
^Re^eteace Serce^

.：• *-*；

、该:鑑._ w-&獄•:
€)

:

Edited by Mohammad All Shomali



edited by

Mohammad Ali Shomali



Islamic Reference Series:

Vol.5: Life

Edited by Mohammad Ali Shomali

First published in Great Britain in 2011

ISBN: 978-1-904934-17-2

Published by

Institute of Islamic Studies 
Islamic Centre of England 

140 Maida Vale, London W9 1QB 
Tel: (44) 0207 604 5500; Fax: (44) 0207 604 4898 

Email: ic-el@ic-el.com

mailto:ic-el@ic-el.com


In the Name of God， 

the Most Gracious, the Most Merciful



Table of Contents

Preface 7

Islamic Bioethics: A General Scheme 

by Mohammad Ali Shomali
15

God, the Living...........................
by Ayatollah Ja'far Subhani

47

Human Life 51
by Ayatollah Mohammad Taqi Misbah Yazdi

The Fundamentality of the Soul..........
by Ayatollah Murtada Mutahhari

57

The Qur’an and Life...........................
by Ayatollah Murtada Mutahhari

75

The Goodly Life from a Qur’anic Perspective... 
by Sayyid Mohammad Reza Mazaheri Seif

91

Respect for Animal Life in Islam 

by Ali Ahmadi Khah
135

Aspects of Environmental Ethics: An Islamic Perspective . 161 

by Mohammad Ali Shomali



Preface

One of the most important concepts in Islamic thought is the 
concept of life. A quick review of the Qur’an and the major 
collections of hadith is enough to confirm the significance of life 
in all its forms, starting from the life of plants and ending with the 
life of God Himself. Of course, there is a hierarchy of life and the 
higher we go within that hierarchy, the more sophisticated and 
valuable life becomes. In four different verses of the Qur’an，God 
has been described as “the Living” (al-Hayy). In two verses, it 
has been mentioned immediately after the unity of God (2:255 
and 3:2). In another place, it has been mentioned even before the 
unity of God (40:65). Heaven has been characterised as the 
Abode of Life (29:64). The entire message of Islam has been 
introduced as a call towards a new life in addition to the physical 
life that everyone has been granted by God. The Qur’an says: “O 
you who have faith! Answer God and the Apostle when he 
summons you to that which will give you Jife...” (8:24). This life 
is the Goodly Life, in which there is no pain or misery; it is full of 
joy and hope and is available to both men and women: “Whoever 
acts righteously, [whether] male or female, should he be faithful, 
We shall revive him with a good life and pay them their reward 
by the best of what they used to do” (16:97).

Inspired by the Qur’an，Muslim philosophers and mystics believe 
that, indeed, every creature enjoys some kind of life and, 
therefore, understanding and love. The Qur’an speaks about the 
prayer of the birds and their glorification of God, and the 
glorification of God by the mountains and by Prophet David (a), 
and the praise and the glorification of God by everything:



We gave its understanding to Solomon, and to 
each We gave judgement and knowledge. And 
We disposed the mountains and the birds to 
glorify [Him] with David, and We have been the 
Doer [of such things]. (21:79)

Have you not regarded that God is glorified by 
everyone in the heavens and the earth, and the 
birds spreading their wings. Each knows his 
prayer and glorification, and God knows best 
what they do. (24:41)

This view of the world, in which everything has life and 
understanding, manifests God, acts as His sign, and has been 
created by Him for a purpose, bestows an intrinsic value to 
everything. Animals, plants and 
valuable by themselves and not just for what we can gain from 
them. A Muslim must act as a guardian of the environment and 
try to improve its conditions. Such understanding of the world 
leaves no room for destroying nature 
animals, plants and natural resources, let alone disregarding 
human life. According to the Qur’an, “whoever kills a soul, 
without [its being guilty of] manslaughter or corruption on the 
earth, is as though he had killed all mankind, and whoever saves a 
life is as though he had saved all mankind” (5:32). This is quite 
opposite to the view that life is created by chance and that man 
can live his life as he wishes and use other forms of life as suits 
his interests. Suicide, abortion, murder, unending wars, the 
pollution of air, rivers and lakes, and the destruction of forests 
and farms are a few of the outcomes of this attitude to life.

non-living beings areeven

disrespectingor even

The people of our age are in need of constant reflection on life in 
order to better appreciate their physical lives and the lives of 
others and find their path towards the spiritual life. Believers 
should feel the presence of God, the Living, who sees them 
(96:14), and act responsibly in order to make the Goodly Life 
possible for themselves and for others.
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The papers which are included in this volume examine different 
aspects of the Islamic understanding of life. In addition to divine 
life, created life, in both its physical and spiritual forms, is 
discussed. Most of the papers included here have been translated 
from Farsi or Arabic specifically for this volume and are being 
published for the first time in English. This will give readers the 
opportunity to become familiar with a number of contemporary 
thinkers in the Muslim world and to get acquainted with their 
scholarship.

The first essay is entitled “Islamic Bioethics: A General Scheme.” 
In this paper, Dr. Mohammad Ali Shomali seeks to provide a 
general account of life in Islam. In the first part of the article, the 
value of life and its sacredness are explored, while in the second 
part, Islamic regulations for safeguarding human life 
examined. The maintenance of physical health and the treatment 
of the sick are singled out as examples which are used to illustrate 
the necessity of protecting life. With regard to the beginning of 
human life, stress has been put on family as a stable and 
legitimate context for producing and raising children. With 
respect to the end of life, issues such as abortion, euthanasia, 
suicide and brain death are addressed. This paper includes some 
of the ideas which were originally presented in conferences in 
London, Leeds, New York, Minsk and Tehran. It was first 
published in the Journal of Medical Ethics and History of 
Medicine, 1:1 (2008), by the Tehran University of Medical 
Sciences and is now published here with a few changes.

are

The second paper is entitled “God, the Living.” In this short 
paper, Ayatollah Ja‘far Subhani examines God’s quality of life. 
Referring to what scientists and philosophers have asserted as the 
definition of life in its three forms i.e. the vegetative life, the 
animal life and human life, the author tries to discover what is 
common to all different forms of life and ends with an 
explanation of divine life as the most perfect form of life which 
has no beginning or end. This paper is an excerpt from the first 
volume of Al-Ilahiyyat (vols. 1-3) by Ayatollah Ja‘far Subhani
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(Qum: Imam Sadiq Institute, 2005). This 
translated from Arabic into English for this volume by Vahid 
Mohammadi and Mohammad Javad Shomali.

paper has been

The third paper is entitled “Human Life.” In this paper, Ayatollah 
Misbah Yazdi considers human life as distinct from vegetative 
life and animal life. He elucidates the manner in which human 
beings can achieve light and spiritual life in this world and the 
Hereafter. This paper was published in Ma 'arif-e Ja 'fari, Issue 6, 
March 1966, and has been translated from Farsi into English for 
this volume by Vahid Mohammadi and Mohammad Javad 
Shomali.

The fourth paper is entitled “The Fundamentality of the Soul.” In 
this paper, the late Ayatollah Mutahhari analyses the relation 
between the soul and the body. Exploring the issue of life and the 
soul from a philosophical perspective, he first criticises the ideas 
of those who hold that the soul is a property or an effect of matter 
and then argues that matter lacks life in its nature and that life is a 
reality on its own with certain features that cannot be found in 
matter. This paper 
Issue Zero, April 1959, and has been has been translated from 
Farsi into English for this volume by Vahid Mohammadi and 
Mohammad Javad Shomali.

published in the Maktab-e Tashayyu \was

The fifth paper is entitled “The Qur’an and Life.” In this paper, 
the late Ayatollah Mutahhari tries to present a Qur’anic account 
of life. In particular, he tries to explore the relation between 
human life, the supernatural world and divine life. This paper was 
published in the Maktab-e Tashayyu \ Issue 1, September 1959, 
and has been translated from Farsi into English for this volume 
by Vahid Mohammadi and Mohammad Javad Shomali.

The sixth paper is entitled “The Goodly Life from a Qur’anic 
Perspective.” In this paper, Hujjat al-Islam Hamid Mazaheri Seif 
presents an articulate account of the Goodly Life {al-Hayat al- 
Tayyibah): its meaning, requirements and outcomes. He also
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explains the notion of the world-with-God and its relation with 
the Goodly Life and Divine Guardianship (wilayah). This paper 
was published in Ma’rifat, Issue 109, January 2007, by the Imam 
Khomeini Education and Research Institute, Qum. It has been 
translated from Farsi into English for this volume by Vahid 
Mohammadi and Mohammad Javacl Shomali.

The seventh paper is entitled “Respect for Animal Life in Islam.” 
In this paper, Hujjat al-Islam Ali Ahmadi Khah examines the 
status of animals in Islam. Referring to the Sunnah of Prophet 
Muhammad (s)，the author argues that Islam has a high regard for 
both the preservation of animal life and the improvement of the 
conditions of their life. This paper was published in Tarikh dar 
A’ineh Pazhuhesh, Issue 11, Autumn 2006, by the Imam 
Khomeini Education and Research Institute, Qum. It has been 
translated from Farsi into English for this volume by Mohammad 
Javad Shomali.

The eighth and final paper is entitled “Aspects of Environmental 
Ethics: An Islamic Perspective.” In this paper, Dr. Mohammad 
Ali Shomali refers to the emphasis which is given to nature by the 
Holy Qur’an and then focuses on the significance of water, earth, 
plants and animals in the Holy Qur’an and Sunnah. He argues 
that the environment has an intrinsic value and that, as the
vicegerents of God, we have to channel the mercy of God into 
everything within our reach. This paper was first presented in a 
conference “Faiths in Creation” at Heythrop College, 

12th June 2008. It was published in
on

University of London 
Faith in Creation (The Institute Series) by the Heythrop Institute 
for Religion, Ethics and Public Life, September 2008, and is now 
published here with a few changes.

on

I would like to thank everyone who has contributed to this 
volume and I pray for their success in both their personal and 
academic lives. I would also like to thank Kawther Rahmani of 
the U.S. for editing the entire volume and making valuable 
comments. In addition, I would like to thank Hujjat al-Islam wa’l-
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Muslimin Abdulhusein Moezzi, the Director of the Islamic 
Centre of England, for his support and encouragement. And last, 
but by no means least, I would like to thank God, the Almighty, 
for His Guidance and Favour upon us in both past and present.

Mohammad Ali Shomali

March 2011
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Islamic Bioethics: A General Scheme

Mohammad Ali Shomali

No doubt life in its all forms enjoys a very high status in Islam. 
Indeed, human life is one of the most sacred creations of God. 
Therefore, it must be appreciated, respected and protected. This 
paper presents the topic at hand in two parts. The first part 
examines the value of life in Islam. It will assist us in 
understanding why life must be appreciated and respected. The 
second part examines the way the protection of life is regulated in 
Islamic law and bioethics. Human life must be regulated 
according to divine instructions; that is, towards its best and most 
fully human outcome. The maintenance of physical health and the 
treatment of the sick are important aspects of Islamic teachings in 
this regard. In respect to the beginning of human life, first we will 
see that reproduction must occur in the context of a stable and 
legitimate family. Second, we will see how abortion is viewed in 
Islamic law and bioethics. In respect to the end of life, issues such 
as euthanasia and suicide will be investigated. It will be argued 
that such acts demonstrate a lack of respect for human life and are 
morally wrong.

Part I: Respect for Life

Life is a divine quality: Among the attributes and names of God 
which are mentioned in Islamic scriptures, “the Living” {al-Hayy) 
is one of the most obvious and outstanding. The Qur’an says:
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And put your trust in the Living one Who dies not, 
and glorify His praise... (25:58)

He is the Living, there is no god but He, therefore 
call on Him, being sincere to Him in obedience. 
All praise is due to God, the Lord of the worlds. 
(40:65)

Sanctity of Life

Life is sacred and is one of the greatest gifts and blessings of 
God. Every moment of life has great value and is irreversible. 
Therefore, life must be appreciated and protected, even if it is of a 
poor quality. All forms of life are precious and are considered to 
be signs of God. However, among all the forms of life which 
exist in the material world, human life is the most significant and 
the most precious. Referring to the different stages in the creation 
of mankind, the Qur’an says:

And certainly We created man of an extract of 
clay. Then We made him a zygote in a firm 
resting-place. Then We made the zygote a clot, 
then We made the clot a lump of flesh, then We 
made (in) the lump of flesh bones, then We caused 
it to grow into another creation, so blessed be God, 
the Best of creators. (23:14)

The above verse refers to the different phases of the creation of 
man. The first part of the verse, which relates to the creation of 
man from soil, refers to the creation of the first man, Adam. The 
next part of the verse refers to the creation of Adam’s offspring, 
generation by generation. Human life has such importance that 
God mentions its development step by step. Finally, after 
reference to the creation of spirit - which is considered 
“khalqan dkhar” - God says: “Blessed be the Best of creators!” 
(23:14) If the creator of man is the best of creators, then man 
himself must be the best of creatures - at least potentially.

as
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Therefore, life must be appreciated and respected. Killing 
innocent person is not only considered 
murder), but also represents an underestimation of and insult to 
human life as a whole. This fact is interestingly expressed in the 
following verse:

an
criminal act (i.e.,a

For this reason We prescribed to the Children of 
Israel that whoever slays a soul, unless it be for 
manslaughter or for mischief in the land, it is as 
though he slew all men; and whoever keeps it 
alive, it is as though he kept alive all men; and 
certainly Our messengers came to them with clear 
proofs, but even after that many of them certainly 
act extravagantly in the land. (5:32)

One may conclude from the above verse that:

Causing the death of one person unjustifiably is like 
causing the death of all humanity. In other words, lack of 
respect for
respect for life as such and, therefore, for all individual 
lives.1 This is in addition to the fact that whoever commits 
a murder is likely to murder more people and endanger 
humanity.

a.

individual life demonstrates a lack ofan

2

precisely, savingb. Giving life to
person’s life out of one’s respect for life, is like saving all 
people (from imminent danger).

onesomeone, or more

c. Causing the death of a murderer or someone who does 
mischief on earth is permitted since it demonstrates 
respect for lost life and prevents further danger to society 
and damage to life as a whole. This is why the Qur’an 
considers the legislation of retaliation to be something that 
is needed, though pardon is preferable when there is no 
fear of threat to the security of the public.3
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In Islamic law and morality, murder in general, and the murder of 
believers in particular, is treated very severely; the Qur'an 
enjoins the everlasting punishment of hell for those who 
deliberately commit such an act. We also read in Islamic hadiths 
that the destruction of the whole (physical) world is less vicious 
in the eyes of God than the murder of an innocent person.

Animal life: We find in Islamic hadiths that even hurting or 
killing animals unjustifiably is treated very severely. For 
example, Imam Sadiq, the sixth Imam of the Shi‘a, mentioned the 
Divine punishment of a woman who had fastened a cat with a 
rope so that the cat could not move and died from thirst.4 A 
typical view among the Shi’a jurists can be found in the 
following passage by ‘Allamah Mohammad Taqi Ja'fari:

of IslamicConsideration of whole 
jurisprudence (fiqh) leads to the conclusion that 
animals must not be killed unless there is a legal 
permission (by God) like benefiting from them or 
being safe from their harm. There are adequate 
reasons for prohibiting hunting animals for fun and 
one can argue from these 
prohibition of killing animals without having 
permitting cause.

sources

for thereasons
a

5

The above idea is part of a broader Islamic perspective on the life 
of animals. According to Islamic law, there 
which are reserved for animals that must be observed. The proper 
consideration of those rights shows that not only must their life 
be protected, but their quality of life must be safeguarded as well. 
For example, animals must not be burdened by being forced to 
carry heavy goods or to move faster than they can tolerate. Nor 
can animals be treated unjustly by cursing or swearing at them. It 
is reported that Imam Ali said: “Whoever curses an animal, he 
himself will be cursed by God.”6

Who is the giver of life and death? This is one of the basic 
questions in bioethics which

many rightsare

thoroughly influence one’scan
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approach towards life and its regulation. If one believes that life 
is created by chance, or that it can be created by man himself, 
then it will lose its sanctity and the end-result would be that it 
could also be destroyed by either man or chance. But if life is a 
gift of God, then who are we to take it away?

God is the only source of life. In other words, all forms of life are 
originated by Him. This is an idea in which special emphasis has 
been put in the Qur’an. For example, we read:

Verily, it is God Who causes the seed-grain and 
the fruit stone (like date-stone) to split and sprout. 
He brings forth the living from the dead, and it is 
He Who brings forth the dead from the living. 
Such is God, then how are you deluded away from 
the truth? (6:95)

And a sign for them is the dead land. We give it 
life, and we bring forth from it grains, so that they 
eat thereof. (36:33)

Thus, life is a gift of God for which we are held responsible. Not 
only is it God Who gives life, but it is only God Who can bring 
life to an end. For example, we read in the Qur’an:

There is no god but He. It is He who gives life and 
causes death - your Lord and the Lord of your 
forefathers. (44:8)

...You bring the living out of the dead, and you 
bring the dead out of the living. And You give 
sustenance to whom You will, without limit. (3:27)

It is He Who gives life and causes death. And 
when He decides upon a thing He says to it only: 
“Be!” 一 and it is. (40:68)

19



Say (to them): “God gives you life, then causes 
you to die, then He will assemble you on the Day 
of Resurrection about which there is no doubt. But 
most of mankind know not.” (45:26)7

The Qur’an blames those who attribute the cause of death to 
going on a journey, fighting, illness or to people themselves.

