-
ence, death and life, knowledge and ignorance, power and weakness,
pleasure and pain, happiness and misery. This is for the reason that
they are left to themselves and on their own they cannot rescue
themselves: ‘As often as their skins are roasted, we shall exchange them
for fresh skins that they may taste the torment’ (4:56). Consequently,
they will commute between the two sides of the hot wind (samiim)
and excessive cold (zamharir) of Hell, and are alternatively punished
by each one of them: ‘They shall have layers of fire above them and
layers of fire below them’ (39:16). Since in this world, they have not
submitted to the [divine] command, which is the first stage of faith,
and have taken their destiny into their own hands, consequently in
the Hereafter they are left constrained: ‘Every time they wish to get
away from it, they will be forced back into it’ (32:20).

[§32] The companions of the right are the people of gradation (ahl-i
tarattub). They are always in the state of journeying (suliik), acquir-
ing ranks and perfections one above the other: ‘For them are lofty
mansions, one above another’ (39:20). They have been saved from
the torments facing the people of discord: ‘No fear shall come upon
them, nor shall they grieve’ (2:62)—grief for things lost and fear of
something which yet has not come. Since in this world they have
been constrained: ‘It is not fitting for a believer, man or woman, when
a matter has been decided by God and His Apostle, to have any option
about their decision’ (33:36), in the Hereafter they will enjoy absolute
free choice: ‘wherein they shall have whatever they desire’ (16:31).
Thus, by the decree of [divine] justice, everyone will have his share
of compulsion and free choice.

[$33] Therefore, if this group exhibit some sort of attachment to either
side of discord, that will not be a real discord, and they will not be
tormented for it, rather they will be rewarded. Its example is the heat of
ginger and the coolness of camphor which are innate (gharizi), unlike
the [excessive] warmth and coolness of samiim and zamharir which
are unnatural (gharib): ‘The righteous will drink from a cup mixed with
camphor’ (76:5); ‘and they will be given to drink from a cup mixed with
ginger’ (76:17). Likewise, dispute between the people of gradation is
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unreal (majazi): ‘There they will pass from hand to hand a cup wherein
is neither vanity nor cause of sin’ (52:23); consequently: ‘We shall remove
all the rancour that is in their hearts; as brothers they shall recline on
thrones face to face’ (15:47). But dispute between the people of discord
is a real one: ‘Surely that is true, the dispute between the people of the
fire’ (38:64), to the extent that: ‘Every time a new group enters, they will
curse their sister group [who preceded them]’ (7:38).%7

[§34] Thus, warmth and coolness which are two opposites, in some
cases both cause torment for one group, as in the case of the people
of Hell, and in other, one side causes rest and peace for one group: ‘O
fire! Be coolness and peace’ (21:69)—people on the side of coolness are
the God-fearing ones (muttagin)—and the other side which is hot,
causes torment for those who are on the opposite side. It also happens
that both of them may cause rest and peace for one group, as noted in
the case of ginger and camphor, or cause torment for one group, like
the Hellfire. In some cases, fire causes rest for one group, as in the
case of the one who asked the distributor of Heaven and Hell (qasim
al-janna wa al-nar):*® ‘O distributor of fire! Make me a companion
of fire! He smiled and said: ‘T have made you one, and then he turned
to those who were present and said: ‘He wants to be a companion of
the Resurrection’

[§35] Non-existence also has different types: the non-existence of
coercion (gahr) which, in the Resurrection, overwhelms both the
common people and the elite: ‘Everything will perish except His Face’
(28:88); the non-existence of kindness (lutf) which is particular to
the people of unity (ahl-i wahdat): ‘I will erase the trace of the one
who loves Me’;%® and the non-existence of harshness (‘unf) which is
particular to the companions of Hell: ‘It neither spares, nor does it
leave alone’ (74:28).

97. Tuasts threefold categorisation of mankind into the people of discord (ahl-i
tadadd), gradation (tarattub) and unity (wahdat) is a central motif of the Rawda
(p. 80$219 and n.28p.252), and corresponds to the ignorant (hamaj), the pupils
(muta‘allim) and the wise (‘alim) of the Nahj al-balagha, p. 496.

98. Inhis Akhlag-i Muhtashimi, p. 27, Tasl associates the ‘distributor of Heaven
and Hell’ with Imam °AliL

99. Text in Arabic.
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Chapter 7
Description of the path

[§36] The sirat is God’s path: ‘You do guide man to the straight path’
(42:52). “The path of God, to whom belongs all that is in the heavens
and the earth, is thinner than a hair and sharper than a sword**° It
is thin for the reason that if there is the slightest inclination to either
side of discord, it will cause perdition: ‘And incline not to those who
do wrong, or the fire will seize you’ (11:113). It is sharp for the reason
that halting on it will also cause perdition: “The one who halts on it
will be cut into two.*!

[§37] The people of Hellfire collapse from the path into Hell: ‘And
those who do not believe in the Hereafter will deviate from the path’
(23:74). Hell is on both sides of the path: ‘Left and right are stumbles.**>
Contrary to those who dwell in the Heights (ardf), where Paradise is
on their right side and Hell on their left side, [for the people of Unity]
their left and right is the same: ‘Both hands of the Merciful are right
hands*3

Chapter 8
On the Scrolls of Deeds, the noble scribes, and the descent of
the angels and satans upon good and wicked people

[638] As long as speech and action remain in the realm of sounds
and motions, they do not qualify for permanence and stability. Once
they are written down and formed, they become lasting and stable.
Everyone who utters a word or performs an act, a trace of it will
remain. It is for this reason that the acquisition of a character trait
(malaka) requires repetition. The existence of that trait facilitates
return to those [already learned] words and acts. Otherwise, it

100. A Prophetic tradition cited in Majlisi, Bihdr, vol. 39, p. 246. In a different
context Tasi quotes the same tradition in Sayr wa suliik, p. 38, n. 28.

101. Text in Arabic.

102. Text in Arabic.

103. Text in Arabic. In other words, unlike the people of gradation, those who
attain the realm of unity are enabled to transcend all contraries of right and the
left, good and evil, and Paradise and Hell.
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would not be possible for anyone to learn a science, a craft or a skill,
and education of children and perfecting deficient peoples would
be of no benefit.