O you who believe! Be not like those who 
disbelieve and say about their brethren when they 
travel on the earth or go out to fight: “If they had 
stayed with us, they would not have died or been 
killed,” so that God may make it a cause of regret 
in their hearts. It is God that gives life and causes 
death. And God is All-Seer of what you do. 
(3:156)

According to the Qur’an, after refuting Nimrod’s claim of deity, 
the Prophet Abraham said (to him): “My Lord is He Who gives 
life and causes death.” (2:258) Nimrod said: “I give life and 
cause death.” (Ibid) Then Nimrod asked a prisoner who 
supposed to be executed to be released and another prisoner who 
was not supposed to be killed to be executed. When Abraham 
saw the depth of Nimrod’s ignorance and deception about the 
real meaning of giving life and causing death，and the tacit 
approval of the people who were present, he said to Nimrod:

“Verily, God causes the sun to rise from the east; 
then cause it you rise from the west.” So the 
disbeliever was utterly defeated. And God does not 
guide the unjust people. (Ibid)

Now, let us reflect on the real meaning of giving life and causing 
death. Does it mean that nothing other than God can bear on - or 
get involved in - the process of giving life or causing death? 
Obviously not. For example, reproduction is certainly a form of 
involvement in the process of life. This is also true with regards 
to feeding and caring for a child as well. Children feel indebted

was
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towards their parents for their existence. On the other hand, a 
murderer is held responsible for - in a sense - causing death to 
his victim.8 While it is true that Nimrod or even his agents could 
have had a significant role in the death of their victim, it is still 
true that uit is God that gives life and causes death.” (3:156) 
Likewise, we see this verity again in Abraham’s argument 
against Nimrod that “My Lord is He Who gives life and causes 
death.” (2:258)

The great Shi’a exegete of the Qur’an, Sayyid Muhammad 
Husayn Tabataba’i，writes:

When Ibrahim [i.e.，Abraham] mentioned life and 
death, he meant life and death as we find them in 
living things. His argument was that these living 
things could only be created by One who was the 
source of life. Lifeless nature cannot bestow life on 
others when it has no life itself...

If Namrud [Nimrod] had interpreted Ibrahim’s 
argument honestly, he could not have refuted it at 
all. But he resorted to deception, interpreting life 
and death with an allegorical meaning. “To give 
life” really means, for example, to create a living 
foetus; but it may be used equally correctly (but in 
a metaphorical way) if you rescue someone from 

extremely dangerous situation. Likewise, “to 
cause to die” really means the act of God by which 
a soul departs from a body; but metaphorically it 
may be used for murder, etc. (14, p. 184)

Thus, it is possible to suppose that man, as well as the natural 
environment, can have a role in the process of giving life and 
causing death. The reason is this - in this world, God usually acts 
through natural rules and the cause and effect system? It is also 
possible to suppose that natural factors and circumstances may 
have a role in something being created 
existence.10 However, it is only God Who truly and genuinely

an

brought intoor
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brings something into existence or gives life.11 We humans have 
no control or even complete knowledge of our existence or life. 
So how is it possible to suppose that we can grant existence or 
life to something else?

Dignity of Man
In Islam, human beings have an important status. In the Qur’an, 
man is respected and honoured:

And surely We have honoured the children of 
Adam, and We have carried them in the land and 
the sea, and we have given them to excel by an 
appropriate excellence over most of those whom 
we have created. (17:70)

Human beings can act as God’s vicegerents on earth. The Qur’an 
says:

And when your Lord said to the angels: I am going 
to place on the earth a vicegerent. (2:30)

And He it is who has made you vicegerents 
(inheritors) in the land and raised some of you 
above others by (various) grades, that He might try 
you by what He has given you... (6:165)

They are endowed with reason and free will and therefore are 
responsible for what they do. Therefore, it is only humans who 
bear the divine trust and can fulfill the goal of creation:

We offered the trust to the heavens and the earth 
and the mountains, but they refused to carry it and 
were afraid of it; and man carried it. Surely he is 
very unjust, very ignorant. (33:72)

This verse suggests that the main problems that man is faced with 
when exercising his freewill is injustice and ignorance.12 Of

22



course, God has provided human beings with the basic 
knowledge required to distinguish between what is (morally) 
good or bad:

And inspired it what is wrong for it and (what is) 
right for it. (91:8)

We showed him the Way: whether he be grateful 
or ungrateful (rests on his will). (76:3)

Man & the world: Man can benefit from nature, and indeed, 
every blessing of God, including their own bodies and souls, in 
responsible way. Thus we read in the Qur’an:

a

And He has subjected to you, as from Him, all that 
is in the heavens and on earth: Behold, in that are 
Signs indeed for those who reflect. (45:13)

It is He Who hath created for you all things that 
are on earth... (2:29)

that day you shall most certainly beThen
questioned about the blessings. (102:8)

on

Therefore, everything in the world which is at our disposal is both 
a gift and a trust. If these things were merely a trust, then we 
would not have permission to use them. Yet since they are gifts 
of God, we are able to make use of them. However, we cannot be 
wasteful or extravagant, as is the case with any trust.

And He it is Who produces gardens (of vine), 
treJlised and untrellised, and palms and seed- 
produce of which the fruits are of various sorts, 
and olives and pomegranates, like and unlike; eat 
of its fruit when it bears fruit, and pay the due of it 

the day of its reaping, and do not act 
extravagantly; surely He does not love the 
extravagant. (6:141)

on
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O Children of Adam! Wear your beautiful apparel 
at every time and place of prayer: eat and drink, 
but waste not by excess, for God does not love the 
wasteful. (7:31)

In addition to this, the Qur’an tells us that we are supposed to 
make efforts to improve environmental conditions as much as 
possible:

He brought you forth from the earth and has asked 
you to improve it, therefore ask forgiveness of 
Him, then turn to Him; surely my Lord is Nigh, 
Answering. (11:61)

Therefore, we must be very careful about the way we treat nature, 
other human beings and ourselves.

Dignity of body and soul: We should always remember that, in 
Islam, there is a close link between the body and the soul, or 
between the material and the spiritual. In the same way that we 
need to look after our physical health, we need to look after our 
spiritual health and vice versa. The dignity of man extends to his 
body and thus there is no way to harm the human body or treat it 
with disrespect.

This dignity also extends to the period after death.13 There are 
many rulings pertaining to the human corpse, which all indicate 
the continuity of the respect given to the human body even after 
the separation of spirit. For example, the human corpse must be 
properly washed, dressed, prayed for and buried. The body must 
be buried in a respected place and the direction of Mecca must be 
observed. It is not permissible to exhume graves or unveil a 
buried body.14 Autopsy is allowed, but only if absolutely 
necessary (for example，when there is suspicion of murder).

According to many hadiths, the performance of any act that 
causes death to a living person, like cutting off someone’s head, 
is forbidden, even if it is performed on a dead person.16 Indeed, it

15
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is considered to be the most horrible act of all since the dead have 
no power to defend themselves. 17

Part II: Protection for Life

Islamic guidance on practical issues related to life in general, and 
human life in particular, can be sought in the field of Islamic 
bioethics. As we will see later, because of the interconnectedness 
of Islamic law and ethics, Islamic bioethics has to consider the 
requirements of Islamic law (shari'ah) in addition to 
moral considerations. As a result, everything has to be double- 
checked -first against legal standards and then against moral 
standards. It seems that many of those who have written 
Islamic bioethics have not made a distinction between the two. 
Although it is certainly true that there is absolute harmony and 
compatibility between Islamic law and morality, their aims and 
objectives are different and, therefore, they may differ in their 
prescriptions. For example, one difference is that while Islamic 
law tries to meet minimum requirements for the perfection 
happiness in both worlds - which are manageable for the average 
or even lower than average person - Islamic ethics tries to show 
people who have greater ambitions how to become more perfect 
and closer to God.

various

on

or

Therefore, whatever is deemed necessary or obligatory in Islamic 
law is certainly the same in Islamic ethics. However, there may 
be cases which are not explicitly prohibited in Islamic law, 
which, at the same time, may be condemned within the Islamic 
ethical system. Or there may be cases which are not compulsory 
in Islamic law, but are necessary from an ethical point of view. 
For instance, while idle chatter is not prohibited in Islamic law, it 
is considered a waste of precious time as well as harmful to 
spiritual development, and thus is ethically condemned. Another 
example is the night prayers (which should be performed after 
midnight and before dawn). Night prayers 
recommended, but are not mandatory within Islamic law.

highlyare
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However, Muslim ethicists and spiritual masters normally uphold 
the idea that they are necessary for those who aspire to greater 
spiritual heights and who are striving for spiritual perfection. 
Elsewhere, I have written:

So fiqh mainly comprises basic and necessary laws 
whose obedience is required from all Muslims, and 
is considered the first step towards development. 
To commit oneself to the laws of fiqh is not 
difficult undertaking,
difficult religion. However, there always 
individuals who observe the mandatory laws of 
fiqh, yet upon getting a glimpse of the Light, want 
nothing more than to fly to the Flame. For these 
enraptured souls, Islam has provided akhlaq. They 
then make mandatory upon themselves deeds 
which are highly recommended, or mustahab. In 
addition to performing these recommended tasks, 
they obey other laws of akhlaq, and make unlawful 
upon themselves that which is not forbidden in 
fiqh, yet somehow might be an obstacle on the way 
to the Light, to perfection.

a
Islam itself is not aas

are

18

Therefore, if issues such as abortion are prohibited in Islamic law, 
then it follows that it is certainly prohibited in the Islamic ethical 
system as well. However, it is quite possible to think that while 
something like cloning may be permissible from a legal point of 
view, it may still be morally challenged.

Thus, in order to discover the basis of Islamic bioethics, we need 
to reflect on the rulings of Islamic law, 
prescriptions of Islamic ethics, in order to find out the benefits 
which they try to secure and the harms which they try to prevent. 
Moral considerations must not be overshadowed by incorporating 
a solely legal approach, just as legal requirements cannot be 
compromised either.

well as theas
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Sources of Islamic Bioethics
Like any other enquiry about Islam, Islamic bioethics is based on 
the Qur'an, the Sunnah and reason. Instead of employing reason, 
Sunni Muslims may refer to things like ijma* (consensus), qiyas 
(analogy) and istihsan (discretion). For the Shi‘a, ijma', qiyas and 
istihsan as such are not accepted, since they by themselves cannot 
prove anything. On the whole, the bioethical rulings of the Shi4a 
and the Sunni schools of thought do not fundamentally differ, 
especially in respect to those problems for which direct guidance 
has been received from the Qur’an and Sunnah. When problems 
become more speculative, however, the positions are more likely 
to differ.

Where does authority lie in Islamic bioethics?
In Shi‘a Islam, the determination of valid religious practice is 
reserved for the Grand Ayatollahs {maraji' of taqlid)，who are the 
most qualified jurisprudents of each generation. They provide 
rulings on whether a given action is forbidden, discouraged, 
neutral, recommended or obligatory. It should be noted that every 
Ayatollah is required to refer directly to the main sources, i.e., the 
Qur’an，the Sunnah and reason, in order to discover the correct 
Islamic teachings in each case. Although he carefully and 
respectfully studies the works of his predecessors, an Ayatollah 
must develop his own original understanding and must not follow 
any other Ayatollah, however great the other maraji' may have 
been. As I mentioned above, even consensus among people 
among other scholars is, by itself, not a proof. This situation has 
provided a kind of dynamism and vitality to Shi‘a thought. 
Elsewhere I have written:

or

Thus, for the Shi‘a, consensus in itself is not a 
proof. It only works when it leads to the discovery 
of Sunnah. Accordingly, if Muslims today agree 
on a given subject，while a scholar has doubt about 
the Islamic judgement on that subject, he 
methodologically cannot say that because
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everybody says so, I also say the same. There have 
been many cases in history where all human 
beings believed in the same way and later they 
found out that they were wrong, e.g., the earth 
being flat. It is only the Qur’an and the Sunnah 
that are unquestionably true and immune from any 
error or mistake. This approach grants a type of 
dynamism to Shi‘i thought, 
generation of scholars, and 
scholar, is able，and indeed is required, to refer 
directly to the Qur’an and Sunnah and conduct his 
own original ijtihad, that is his investigation and 
independent judgement. Ijtihad has never been 
banned or closed in the Shi‘a world. The Shi'a 
believe that the view of no jurist，however high his 
position, is immune from scientific questioning or 
challenge. Of course, as in any other discipline, 
every religious scholar needs to consult and 
examine carefully the works of his predecessors.19

that every 
any single

so
even

What is the basis of Islamic bioethics?
If secular Western bioethics is mostly based upon individual 
rights, what is the basis of Islamic bioethics? It has been 
suggested that “Islamic bioethics is based 
obligations (e.g.，to preserve life, seek treatment), although rights 
(of God，the community and the individual) do feature in 
bioethics, as does a call to virtue (Ilisan).,l2C) I think it is true that 
Islamic bioethics is expressed primarily as duties and obligations. 
However, it should be noted that, in Islamic bioethics, we have to 
meet legal requirements, and therefore, we try to infer our duties 
and obligations from the original 
emphasis is normally put upon duties and obligations. However, 
there seems to be no doubt that Islamic legislation is altogether 
intended to secure our interests. God, the Almighty, does not gain 
anything if we obey Him. Neither does He lose anything if 
disobey Him. It is only out of His wisdom and mercy that He has 
provided us with a legal system, which includes commands and

duties andon

In other words,sources.

we
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prohibitions, so that we know what benefits us or harms us in this 
world and the Hereafter. Thus, every obligation from God is 
indeed a guidance towards some interest/s that one has the right 
to have.

Issues in Bioethics 

/. Treatment of the Sick

Islam emphasises the importance of maintaining one’s health and 
preventing illness, but when prevention fails, all efforts must be 
made to restore health. One way to save lives is to treat people 
when they become sick. It is a mutual responsibility of the sick 
and the physicians (or society in general). In other words, seeking 
treatment is a duty for the sick person and everybody within the 
society is obliged to help the sick in their treatment as well. On 
the necessity of treatment, the Prophet said:

O Servants of Allah, seek treatment, for Allah has 
not sent down any illness without sending down its 
treatment. 21

This is a sample of 
mandatory when a specific treatment is available, and also if 
holding off this treatment would be harmful. On the other hand, 
healing people is considered to be a sacred job. The physician 
must do his best to heal the sick, but at the same time he must 
know that the real healer is God. In the Qur’an, Prophet Abraham 
is quoted as saying: ilAnd when I am sick, He restores me to 
health.” (26: 80) Indeed, one of the names of God is “the Healer” 
(al-Shaft).

set of narrations that makes treatmenta

The physician must also treat the patient with respect and 
compassion. The Oath of the Muslim Doctor includes an 
undertaking “to protect human life in all stages and under all 
circumstances, doing [one’s] utmost to 
malady, pain and anxiety. To be, all the way, an instrument of 
God's mercy, extending...medical care to near and far, virtuous 
and sinner and friend and enemy.

it from death,rescue

”22
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II. Reproduction
Due to the high value of human life, Islam attaches special 
attention to life before it begins and even after it ends with death. 
The only proper and legitimate way for having a child is through 
marriage. In other words, a male and female may have a child 
only when they appreciate the value of human life and 
committed to taking the full responsibility of bringing up a child 
in the sacred institution of the family. Marriage is not just a 
financial or physical arrangement for having sexual relations or 
living together under one roof. Nor is it just a legal contract 
between a man and 
between two parties with God as its witness. Marriage is a gift of 
God for human beings to complement and console themselves 
with each other. The Qur’an says:

are

Marriage is a sacred covenantwoman.

Among His signs is [the fact] that He has created 
spouses for you from among yourselves so that 
you may console yourselves with them. He has 
planted affection and mercy between you; in that 
are signs for people who contemplate. (30:21)

God has granted you spouses from among 
yourselves, and granted you children and 
grandchildren by means of your spouses. He has 
provided you with wholesome things. So will they 
still believe in vain things and be ungrateful to 
God’s favour? (16:72)

Violation of this sacred covenant by adultery or by homosexual 
relations is unlawful and is unanimously rejected by all Muslim 
scholars. It is also immoral to use modern biotechnology to 
bypass marriage and reproduce artificially out of the context of 
the family. Of course, a married couple may 
biomedical techniques for parenting. The Qur’an says:

legitimateuse
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He is the One Who created humanity from water. 
Then he established blood ties as well as in-laws. 
(25:54)

III. Family Planning
Islam considers having children as a great gift of God and highly 
recommends people to get married and establish family ties and 
have children. However, Islam does not compel people to get 
married
overriding (secondary) reason which makes marriage and the 
formation of a family or having children necessary. For example, if 
the only way to protect one’s piety and chastity is to get married or 
if the protection of the people of faith from the attacks of enemies 
depends on the increase in the number of the members of the 
society，it becomes compulsory to get married and have children.

have children after marriage unless there is anor

23

Thus, Islam allows family planning to prevent 
not allow the termination of pregnancy."4 Now, naturally the 
question arises as to when pregnancy starts and whether the 
beginning of pregnancy coincides with the beginning of human life 
or not.

pregnancy, but does

IV. Abortion
Islam prohibits abortion unless there is an exceptional situation 
for which the shari‘ah permits it as a lesser evil.25 A typical 
Islamic point of view can be found in the following statement by 
the Islamic Organization for Medical Sciences:

One: The inception of life occurs with the union of 
a sperm and 
carries the full genetic code of the human race in 
general and of the particular individual, who is 
different from all others throughout the ages. The 
zygote begins a process of cleavage that yields a 
growing and developing embryo, which progresses 
through the stages of gestation towards birth.

ovum, forming a zygote whichan
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Two: From the moment a zygote settles inside a 
woman's body, it deserves 
recognized degree of respect, and a number 
of legal stipulations, known to all scholars, apply 
to it.

unanimouslya

Three: When it arrives at the spirit-breathing 
stage...the foetus acquires greater sanctity, as all 
scholars and additional legal stipulationsagree,
apply to it.