[§39] Thus, the traces of words and actions that remain with human
beings are in fact similar to writing and formation of those words and
acts. The place of such writings and illustrations is called the ‘book of
words’ (kitab-i agwal) and ‘scroll of deeds’ (sahifa-yi a‘mal). Because
when acts and words are recorded, it is [as if] they have been written
down, as we will explain later, God the Almighty willing.

[S40] The scribes and illustrators of those words and pictures are the
noble scribes (kiram al-katibin, i.e. recording angels). Those who are
stationed on the right side record the good deeds of the companions
of the right side (ahl-i yamin), and those on the left side record the
bad deeds of the companions of the left side (ahl-i shimal): ‘“When
[the two angels] come together, one sitting on the right and one on
the left’ (50:17). In a tradition (khabar), it is stated that ‘Anyone who
performs a good act, an angel will be born from that action which
brings reward or him, and anyone who performs a bad action, a
demon will be born from that action which will torment him.*°4
The glorious Qur’an itself says: ‘Those who say Allah is our Lord’
and persist upon it, an angel shall descend on them saying, “Fear not,
nor be sad, but rejoice in the Paradise that you were promised. We
are your friends in the present life and in the Hereafter” (41:30-31).
Contrary to this: ‘Shall I tell you on whom the demons descend? They
descend on every guilty impostor’ (26:221-2). Also: ‘Whoever blinds
himself to the remembrance of the Merciful, We shall assign to him a
demon as companion’ (43:36).

[§41] This is what scholars (ahl-i danish) call ‘character trait’ (mala-
ka) and people of insight (ahl-i binish) call ‘angel’; both have the
same meaning.'® If the permanence and stability of such character
traits were not taken for granted, the permanence of reward and
punishment for acts performed in a short period of time would be

104. Text in Arabic.
105. For TusTs further discussion of this subject, see Rawda, pp. 80-818215-
220.



68 Shi‘i Interpretations of Islam

senseless. On the contrary, the tradition which says “The people of
Paradise are in Paradise eternally, and the people of Hell are in Hell
eternally as a consequence of their intentions;'°¢ is recognised and
authenticated. Thus, anyone who does a good act, even in proportion
to the weight of an atom, or does a bad act, that good or bad action
will be noted and pictured in a book which will remain permanently
and eternally, and when [the book] is brought before their eyes:
‘When the scrolls unfold’ (81:10), those who have neglected will say:
“What book is this? It leaves out nothing, be it small or great, but takes
account of it”. They will find all they did in front of themselves, and
your God will treat no one with injustice’ (18:49).

[$42] According to the Prophet’s traditions, by a simple act of
glorification of God (tasbih), or doing a meritorious work, a black
eyed virgin (huri) will be created whose company will be eternally
enjoyed in Paradise. In contrast to this, from the evil acts of sin-
ners, creatures will be created in the Hereafter that cause torment
and torture for one group, as it is narrated in the story of the son
of Noah: ‘His conduct is not righteous’ (11:46), or in the case of the
children of Israel: ‘And we delivered the children of Israel from a
humiliating punishment inflicted by Pharaoh, for he was arrogant
and extravagant’ (44:30-31).

[$43] It is reported from the Prophet that “The infidel is created from
the sin of the faithful’°7 There are many traditions like this, and all
of them are based on the premise (hukm) that ‘The Hereafter is real
life, if only they knew’ (29:64). Thus, in the eyes of the people of this
world, whatever is from behind the veil (az wara-yi hijab) will appear
lifeless (ghayr-i hayawan), but when that obstacle and veil is removed
it will be life: ‘Now we have removed the veil and your sight is keen
today’ (50:22). This takes place when one dies from this life, which
is real lifelessness, and is revived to the eternal life of the Hereafter,

106. There are numerous Qur’anic verses and Prophetic traditions alluding to
the eternality of Paradise and Hell. See Fu’ad ‘Abd al-Baqi, al-Mujam al-mufahras
li-alfaz al-Qur’an al-Karim (Beirut, 1945), pp. 236-238; and Sadr al-Din Shirazi,
al-Hikma al-muta‘aliya fi al-asfar al-arba‘a (Tehran, 1977), vol. 4, pp. 176-178, and
vol. 5, p. 293.

107. A Prophetic tradition cited by ‘Abd ‘Ahd al-Razzaq Kashani in his Ta wilat,
known as Tafsir Ibn ‘Arabi (Beirut, 2001), p. 325.
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which is dying from this world and seeing things as they really are:
‘Can he who was dead, to whom we gave life and a light to walk among
people, be like the one who is in the depths of darkness from which he
can never get out? (6:122). This is indeed the answer to the prayer:
‘God show us the things as they really are*®

[S44] Thus, everyone must, when the veils are removed and visions
become piercing, read his book and attend to his account: ‘And
everyman’s augury have we fastened to his own neck, and we shall bring
forth for him on the Day of Resurrection a book which he will find wide
open: “Read your book, as your soul will suffice for you today to set an
account against you” (17:13-14). But if he is a forerunner (sabiq) in
good deeds or a man of the right side (ahl-i yamin), by the decree “‘You
die as you live, and rise as you die, one’s book will be handed over to
him from his front or right side: ‘Then the one whose book is delivered
to his right hand, his account will be dealt with ease’ (84:7-8), but if
one is among the perverts (mankiisan): If only you could see how the
guilty ones hang their heads before their Lord’ (32:12), or from among
the people of the left side (ahl-i shimal), his book will be given to
him from his back or left side: ‘the one whose book is delivered from
behind his back’ (84:10), and ‘the one whose book is delivered to his
left hand’ (69:25).

Chapter 9
On the Reckoning and the ranks of the people of Reckoning

[$45] On the Day of Reckoning (riiz-i hisab) people will be divided
into three groups. The first group ‘will enter Paradise and receive
provision without measure’ (40:40), and they constitute three
different classes. First are the foremost (sabigan) and the people
of the Height (a‘raf), that is, those who are above reckoning and
accountability. It is reported in a tradition (dar khabar ast): “‘When
dervishes are brought to the place of Reckoning (hisabgah), the
angels will demand their accounts. In reply they say “What have you
given us that make us accountable to you?” Then the commandment

108. A Prophetic tradition. See Fakhr al-Din Muhammad b. ‘Umar al-Razi,
Tafsir al-kabir (n.d.), vol. 1, p. 126.
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of the Exalted Lord will be heard: “They are right, their account is
not any concern of yours”'*® Concerning another group, there is a
commandment addressed to the Prophet: ‘You are not accountable
for them, nor are they in the least accountable for you’ (6:52)."*° The
second class are the people of the right side who have not commit-
ted any sin: ‘And those whom You preserve from sin, that Day they
will enjoy Mercy, which will be a great achievement’ (40:9). The
third group are those whose books of reckoning are empty of bad

deeds.