Abortion, especially after the spirit is blown into the foetus, is 
considered to be an act of infanticide and the Quranic 
condemnation of killing one’s children would then apply. 
Regarding infanticide, the Qur’an states:

Kill not your children for fear of want. We shall 
provide sustenance for them as well as for you. 
Verily the killing of them is a great sin. (17:31)

Kill not your children on a plea of want. We will 
provide sustenance for you and for them. Come 
not near shameful deeds whether open or secret. 
Take not life which God has been made sacred 
except by way of justice and law. Thus He 
commands you that you may learn wisdom. 
(6:151) ^

The pledge of the believing women that they shall 
not kill their children. (60:12)

And when the female infant who was buried alive 
is asked for what crime she was killed? (81:8-9)

Islam severely condemned the practice of the pagans who killed 
their children due to poverty or because of the shame of the birth 
of a girl. Unfortunately, today we see millions of abortions take 
place every year. Most of these abortions take place because the
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so-called “liberated” people of our age would like to enjoy a life 
of sexual freedom. These are the people “who have taken their 
religion (way of life) to be mere amusement and play and 
deceived by the worldly life.” (7:51)

were

When does the prohibition of abortion apply?
The general Islamic view is that, although there is some form of life 
which exists after conception, human life fully begins only after the 
ensoulment of the foetus. Most Muslim scholars, including the 
Shi‘a, believe that ensoulment occurs at about 120 days after 
conception. There is a minority that hold that it occurs at about 40 
days after conception. Of course, 
inside

the zygote settles
woman's body, it deserves a unanimously recognized 

degree of respect and cannot be aborted. The Qur’an uses the word 
“haml” to describe pregnancy.28 In Arabic, the term “haml” means 
to carry and this starts when the zygote is implanted in the uterus. 
The late Ayatollah Khu’i said: 4The criterion in applying the 
[word] ‘pregnant’ for a woman is correct only after the settling 
down (istiqrar) of the zygote in her womb because just the entering 
of the sperm in her womb does not make her pregnant.’’29

as soon as
a

Thus, from the very beginning of the pregnancy, its termination is 
prohibited and the zygote must be protected. The respect shown to 
the zygote at this early stage does not necessarily mean that it is a 
real or actual human being.30 After pregnancy starts, the zygote is 
in a state of active potentiality to become a human being with the 
full genetic code of the human race in general and of the particular 
individual. As we saw above in the verse 23:13, the implantation of 
the ovum in the uterus constitutes the first stage of the creation of 
man. According to a hadith, Ishaq b. ‘Ammar asked Imam al- 
Kazim (a) whether or not it was permissible for a woman who 
feared she was pregnant to drink some liquid to abort what was in 
her uterus. Imam replied: “No.” Ishaq said: “That is the zygote 
(nutfah):’ Imam replied: “Verily the first thing to be created is the 
zygote.’’31 However, it is only later, when the spirit is created, that 
it becomes a real human being. For this reason, Shi‘a jurists, like 
the late Ayatollah Khomeini, Ayatollah Khamenei, Ayatollah
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Lankarani and Ayatollah Sistani, declare that it is allowed to abort 
a foetus to save the life of the mother before the ensoulment of the 
child. However, after ensoulment has taken place, it is prohibited to 
sacrifice the foetus for the sake of the mother.32

In his famous medical work entitled The Canon of Medicine，Ibn 
Sina studies the techniques of bringing the embryo out of the 
womb.33 Although his discussion is medical in nature rather than 
jurisprudential, he makes it very clear that such operations can 
only take place in clearly defined situations when there is no 
other option. In order to prevent any misuse by those who may 
want to perform abortions, he asserts that such operations can be 
performed only in the following circumstances:

1- When the mother is too young and cannot bear pregnancy and 
would certainly die during delivery. In this case, in order to 
save her life, the embryo must be removed before its growth 
has been completed.

2- When the mother’s womb is damaged and extra flesh has 
blocked the path for delivery. Such a child would not survive 
the delivery and would die in its mother’s womb.

3- The child has already died in the womb. In this case, efforts 
must be made to remove the dead body of the unborn child.

He adds that, if the mother has labour pains for four days and the 
child has not been bom, it must be assumed that the child has 
died and one must do their best to save the mother rather than 
attempt to rescue the child. The techniques that he mentions for 
removing the child basically involve certain movements carried 
out by the mother as well as dietary and medicinal methods.34

V. Death
Islam places great emphasis 
highlighting the reality of death at the same time. Indeed, to have 
a better appreciation of life, one needs to remember death and its

the sanctity of life whileon
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inevitability. It is only then that one realizes that one must make 
optimal benefit of one’s life. Thus, unlike what many people 
think today, Islam considers the remembrance of death 
source of vitality and spiritual power. About one third of the 
Qur’an talks about Resurrection, death and the life after death. 
For example, we read:

as a

Every soul shall have a taste of death. (2:35)

No soul can die except by God’s permission. 
(3:185)

“Everyone is created for a life span and dying is a part of the 
contract (with God) and the final decision (of term) is up to God. 
The quality of life is equally or more important than the duration 
of living.’’35 In his supplication for acquiring a noble character 
{Makarim al-Akhlaq), Imam Sajjad, the fourth Imam of the Shi’a, 
asks God:

Let me live as long as my life is used is serving 
Thee. When my life becomes a pasture for Satan, 
be pleased to call me back to Thee before Thy 
wrath advances towards me or Thy anger be fixed 
upon me.

Death consists in the separation of the soul from the body. 
However, the exact time of this separation cannot be known with 
certainty like the time of ensoulment. Therefore, death is 
diagnosed by its physical signs. However, when there is doubt, 
maximum caution must be taken into account. It should be noted 
that there is a difference between reaching an irreversible state in 
which death becomes decisive and actually dying. Second, if a 
person still shows some vital signs, such as a heartbeat, and even 
if (and this is really an if) we can scientifically know that his soul 
has departed from his body, nothing must be done in order to 
hasten death or commit a disrespectful act to human life.
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It seems to me that one should be able to distinguish between 
saving a life (which is compulsory in Islam) through medical 
treatment, financial support 
prolonging life.36 For example, if 
because of an advanced cancer and there is no cure, the most that 
could be done in this situation is to use some medicine to keep 
him alive for a few days. The cost of this medicine, however, is 
so high that the whole family would be put into great difficulty by 
obtaining it. Is it necessary for the patient, his relatives or others 
to take this measure? Or if this could be performed by a very 
painful operation，is it necessary for the patient to undergo such

possibility of cure? It seems 
reasonable to suggest that “the physician and the family should 
realize their limitations and not attempt heroic measures for a 
terminally ill patient or to prolong artificially the life (or misery). 
The heroic measures taken at the beginning of life (i.e., saving a 
premature baby) may be more justified than at the end of a life 
span, though each case has to be individualized.，’37

VI. Suicide

If we have not created our life and it is a gift from God for which 
we are held responsible, it is obvious that we have no absolute 
power over our lives. Life is a trust from God and we must take 
care of it to the best of our ability. This is the case with all 
blessings of God, whether they are physical or spiritual. We can 
benefit from what we have been given, but we cannot destroy or 
waste it. No one should say to themselves that they would like to 
harm their property, health or reputation. Our situation in this 
world is like a guest who is invited to a guesthouse. Whatever is 
in the guesthouse is put there by the host for the benefit of the 
guest. However, the guest cannot bum himself inside the house or 
destroy the guesthouse or the things which have been put there. 
This comparison becomes more interesting if we augment this 
notion with the idea that our body is like a guestroom for our 
spirit and we must observe the regulations for using this room 
which have been set out by God. We must try to please God by

otherwise and artificiallyor
is definitely dyingsomeone

operation when there isan no
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preserving life and health, promoting a high quality of life and 
alleviating suffering.

VIL Euthanasia
Islam is against euthanasia (mercy killing). Muslim jurists regard 
euthanasia as an act of murder. Murder can be performed with a 
gun or a syringe, by a serial killer or a physician, or even by the 
victim himself. For example, Ayatollah Khomeini declared that 
any measure which is utilised for hastening the death of someone 
is considered to be an act of murder. Ayatollah Makarim Shirazi 
proclaims that:

human being, out of mercyKilling
(euthanasia), or with the consent of the patient, is 
not allowed.

a even

39

He argues that the main argument for such prohibition is that the 
verses and hadiths which indicate the prohibition of murder {qatl) 
apply to such cases. The philosophy beyond this prohibition may 
be the fact that permitting such acts leads to many misuses and 
acts of euthanasia or suicide may take place for any weak 
trivial
definitive and there have been cases in which people who had no 
hope for recovery were mysteriously saved from death.

or
Moreover, medical judgements are usually notexcuse.

VIII. Organ Transplantation
Organ transplantation is practised in almost all Muslim countries. 
Three situations can be conceived of here:

a) The donor is alive and is willing to donate his organs. This is 
normally allowed, provided that such donation does not pose 
any danger to his own life. For example, a healthy person can 
donate one kidney to another person and still live reasonably 
well. Indeed, this act may become obligatory when it turns 
out to be the only way to save a life and organ donation will 
not put him in an unbearable situation or create any kind of
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harm for him. One cannot therefore donate any organ 
which one’s life depends, like the heart or brain.

b) As mentioned above, Islam has a high regard for the dead and 
this determines many religious and moral decisions regarding 
cadavers. However, many Muslim scholars have permitted 
the donation of cadavers, if the person made this decision 
before his death or his guardian (yvasiyy) approves of the 
donation.

on
40

41

c) Donation after brain death: This very much depends 
whether or not we accept legal brain death as death or not. 
Therefore, it will be reduced either to a or b. Normally, Shi‘a 
scholars, like Ayatollah Khamenei, Ayatollah Bahjat, and 
Ayatollah Tabrizi, out of maximum care for human life, do 
not allow any kind of transplant that might lead to the 
termination of life even in this state and even if the donor has 
put in his will that his organs can be given to those in need 
after his death.42

on
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Commenting on the above verse, ‘Allamah TabatabaM writes:
The Divine words: 'Whoever slays a soul...it is as though 
he slew all men,u is an allusion to the fact that all men have 

single reality, that is, humanity in which all are united, 
and one and all are equal in it; whoever attacks the 
humanity found in one of them, he attacks the humanity 
found in all of them.”（vol. 10, p. 146)
It is narrated in both Al-Kafi and Ma'ani al-Akhbar that the 
fifth Imam of the Shila, Imam al-Baqir (a), was asked: “How 

it be as though he slew all men, while he had slain a 
single soul?” The Imam replied: “He will be put in a place in 
Jahannam {Gehenna) where the punishment of the people of 
the Fire reaches its utmost limit; if he had killed all men, he 
would have entered the same place.” The narrator again 
asked: *Then if he killed another (man)?” Imam replied:
‘The punishment will be increased for him.” According to 
the above-quoted verse, the previously mentioned hadith, as 
well as other hadiths, ‘Allamah TabatabaM concludes that 
“equality is in the nature of punishment and difference will 
be in intensity of punishment and the effect it will have on 
the killer.” (Ibid., p. 152)

2 According to a hadith from the Prophet Muhammad (s), the heart of man 
admits aspiration and fear unless he sheds blood unjustifiably. When he sheds 
blood unjustly, his heart turns upside down and becomes very dark so that he 
does not recognize [what is] good nor does he condemn evil. (Tabataba’i, cited 
in Kanz al-'UmmaU no. 39951)

For example, see the Qur’an (2:178-79).

one

can
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4 Majlesi, Muhammad Baqir (1983), Bihar al-Anwar (Beirut: Al-Wafa)t vol. 
76, p. 136.

Ja‘fari，Muhammad Taqi (2002), Rasa'il Fiqhi (Tehran: Tahdhib & 
Mu’assise-ye ‘Allamah Ja'fari), p. 250. Elsewhere he writes: “Hunting animals 
for amusement and without need is prohibited. Therefore, if someone makes a 
trip for such a [kind of] hunting, his trip is a sinful trip.” (Ibid., p. 118)

Ibid.，cited from Hurr al-*Amili, Muhammad (1392 A.H), Wasa'il al-Shi'ah, 
section on Diyat al-a *(iat Chapter 25 (Qum: Israa'iliyan), vol. 8, p. 356.
7 There are many more verses which refer to the fact that life and death are 
exclusively created by God, such as: 3:156, 9:117, 10:31, 22:6, 30:4，50:43, 
53:44, 57:2, 67:2.

Furthermore, whoever can save an innocent life but remains indifferent and 
allows the person to die is morally responsible.

Of course, there have been miracles and extraordinary acts performed by the 
Prophets or other holy people. These phenomena may seem to contradict the 
general rule which was mentioned above: “In this world, God usually acts 
through natural rules and the cause and effect system/' However，it must be 
noted first that miraculous and extraordinary acts do not represent the usual 
procedure, and that even in the case of such acts, there is no exception to the 
cause and effect system. The only difference is that, instead of natural causes, 
supernatural causes are used. Just as there are natural causes, say, for the 
treatment of an ill person, there may be supernatural causes, such as prayer and 
giving charity.

Muslim philosophers divide beings into two main groups: beings of the 
Universe of Command ('alam al-anir) and beings of the Universe of Creation 
('aiam al-khalq). For the existence of the first group, there is no need for 
material conditions. This is related to abstract beings (al-mujarradat) whose 
creation only depends on God’s command, “Be!” For the existence of the 
latter, material conditions are needed. This is related to material beings (al- 
madiyyat), whether they be material only in the beginning or if they 
material forever. Here Divine command for their existence is not issued before 
completion of the necessary conditions, such as the existence of an apple after 
the existence of natural conditions like water, heat and light or after the 
existence of supernatural conditions. In other words, for the creation or 
existence of the first group, it is only an originating cause (al-'illah al- 
fa'iliyyah) which is needed, but for the creation of the latter group, both 
originating cause and material cause (al- 'illah al-madiyyah) are needed.

It has to be noted that God may revive something by the hand of whom He is 
pleased with. For example, the Qur’an talks about Abraham who was shown
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how God gives life to the dead. (2:260) Another example is Jesus，who 
able to ''bring the dead to life with God's permission.” (3:49)

Injustice is a very broad concept and includes any act of disobedience to 
God or any act of harm to one’s self or others: "Every person who breaks 
divine laws has oppressed himself.M (95:61) If a person does not pray or fast, 
then he has been unjust to himself. When a person beats someone or robs him 
of his money, he is initially doing a disservice to himself, then to the other 
person. Committing a sin is just like drinking poisoned water. Now if this 
person drinks poison, he is hurting himself. The same logic can be applied 
when he harms another being. The consequences of his ill acts would be his 
destroying the bases of his inherent God-given purity. He initiates hindrances 
on the way to his perfection.

Harr al-‘Amili，Muhammad (1392 A.H)，Wasa'il al-Shi’ah，section on Diyat 
al-a'da. Chapter 25 (Qum: Isma'iliyan).

In his reply to Question 1277 in Ajwibat al-Istifta’dt, Ayatollah Khamenei 
does not allow the graves of Muslims to be dug up in order to exhume their 
bones for training purposes in schools of medicine unless there is a pressing 
medical need for the bones and it is impossible to obtain them otherwise. Upon 
reflection, we may conclude that if there are non-Muslims who are willing to 
sell or give the bones of their dead free of charge, then Muslims must approach 
them as non-Muslims would not consider this to be a disrespectful act towards 
their dead.

Q1274: Is it permissible to carry out a post-mortem examination to 
determine the cause of death in doubtful cases, e.g.，we do not know whether it 
happened due to poison, suffocation, or something else?
A: If getting to the truth hinges upon it, there is no objection to it. (Ajwibat al- 
lstifta’df)

For example, Husayn b. Khalid says that Abu ‘Abdillah (Imam Sadiq, the 
sixth Imam) was asked about a man who cut off the head of a corpse. Imam 
replied: ‘‘Verily God has prohibited in respect to someone when he is dead the 
same thing that He has prohibited when he is alive. So whoever does to a dead 
person what causes death to a living person must pay diyah (blood money) in 
its entirety. I asked Abu al-Hasan (the seventh Imam，Imam Kazim) about this. 
Imam replied: “Abu ‘Abdillah told the truth. The Prophet had said this.” I said: 
“So whoever cuts off the head of a corpse or chops open his stomach or does 
anything else that causes death to the living must pay the diyah of a complete 
person?” Imam replied: “He must pay the diyah of an embryo in the womb of 
his mother before the spirit is created into it and that is 100 dinar (golden 
coin). The diyah of the embryo belongs to his heirs, but the diyah of this dead 
person belongs to him and not to the heirs.” I asked: ‘‘What is the difference 
between them?” Imam replied: “Verily the embryo is something prospective
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whose benefit is hoped for (sought)，while the dead is something which has 
expired and whose benefit has gone. Therefore, when his organs are severed 
(nmthlah) after his death, the diyah belongs to himself and not to others. With 
this money, hajj (pilgrimage to Mecca) will be performed on his behalf and 
different types of good deeds like giving alms will be done.” [Majlesi, 
Muhammad Baqir (1983)，Bihar al-Anwar (Beirut: Al-Wafa), vol. 101，p. 425, 
Hadith No. 5. See also Ibid., vol. 48, p. 75.]