[§46] The second group of the people of Reckoning (ahl-i hisab)
are also divided into three classes. The first are those whose book of
deeds is empty of any good deed. As for the second, [it is] thus: ‘All
that they contrive is fruitless and vain is all that they do’ (11:16). And
the third class are these: “‘We shall turn to the work they have done and
make it as scattered dust’ (25:23).

[S47] The third group of the people of Reckoning are those ‘who
have mixed good deeds with evil acts’ (9:102), and they constitute
two classes. There are those who always reckon their accounts [in
accordance with]: ‘Attend to your account before they do it for you ™
Consequently, on the Day of Resurrection ‘their account will be dealt
with ease’ (84:8). But inevitably, those who have been negligent of the
Reckoning, they will face examination: ‘And the one whose account
is scrutinised will suffer>

[$48] The Reckoning consists of assembling and adding up the
vestiges of good and evil acts performed, so that, by the decree of
[God’s] justice, everyone is recompensed accordingly. The people of
certainty (mugqinan) are always aware of the sum of their account:
‘Reckoning of the faithful will not be deferred to the Day of Resur-
rection."?

109. I have been unable to establish the source of this saying.

110. The first part of Qur’anic verse 6:52 identifies this group as ‘those who call
upon their Lord morning and evening, seeking nothing but His Face’

111. A Prophetic tradition cited in Muhammad Reyshahri, Mizan al-hikma
(Tehran, 1998), vol. 1, p. 619.

112. A Prophetic tradition. Majlisi, Bihdr, vol. 7, p. 263.

113. Text in Arabic.
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Chapter 10
On the weighing of deeds and mention of the Balance

‘The weighing on that Day will be just. Those whose scales are heavy
will be saved and those whose scale are light will find their souls in
perdition’ (7: 8-9).

[S49] The vestige of every action that necessitates certitude for the
mind of its doer (fa‘il) is more appropriate to be named ‘heavy, like
heavy loads (muthaqqilat) which prevent vessels from restlessness and
turbulence of the sea. And, the vestige of every action that necessitates
perplexity of the mind (tahayyur-i nafs) and the pursuit of carnal de-
sire are more appropriate to be called ‘light, because with the slightest
change that may occur in the air, a light particle flies around and its
motion will not be orderly. Contentment (rida) necessitates certitude
of mind, and undoubtedly ‘those whose scales are heavy will live in
contentment’ (101:6-7).

[S50] Inconsistency in the soul’s activity is a vestige of the pursuit
of carnal desire (hawa) which leads to the blazing fire (hawiya).
Consequently, ‘The one whose scales are light will have his abode in
the bottomless pit; and do you not know what it is? It is a blazing fire’
(101:8-11).

[§51] Also, Iblis (Satan) was created from fire and Adam from dust:
“You created me from fire and created him from dust’ (7:12). Fire is light
and dust is heavy, thus the actions of Iblis necessitate lightness and
those of man necessitate heaviness because ‘everyone acts according
to his own manner’ (17:84).

[§52] Some have said that the statement ‘“There is no deity except
God (La ilaha illa Allah) is a weighing scale’* However, they
have added: ‘An expression light in speech but heavy on the scale’

114. Attributed to Hasan-i Sabbah, the founder of the Nizari Ismaili state in
Iran. According to his doctrine of ta‘lim, the attestation of faith represents a scale
comprising both a negation and affirmation: ‘On the side of negation (@) are those
who rely on their own intellect, and on the side of affirmation (illd) are the followers
of the truthful teacher, namely the Prophet. See Shahrastani, Kitab al-milal wa
al-nihal, Persian trans., Jalali Na’ini (Tehran, 1321 Sh./1942), p. 216; and Hodgson,
The Order of Assassins, pp. 5057 and 332.
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Notwithstanding that, for some weighing and the scale are one and
the same thing. The sign that this dictum is a weighing scale is that
it has existence on one tray and non-existence on the other, and the
particle of negation [illd] facing existence and non-existence acts as
a pointer (shahin) upon which both trays are balanced. It faces non-
existence from one side and existence from another. The word [illa]
separates Muslims from infidels, and the people of Paradise from the
people of Hell. [Consequently], “The one who says La ilaha illa Allah
will enter Paradise’*s

Chapter 11
On the rolling-up of the Heavens

[§53] God’s Speech is one thing and His Book is a different thing.
Speech belongs to the realm of the Command (amr) and book be-
longs to the realm of Creation (khalq): ‘His command, when He wills
a thing, is to say “Be”, and it is’ (36:82). The realm of the Command is
devoid of contradiction (tadadd) and multiplicity (takaththur): ‘And
Our Command is but one’ (54:50). But the realm of Creation involves
contradiction and gradation (tarattub): ‘Not a thing moist or dry but
is in a manifest Book’ (6:59).

[§54] As speech contains signs (ayat): ‘These are the signs of God we
recite to you in truth’ (2:252), the book also contains signs: ‘Those
are the signs of the manifest Book’ (28:2). When speech is written
down (mushakhkhas shawad) it will be a book, similar to the com-
mand when it is carried out will be action: ““Be’, and it is’ (36:82).
Thus, the landscape (sahifa) of the created world (‘a@lam-i khalg)
is God’s Book, Exalted be His Majesty, and His signs are the very
things as they are (a‘yan-i mawjadat): ‘In the alteration of night and
day, and what God has created in the heavens and the earth, surely
there are signs for people who are God fearing’ (10:6). In that Book,
all signs are visible and registered, so that people may arrive at the
truth by contemplating the signs related to God’s action (ayat-i fi‘li)
pertaining to nature (dfdq), and listening to verbal signs (ayat-i

115. A Prophetic tradition cited in Amulf’s commentary on Aghaz wa anjam,
pp. 151-152.
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qawli) visible in the souls (anfus): ‘We shall show them Our signs in
nature and in their own souls, until it become clear to them that it
is the truth’ (41: 54).

[§55] As long as man is subject to time and space, they [the angels],
will read and show him the signs, one sign after another, one day
after another, one situation after another as he witnesses: ‘And
remind them of the Days of God. Surely therein are signs’ (14:5), like
someone who reads a letter, one line after another and one word
after another. Once his eye of insight is opened, with the antimony
of guidance—as it is said in relation to the adherents of Resurrec-
tion—he will leave the realm of Creation (‘alam-i khalg) and will
arrive in the realm of the Command (‘alam-i amr), namely, the
abode which was his origin. He will become cognizant of the entire
Book instantly, like someone having a rolled-up scroll containing
many lines and words in front of him: ‘The day when We shall roll
up heaven like a scroll rolled-up for books’ (21:104); ‘and the heavens
shall be rolled-up in His right hand (39:67). He does not say his
left hand to make it known that the people of the left side will not
have a share in the rolling up of the heavens. If, by himself, he is
not able to read, nor does he listen to what is read to him, his situ-
ation is described thus: ‘He hears the signs of God recited to him, yet
continues in his arrogance as though he heard them not. Give him the
news of a painful chastisement’ (45:8). In relation to hearing, seeing,
speech and book, there are many secrets, the mention of which is

not possible in a short treatise like this."®

Chapter 12
On the sounding of the Trumpet and transformation
of Earth and Heaven

[§56] There are two soundings of the Trumpet (nafkha-yi sir)
on the Day of Resurrection (giyamat). The first is about causing
death for anything having life, be it a dweller of earth or heaven,

116. Tasi devotes an entire chapter on language, speech and hearing in Rawda,
pp. 133-136, $390-401.
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that is, the followers of the exoterics of revelation (zahir-i tanzil)
or the esoteric interpretation (batin-i ta’wil) Here, we attempt an
interpretation from both the physical (mahsis) and intellectual
(ma‘qul) points of view: ‘For the Trumpet will be sounded, when all
that are in the heavens and on the earth will swoon, except whom
God wishes’ (39: 68).

[§57] Their death signifies the exposure of defective beliefs
(magalat) and refutation of what they have published (nashr) of
their religious tenets (diyanat), so that by the futility of one’s knowl-
edge and insight, the truth of [the Qur’anic words] are fully known
and realized: ‘Surely you, and that which you worship apart from
God, are fuel for Hell; you shall go down to it’ (21:98); and: ‘When
the word is fulfilled against them, We shall bring forth a beast from
the earth to speak to them, because mankind did not believe in Our
signs’ (27:82).

[§58] The second sounding will be for revival after death and one’s
awakening from the sleep of ignorance:"” ‘Then it will sound again
and that will be the Resurrection they will witness’ (39:68). That will
be the final rising (giyam-i qiyamat) and the Day of Resurrection
is called the ‘Rising’ (ba‘th): ‘Then on the Day of Resurrection you
will surely be raised up’ (23:16); Thereafter, there will only be reward
and punishment. Notwithstanding that, there are people in this
world who are united with their Hereafter: ‘Even if the veils were

17. Cf. Rawda (p. 92§263-264): “...regarding the resurrection of the spirits
(hashr-i arwah), this human body is like a tomb for the soul. Every soul whose
inclination and yearning is for body and the physical world (‘alam-i tabi‘at), and
which is imprisoned in the hands of the devils of lust and anger, being heedless
of Almighty God’s Command, has in reality died the death of ignorance. Such
a soul has already fallen into the tomb of its tenebrous body and fallen prey to
hellish passions and desires. The resurrection of such folk will be the resurrection
of their souls which have died the death of ignorance, [as has been said]: They lie
fast asleep, entombed in their bodies, darkened by infernal passions and desires.
Then, when the Trumpet of the [Day of] Resurrection (sir-i giyamat) is blown,
that is, when the call of the summons of the Resurrector (da‘wat-i qa’im) is given,
they will be resurrected from the tomb of the flesh, that is, they will be roused and
revived by the spirit of faith: ‘Answer God and His Prophet when He summons you
to that which gives you life’ (8:24).
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removed, my certainty will not increase.”® They do not need [to
wait for Hereafter]: ‘Now we have removed the veil and your sight
is sharp’ (50:22). Thus, for them action and reward will be one and
the same thing: T worship God not out of love or fear, but because
He is worthy of being worshipped.” Thus, they do not wait for the
Resurrection (giyamat), the Rising (ba‘th) or reward (thawab).

[§$59] For others than these, it will be disclosed in the second creation
(nash’at-i thaniya) that their existence was non-existence and their
non-existence has been existence; possessing a self has been selfless-
ness and their selflessness has been possessing a self; and having an
attribute was the lack of attribute and attributelessness was having
an attribute. Then they will realize that the exoteric of things was
not as they had assumed, nor the esoteric and reality of things were
esoteric and reality as they had assumed. Further, by the removal of
exoteric and esoteric veils they will realize the reality of things, and
that the earth was not what they assumed to be in the first creation,
nor the sky as they knew it: “The Day when the earth will be changed
to a different earth, and so will be the Heavens, and [men] will come
forth unto God, the One, the Mighty’ (14:48).

Chapter 13
On the conditions that occur on the Day of Judgement and the
halting of mankind on the plains [of the Resurrection]

[§60] In the making of this world, the sun is the effuser of universal
light (anwar-i kulli), and the moon receives light from the sun and in
its absence imparts that light to what is beneath it. The stars are the
source for the effusion of partial lights (anwar-i juzwi). Thus, when
the Light of all lights (nir al-anwar) will become manifest, stars will
fail to exist: ‘When the stars are scattered’ (82:2); the moon will dis-
appear: ‘When the moon is eclipsed’ (75:8), and the effused joins the
effuser: ‘And the sun and the moon are brought together’ (75:9). When
partial and universal lights are united, there remains neither effusion

18. Attributed to Imam Ali, in Amidi, Ghurar al-hikam wa durar al-kilam
(Sayda, Lebanon 1931), vol. 1, p. 119.
119. Attributed to Imam ‘Ali. Majlisi, Bihar, vol. 1, p. 239.
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(ifadat) nor receptivity (istifadat): ‘“When the sun is darkened’ (81:1),
and ‘They will perceive neither [the burning heat of ] the sun nor severe
cold [of the moon] (zamharir) (76:13).

[§61] At first, mountains that cause unevenness in the path of attain-
ment (turug-i wusil), and suffering and fatigue of the journey (suliik),
will be turned into ‘carded wool’ (101:5), and at the end they will be
annihilated completely: ‘They will ask you about the mountains; say:
“My Lord will scatter them far and wide. Then He will level the earth
and you will see neither curve nor crookedness there” (20:105-7), that
is, [neither] anthropomorphism (fashbih), [nor] anti-anthropomor-
phism (tanzih).