See e.g. Wasa'il al-Shi*ali、section on Diycit al-a’da，Chapter 25 (Qum: 
Isma'iliyan).

18 12, p. 34.

Shomali, M. A. (2007), Discovering Shi4o Islam, 6th Edition (Qum: Jami‘at 
al-Zahra) pp. 40-41.

“Bioethics for Clinicians: 21. Islamic bioethics” by Abdallah S. Dar and A. 
Khitamy in CMAJ, January 9, 2001.

Majlesi, Muhammad Baqir (1983), Bihar al-Anwar (Beirut: Al-Wafa), vol. 
59, p. 76.

“Bioethics for clinicians: 21. Islamic bioethics” by Abdallah S. Dar and A. 
Khitamy in CMAJ, January 9, 2001.

In Marriage and Morals in Islam (Scarborough: Islamic Education & 
Information Centre), Chapter Four, S.M. Rizvi writes:

According to the Shi 'ah fiqh, family planning as a private 
measure to space or regulate the family size for health or 
economic reasons is permissible. Neither is there any 
Qur'anic verse or hadith against birth control, nor is it weijib 
[obligatory] to have children in marriage. So basically, 
birth control would come under the category of jd'iz, lawful 
acts. Moreover.
issue of Viz/, coitus interruptus) which categorically prove 
that birth control is permissible.

Later, he adds that “the majority of 
interruptus is allowed but makruh [disliked] without the wife's consent.” 
(Sharh al-Lum'ah, vol. 2, p. 28; Al-'Urwah, p. 628; Minhaj, vol. 2, p. 267)

Family planning in itself is not forbidden, but there are certain methods of 
family planning which arc not allowed. These details are discussed by Muslim 
jurists.

For example, see Article l.e of OIC (Organisation of Islamic Conference) 
Declaration on Islamic Human Rights, 1990.
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26 The Full Minutes of the Seminar on “Human Life: Its Inception and End as 
Viewed by Islam”，Held 
(http://www.islamset.com/bioethics/incept.html). It has to be noted that 
although this organization mainly follows the Sunni interpretation of Islamic 
law，what has been mentioned above is, in general, acceptable to both Sunni 
and Shi‘a Muslims.

For example, see Majlesi, Muhammad Baqir (1983), Bihar al-Anwar (Beirut: 
Al-Wafa), vol. 101, p. 425. My humble view is that the reason for fixing the 
period after 120 days as the time of ensoulment is to provide a practical guideline 
for settling cases in which parents or medical staff need to make a quick medical 
decision. Otherwise，in reality, it may be possible that, in some cases, 
ensoulment could take place slightly later.

See the verses 19:22; 31:14; 46:15.

Rizvi, Sayyid Mohammad (1990), Marriage and Morals in Islam 
(Scarborough: Islamic Education & Information Centre) cited from al-Gharawi, 
Mirza Ali, Al-Tanqih fi Sharh-i al-'l/nvat al-Wuthqa (notes from the flqh 
lectures of Ayatollah al-Khu'i), vol. 7, p. 206 (Najaf: al-Adab Press, 1988). S. M. 
Rizvi adds that, in 1987, he wrote to Ayatollah al-Khu'i asking him whether it is 
permissible to use a medicine or a device which prevents the fertilized ovum 
from implanting itself onto the wall of the uterus. The Ayatollah replied that it is 
forbidden to abort the zygote after its settling down [in the uterus], whereas [to 
prevent pregnancy] before that [point] is alright.

As we saw earlier in the discussion about animal life, the necessity of 
respect for life is not limited to human life alone.

Hurr al-'Amili, Muhammad (1392 A.H), Wasa'il al-Shi'ah, Section on Diyat 
al-a'da, Chapter 25 (Qum: lsma'iliyan), vol. 19, p. 15.

Rouhani, Mohammad & Nughani, Fatimah (1987)，Ahkam-e Pezeshki 
(Tehran: Teymurzadeh), pp. 107-125.

The Canon of Medicine (Al-Qanun fi al-tibb) is a book by the great Persian 
philosopher, scientist and physician, Ibn Sina. The book was based on both his 
own personal experience and medieval Islamic medicine in general as well as 
traditional Persian and Arabian medicine. It is considered to be one of the most 
famous books in the history of medicine and remained a pre-eminent medical 
authority for centuries.

Ibn Sina (1987)，Al-Qanun fi al-Tibb、Section Three. Translated into Farsi by 
A. Sharaf Kandi (Tehran: Sorush), section 3, p. 327.

Athar, Shahid Athar, “Islamic Perspectives in Medical Ethics” 
http://islam-usa.com/im 18.htm.

January 15, 1985 A.D. in Kuwait.on
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36 This is the author’s humble view which he takes to be in compliance with 
the views of Muslim jurists. However, the issue needs further investigation.

Athar, Shahid Athar, “Islamic Perspectives in Medical Ethics'* at 
http://islam-usa.com/im! 8.htm.

Rouhani, Mohammad & Nughani, Fatimah (1987), Ahkam-e Pezeshki 
(Tehran: Teymurzadeh), p. 180.

Ibid.
Q1279: If a person is suffering from a fatal illness and doctors say he will 

die soon, is it permissible to remove certain organs from his body, such as the 
heart, kidney, etc., before he is dead so that it can be transplanted into the body 
of another person?
A: If the removal of the organs from the patient’s body leads to his death, it 
amounts to murder. Otherwise, there is no objection to it provided that it is 
done with the person’s permission.
Q1283: Since having a kidney transplant would improve the patient’s 
condition considerably, there has been an intention to set up a kidney bank. 
This is bound to encourage people to donate or sell their kidneys willingly. Is it 
permissible to donate or sell one’s body part by choice, whether it is a kidney 
or any other organ? And what is the ruling in emergency conditions?
A: There is no objection to the living mukallaf donating or selling his organs in 
order that the sick may make 
considerably harmed. Indeed, this becomes obligatory when it becomes the 
only way to save a respected life [as long as] he is not going to put himself in 
an unbearable situation and it is not harmful for him. [Khamenei, Sayyid Ali, 
Practical Laws of Islam (Ajwibat al-Istifta’df) (Tehran: Islamic Culture and 
Relations Organization)]

Q1280: Is it permissible to use the blood vessels of a dead person for 
transplantation into the body of another person who is ill?
A: There is no objection to it provided that it is done with the permission of the 
person in their lifetime, or with that of their guardian after their death, or when 
saving a respectful life is contingent upon it.
Q1285: I have expressed my wish to donate my organs after my death. I was 
told that I should make a will in this regard and inform my heirs. Have 1 the 
right to do so?
A: There is
transplantation into the bodies of other people in order to save their lives or 
treat their illnesses. There is no objection to writing this in one’s will. This 
ruling, however, does not cover those parts of the body, whose removal could
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amount to muthlah of the body itself, or [if] severing them would violate the 
dignity of the dead according to the common view. (Ibid.)

Q1284: Some patients suffer from irreversible brain damage which results in 
the disappearance of all kinds of neurological activities associated with deep 

plus the inability to respire and respond to all motor sensory 
stimulations. In such cases it is not probable at all to restore these activities and 
the heart could only work temporarily by itself with the aid of a respirator. 
This condition, which is called in medicine “brain death,” does not continue 
more than a few hours /days...On the other hand, there are other patients whose 
lives can only be saved by the transplantation of organs being taken from those 
who suffer from brain death. Is the use of organs taken from such patients for 
this purpose permissible?
A: If the removal of the organs from the patient described in the question 
would precipitate his death, it is not permissible. Otherwise, if the removal of 
such organs is made with his prior permission, or the use of the removed organ 
is the only way to save a respected life, there is no objection to it. (Ibid.)
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God, the Living

Ayatollah Ja‘far Subhani

The word hayy (living) has been used fourteen times in the 
Qur’an - four of which are a description of God. For example, the 
Qur’an says:

God - there is no god except Him. (3:2)

Ulk 0-0 CiU. Jfl j J

All faces shall be humbled before the Living One, 
the All-Sustainer, and he will fail who bears [the 
onus of] wrongdoing. (20:111)

^4^ j V j

All faces shall be humbled before the Living One, 
the All-Sustainer, and he will fail who bears [the 
onus of] wrongdoing. (25:58)

…Ain

He is the Living One, there is no god except Him. 
So supplicate Him, putting exclusive faith in Him. 
All praise belongs to God, the Lord of the Worlds. 
(40:65)
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In the verses mentioned above, God is described as al-Hayy 
(living). Now the question here is, does the word hayat (life) 
means the same when used for Allah or other possible beings, 
does it mean something different? Not only 
question about the word hayat (life), but we can also ask the same 
thing about other attributes, like lilm (knowledge), qudrah 
(power) and sam’ (hearing), as well. Some theologians refuse to 
investigate this topic further and say that, while we can assume 
that Allah is hayy and living, we should not research its deeper 
meaning. They do not see the necessity for acquiring wisdom and 
reason in order to understand the Islamic 
satisfied with their surface appearance, yet the Quran encourages 
us to think about religious issues. Therefore, there should be no 
limit to our investigation within the religious sciences and we 
should benefit from the light of intellect to eradicate ignorance.

or
pose thiscan we

and aresciences

The natural scientists - whose subject is material being - delineate 
four qualities of life:

1. Digestion and excretion

2. Growth and development

3. Birth and reproduction

4. Action and reaction

However, it is obvious that these qualities do not express the true 
meaning of life but only show the effects of life in natural beings. 
Furthermore, due to the fact that they have only given 
definition for all living beings, from plants to humans, they are 
satisfied with the four qualities that they have provided. Yet we 
find that, in some beings, there are qualities which are more 
apparent than these four, such as sensation and awareness, which 
refer to animal attributes, or thinking and reasoning, which is 
specific to human beings. Yet these attributes are not in fact the 
reality of life itself but refer instead to its impacts. Thus, it can 
even be said that the true meaning of life is incomprehensible and

one
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the only things which we can truly perceive are limited to the 
impacts of life.

So far we’ve become familiar with the meaning of life as well as 
the attributes of three kinds of living beings. Now we should try 
to understand the foundation of life and its different levels. 
Perhaps, after careful study, we could come up with the idea that 
the foundation of life lies in activity and sensation and that exists 
in all the above-mentioned living beings, albeit with different 
levels. It is because of the plants’ response to outside stimuli that 
we consider them to be alive; as if the action relates to some kind 
of sensation that precipitated its response. Even though science 
has not proven the existence of sensation in all plants, we can see 
that, in some of them, at least, the existence of sensation is 
obvious. For instance, if the top part of a palm tree is cut or put in 
water, the tree dries out and becomes barren. When growing 
plants confront obstacles in their path, they change their 
direction. These occurrences indicate that it is possible for plants 
to enjoy minor types of sensation.

Animals, because they are a higher level species, benefit from a 
more advanced type of action and sensation. They all possess the 
qualities of awareness and sensation in conjunction with their 
actions, although the levels of these qualities might differ among 
various types of animals. This foundation also exists in human 
beings, along with greater awareness and reasoning.

According to this analysis, we could say that the foundation of 
life, then, includes actions coupled with awareness. However, this 
foundation, besides consisting of three separate levels, includes a 
set of normal actions that are not actually the essentials of life but 
rather the essentials of a lower level of life called plant life.

When we see this foundation to be so immense in a being, and 
thus imagine a being that is so great and limitless in knowledge 
and actions, then this being would literally be the All-Doer and 
the All-Perceiving that inevitably deserves the attribute of living 
and therefore should be called the Infinite Living. The life of a
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possible existent being that surely has a beginning and ending, 
depends on that of a necessary existent, while the divine life is 
eternal; no beginning and no ending can be imagined for it. Imam 
Baqir (a) says:

Truly God, the Blessed and the High was, when j 
nothing other than him existed, a light without any 
darkness, and truthful without any lie, and 
knowing without any ignorance, and living without 
death. He is like that now and will remain like that

forever.1

Imam Kazim (a) says:

He was living without [any specific] quality and 
place and He was not in anything or over anything.
He was a living God without created life, rather He 
was living by Himself.

Due to the eternality of life, and because of the fact that it is 
related to His essence, the Qur’an says:

All faces shall be humbled before the Living One, 
the All-Sustainer, and he will fail who bears [the 
onus of] wrongdoing. (25:78)

2

Saduq, Al-Tawhid% p. 141.
Ibid.
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Human Life

Ayatollah Misbah Yazdi

Everything in this world undergoes changes which affect its 
nature, including inanimate creatures. Yet even though inanimate 
creatures have a small area of internal growth in which they 
develop in comparison to living creatures, most of them do not 
undergo a lot of noticeable changes; and this is the reason why 
they are called inanimate.

Other creatures experience noticeable essential changes during 
their course of development. For instance, if we observe the life 
of a flower,
within a matter of weeks or months. It grows new leaves and 
blossoms, and not long after, these leaves will be replaced with 
new ones. A tree also experiences different shapes and forms 
during its lifespan. An old tree 
eventually growing older and stronger every day to become what 
it is now. In contrast, the soil in which a tree grows does not 
noticeably change its form, size or appearance throughout the 
months and years.

see that it undergoes numerous changeswe can

young plant,was once a

Another behaviour seen in plants is that they produce seeds that 
can be replanted in order to become plants themselves. However, 
this type of behaviour, or any similar behaviour, is not observed 
in inanimate things like soil, water, or stone, etc.

Animals also possess the same qualities seen in plants, in addition 
to other qualities like motion and sensation. So by a general
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assessment here, 
groups: living creatures, like plants, animals, and humans, and 
lifeless or inanimate creatures.

initially divide creatures into twowe can

The attribute of “living” is also occasionally used for a place that 
contains life and living creatures. The Qur’an has used the term 
lireviving the earth’’ to signify the growth of plants and other 
assorted life on a dry and dead land:

He revives the earth after its death. (29:63)

The difference between living and lifeless creatures is in fact so 
obvious that people most likely 
arguments trying to distinguish which is which. Yet examining 
the true meaning of life and presenting its meaning with a precise, 
logical answer is not an easy task. There are arguments among 
modem scientists, as well as those of previous generations, 
regarding this issue. The most important argument is between the 
schools of “Animism” and “Fatalism.” Thus, 
an immaterial state which cannot be formed simply by natural 
factors, or is life nothing but a physical phenomenon in which 
physical rules and explanations will suffice? Is the thing which 
we refer to as “spirit，” “soul,” or “mind” physical in character or 
is it something which is beyond the physical?

As far as the scope of this article goes, mentioning the theories of 
different philosophers, and extrapolating upon them, is not 
concern here. So let us continue discussing different forms of life, 
and proceed to the main point of this article, which is human life.

Life, from what can be generally observed, has two forms 
levels: the kind of life that exists in plants, and has the attribute of 
growth and reproduction, and the kind that exists in animals, 
which also has the attribute of motion and sensation, in addition 
to growth and reproduction. Human life is also a type of animal

engage in intellectualnever

ask, is lifewe can

our

or
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life. It has all the aforementioned attributes, and when it loses 
these qualities, it is no longer considered to be alive.

Obviously, life, as we can see from the points above, has the 
same components in all animals. But considered more carefully, 
the term “humanity” depends 
something more than animals, which is specific only to them. 
Therefore, human life is superior to animal life because of this 
finer quality or attribute which it possesses. So when we say that 
“humanity” is a quality which is specific to humans that 
distinguishes between human and animal life, we are naturally led 
to believe that when this quality is lost in human beings, even if 
they still have the qualities seen in animal life, “human life” has 
ceased to exist.

human beings possessingon

The distinction between human beings and other animals can be 
discussed under two different categories - namely, their ranks and 
their true nature. The differences which are related to their ranks 
refer to the fact that humans are superior to other animals in 
certain biological dimensions. In other words, human beings are 
animals which are more perfect than other animals. However, 
such superiorities cannot be counted 
superiorities of human beings. The actual superiority of a human 
being lies in the specific reality that he is able to ascertain and 
which animals completely lack. Human beings potentially have 
this reality by birth, and, by following the teachings of prophets 
and holy people, they can get close to the actualization of this 
reality. Finally, it is the grace of God that gives them the light of 
human life.

the fundamentalas

\jjj a! Ulxa. j Ijxo (jll

Is he who was lifeless, then we gave him life and 
provided him with a light, by which he walks 
among people. (6:22)
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O you who have faith. Answer God and the 
Apostle when he summons you to that which will 
give you life. (8:24)

Man, once he has achieved this life, possesses a different type of 
vision and a different type of hearing than other people because 
those who lack this level of life are blind and deaf from the point 
of view of human life.

J ^t>»

But whoever has been blind in this [world], will be 
blind in the Hereafter and [even] more astray from 
the [right] way. (17:72)

They have hearts with which they do not 
understand, they have eyes with which they do not 
see, they have ears with which they do not hear; 
they are like cattle rather they are more astray. It is 
they who are the heedless. (7:179)

Just as animal and plant life have an origin, referred to as the 
plant spirit and the animal spirit、human life also has an origin 
which has different levels and 
origin is most often referred to as the spirit of faith (ruh al-iman). 
In some hurried (mursal) traditions, one of its levels is called the 
natiqah qudsiyyah, while its highest level is called kulliyyah 
ilahiyyah.