[§62] And the oceans—passing through them and reaching the shore
of safety is only possible by ships navigating by shining stars—are
removed: ‘When the oceans boil over’ (81:6). Consequently, sea and
land, up and down, sky and earth, will all be levelled, and mankind
will arrive at the plain of the Resurrection (‘arasat): ‘When they will be
fully awakened’ (79:14). Veils, coarse or subtle, will be removed from
the front of the people of the purgatories (ahl-i barazikh): ‘“When the
graves are overturned (82:4), and secrets will be unveiled for them:
‘and halt them for questioning (37:24).

[§63] Those saved from the confinement of the purgatory will move
to the presence of God (bargah-i rubiibiyyat): “Then, from the graves
they will come forth unto their Lord’ (36:52). Poisons, fangs, nails and
horns will be taken away from reptiles, predators and beasts, thus
breaking the severity of the two sides of discord (tadadd). The poison
will be removed from the viper, the claws from the wolf and horns
from the ram: “They will perceive neither [the burning heat of] the sun
nor severe cold [of the moon] (zamharir) (76:13).

[§64] Death, which causes the annihilation of all creatures on both
sides of the discord (tadadd), will be killed in the form of a black and
white ram (kabshi amlah) between Paradise and Hell. By the killing
of death, which is annihilation of non-existence, absolute existence
which is the eternal life will become manifest. Hell in the shape of a
camel will be summoned to the planes of Resurrection: ‘and Hell is
brought forth on that Day’ (89:23) in a way that those with eyes may
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see: ‘and Hell will be exhibited for all to see’ (79:36). Trembling from
looking at Hell, all parts of creation will realize their non-existence:
‘The camel broke loose in such a way that, if God had not shackled
it, the heaven and earth would have been burnt.2°

Chapter 14
Description of the gates of Paradise and Hell

[§65] The animal faculties (masha‘ir-i hayawani), through which
the elements of the physical world are perceived, are seven. Five are
apparent (zahir), that is, the five sense perceptions, and the other
two are hidden (batin) faculties, namely imagination (khayal) and
estimation (wahm).'*' Imagination perceives shapes and estimation
perceives meanings. Thinking (mufakkira), memory (hdfiza) and
recollection (dhakira) are not considered faculties; rather, they are
supporters (a‘wan). For, a soul that pursues vain desire and makes
the intellect subservient to vanity: ‘Have you seen the one who takes
his vain desires as his god? (45:23), each of these faculties will become
a cause for annihilation (halak): ‘and God, has knowingly sent him
astray’ (45:23). The state of such a soul can be described as: ‘The one
who transgressed and preferred the life of the world, surely blazing fire
will be his abode’ (79:37-39). Therefore, each faculty will be a gate to
Hell: ‘For it has seven gates leading to it, and each gate receives a part

of them’ (15:44).

[§66] If the intellect that perceives the spiritual world (alam-i
malakiit) and acts as the head of the above-mentioned faculties is
obeyed unconditionally (ra’ist muta‘ bashad), then through each
faculty, one can comprehend a specific domain of the physical world

120. Attributed to Imam Ja‘far al-Sadiq, cited in Majlisi, Bihdr, vol. 3, p. 391; for
a different version see Amuli’s commentary on Aghaz, p. 181.

121. Cf. Rawda (pp. 30-46$38-101) for TusTs analysis of human faculties. With
reference to imagination and estimation, for example, he writes: “The lower aspect
of imagination is sense and its higher aspect is estimation. The lower aspect of
estimation is imagination and its higher aspect is soul. The lower aspect of soul
is estimation and its higher aspect is intellect. The lower aspect of intellect is the
soul and its higher aspect is the [Divine] Command’
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(kitab-i khalgi) assigned to that faculty. Also through the intellect,
if one responds to the divine words revealed from the realm of the
Command (‘aglam-i amri)—contrary to [those who say]: ‘If we had
only listened or understood, we would not have become the inhabitants
of Hell' (67:10)—each one of the above faculties, that is, seven plus
intellect which makes it eight, will be like a gate to Paradise: ‘As for
him who is mindful of the rank of his Lord, and restrains his soul from
vain desires, then Paradise will be his abode’ (79:40—-41).

Chapter 15
On the tormentors of Hell

[§67] The administrators (muddabbiran) of the affairs of the upper
purgatories (barazikh-i ‘ulwi), as described [in the Qur’an]: ‘Those
gliding along, those pressing forward as in a race, and those who govern
the affairs’ (79:4-6), are seven stars moving in the twelve signs of the
Zodiac. The sum of seven and twelve is nineteen.>® The conductors
(mubashiran) of the affairs of the lower purgatories (barazikh-i sufli)
are also nineteen. There are seven sources for the vegetative facul-
ties (mabda’-i quwa-yi hayawani), that is: three fundamentals (asl),
namely growth (namiya), form-giving (musawwira) and generative
(muwallida); and four derivatives, namely absorption (jadhiba),
retention (madsika), digestion (hadima) and repulsion (ddfi‘a). The
sources for the animal faculties are also twelve. Ten of them deal
with sensation, namely the five apparent senses and the five that are
hidden, namely the sensus communis (hiss-i mushtarak), estimation
(wahm), imagination (mutakhayyila), memory (hdfiza) and recollec-
tion (dhakira). The other two are sources for movement (mabadi-yi
tahrik): one is the faculty of absorption (quwwat-i jadhb), and the
other is the faculty of repulsion (quwwat-i daf’), the sum of which
is nineteen.

[§68] Thus, so long as man is imprisoned in the confinement of
the lower world, they are detainees of the imprint of these nineteen
heavenly and nineteen earthly administrators If one could not pass
through this abode (manzil), inevitably [as stated in the tradition]:

122. A reference to Qur’an 74: 30: ‘Over it are nineteen’.
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“You die as you live and rise as you die,"* he will fall from worldly
confinement (sijn) to the confinement of Hell (sijjin). There he will
be tormented by the Lord of Hell (malik-i jihannam) through these
nineteen tormentors (zabdniya), as a result of his connection with one
of the two groups of nineteen, or as has been said, they have become
attached to him: [The tormentors of Hell| are nineteen (74:30).

[§69] Unless one walks by the Straight Path: “This is My path, the
straight path; so follow it and do not follow [other] paths, lest they
distance you from God’s path’ (6:153), and with the guiding light of the
Lord of Resurrection (hadi-yi giyamat) arrives at the abode of peace
(dar al-salam), one cannot be saved from these nineteen tormentors:
‘God puts forth a parable of a man who has for his masters several
quarrelling partners, and a man depending wholly on one person.
Are these two equal in status? God be praised! But most people do not
know’ (39:29).

Chapter 16
On the rivers of Paradise and those corresponding
to them in Hell

[§70] Water is the substance (madda) of life for all types of plants
and animals: ‘and We made from water everything living’ (21:30), like
sermons and advice that benefit the general public. But a kind of it
is bitter, some is polluted and some pure. The best water is the pure
one."**

[§71] Milk is the source of growth for various kinds of animals. It is
more exclusive than water because plants and some kind of animals
cannot consume it. Milk in particular is food for some kinds of
animal in their infancy. It is like the elementary, exoteric knowledge
which is suitable for guiding beginners. A type of milk is transformed
(mustahil), another is changed in flavour (mutaghayyir) and some

123. A Prophetic tradition cited by M. Husayn Tabataba’ in al-Mizan fi tafsir
al-Qur’an (Tehran, 1974), vol. 1, p. 89; and Hafiz Rajab Bursi, Mashariq al-anwar
al-yaqin fi haqd’iq asrar Amir al-Mu’minin (Tehran, n.d.), p. 200. See also §13 above
for similar traditions.

124. Ref. Qurian 47: 15.
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remains unchanged. The best kind of milk is the type whose flavour
has not changed.

[$72] Honey is more exclusive than milk. It is food for some kind of
animals and, under certain circumstances, it is medicine for others.
It is not suitable for all temperaments and conditions. It is like the
[spiritual] realities that obscure issues of knowledge, which only the
elite of the elites (khass al-khawass) and scholars can understand. Of
honey too, one kind is turbid (kadir), some is average (mutawassit)
and some refined (musaffa), and the best kind is the refined one.

[§73] Wine is more exclusive than honey because it is particular to
mankind. Among humans, under certain conditions, it is unlawful
(haram) for the people of this world and an abomination (rijs), but it
is clean (tahiir) and lawful (halal) for the inhabitants of Paradise. Of
wine too, one kind is harmful (mu’addi), some is average and some
pleasant (mulidhdh). Its best kind is the clean and pleasant one.

[§74] Thus, water quenches thirst, milk removes deficiency, honey
cures sickness and wine causes freedom from grief, and because the
people of Paradise are the people of perfection, their benefit from all
four is total and in the most perfect manner. This is for the reason
that, whatever the imperfects enjoy from, they are also beneficial to
the perfect ones (kamil), but its reverse is not correct: ‘A similitude
of Paradise which the God-fearing are promised is of rivers of water
incorruptible, rivers of milk unchanging in flavour, and rivers of wine
delighting to the drinkers, and rivers too of honey purified; and therein
or them is every kind of fruit’ (47:15).}*

125. Cf. TtsTs esoteric exegesis of the ‘rivers of Paradise’ in Rawda (p. 151§454):
‘According to the literal revelation (tanzil), the four streams of Paradise consist of
water, milk, honey and wine. According to spiritual exegesis (ta’wil), they stand
for four kinds of knowledge as befitting the varying capacities of human intellects.
Thus, water symbolizes immediate and self-evident knowledge (‘ilm-i badihi)
common to all men which can be communicated and is accessible to everyone. Milk
symbolizes instructional knowledge (‘ilm-i nazari) which is reserved for ‘children;,
that is, those of weak intelligence. Honey symbolizes authoritative knowledge
(‘ilm-i talimi) which can only be imparted to one kind of people, namely those
who have progressed beyond the realm of personal opinion (kawn-i nazar) and
turned from degeneracy to rectitude. Wine symbolizes divinely inspired knowledge
(‘1lm-i ta’yidi) which results from the disclosure of spiritual realities. This type of



Aghaz wa anjam 81

[§75] But in the eyes of the people of this world, the fruits of Paradise
appear alike (mutashabih numadyad), and the case is the same for
other things beneath each of them. Because here truth and falsehood
are ambiguous: ‘They are given things that are similar’ (2:25). In Hell,
corresponding to the four mentioned rivers, there are four rivers of
Hamim, Ghaslin, Qatran and Muhl:**® ‘And such are the signs we
relate to mankind, but no one will grasp their meaning except the wise’
(29:43).

Chapter 17
On the custodians of Paradise and Hell, and mankind reaching
its primordial nature

[§76] At the primordial creation (nash’at-i aila), initially existence
was bestowed upon mankind, then they were given knowledge,
then power and finally volition. Because in the beginning, for a
while man existed in the form of seed, sperm, clotted blood, bone
and flesh, and then he became alive and conscious (khabar dar):
‘Has there not passed on mankind a period of time, when he was not
worth mentioning? (76:1). For a while he was living, and then the
faculties of movement and rationality (nutq) appeared in him. For
a while he possessed movement, and then the faculty of discrimina-
tion between beneficial and harmful was actualized in him, and it
was after that that he came to be willing to seek the beneficial and
loath the harmful.

[§77] Since Destination (ma‘ad) is return to primordial nature (fitrat-
i awwal), it is essential therefore that all these [acquired] attributes

knowledge is suitable only for persons of a sound temperament who, having turned
away from a degenerate state to a condition of rectitude, move from rectitude to
Divine Unity. With the latter type of persons there is no need for one to engage in
dissimulation (tagiyya) and it is improper to do so.

126. Muhammad Asad, in his translation of the Qur’an, renders the names
of the four rivers of Hell as ‘burning despair’ for Hamim (p. 182, n. 62), ‘filth’ for
Ghaslin (p. 89, n. 21), ‘black pitch garment’ for Qatran (p. 380, n. 65) and Muhl in
the verse 29:18 as ‘molten lead’ Yusuf Ali has ‘boiling water’ for Hamim, ‘corruption
from the washing of wounds’ for Ghaslin, ‘garments of liquid pitch’ for Qatran,
and ‘melted brass’ for Muhl.
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melt away in him in the reverse order. Thus, first of all, one’s volition
must be submerged and annihilated in the will of the Absolute One
(wahid-i mutlaq) who is the Universal Originator (mijid-i kull), to
the extent that there does not remain any volition of his own. And
because existence follows the will of the Absolute One, Exalted be His
mention, whatever the outcome, it will correspond to the will of God.
This is the rank of contentment (rida) and the holder of this rank will
always be in Paradise: ‘Therein they shall have whatever they desire,
and We have yet much more’ (50:35). For this reason the custodian of
Paradise is called the ‘contented one’ (ridwdn), and until one reaches
this rank, one cannot enjoy the delights of Paradise: ‘and the greatest
bliss is contentment from God’ (9:72).