In religious texts, thisnames.
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Zurarah narrates: Once I asked Imam Sadiq，“Please explain to 
the Prophet’s saying: ‘The fornicator does not commit 

fornication in the state of faith (iman).' He replied, “In that time， 
the spirit of faith leaves him.” I asked for an explanation of the 
spirit of faith, [mam replied: “It is a being that you 
understand in this way. Have you experienced times when you 
attempt to commit a bad deed and an internal reality stops you?” I 
said: “Yes.” Imam continued: “That is the spirit of faith.”

me

can

Aban ibn Taghlib，one of the great students of Imam Sadiq (a), 
narrates that that the Imam once said: “The spirit of faith is one 
and has come from God. It has been distributed among different 
people. Through it they have affection and companionship among 
themselves and it will leave them again as a single unity and go 
back to Him.”

Human life, once it has become fully developed, joins the eternal 
life;
make earthly life look like death, unlike what materialists 
imagine. The Holy Qur’an says:

(j) j L-ixJ j V) Lo j

life which, compared with temporary earthly life, willa

The life of this world is nothing but diversion and 
play. But the abode of the Hereafter is indeed life, 
had they known! (29:64)

The Holy Qur’an also relates that the sinners on Judgment Day 
will say:

He will say, 'Alas, had I sent for my life.’ (89:24)

Reaching that level of life is not limited only to the period after 
death. Some people may turn their backs on the material world 
and turn towards the spiritual world before they die. Describing
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those who have revived their hearts by the remembrance of God, 
Imam Ali (a) says:

(J^ia ^3 t丄以(Jftl L-IjJO \filial Lujl^S L_^Ji
(—^■1^ f-\ I j。iK A ‘ '，这 A. .a! <q\\ t** 1*00^. J 4_i3

j c>>^' c5JJ ^ UJJJ cj^v
" 与V uu.^

It is as though they have finished the journey of 
this world towards the next world and have beheld 
what lies beyond it. Consequently, they have 
become acquainted with all that befell them in the 
interstice during their long stay therein, and the 
Day of Judgement fulfils its promises for them. 
Therefore, they removed the curtain from these 
things for the people of the world, till it was 
though they were seeing what people did not 
and were hearing what people did not hear. (Nahj 
al-Balaghah, Sermon 220)

as
see

Indeed, it can be understood from the verse (17:72) that was 
mentioned earlier, that anyone missing this reality in this life and 
has not opened his heart and mind to the eternal truth in this 
world, will also miss it in the life Hereafter. This can also be 
argued philosophically.
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The Fundamental!ty of the Soul

Ayatollah Mutahhari

The problem of body and soul has always been a dynamic and 
controversial issue. It has been discussed in a variety of ways, by 
different people, in various times, and this has somehow changed 
the character of the general concept. Most of the scientific issues 
are only discussed by experts; however, everyone has talked 
about the issue of the soul throughout history. For an issue with 
such importance, these discussions by non-experts 
harmful, since their arguments shape its general concept, thus 
making it appear different from what it actually is. This then 
complicates the task for students and researchers, and even causes 
confusion on occasion.

becan

This is one of the issues that, at some point in our lives, we have 
all pondered, shaped 
according to our own perceptions and thinking. Everyone finds 
answers to these kinds of questions in some manner. Of course, 
this does not happen by chance. One of the first questions which 
the curious nature of man might ask is: What am I and what is

has to satisfy
himself with answers to these questions, and therefore everyone 
will attain some sort of self-knowledge and develop a personal 
worldview.

ideas about, and finally solvedour

this universe in which I live? Inevitably, man

Thus, the issue of body and soul is one of those controversial 
issues for which almost everyone has an opinion. Everyone has 
heard a lot about this topic since childhood - from parents,
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teachers, speakers - and later，by reading about the subject in 
books and articles. Therefore, a considerable number of people, 
after seeing the title of this article, might suppose that they are 
going to be told that the soul is a mysterious being which has 
been hidden in the body for certain reasons, that it acts more 
irregularly than jinns and beasts, and that the body is nothing but 
an outer layer for the soul that is responsible for all the actions 
which a person performs.

Indeed, many people may be ready to hear these statements. One 
might even be reminded of what he has read in poetry - that the 
soul is a heavenly creature which has been imprisoned within the 
body...We are not trying to criticize the language of poetry here. 
Poetry is meant to be like this. However, the language of 
philosophy obviously cannot be the same as poetry. Their 
differing goals require different methods and objectives. Thus, 
the kind of language and logic used in every subject must suit its 
particular needs. Accordingly, 
written different types of works, like poetry and philosophy, have 
used different languages about the very 
language of philosophy is different from that of poetry. One 
particular instance of this difference is in Avicenna’s approach to 
the subject of body and soul in his two philosophical books, Al- 
Shifa and Al-lsharat 
poem，lAyiiiyycih.

Hence, we have to distinguish between the language of science 
and philosophy from that of poets and orators, so that we do not 
make the same mistakes the materialists have made. In fact，even 
amongst philosophers, sometimes 
similar to the theories of poets. The famous theory of Plato is a 
good example, which states that the soul pre-exists the body and 
that when the body is made ready the soul descends and dwells in 
the body. Plato’s theory of soul 
instance of body and soul dualism, since he finds each object to 
be two separate things whose relation is like that of a bird to its 
nest. However, it was not long before Plato's theory
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questioned by his student, Aristotle.

Aristotle realized that the relation of the soul to the body cannot 
be underestimated nor can it be considered to be the same as the 
relation of a bird to its nest or a rider to his ride. The relationship, 
certainly, must be a deeper and a more natural one. Aristotle was 
the first philosopher to view the relation of the soul to the body as 

relation of form to matter, with the exception that the rational 
faculty, due to its immaterialness, is not considered to be form 
within matter, but rather form that exists along with matter. 
Hence, in Aristotle’s philosophical theories, there is no trace of 
the soul being an eternal and fully actualized substance; the soul 
is created. The soul merely consists of potentiality and capability 
in the beginning and has no knowledge in advance. It actualises 
all its potential knowledge in this world. The theory of Avicenna 
reflects the same kind of approach, with a slight difference. It can 

that, in the theories of Aristotle and Avicenna, the 
dualism between soul and body, which is observable in the theory 
of Plato, is reduced to a great extent, and that the basis for both 
theories is Aristotle’s famous theories of “matter and form” and 
“generation and comiption” (al-Jcawn wa l-fasad).

This theory had advantages over the Platonic theory. It deserves 
consideration since, instead of the dualism of the soul and the 
body, it sees a kind of real and substantial unity between them. 
However, this theory has its own problems and ambiguities. Its 
most important problems lie in the 
natural relation between matter and form and in explaining the 
issue of generation and corruption.

Therefore, more steps needed to be taken in the world of science 
and philosophy if man is to ever uncover this mystery or at least 
gain a reasonable idea of the concept. Now let us see how initial 
steps were taken.

Indeed, the very first step was taken when Europe became ready 
for a revolution. After the revolution, nothing was immune from 
change, regardless of its position in science or
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thought. New ideas and theories 
every issue, including the problem of body and soul. Rene 
Descartes, the famous French philosopher, established a new kind 
of body-soul dualism, which later drew the attention of scholars 
to approve, disapprove, or reform the theory.

Descartes’ thoughts led him to believe in the reality of three 
things: God, soul and body. Considering the soul to be a thinking 
substance with no dimension, and the body 
substance with no intellect and rationality, he distinguished 
between body and soul.

His theory was first questioned by European philosophers who 
rightly claimed that Descartes had only taken 
consideration, which was the difference of the body and soul. 
They believed that he had not provided any explanation about the 
relation of the body to the soul and wondered how these two 
substances - that he believed were completely separated - could 
join with each other. The important point about the problem of 
body and soul is how to explain their relation and their unity.

Indeed, Descartes’ theory was a return to the old theory of Plato, 
reminding us of the old bird-nest relation. Since Descartes 
believed in innate and inherent knowledge from the beginning, in 
some points, he knows soul to be actual,1 thus his theory was 
close to the theory of Plato. Furthermore, similar to Plato’s 
theory, Descartes’ theory falls short in explaining the relation of 
body to soul.

established for almostwere

dimensionalas a

aspect intoone

The issue of the relation of soul and body was so important that 
scholars could not accept for this question to be neglected in any 
theory. They were not satisfied by simply explaining the dualism 
and divergence of body and soul. Therefore, all efforts by 
intelligent scholars after Descartes attempted to discover and 
explain the relation between them.

One who has a general understanding of philosophical studies in 
the contemporary age will know how much effort recent
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philosophers have put into finding the relation between the 
physical and spiritual affairs of human beings. Many schools of 
thought have been developed which exaggerate various parts of 
the issue to the extent that some people have come to believe that 
spiritual affairs
leaving out any kind of dualism between the soul and the body. 
Some have viewed the body and other material substances 
unreal and simply a showcase for the soul to omit the dualism of 
the soul and the body. Tiring of the strenuous efforts required to 
resolve this matter, some scholars have found this issue to be 
beyond human understanding.

natural part of material substances, thusare a

as

Despite the arguments of recent philosophers not proceeding very 
far on the essence of spiritual affairs and the quality of the soul- 
body relationship, the tireless work of other scientists, especially 
in the fields of biology and, more importantly, physiology and 
psychology, achieved great results. While it is possible that these 
scientists were not concerned with the characteristics of spiritual 
affairs and how the soul relates to the body, their work has 
certainly paved the ground for research in this field, which will be 
mentioned later.

Earlier in this article, we mentioned the theory of Aristotle and 
Avicenna and pointed out that the emphasis on body-soul dualism 
has been lessened and more stress has been put on their aspects 
relating to unity. This is due to the famous hypothesis of 
Aristotle, the theory of forms and matter.

Now
Islamic philosophers after Avicenna.

After Avicenna, no new research was done directly on this issue 
by Islamic philosophers. However, Islamic philosophers made 
massive improvements within the most common and fundamental 
issues of primary philosophy, those relating to existence.2 These 
improvements had an indirect but important impact on most of 
the philosophical issues, including the issue of motion and the 
issues of the dualism/monism of the body and the soul.

are going to review how this issue was treated bywe
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Since there is no room for going into detail 
shall only call attention to some key points. Mulla Sadra, who 
was the pioneer of the scientific revolution in the issues of 
existence, concluded from the new rules he had established that, 
in addition to the apparent and transverse motion which can be 
seen in the world, there is also a deep and substantial motion that 
goes on in the substance of the world. It is this substantial motion 
that is the origin of apparent and tangible motions. If we are to 
imagine matter and form, it has to be through this motion. The 
formation and consistency of physical types is based on the law 
of motion, not on generation and corruption.

The soul is also an outcome of the law of motion. The origin of 
the soul’s existence is physical - matter has the ability to create 
something supernatural within itself and there 
between the physical and the supernatural world. There are no 
obstacles that a material being could not, in its levels of progress 
and perfection, turn into 
about the origins of the soul 
Aristotle’s; the kind of relation between matter and life and soul 
and body are more natural and more substantial than what they 
have supposed. This relation is like the relation between the 
strong and perfect level of a substance with its weak and 
imperfect one. In other words, the relation between soul and body 
is like the relation of one dimension with other dimensions. That 
is, matter, in its progress and perfection, in addition to the three 
material dimensions, and the dimension of time, which is the 
amount of essential and substantial motion, expands in another 
dimension. This dimension is independent of the other four which 
are related to time and place. Of course, by referring to it as a 
dimension, we do not mean that it is similar to a continuous 
quantity and that, like other quantities, can be divided into parts 
in the mind. Rather, by referencing dimension, we mean only to 
point out that matter finds 
expands in another direction, reaching a level where it will lose 
all its material qualities.
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This introduction was to show 
understanding of the body-soul relationship, any effort to discuss 
whether the soul is fundamental or not, and whether it is a result 
of the combination of matter's parts or not, will be in vain. 
However, after this issue has become clear, we can then discuss 
whether the spiritual qualities are a result of the combination of 
material parts, like all other properties that matter possesses 
solely or in combination, or if matter does not possess these 
qualities, as long as it is in its material state and these qualities 
appear when matter develops in its essence, and achieves a level 
of existence in which it will be non-material and non-physical, 
and the spiritual qualities we mentioned are a result of this level 
of existence and reality.

that, before having a trueus

At this level, we do not need to limit our discussion to the human 
soul and man's spiritual affairs. Rather, we can continue our 
discussion in the affairs and effects of life in its entirety.

The difference between the mental and other effects of life is 
about abstractness and non-abstractness, which 
discuss at this point. What is more important at this juncture is to 
discuss how the soul is not the quality and effect of matter. It is a 
substantial perfection found by matter, that when found, produces 
more various effects than the effects of matter. Of course, this is 
not related only to the human or animal soul; it includes all living 
beings and all kinds of life.

Whatever the reality of life is, whether it is understandable by 
human beings or not, this much is for sure: some beings that we 
consider to be living creatures, i.e., plants and animals, have 
certain types of actions and qualities that are not observed in 
other beings that are inanimate and lifeless.

These beings have the quality of self-protection. They protect 
themselves against environmental factors. That is, living 
creatures prepare themselves for living in an environment with an 
entirely inner power, organizing the tools within themselves in a 
way in which they can fight against environmental factors to their

will notwe
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advantage and use them to stay alive.

All living things have the quality of adapting to the environment, 
which originates from an inner activity. On the contrary, non­
living things do not possess this quality, which means if a non­
living thing is put into an environment where all conditions are in 
the direction of its destruction, it will do nothing to survive.

For instance, living things can get used to new things. When a 
living being is annoyed by an external factor, at first it will be 
affected and disturbed and will lose its balance. However, little 
by little, it will get used to the external factor and form a kind of 
immunity against it. This immunity is due to the quality of 
adapting to the environment and is achieved as much as 
conditions allow. If a plant, the body of an animal or an organ of 
the body is in an inappropriate environment, where its life and 
balance are threatened, it will gradually equip itself so that it can 
easily resist the threat. Human hands are so soft and smooth that 
when they first have to haul a hard and heavy material, they 
cannot tolerate it. However, the same hands will gradually get 
used to this activity. An internal force changes their tissues 
accordingly, so that they can withstand the external factor.

Living creatures perform the activity of feeding. Automatically, 
affected by an internal factor, they absorb outside materials, 
decompose them and
survival. This feature does not exist in inanimate creatures.

their particular combinations foruse

If we look around, we will see that living creatures, no matter 
where they live, grow gradually and become complete. They 
increase their power to the point where they can reproduce, then 
they die and continue life through the survival of their offspring.

Life, wherever it exists, influences the environment and 
overcomes lifeless elements of nature, changing their form and 
combinations. Life is the sketch-maker, the designer and the 
engineer. It has the ability to progress and achieve perfection, it 
has a goal and it is selective. Life knows its direction and its
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destination. Life 
chose million years ago. Its specific destination is not possibly 
anything other than perfection in its greatest degree.

These qualities appear in living creatures and do not exist in 
lifeless creatures. As Cressy Morrison has said, matter does not 
contain initiative on its own and it is only life that constantly 
manifests new and original forms and designs.

Thus we can clearly understand that life on its own is a special 
force, a separate perfection and an additional actuality that comes 
into existence in matter, and brings forth different and additional 
activities.

gently towards the destination that itmoves

We mentioned previously that the research of European scientists 
has resulted in significant information in the field of biology that 
has paved the way for the philosophical consideration of the 
problem of the body and the soul, though this may have not been 
the intention of those scientists themselves.

Indeed, significant research has been done on the issue of life 
which makes the originality of the life force obvious. A great 
number of scientists have noticed this and accepted the originality 
of the life force. They believe that the life force is a force that is 
added to matter in its natural process and the effects of life are all 
due to this force, and not to the combination or division of the 
parts of matter. Combination and division are a necessary process 
in the appearance of life but is not enough. Furthermore, when we 
closely examine the theories of those who have denied the 
originality of the life force, such as Lamarck, and who have 
stated that living nature should only be examined physically, we 
understand that the reason that has impelled them to deny the 
fundamentality of the life force is that they thought this would be 
equal to an existential dualism between the life force and matter 
and its effects. They thought if the life force was to be original, it 
has to be independent from the environment and its elements, 
must be the same in every environment, cannot be affected by 
environmental elements and cannot be dependent on the physical
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and chemical activities of the body. However, scientific studies 
prove these theories to be wrong. Lamarck says life is not more 
than a physical state; all qualities of life have a physical 
chemical reason and their source lies in the body of living matter.

It seems as if Lamarck has supposed that, if the life force is to be 
original, it has to be independent from physical and chemical 
reasons and its source should not be in the body of the creature.

As we said, Descartes’ theory of dualism, which was a return to 
the old Platonic idea of dualism, did much harm, since it made 
the scientists refuse to see the substantial relation of life to the 
body whenever they thought about the fundamentality of the life 
force, and thus they always thought in two different directions. 
Descartes chose the dualism of the body (whose property is 
dimensional) and the soul (whose property is thinking and 
sensation) in order to approach this issue, therefore, he found 
them too distant from each other.

or

fundamental force in otherThus he had to deny life 
creatures. It is a wonder that he considered the structure of

as a

animals - excluding man - to be only mechanical and denied any 
kind of perception or sense existing within them. He claimed that 
animals have no perception or emotion. They do not feel pleasure 
or pain and that what we can perceive of their behaviour, whether 
moving in a certain situation or singing, is not a result of their 
having perception 
mechanical structures have been created to perform such acts in 
certain situations, giving us the delusion of thinking that they 
have will and sensation.

Rather it is only that theseor sense.

In any case, the theory of the fundamentality of the life force has 
been completely confirmed by recent scientific investigations. 
The theory of evolution, too, was a proof for the originality of the 
life force and its dominance over matter and non-living nature. 
Darwin, who developed the theory of evolution, not only did not 
have the intention to prove the originality of the life force, but 
also based his theory, at first, on natural selection and deemed
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natural selection to be the result of random and purposeless 
changes. However, in the end, when he became aware of the 
mystery of development and the secret of the regular process of 
species evolution, he found himself helplessly accepting a kind of 
personality for living nature. Darwin did not intend to 
the life force, yet he achieved this conclusion automatically 
through his studies. This fact was so obvious in his statements 
that some researchers told him that he spoke of natural selection 
as an active force and a supernatural power.3

Those who studied the psychological aspects of human beings 
discovered the same results, also without trying to look for the 
fundamentality of human life 
philosophical outcomes of their research. Freud, who founded the 
psychoanalytic school of psychiatry, revolutionised the field of 
psychology. In his studies, he realized that the works of 
physiologists, who focused on examining the brain, were not 
enough for curing mental illnesses. He discovered a hidden 
system of awareness in which the natural awareness of human 
beings is comparably very shallow: the unconscious.

Freud understood that the mental effects derived from 
psychological complexes 
illnesses. Hence, while trying to help cure patients, the analyst 
should
repressed conflicts and recover, and then 
symptoms of his or her illness would also disappear.

Curing mental illnesses - and 
through mental and emotional approaches is not a new discovery, 
since physicians such 
Avicenna used the same methodology centuries ago. But today, 
this field has greatly expanded and 
extraordinary; they confirm the fundamentality of life, especially 
the fundamentality of the soul in human beings. The interesting 
point in Freudianism was the discovery of the unconscious and 
the role of a series of psychological complexes. Moral and
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psychological illnesses were previously thought to be habits. A 
habit is a state formed by the repetition of a certain act and is 
known to be a physical process. It is similar to when we bend a 
straight stick and it returns to its original state. If we bend it 
again, it will return once more，however, it will be less than the 
first time. If we continue to bend the stick several times, the stick 
will remain bent. It is said that habits are similar to when a stick 
remains bent or a paper remains folded. The repetition of an act 
leaves permanent effects on the brain that are called either virtue 
or vice. However, the theory of the unconscious and the theory of 
complexes prove that moral processes 
mentioned processes.

Freud did not want to prove the originality of the life force in his 
theory, nor did he want to prove the dominance of life upon 
matter; when he moved from his scientific studies, in which he 
has shown great proficiency, to the realm of philosophical 
reasoning, a subject in which he was not qualified, he constructed 
theories which were not suitable to his status. Despite this， 
however, his scientific studies are admirable.

Some of Freud’s students, such as Carl Jung, took a different 
direction in the 
philosophical reasoning, and to a large extent, clarified the aspect 
of the fundamentality of the life force in these theories, giving 
Freud’s premise a supernatural aspect.

As we mentioned earlier, the main problem regarding this issue is 
not about finding the differences between matter and life, or the 
body and life, since even before the obvious clues and proofs 
were found by European researchers concerning 
fundamentality of the life force, simple observations provided 
enough support for this fact. Yet the main problem here lies in the 
manner of clarifying the relation between matter and life. The 
drawbacks of this issue caused a lot of scientists to refuse to 
believe in the fundamentality of the life force, yet 
mentioned before, this problem was best solved in the philosophy
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of Mulla Sadra.

The fundamentality of the life force does have a supernatural 
aspect. If life was an effect of matter，it would not have any kind 
of supernatural aspect since it would be a hidden effect within 
combined or divided matter. It also means that when a living 
being is born, nothing is created and 
found within matter. However, according to the theory of the 
fundamentality of the life force，matter lacks life in its very nature 
and thus life is created and granted when matter becomes 
potential and ready for receiving it. In other words, in its motion 
and development towards perfection, matter becomes alive. It 
finds a perfection which it had previously lacked and possesses 
new effects and features it did not previously have. Thus, a being 
is really created when it is born.

development can beno

A question may arise here that matter, while in separation, does 
not have living features. What is wrong，then, with saying that the 
composition and interactions of components within matter are the 
cause of living features? The answer is as follows: when material 
or non-material components are mixed and subsequently interact 
with each other, each one of them imparts some of it features to 
the others and in turn receives some of theirs. Thus, it is 
impossible that a mixture of components with certain features 
results in the creation of a feature that is not composed of the 
overall features of the components involved, unless the 
combination of these components, prepares the ground for the 
emergence of a power greater than the power of each component 
involved, and that power is created as a substantial quality, giving 
the components a real unity. Therefore, the question - what if, due 
to a combination of matters, the components of the matters 
acquire a living quality through their combination - needs 
clarification. The question is reasonable if what is meant is the 
providing of a
the fundamental life force through the interaction between the 
different components of matter. But if what is meant here is the 
emergence of a living quality without its former presence,

condition and potential for the emergence ofnew
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through the combination of matters which do not possess that 
quality, we must answer that it is not possible.

Yet another option remains and, therefore, it may be asked as 
follows: it is true that matter is essentially lifeless and that life is 
a power which is superior to the powers of lifeless matter. But 
just as the amount of energy in lifeless creatures is fixed, and 
their creation and elimination is simply transmission of energy 
from one part to another, 
special energy for life, so that the forces of life, similar to other 
forces, are neither created nor made. Rather as a result of certain 
additions and subtractions and transfer of energies, they move 
from one place to another. Therefore, becoming alive is not an act 
of creation, but rather the transformation of life energy and life 
force.

In response, we must first of all say that the concept of life energy 
has to be explained. Is this energy dead and non-living in its 
nature or is it living and alive? And if, according to the second 
assumption, it is indeed alive, is its life something which is 
independent of its nature that has been mixed with it, or there is a 
third assumption i.e. life is its nature? According to the first and 
the second assumption, there is no difference between this energy 
and other energies in terms of being the life force or of causing 
life. Since this energy is either non-living (according to the first 
assumption), or the life force is something out of its nature that is 
added to it. Therefore, this energy cannot be the source of life that 
we look for. Only a third possibility remains, which means that 

abstract being (the life energy) descends and becomes 
corporeal while at the same time preserving its features. This is 
impossible.4

Secondly, suppose that we deny the theory of creation in non­
living matter and accept that the emergence of beings is due to 
nothing but the combination and division of matter's components 
and the transmission of energy. However, according to what 
scientists believe, this cannot be true in the case of living
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creatures. Life cannot be thought of as something that possesses a 
permanent amount within the world. The coming to life of 
creatures cannot be justified as the transmission of life from one 
point to another or, in fact, as some kind of reincarnation. Life 
does not have a certain and permanent amount; indeed, it has 
been increasing since the day it emerged on earth, and if some 
amount of it is destroyed at a certain point, say, when a few 
creatures die somewhere on earth, this power then does not 
appear somewhere else. Of course, life and death are a kind of 
expanding and decreasing, but only of the kind that is supplied 
from a state of being which is superior to the universe. When life 
is given, the soul is unwrapped and enters the body and when life 
is taken, it is removed from the body. Life is a blessing that 
comes from the unseen and returns to it.

Here, in order to support the above statement, we mention the 
viewpoint of Oswald Culpe in criticizing materialism, from his 
book, An Introduction to Philosophy. He believes that 
materialism is in contradiction to one of the fundamental laws of 
physics - the conservation of energy. According to this law, the 
amount of energy in the universe is permanent and the changes 
occurring around us are nothing more than the transmission of 
energy from one point to another and its transformation from one 
form to another. Based 
phenomena form a closed circle, and within this circle, no room 
can remain for other kind of phenomena, namely, mental 
phenomena.

this law, it is obvious that physicalon

Therefore, despite their complexity, rational operations are all 
affairs that follow the rule of cause and effect. And all the
changes made to the brain by exterior causes are purely physical 
and chemical and spread by the same state. This general 
theory neglects the rational aspect of things, since we cannot 
imagine the physical and material roots for mental phenomenon 
without any reduction in the physical energy of physical 
phenomenon. The only logical solution is to believe in a special 
kind of energy for rational operations, in addition to other

are
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chemical, electrical, thermal and mechanical energies. We also 
have to accept that there is a stable relation between this special 
energy and other energies; the kind of relation that other energies 
have between each other. However, none of the materialist 
scholars have mentioned this idea and there is no mention of this 
issue in their books. Furthermore, there are general criticisms of 
this idea that leave no chance for it to be proposed. The core of 
all criticisms made regarding this idea is that there is no way 

tie rational and mental operations and phenomenon to the 
concept of energy that the scholars of physics have defined.

As Cressy Morrison says in his book:

The
complicated to be considered as changes in matter 
and to neglect the role of a creator, and if we do 
not see it that way, then man will be a mechanical 
tool that another hand is making work. Now, let’s 

who is the one that is making this machine 
function. So far, science has not been able to 
explain nor understand this operator, but the fact 
that the nature of this operator is not of material 
combinations is obvious.

one
can

appearance of intellectual man is too

see

He also believes that:

Matter only acts according to the rules and the 
systems it belongs to; atoms and particles 
subject to the laws related to gravity, chemical 
interactions, and atmospheric and electrical effects. 
Matter is not creative, and it is only life that, at 
every moment, creates new forms and novel 
beings.

are

theWhen philosophers discuss the cause and effect issue 
unknown phenomena of nature, they talk about spiritual effects 
and power (e.g. Avicenna in the tenth chapter of his book, oi­
ls harat). Mulla Sadra, while speaking about the cause and effect
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theory in his book al-Asfdr，has written a chapter called “About 
How Thought and Imagination Sometimes Cause Some Things to 
Happen.” His intention in this chapter is to show the dominance 
and effect of thought and imagination, which are two of life’s 
affairs, on matter. One of the things he mentions in this chapter is 
the effect of inculcation and the delusion of sickness or wellness 
in causing sickness or wellness.

Now, to avoid expanding the article further, we will not discuss 
this subject and a lot of other related subjects.5 It will suffice to 
say that, today, there is no longer any room for Democritusian 
ideas that the
creation is nothing but a composition of atoms. Scientific 
research has proved all the materialists wrong. No more can one 
say, like Descartes, that if I was given matter and motion, I would 
have created the universe. The universe is too complicated to be 
limited to matter and sensible and accidental motion.

is nothing but a mechanical system anduniverse

For further information in this regard please refer to Usul-e Falsafeh 
Rawesh-e Realism, vol. 2.

For further information and the historical order of the mentioned issues, 
please refer to Usul-e Falsafeh wa Rawesh-e Realism, vol 3.

Behzad, Mahmoud, Darwinism, 5th edition, p. 99.
1 It has to be noted that what philosophers 

claim that nature and matter 
different subject and is not the same as the transformation of energy.

Refer to the books on inculcation and its effects like: Tadawi Ruhi by Kazim 
Zadeh, Iranshahr.
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The Qur’an and Life

Ayatollah Mutahhari

In the previous paper, we have discussed the issue of life and soul 
from a philosophical perspective. We tried to understand whether 
the soul is a property or an effect of matter, or if matter lacks life 
in its nature and life is a reality on its own with certain features, 
and, unless life joins matter, features and effects of life cannot be 
found in matter. Since this was a philosophical perspective, we 
approached the subject philosophically. In what follows, we will 
discuss the topic of life from a Qur’anic perspective and discover 
what the Qur’an says about life, especially its relation to the 
supernatural world and God's will.

The term “life” has been mentioned many times in the Qur’an. In 
many verses, God speaks of things becoming alive, living beings’ 
consecutive coming into existence, life’s progress, the order of 
creation of living beings, and the effects of life (i.e. intelligence, 
reason, cognition, hearing, vision, guidance, inspiration, instinct, 
etc.) as the signs of God’s wisdom and design. While each of 
these can be an interesting issue on its own, we are not going to 
discuss these points for now. One of the life-related issues 
pointed out in the Holy Qur’an is that life is in God’s hands, it is 
He who gives life, and He who takes it away. By mentioning this, 
the Holy Qur’an actually states that life is not under the control of 
anyone other than God. No one other than Him can give or take 
life. This is the subject which we are going to discuss now.

In Surah al-Baqarah, Prophet Abraham is quoted as saying to the
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oppressor of his time:

J cs^=S cs^J

My Lord is He who gives life and brings death.
(2:258)

In Surah al-Mulk, God is described in this way:

ol-pJl j Cj

He who created death and life... (67:2)

There are a lot of verses in the Qur’an that introduce God as the 
only one who “gives life” and “brings death” and relate these 
actions directly to Him. That is, those 
mention of anyone other than Him. Also, the verses which point 
out the reviving of the dead by 
mention that this can only be done with the permission of God. 
For instance, the Qur’an says:

leave out theverses

prophets specificallysome

々J C> ^ J
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And [he will be] an apostle to the Children of 
Israel, [and he will declare] ‘I have certainly 
brought you a sign from your Lord. I will create 
for you the form of a bird out of clay, then I will 
breathe into it, and it will become a bird by God’s 
leave. And I heal the blind and the leper and I 
revive the dead by God’s leave... (3:49)

Overall, the main difference between the materialists and 
monotheist scholars is that monotheists believe that the root, 
origin and creator of life is beyond matter, but materialists
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believe that matter itself is the creator. Yet the way the Qur’an 
points us to the fact that God is the Creator of life, rather than 
anyone else, differs from the monotheist’s scholars point of view. 
The difference might 
importance. In fact, the way the Qur’an points out this issue can 
be counted among one of the signs which prove that the Qur’an is 
a miracle. If the monotheist scholars understand the Qur’anic 
approach to this issue, they will be able to solve it for themselves, 
and then convince and guide the materialists and remove their 
ignorance.

to be small but it is of greatseem

Normally, when scholars want to relate life to God’s will and 
unity, they start from the dawn of life and ask how life initially 
came into existence. Certain scientific proofs show that there is 
indeed a beginning for the appearance of life on earth. In other 
words, none of the living beings, including plants, animals and 
humans, have been here forever, since earth itself has a limited 
and specific age. Furthermore, earth, in its estimated millions of 
years of existence, has not always been capable of containing 
living organisms.

So, how did these creatures first appear?

Based on what we are able to observe, each creature is bom from 
another creature of its own type; a wheat plant is created from a 
wheat seed which is again created by another wheat plant. 
Similarly, a horse is born from another horse and a human being 
from another human being. There can never be a plant or animal 
created from a mass of soil; the origin of a living creature’s 
existence is another living creature that reproduces via egg, sperm 
or other means.

Now, a question arises: how has this been accomplished in the 
first place? Does each kind of creature have a specific first 
ancestor? If that is true, how has that first ancestor appeared? As 

said earJier，a living creature is only created by another living 
creature and it cannot simply appear from nowhere. So inevitably 
there must have been some kind of exception or miracle which

we
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happened, and this creation must have been done by God.

We can make another assumption in which all creatures derive 
from one origin and are siblings of each other. In this case, too, 
the question is raised again that, supposing all the species 
rooted in one origin and the origin of all organisms has been 
unicellular, now where has that first unicellular organism come 
from? Has science not proved that organisms can only be brought 
to life through another organism? So, then, is the first organism 
an exception to this rule? Is it a miracle made by God?1

At this point, materialists inevitably offer theories which do not 
even convince themselves. On the contrary, monotheist scholars 
take this as a proof of God’s existence and say that the first 
organism has undoubtedly come into existence through a 
supernatural cause - God's will. While explaining evolution and 
how different organisms evolved from their ancestors, Darwin, 
who believed in God, was left with the conundrum of the first 
organisms who did not have any parents. At which point, he said: 
They must have been created by a divine power.

In his book, The Mystery of Man's Creation, Cressy Morrison 
talks about this issue. Some say the gemma of life escaped from 

of the planets, and, after wandering in space for many 
centuries, landed on planet earth. This idea is untenable since it is 
impossible for the gemma of life to survive the absolute coldness 
of space. And supposing it could, the cosmic rays which 
spread out in space would destroy it. And again, if it passes this 
level，and if it should accidentally land somewhere with very 
good conditions for its survival, like the depth of the seas, which 
have several kinds of living conditions, that make for a suitable 
living environment. After all these issues, the question is raised, 
“What was the origin of that life and how did it appear on other 
planets?”

are

one

are

It is proven today that the environment - regardless of how 
optimal it is for life - cannot produce life. Nor can the gemma of 
life be produced with any chemical compound. The issue of life
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still remains an unsolved scientific problem.

Some say a very small particle of a substance, which is not 
observable by microscope, gathers with the many particles of the 
atom, disturbing their equilibrium, and forming life with the 
addition and subtraction of their parts. However, no one has ever 
claimed to have created life with any interaction between 
substances.

By saying this, Cressy Morrison means to prove that 
intelligent creator has created and started life, for it cannot be 
explained by natural and material 
beginning of man's creation and the great change that led to the 
creation of a being that had reason and intellect and a force that 
could invent sciences, he says the appearance of the intellectual 
human being is too complicated to be considered as a result of 
changes in matter and we cannot neglect the role of a creator.

This was a sample of these groups’ beliefs regarding life and its 
relation to God’s will. It does not seem necessary to mention the 
words of others, since there is not much difference between their 
theories and what we have already mentioned.

So far man has not been able to create a living organism in 
laboratories. For example, he has not been able to create artificial 
wheat that has the features of real wheat, such as being able to 
grow and seed when planted. Neither has he been able to create 
animal or human sperm that can become a real animal or human. 
However, scientists have not been discouraged and are still trying 
hard to achieve this level of knowledge. They are not certain at 
this time whether this goal is achievable or if it is beyond man's 
scientific and industrial power.