[§78] After this, one’s power must be annihilated in God’s exalted
power, to the degree that one may not find his own power to be
apart from that of God. This is called the stage of trust (martaba-
yi tawakkul): ‘And whosoever puts his trust in God, He shall suffice
him. God attains His purpose. Truly, God has ordained a measure for
everything (65:3).

[§79] After this, one’s knowledge must be annihilated in God’s
knowledge, to the extent that one may know nothing on his own.
This is the stage of submission (taslim): ‘and submit with the fullest
conviction’ (4:65).

[§80] After this, one’s existence must annihilate in God’s existence, to
the extent that one should be nothing on his own. This is the rank of
the people of unity (maqam-i ahl-i wahdat): ‘They are the ones whom
God has blessed among the Apostles’ (19:58).

[§81] If the traveller (salik) does not proceed along this path, and
follows his own volition, his volition will require diverse desires of
untruth which: ‘If God had to accord with their desires, heaven and
earth and everything therein would have become corrupt’ (23:71). Thus,
one will not be restrained from his own passions: ‘and if a barrier
[is not established] between them and what they desire’ (34:54), they
will face God’s anger: ‘Is the one who obeys God’s desire the same as
the one who faces His wrath? (3:162). His passion shall lead him to
Hell; he will be entangled in shackles and chains of total discontent
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(namuradi). Discontent is the attribute of slaves (mamalik), and for
this reason the custodian of Hell is called the ‘owner’ (malik).

[§82] After this, corresponding to the ascending rank of trust (taw-
wakul), there is the descending rank of desertion (khidhlan): ‘And
if God deserts you, who else can help you after Him? (3:160). Cor-
responding to the ascending rank of submission (taslim), there is the
descending rank of disgrace (hawan): ‘And the one disgraced by God,
there is none to honour him’ (22:18). Corresponding to the ascend-
ing rank of unity (wahdat), there is the descending rank of curse
(la‘nat): “They are cursed by God and the cursers’ (2:159). Thus, just
as annihilation in God’s power, knowledge and existence for the first
group necessitated limitless power, essential knowledge and eternal
existence: ‘That is a mighty triumph’ (9:90), nourishment (istimdad)
of the second group from the above mentioned attributes will neces-
sitate limitless weakness, total ignorance and eternal non-existence:
‘That is the supreme disgrace’ (9:63).

Chapter 18
On the Tree of Bliss and the Infernal Tree

[§83] For mankind, knowledge, power and volition, which are the
source for people’s actions, are three different attributes, whereas
for God, all of them are one and the same thing. But from different
perspectives related to human intelligence, they appear to be three
different attributes. Take the example of our own minds (damayir)
which are related to the realm of the Command. If we comprehend a
rational non-perceptual form, that form because of being conceived
by us, is known to us and we have knowledge of it; and because we
gave existence to it, it is within our power and we have control over
it; and because as long as we do not exercise a volition, it does not
appear in our comprehension, we have will over it and it is subject to
our volition. Thus, our knowledge, power and volition would be one
and the same thing, and as such our knowledge, power and volition
are united. In relation to God Almighty’s knowledge, power and voli-
tion, the entire existence follows the same pattern, and for Him all the
three attributes are united, or rather, they are one.
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[§84] The same applies to the one who is knowledgeable through
God’s knowledge, powerful through His power, and willing through
His volition, as we stated in relation to the people of Paradise and as
mentioned in the Prophetic tradition: T will be His ear by which He
hears, and His eye by which He sees}?” which implies the same, that
is, ‘Obey Me, I will make you like Myself, and there is nothing like
Me, and God is All-seeing and All-hearing.?® Thus, whatever one
may desire will materialize instantly, that is, desiring something and
its fulfilment will be one and the same thing. This is the meaning of
the Tree of Bliss (dirakht-i tiba)'*® in Paradise, because, instantly,
whatever the people of Paradise wish, it will be fulfilled through that
Tree and will be presented to them: ‘Joy is for them and their journey
ends in bliss’ (13:29).

[§85] Correspondingly, for people who require these three attributes
in multiplicity, in relation to each one of the above mentioned at-
tributes, a kind of frustration and torment comes into existence:
‘Depart into the threefold shade, where there is no relief or shelter from
the flames™ (77:30-31). Thus, for them, instead of the Tree of Bliss,
there is the Infernal Tree (dirakht-i zaqqiim): ‘It is a tree that shoots
out of the bottom of Hellfire; its sprouts are like the heads of devils
(37:64-45). ‘Sprouting’ (¢il) is the beginning of germination of seed
which causes the growth of a tree. ‘Heads of devils’ refers to partial

127. A Prophetic tradition. Kulayni, al-Kafi, vol. 2, p. 236.

128. Quoted as a hadith quds’ in Amull’s commentary on Aghaz, pp.
222-223.

129. Itis generally accepted that the word tibd, translated here as “Tree of Bliss,
refers to a tree in Paradise with a branch in every chamber, producing the most
delicious and aromatic fruit for its residence. The term appears once in the Qur’an
(13:29) and is translated by Yusuf Ali as ‘blessedness’ and by Muhammad Asad as
‘happiness. The tree is often mentioned in Persian poetry, with varying meaning
depending on the context. Nasir-i Khusraw in his Diwan, ed. Mujtaba Minuwi and
Mahdi Muhaqqiq (Tehran, 1974), p. 479, for example, compares his poems to the
‘tree of bliss’ (dirakht-i tiuba):

Ly 5 o> sk aiile a3ales (3359
PleA Ghtine 5a g cunylos Skl ja S
‘T have produced a tree similar to the ‘“Tree of Bliss / each word of it a gold coin,
and each meanings a sweet date’
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desires (ahwa’-i juzwiyya): “The devil moves among human beings
like blood in the veins.3° Their heads which are the source of carnal
desires are the shoots of the branches of such a tree, which is the
source of Hellfire.