Similar to the issue of life’s beginning, this future related issue, is 
also controversial. As expected, the monotheist scholars who 
believe life is in God’s hands, and their view towards the relation 
between life and God’s will is what was mentioned before, say 
that the effort of man to create life is pointless because the control

an
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of life is not in human hands, but is due to God alone. A human 
being cannot create life by his will using scientific tools 
whenever he desires. The prophets that used to give life to a 
lifeless matter did so with the permission of God, and it is 
impossible to do such a thing without His permission. If someone 
does so with the permission of God, he has to be a prophet 
performing a miracle. And God creates miracles only through His 
friends and prophets.

They have taken the present inability of humans to create life as a 
reason for their claim. They say even now that man is capable of 
making wheat which has the same compound of real wheat, yet 
the wheat he makes is lifeless. Because life depends on God’s 
will and His permission is definitely needed in order to give life 
to something, and He does not give this permission to anyone 
other than His prophets.

We have mentioned that the Qur’an explicitly says only God can 
give life and denies the interference of anything other than God in 
the act of creation. However, the Qur’an never tries to prove this 
fact by speaking about the beginning of the life of man or any 
other organism. Rather, it uses the current order of the universe as 
its witness and understands that the current system of the universe 
is the system of creation and formation. The Qur’an states that 
life is due solely to God and He is the creator of life. But when 
the Qur’an wants to declare that God has created life, it does not 
talk about the first day of life, nor does it distinguish between the 
first day and the other ones. The Qur’an says that the current 
regular developments of life are the developments of creation. 
For example, the Qur'an states:

ol.lLt .-Tk l -1^] j
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Certainly We created man from an extract of clay. 
Then We made him a drop of [seminal] fluid 
[lodged] in a secure abode. Then We created the 
drop of fluid as a clinging mass. Then We created 
the clinging mass as a fleshy tissue. Then We 
created the fleshy tissue as bones. Then We 
clothed the bones with flesh. Then We produced 
him as [yet] another creature. So blessed is God, 
the best of creators. (23:12-14)

This
through a certain system and regards these developments 
consecutive stages and developments of creation.

What is the matter with you that you do not look 
upon God with veneration, while He created you in 
[various] stages? (71:13-14)

mentions the development and change of a fetusverse
as

He creates you in the wombs of your mothers, 
creation after creation, in a three-fold darkness. 
(39:6)

和')一 一 IjI^ J 為

How can you be unfaithful to God, [seeing that] 
you were lifeless and He gave you life, then He 
will make you die, and then He shall bring you to 
life, and then you will be brought back to Him?” 
(2:28)
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It is He who gave you life then He makes you die, 
then He brings you to life. (22:66)

There are a lot of other
these instances, this ongoing observable system is mentioned 
the system of creation. The opening of a seed under the ground, 
the growing of plants, and the bloom of trees in spring, are all 
mentioned as new and ongoing creations of God. Nowhere in the 
Qur’an do we see that the creation and God’s will in creation 
have been limited to the first human being or animal that was 
created on earth. The Qur’an does not consider the first being as 
the only creation of God.

Although the story of Adam’s creation has been mentioned first 
in the Holy Qur’an, this has not been to prove God's unity. 
Indeed, the Qur’an does not argue from the creation of Adam as 
the first human being for existence of God.

One of the Qur’an’s wonders lies in the story of Adam. There the 
Qur’an elucidates a number of moral and educational teachings, 
including man's potential for being God’s vicegerent on earth, 
man’s potential in gaining knowledge, the humbleness of angels 
before this knowledge, man’s ability to progress beyond the 
angels, the disadvantages of greed, the disadvantages of false 
pride, the role of committing sins in pulling man back from the 
high levels of perfection, the role of repentance in returning man 
to the position of God’s vicinity, warning man against evil and 
seductive temptations, etc. However, the relation of Adam’s 
miraculous creation to the issue of the unity of God and knowing 
the Creator has not been stated, since the reason behind telling the 
story has only been to give moral teachings rather than to view 
the beginning of life as evidence for proving the unity of God. 
Therefore, only the first human being is mentioned and the story 
ot other animals and how their lives began is not mentioned.

We already noted that when monotheist scholars examine the first 
human, and want to justify how it gained life, they say that it has 
been created by God breathing His spirit into him. However, just

with the same meaning. In all ofverses
as
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as the life of the first human was created with being breathed into 
of God’s spirit, the Holy Qur’an knows that the lives of other 
human beings which are bom into this ongoing system have been 
created through the same process: the breath of spirit. At 
point, regarding the issue of the first human, God says to the 
angels:

one

So when I have proportioned him and breathed 
into him of My spirit, then fall down in prostration 
before him. (15:29)

At another point, He says:

Certainly We created you, then We formed you, 
then We said to the angels, ‘Prostrate before 
Adam.’ (7:11)

It is obvious in this verse that the creation, the breathing in of 
spirit and the prostration of angels is for all mankind. Elsewhere, 
He says:

(jJa (j-o (3^ 1-iJ J p ^Ui (J^ (jMiJkl
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who perfected everything that He created, and 
commenced man’s creation from clay. Then He 
made his progeny from an extract of a base fluid. 
Then He proportioned them and breathed into him 
of His Spirit, and made for you the hearing, the 
sight, and the hearts. Little do you give thanks. 
(32:7-9)
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As we understand from the verse above，and as the exegetes of 
the Qur’an have said，the pronoun in €tproportioned them” refers 

'progeny” and not to “man.” [Of course, in English 
translation, this seems obvious since “them” cannot refer to 
“man，” but in Arabic - which is the original language of the 
Qur'an - the pronoun used for both of them is the same. It is 
because of this point that the translator has interpreted the 
pronoun as progeny.]

It is important at this level to find out why - unlike the monotheist 
scholars who seek to discover the beginning of life when trying to 
relate life to God - the Qur’an does not consider any difference 
between the dawn of life and other periods of life, and realizes 
that life, even at its current level and progress, is the direct effect 
of God’s will.

to

I

Indeed, the divergence between the Qur’an and the monotheist 
scholars is rooted in a more important difference. They seek God 
in the unknown periphery of their knowledge rather than from 
what can be known. Whenever they face something that is 
unknown, they look for God. They search for God in this 
unknown area of their knowledge. They always try to discover 
the secrets of issues for which they are not aware of their natural 
cause, and when they find themselves unable to find its cause, 
they relate it to God’s will.

Therefore, the more natural causes are unknown to them, the 
more proofs they have for God’s unity, and as their knowledge 
increases, their belief in God’s unity decreases. For some 
believers, the supernatural is a storehouse for their unknown 
knowledge. Whatever is unknown to them, and for which they are 
not able to discover its natural 
supernatural. Wherever they think an exception has occurred, or 
the order of universe has been damaged, they consider it to be in 
the realm of the supernatural. Thus, whenever they cannot find 
the cause for a natural effect, they replace it with a supernatural 
cause，neglecting the fact that the supernatural itself has order and

they relate to thecause,
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rules. Furthermore, when we replace a natural cause with another 
cause, the second one is also natural and at the same level of the 
first natural
different levels and stand in a hierarchical order. Therefore, a 
natural cause cannot be replaced by a supernatural cause and vice 
versa.

The natural and the supernaturalcause. are in

Never in the Qur'an do we encounter a verse where an unknown 
cause has been mentioned as a proof of God’s unity. Rather, the 
Qur’an mentions events in which man can recognise its natural 
cause and order and then takes the very same order as a proof.

Regarding life, the Qur’an views it as a grace beyond the realm of 
the sensible body which 
physical world, whatever laws and procedures it may follow. 
Thus, the developments of life are developments of formation, 
coming into existence, creation and perfection. Of course, 
according to this logic, it makes no difference whether life has 
been created at once or gradually or one after another.

This logic is based on the fact that sensible matter has no life in 
its nature and that life is a grace and a light that has to be granted 
from a higher source. Therefore, the laws of life, in any form or 
shape, are the laws of creation.

The difference of the existential rank of matter and life is a 
scientific fact. In trying to discover the supernatural source of 
life, if we study this difference, we have used the positive side of 
our knowledge [i.e., what is known], rather than the negative [i.e., 
what is unknown]. We have sought God through our knowledge 
rather than through things which are unknown. Thus we will no 
longer need to degrade the supernatural by using it as an excuse 
whenever we are incapable of explaining a natural phenomenon. 
Rather, we can simply say that there must be a natural cause that 
we are not yet aware of.

Criticizing Fakhr al-Din Radi, Mulla Sadra in his Al-Asfar al~ 
Arba‘ah makes the same point by saying:

from a place higher than thecomes
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I wonder why when this man and people like him 
want to prove the unity of God or another principle 
of religion, they look in the realm of nature and try 
to find something unknown, something that is out 
of the universe's order.2

It can be understood from the above-mentioned verses of the 
Qur'an that according to the Qur’anic perspective, creation does 
not take place at once. An animal or a human, when moving in 
the path of development,
Furthermore, the whole universe is 
is always in a state of incidence or flux. On the contrary, there is 
another perspective that considers creation to have occurred in an 
instant. Whenever theorists who hold this type of viewpoint want 
to mention the creation of this universe, they look for that first 
instant in which the universe was created from naught as if the 
universe will not be a created creature if we do not consider it in 
such a manner. Similarly, whenever these theorists want to prove 
that life is created, they return to the first instant when life was 
created. This is in line with what the Qur’an attributes to some 
Jews who believed that God created the world in an instant and 
then He retired. The Qur’an says:

constantly being created, 
constantly being created and

is
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The Jews say, ‘God’s hand is tied up.’ Tied up be 
their hands, and cursed be they for what they 
say!... (5:64)

The standpoint about the relation between life and God’s will that 
always looks for the beginning of life in order to relate life to 
God’s will is rooted in the Jewish point of view mentioned above. 
This idea spread 
unfortunately spread among some of the Muslim scholars as well. 
However, we have said previously that, in the Qur’anic account, 
there is no place for instant creation.

time throughout the world and hasover
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Before, we mentioned the challenges the world is facing today - 
Is man able to create a living organism? Is man able to create an 
artificial sperm that, when put inside a womb, can transform into 
a real person? We also mentioned that those who prove that life 
has been created by God, and held the beginning of life 
proof, deny this point and consider it to be impossible. However, 
according to the teachings that we receive from the Qur’an, it is 
not impossible. This issue needs more explanation and has to be 
considered from two different aspects.

One question we should consider is to notice how complicated 
the structure of a living organism is and if man will, one day, be 
able to discover the mysteries behind the combination of material 
parts and the formation of a living cell. We leave this to scientists 
to answer. They believe that what is 
complicated than the creation of the earth, planets, galaxies and 
beings is the “protoplasm”（a semi-fluid, viscous, translucent 
colloid, the essential living matter of all animal and plant cells).

The second question we need to consider is, suppose one day 
discovers the rule of the creation of living organism and finds all 
the conditions needed for it, and creates something exactly like a 
living organism. Will that artificial creature be given life? The 
answer is yes. Since it is impossible that all the conditions for 
granting life by God are ready and then life is not granted. Is it 
not that we believe God is the Absolute Perfect and the Absolute 
Granter? Is it not that the necessary-existent is necessary in all 
aspects, including granting life?

At this point, one might ask, have we not said that life is only due 
to God? Did we not believe that the giving and taking of life is 
beyond everyone’s power except God? We mentioned earlier that 
the Qur’an has accepted this issue and the answer has become 
clear after the explanation we gave earlier about this issue. If man 
becomes capable of doing such, all he has done is to provide 
matter with the conditions of life, he has not created life. Man 
does not create life; rather it completes matter’s ability for

as a
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receiving life. Man is the mover, not the granter of existence.

Man, upon reaching that level, will have performed a great task in 
terms of science. However, 
creation of life is as much as that of parents who give birth to a 
child, or a farmer who plants wheat. In none of these states does 
man create life. He provides matter with the conditions it needs 
for being granted life. This is how the Qur’an explains this fact 
and in the best way possible:

Ojc.jijSl 1。克U

Have you considered what you sow? Is it you who 
makes it grow, or are We the grower? (56:63-63)

^jjl i Lq

Have you considered the sperm that you emit? Is it 
you who create it, or are We the creator? (56:58-

then his interference in theeven

59)

Now one might ask about the miracles of prophets. Indeed, they 
are beyond man’s knowledge and power. The prophets have not 
achieved that level through ordinary means, rather they have been 
granted an extraordinary power and knowledge that took them 
above the normal levels of nature and which caused them to be 
able to perform such great feats.

If man achieves this level of scientific expertise, he has not yet 
done what the prophets did. They gave and took life by God’s 
permission, however, all man can do is to prepare and provide the 
conditions needed for life to be given by God, just as man is able 
to provide the conditions for death but cannot take life. The 
giving and taking of life is only due to God, but man can prepare 
matter so that it is ready to be given life by God, or, on the other 
hand,
giving and taking of life.

this capability by discovering the rules for theremove
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We have said that giving life is not an act of man and is beyond 
man’s actions. Granting life and giving death are only done by 
God. We have also said that providing for life’s conditions is 
man’s role. Of course, it is not correct or even logical to conclude 
that man and God have divided duties, meaning some tasks are 
solely upon man to perform and God does not have any role in 
them and vice versa. Rather it is man’s territory that is limited 
and dependant, not God’s. Whatever is from God is absolute and 
infinite and whatever is limited and dependent is from man.3

See e.g. Barroso, History of Science, p. 701.
2 See Usul-e Falsafeh wa Rawesh-e Realism, vol. 3, p. 220.

Usul-e Falsafehy Rawesh-eFor further information in this regard, 
Realism, vol. 5.

wasee
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The Goodly Life from a Qur’anic Perspective

Hamid Mazaheri Seif

The Goodly Life (al-Hayat al-Tayyibah) is a life which the 
Friends of Allah have obtained; they have earned its benefits 
an outcome of moving towards God, serving Him and keeping 
the pledge that they have made to Him. It actualizes in the world- 
with-Him (the ‘indalldh-v/odd) and with his mastership 
(wilayah). The conditions of entering into that world are faith and 
patience in the struggle with the self {ncifs) and its temptations. Its 
opposite is the delusional earthly life, which is based on 
polytheism (shirk), and confines the human being to a material 
life where Satan rules the self. This happens when the 
temptations control and enslave the nafs.

Introduction

as

Being the final and most perfect book sent by God for the 
guidance of mankind, the Holy Qur’an does not ignore anything 
regarding human progress and perfection. But since its audience 
is the whole of mankind and the majority of people are not very 
advanced in their level of guidance, the Qur’an indirectly points 
out the facts concerning the peaks of human perfection and 
eternal spiritual achievement. Accordingly, in order to discover 
its esoteric guidance, we need to examine the Qur’an closely in 
order to discover its deeper spiritual secrets.
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One of the topics which has been indirectly pointed out in the 
Qur'an is the Goodly Life of the Friends of God. It has only been 
mentioned once, though explicitly, in verse 97 of Surah al-Nahl. 
However, there are further implicit mentions of the subject in 
other parts of the Qur’an, which draw a beautiful picture of the 
Goodly Life and the delicacies of its realization.

The Goodly Life of the Friends of Allah is a life without any kind 
of immorality. Through being in His presence and vicinity, it 
gives them the benefits of both this world and the Hereafter, 
benefits which are suitable to God’s generosity.

This paper endeavours to explore the notion of the Goodly Life, 
and explains its different aspects in detail.

The Outline

The Qur’an says:

Do not sell God’s covenant for a paltry gain. 
Indeed, what is with God is better for you, should 
you know. That which is with you will be spent 
but what is with God shall last, and We will surely 
pay the patient their reward by the best of what 
they used to do. Whoever acts righteously, 
[whether] male or female, should he be faithful, 
we shall revive him with a Goodly Life and pay 
them their reward by the best of what they used to 
do. When you recite the Qur’an, seek the 
protection of God against the outcast Satan. 
Indeed, he does not have any authority over those 
who have faith and put their trust in their Lord. His 
authority is only over those who befriend him and 
those who make him a partner [of God]. (16:95- 
100)

There is a pledge between man and God, which, by its protection, 
opens the doors of spirituality to him. It joins man to Allah and
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the world-with-Him (the world); an eternal world in
which life，happiness and achievement never cease. This 
recompense serves as a reward for the true believers, since they 
have not broken their pledge nor sold it cheaply; therefore, they 

rewarded with greater than what they performed. This reward 
is called the Goodly Life; it is a life free of any deficiency, fear, 
failure, sadness or anything that can make life unpleasant. It is 
given to any man or woman as a result of acting righteously 
according to the faith. Hence, to achieve this bliss, we should 
seek the aid of divine revelation
temptations of Satan, since he cannot have any influence 
believers who trust in Allah. Opposed to this divine life is 
inferior existence ruled by Satan and which is the fate of those 
who have committed polytheism (shirk) and accepted Satan’s 
obedience.

are

that we can avoid theso
on
an

One of the principal foundations of the aforementioned verses is 
the Goodly Life, of which different opinions are expressed. The 
late ‘Allamah Tabarsi has stated some of these opinions on the 
meaning of the Goodly Life in Majma’ al-Bciyon, his prominent 
interpretation of the Qur’an，as follows:

-Having halal provisions

-An honourable life along with contentment and joy 

-A happy life in the pleasant paradise 

-A cheerful life in the barzakhi paradise1

In other interpretations of the Qur’an, “worshipping, along with 
having halal provision,” “success upon obeying Allah,” and 
similar terms are also mentioned as being part of the Goodly 
Life. 2

be true, they only partiallyWhile all these statements may 
express the notion of the Goodly Life. None of them explains and 
analyses the Goodly Life using the verses which are mentioned
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before and after it. This study tries to expand on the meaning of 
the Goodly Life, by using the method of “interpretation of the 
Qur’an by Qur’an.”