Chapter 19
On the virgins of Paradise

[§86] When, with the antimony of God’s grace (kuhl-i tawfiq),
one’s eye of insight is opened and, like [the Prophet] Abraham,
one becomes capable of observing the spirituality of both worlds:
‘So We showed Abraham the power of the heaven and the earth so
that he might be among the men of certitude’ (6:75), then, through
the light of emanation, one will witness visitors from the exalted
realm (waridan-i hadrat-i ‘izzat) that manifest themselves in each
and every particle of existence from beyond the veil of the hidden
world (parda-yi ghayb). And inevitably, as mentioned earlier, they
are witnessed in the most tantalizing form from among the worldly
shapes. Similar to what is mentioned in the story of Mary: ‘[Then
We sent Our Spirit] and it appeared to her in the likeness of a perfect
man’ (19:17).

[§87] And because the joy of witnessing (mushdahada) that delight
is impossible except through a vestige from the emanation of the
realm of Unity (athari az alam-i wahdat), necessitating the union
(izdawaj) between essence and form (dhat wa sirat), leading to
unification between them, consequently a marriage will take place
between him and each one of those forms, that is, the virgins of
Paradise: ‘and We shall wed them to the wide-eyed maidens of Para-
dise’ (44:54); and since the faces of these virgins are well protected
from the eyes of strangers and the people of discord (ahl-i tadadd):
‘wide-eyed maidens cloistered in pavilions’ (55:74), by the decree that,
strangers, be it from the realm of multiplicity (takaththur)—that is,
those abandoned in the externalities (zahir) of the physical world, or
those veiled by the mysteries (batin) of the spiritual world—cannot
enjoy such a marriage: ‘They are touched neither by man nor jinn’

130. A Prophetic tradition. Suyati, al-Jami‘ al-saqir, vol. 1, p. 82.
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(55:74). And because the return of that state, each and every time, is
more pleasant than before, like a beloved who has been found after
a painful search, novelty and freshness of that joy is renewed again,
each and every time.”!

Chapter 20
On reward and punishment [and God’s Justice]

[§88] Reward belongs to God’s grace (fadl) and punishment belongs
to His justice (‘adl). For this reason: ‘Whosoever performs a good deed,
he shall receive better than it’ (27:89); and ‘Whosoever has done an
evil deed, he shall be recompensed only for that which has been done’
(28:84). Also: “Whosoever has done a good deed shall have ten times
of the like’ (6:160). In another place: ‘The parable of those who spend
their wealth in the way of God is that of a grain which grows seven
ears, and each ear has a hundred grains. God multiplies unto whom
He wills’ (2:261).

[§89] But there are people who belong to the category of [God’s]
grace: ‘God will change their evil deeds into good deeds’ (25:70), and
in the opposite side are those ‘whose deeds have failed’ (2:217). Also,
there are people who belong to the category of [God’s] justice: ‘Then
whosoever has done an atom’s weight of good shall see it, and whosoever
has done an atom’s weight of evil shall see it (99:7-8), and in the op-
posite side there are those in relation to whom [God says]: ‘Assuredly
in the Hereafter they will be the greatest losers’ (11:22).

[S90] Similarly, for one group, [God] ‘bestows on you a double por-
tion of His Mercy’ (57:28); for another, ‘God will torment them twice’
(9:101). The reward of one group ‘will be doubled for them and for
them there will be a rich reward (57:18), and for another group ‘their

131. Cf. Rawda (pp. 151-152§456) on the virgins of Paradise: “These are a form
presented as one feels desire all of a sudden within oneself. The meaning of this
is that the subtle realities of the intelligible realm [which] a man has the desire
to perceive, take a form presenting itself to his essence, that is, to his rational
discriminating soul, and from that he enjoys perceptual happiness and beatitude.
[In other words] a marriage is celebrated between the first and last principles of his
Gnostic knowledge, the offspring of which are angelic forms and holy spirits’
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punishment will be doubled’ (11:20). Such a disparity is due to a dis-
crepancy that exists between good and evil deeds in relation to each
class of people, because “The virtues of the righteous ones are sins for
those who are close to God "> There is a great difference between the
sin of Adam and that of Iblis. The Prophet says: ‘A sword-strike in
the Battle of the Ditch (Khandagq) is equal to the good deeds of both
worlds'33

[S91] Thus, above all rewards, there is the reward of those who,
by the decree of Hereafter, discard their very self: ‘Above all good
deeds there is another, until one dies in the path of God. Similarly,
above all torments there is the torment of those who, for the sake
of this world, attend to their very self: ‘those who have ruined their
souls’ (6:12).

[$92] Those whose deeds are united with reward, they are the people
of incalculable bliss (fawz-i akbar): ‘No human being can imagine
what blissful delight, as yet hidden, awaits them’ (32:17). It belongs
to them: ‘[Such a joy] that no eye has ever seen and no ear has ever
heard, and it has never been visualized by human thought.*34 They are
above reward and punishment because reward and punishment are
both forbidden (haram) to the man of God: ‘This world is forbidden
to the people of the Hereafter, and the Hereafter is forbidden to the
people of this world, and both of them are forbidden to the people
of God."*

[§93] This is what was possible to write at this time. The expectation
is that those who look at these chapters may not withhold their affec-
tionate prayers [for the author], and rectify the correctable mistakes.
God is more knowledgeable and a better judge, and He is sufficient
and enough for us.

[$94] End of the book, with the assistance of the bounteous Lord, in
the evening of the Sunday, al-Nayrtz [nawriz] in the Jalali calen-

132. Text in Arabic.

133. A Prophetic tradition cited in Bursi, Mashariq, p. 312.

134. A Prophetic tradition cited by M. Ahmad Qurtubi in al-Jami‘ li-ahkam
al-Qur’an (Cairo, 1967), p. 105; and L. Badakhshi, Thamarat al-quds, p. 1344.

135. A Prophetic tradition. See note 54 above.
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dar,3¢ the early days of the month of Rabi‘ al-awwal in the year 723
[12 Rabi‘ I/21 March, 1323]. Copied by His servant, who is in need of
God’s affection, al-Hajj Aba Muhammad, Muhammad b. Abi al-Fath
Mas‘ad, May God forgive him.

136. The 21st March corresponds to the first day of the month of Farwardin,
the beginning of the Iranian New Year.
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