A Divine Covenant

of Surah al-Nahl, keeping andIn the aforementioned 
fulfilling the Divine Covenant is presented as the key to entering 
the world-that-is-with-God (the ‘indallah-woild) and earning its 
everlasting benefits:

verses

Do not sell God’s covenant for a paltry gain.
Indeed, what is with God is better for you, should 
you know. (3:95)

This covenant is the pledge that Allah took from every human 
after creating Adam and his descendants; He also made 
themselves the witnesses of this pledge:

When your Lord took from the Children of Adam, 
from their loins, their descendants and made them 
bear witness over themselves, [He said to them,]
‘Am I not your Lord?’ They said, ‘Yes indeed! We 
bear witness.* (7:172)

By bearing witness, the Qur’an means that man saw the reality of 
himself, which is the relation of his existence to God. And seeing 
this relation is knowing that his entire essence and existence is 
from God and depends on Him. In other words, when human 
beings saw themselves in the world-with-Allah, they found their 
existence to be completely from God, seeing themselves as slaves 
and perceiving His lordship.3 We also find in Islamic traditions 
that every human being that has ever existed has known God 
when making his pledge.

Ayatollah Javadi Amuli views this pledge as the fitri pledge of 
the human being to God and thus he recognizes the natural 
tendency of human beings towards God

4

the result of thisas
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pledge and the cognition of the reality of God.5 However，the 
explanation of ‘Allamah Tabataba’i seems more appropriate; the 
fitrah, being the unique 
beings which was given to them by God, places the human in a 
special relationship with God and strengthens the tendency 
towards God-in-his-essence, which is in line with the spiritual 
aspect of human beings.

‘A】lamah Tabataba’i correlates this pledge with the heavenly 
aspect of human beings. He believes that heaven relates to the 
inner aspect of things which are directed towards God. Perceiving 
the pledge is associated with certitude (yaqin). In this regard, the 
Qur’an says:

inner instinct or intuition of human

Thus did We show Abraham the dominions 
{inalakut) of the heavens and the earth, that he 
might be of those who possess certitude. (6:75)

What is meant by seeing the “dominions of the heavens and the 
earth” is not the material thingness of it, which results in the 
cognition of the properties of objects, rather it is their existential 
side which is dependent on, related to and in need of a God who 
controls everything. And He is the God of all creatures.6 Before 
living in this inferior material world, man used to live in heaven 
and in the presence of God. There, he saw Him with all of His 
greatness, glory and beauty and testified to his lordship.

The testifying and acknowledgment of human beings to God's 
lordship leads to a pledge of not worshipping anything besides 
Him. The Qur’an expresses this fact in the following way:

Did I not exhort you, O children of Adam, saying,
‘Do not worship Satan. He is indeed your manifest 
enemy. Worship Me. That is a straight path?’
(36:60; 36:61)
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The other aspect of the unity of God's lordship is the unity of 
man’s servitude to his master and lord. The Qur’an divides human 
beings into two groups in relation to the pledge:

1. People who abide by their pledge and worship and obey their 
lord.

Only those who possess intellect take admonition.
Those who fulfil God’s covenant and do not break 
the pledge solemnly made, and those who join 
what God has commanded to be joined. (13:19-21)

2. People who break their pledge and defile themselves. They 
cause mischief on earth and obey Satan.

But as for those who break God’s compact after 
having pledged it solemnly, and sever what God 
has commanded to be joined, and cause corruption 
in the earth. It is such on whom the curse will lie, 
and for them will be the ills of the [ultimate] 
abode. (13:25)

The second group is further divided into two additional groups: 
those who still have an opportunity to correct themselves and 
those who have squandered all of their chances for reform. 
Finally,
maintain their pledge and act righteously, hypocrites who break 
their pledge yet still have time to repent and enter the circle of 
God's mercy, and lastly the hypocrites who 
chance of repentance. They will not be guided 
within the mercy of God. These three groups have been described 
in the Qur’an as such:

have three types of people: honest people whowe

left with noare
includednor

Among the faithful are men who fulfil what they 
have pledged to God. Of them are some who have 
fulfilled their pledge, and of them are some who 
still wait, and they have not changed in the least, 
that God may reward the true for their truthfulness,
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and punish the hypocrites, if He wishes, or accept 
their repentance. Indeed, God is All-Forgiving, 
All-Merciful. (33:23-24)

Of course, the first rule for entering the world-with-Allah and 
achieving the Goodly Life is to retain one’s loyalty to the pledge 
and not sell it for a cheap price.

The Little Value of the Worldly Life

Before mentioning that the Goodly Life is the reward of the 
pious, God says in the Qur’an:

Do not sell God’s covenant for a paltry gain.
Indeed, what is with God is better for you, should 
you know. (16:95)

In this holy verse, two things 
“paltry gain” {thamanan qalilan) and “what is with God” {ma 
'indallah). It is imperative to study both these phrases.

Upon further examining the Qur’an, it becomes obvious that 
“paltry gain” is in reality a description of this world. This idea of 
the low value of this world has also been presented as “matd”’ 
(limited and mortal enjoyment or benefit) or, with even more 
emphasis, as “matd’cin qalilan” (the very limited enjoyment or 
benefit7). Since this world, which is subject to alteration and 
destruction, is of little value, God says to his messenger:

Say, ‘The enjoyment of this world is little.’ (4:77)

Sometimes the same notion has been mentioned in comparison 
with the eternality of the Hereafter:

But the enjoyment of the life of this world 
compared with the Hereafter are but insignificant.
(9:38)

placed next to each other:are
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that it is through being satisfied with theThe Qur’an
little value of this life that man harms himself the most. However,

warns us

our main problem is not the lack of knowledge about the 
mortality of this life. We sell our divine fitrah and our heavenly 
pledge, gaining the little value of this life, despite knowing the 
mortality of what we gain. So the question therefore is, why do 

stick to this little value and forget the eternal and worthy 
blessings which 
Qur’an describes the life of this world, which is in opposition to 
the Goodly Life:

we
with God? In answering this question, theare

The life of this world is nothing but diversion and 
play. (29:64)

Play is an action 
unrealistically for an unrealistic purpose, similar to the playing of 
children.8

performedgroup of activities that areor a

People envision the mortal pleasures of this world as something 
enormous and everlasting; therefore, they neglect God and the 
Hereafter. At this point, Satan makes these delusions stronger by 
utilising different methods to strengthen them in the heart of his 
followers and friends. Some of the methods that Satan uses are 
listed below:

Taswil: indicates taking something out of its genuine level and 
displaying it as much better than it actually is.9 ‘7/ was Satan who 
had seduced them.” (47:25)

Tazyin: presents something imperfect and defective as nice and 
decent. uSatan had made to seem decorous to them what they had 
been doing.” (6:43)

Tamniah: means stimulating a desire for achieving 
thing in the future, or in other words, stimulating one’s wishes. 
““•[he] gives them [false] hopes, yet Satan does not promise 
them anything but delusion.” (4:120)

desireda
10
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Ghurur: neglects something because of something else.11 “Satan 
promises them nothing but delusion.” (17:64)

These techniques all make human beings refuse to see the 
incompleteness of this world. It is because of these deceptions, as 
well as his own whims, that he embraces the mortal pleasures of 
this world. The material life is, in fact, a delusional world that has 
been created for the non-believers and hypocrites by Satan. 
Therefore, the disapproved world which is the territory of Satan 
is not the natural world, but the delusional imaginary world that 
Satan’s temptations create for everyone with the help of their 
lower desires and appetites. On the other hand, the Goodly Life in 
the world-with-Allah actualizes for those who are honest.

own

The World-with-Allah:

From the verse 16:95 we can understand that keeping the pledge 
and promise to God brings forth a benefit from what-is-with-God. 
In other words, it is only through loyalty to the pledge that we can 
have the Goodly Life and be present in the world-with-Allah. The

according to great mystics, “dlcim-i 
'indiyyat'^2 - has some qualities which are also possessed by 
those who reach that heavenly world. The qualities of the world- 
with-Allah, and the qualities of those who enjoy the Goodly Life, 
are, in fact, the standards that indicate the difference between the 
benefits of the world-with-Allah and the trivial benefits of this 
world. The most important point about the world-with-Allah is 
that, like Allah himself, the world-with-Allah is not limited by 
time or place. One can experience and benefit from the Goodly 
Life by loyalty to the pledge. In this way, the glory and beauty of 
the world-with-Allah can be observed by man and he can live 
purely, in proximity to his Lord, having happiness, health, light, 
science, help, perfection and infinite blessings from God.

‘Allamah Tabataba’i clarifies that the world-with-Allah does not 
precede this world in time; rather the world-with-Allah is 

this world and encompasses it.13 Therefore, 
despite what some people may suppose, the world-with-Allah is

world-with-Allah or

dominant over
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not limited to the Hereafter. Indeed, its benefits include both this 
world and the Hereafter. These facts can be clearly understood 
through examining the Qur’an’s verses.

The Characteristics of the Goodly Life and the World-with- 
Allah:

7. The Real Life
Those who enter the world-with-Allah earn the real life in the 
presence of Allah which is in fact the manifestation and effect of 
the divine name, “al-Hayy” (the living):

They are living and provided for near their Lord. (3:169)

The fact that life in the world-with-Allah is genuine and that 
earthly life is delusional is not understood by the ignorant and the 
sinner until Judgment Day, when he says:

4Alas, had I sent ahead for my life!’ (89:24)

Because it is the day when:

the faithless are exposed to the Fire, [they will 
be told,] ‘You have exhausted your good things in 
the life of the world and enjoyed them. So today 
you will be requited with a humiliating punishment 
for your acting arrogantly in the earth unduly, and 
because you used to transgress.’ (46:20)

Perhaps the term “good things” {tayyibat) in this verse refers to 
the heavenly pledge of serving Allah, which the unbelievers have 
violated in their earthy life and have therefore lost all its benefits 
and wasted all its opportunities. On Judgment Day, when they 
will face the true life and realize the vainness of their earthly life, 
they will cry out in regret.
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2. The Gain of Both This Life and the Hereafter
The world-with-Allah is neither limited to the Hereafter nor to 
this life. Its gain includes both this world and the next and so the 
people who have gained entrance into the world-with-Allah 
benefit from its blessings and its rewards even in this world. 14

With God is the reward of this world and the 
Hereafter. (4:134)

In the supplications of the Imams, we also find another reference 
to this blessed life:

LijAlt A.\ Ja oLi^. LmskJ J...

And revive us to a Goodly Life in both this life and 
the Hereafter! 15

It can here be understood that the Goodly Life includes the 
benefits of both this life and the Hereafter, and the above- 
mentioned verse says that the benefits of both lives are “with 
God.” So the realization of the Goodly Life, which includes the 
gains of both lives, is in the world-with-Allah.

3. Permanency

The gain of the world-with-Allah is everlasting and can never 
decay or be destroyed. In the previously mentioned verses of 
Surah al-Nahl, after saying, “Do not sell God’s covenant for a 
paltry gain. Indeed, what is with God is better for you,” the Holy 
Qur’an provides a reason for this: “That which is with you will be 
spent but what is with God shall last.yt We also see such similar 
phrases as:

What is with God is better and more lasting. 
(28:60; 42:36)
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4. The Unlimited World
The infinite source of everything is with God; and all the minute 
gains of this life 
source.

only beams radiating from that endlessare

There is not a thing but that its sources are with 
Us, and We do not send it down except in a known 
measure. (15:21)

who enter the world-with-Allah haveTherefore, the 
everything they desire without any restriction.

ones

They will have whatever they wish near their Lord. 
(39:34)16

There they will have whatever they wish, and with 
Us there is yet more. (50:35)

5. The Existential Perfection

Entering the world-with-Allah is 
perfection. People who achieve this are perfect by themselves and 
are the ranks of that world.

essential change toan

They have ranks with God. (3:163)

That is, their perfection, qualities, gains and benefits do not come 
from an external factor apart from themselves; the movement 
towards reality has made them a source of perfection.

6. The Evaluation Scale

Since those who find their way to the world-with-Allah have 
climbed the peaks of perfection, that world and the people who 
have achieved its entrance, 
realities of this world.

the evaluation scale for theare

Indeed, the noblest of you in the sight of God is 
the most God-wary among you. (49:13)
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...That is more just with God. (2:282; 33:5)

It can be understood from these 
“more just with God” are parts of the evaluation scale for things. 
Therefore the world-with-AlIah and its realities are the evaluation 
scale for the realities of this world.

that “the noblest” andverses

7. The Place for the Holy Books
The Holy Qur’an and other Divine Books are in the world-with- 
Allah and the people who enter that world see these sacred texts 
and understand their reality.

And when there came to them a Book from God. 
(2:89)

Indeed, you receive the Qur’an from One who is 
All-Wise, All-Knowing. (27:6)

Other than the Holy Qur’an, other Holy Books - or at least some 
levels of the Divine Book - are in the world-with-Allah.

And with Him is the Mother of the Book. (13:39)

And with Us is a preserving Book. (50:4)

And indeed, it is with Us in the Mother Book [and 
it is] surely sublime and wise. (43:4)

These books contain all the realities of the world, from the life 
stories of the righteous and the bad people to all the events of the 
world. They are safe with Allah and those who are close to Him 
and the people of the world-with-Allah see them.

The record of the pious is indeed in ‘IlliyOn. And 
what will show you what is ‘IlliyQn? It is a written 
record, witnessed by those brought near [to God]. 
(83:18-21)
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8. The Display of the Divine Signs
The world-with-Allah contains the explicit display of His signs.

The signs are only with God. (6:109; 29:50)

Only those who have journeyed to the world-with-Allah can 
understand His signs. Everything in this world is a sign of God 
for those who have seen Him and have realized His connection 
with the phenomena of the world. We usually assume that it is 
through these signs that we should understand God and that these 
signs are a reason for the cognition of God, yet this cognition is 
not precise or adequate because, in fact, He is the reason for the 
phenomena of the world, and only by knowing Him and 
understanding His presence can we can have a true knowledge of 
His signs. Those who are revived to the Goodly Life and who 
have achieved the world-with-Allah, first perceive God and then, 
only later, become aware of His display in His signs. 
Consequently, they recognize all of His signs to be in existence 
with Him, and hence understand the true meaning of “sign.” Thus 
we have the following in the Holy Qur’an:

Soon We shall show them Our signs in the 
horizons and in their own souls until it becomes 
clear to them that He is the Real. Is it not sufficient 
that your Lord is witness to all things? Look! They 
are indeed in doubt about the encounter with their 
Lord! Look! He indeed comprehends all things! 
(41:53-54)

In Risalah al-Wilayah, 4 All amah Tabataba’i maintaines that the 
pronoun in the phrase t,annahu,l-haqq,i refers to God. Tabataba*i 
also considers the word “shahid” (witness) to mean “mashhM” 
(being witnessed). Therefore, according to Tabataba’i, this verse 
indicates that that everything which a human being initially sees 
is first God and then the thing which He created because He who 
is obvious does not leave a place for the obscure.18 In fact, His 
signs are a reminder to us of our pre-existent fitri pledge to
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someone we have seen and known. Thus, His signs do not 
necessarily have to be proven to anyone with logical reasoning 
except to those who have made their minds impure and blocked 
with doubts. His signs 
displays.19

9. Knowledge

“Knowledge,” in the Qur’an, is the cognition of Allah and His 
signs.20 Indeed, the Holy Qur’an states that all knowledge is with 
God.

simply reminders that represent Hisare

Knowledge is with God alone. (46:23)

Therefore, anyone who attains the real knowledge gains benefit 
from Allah and finds a way to the world-with-Allah.

...And [We] taught him a knowledge from Our 
own Presence. (18:65)

Therefore, knowledge is one of the greatest characteristics of the 
Goodly Life and of the people who have achieved this life. The 
Household of the Prophet Muhammad (s) are the source of this 
knowledge and the pioneers of the people who have attained the 
Goodly Life. Imam Baqir (a) has said:

I swear to God, we are God’s treasurers on earth;
not the treasurers of gold and silver, but the

21treasurers of His knowledge.

10. Light
Only those who have purified their souls and forsaken all their 
worldly attachments, interests and dependencies can find a way to 
the Goodly Life. Allah accepts these people to be with Him and 
gives them success in realizing the world-with-Allah.

Those who have faith in God and His apostles, it is 
they who are the truthful and the witnesses with
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their Lord; they shall have their reward and their 
light. (57:19)

These are the people who have understood Allah with all their 
capacity and have acted as 
among the people with this light and are a source of guidance for 
them.

for His light. They livea mirror

Is he who was lifeless, then We gave him life and 
provided him with a light by which he walks 
among the people, like the one who dwells in a 
manifold darkness which he cannot leave? (6:122)

Anyone who has advanced to the world-with-Allah reflects the 
light of Allah according to his capacity, but the Household of the 
Prophet (s) perceive and reflect His light and brighten the world 
in a complete manner. Abu Khalid Kabuli reports that he asked 
Imam Baqir (a) about the verse, “So have faith in God and His 
Apostle and the light which We have sent down...(64:8). Imam 
answered:

O Abu Khalid, I 
Imams from the generation of the Prophet until 
Judgment Day. And I swear to God, they are the 
light of God that is sent down. And I swear to God, 
the light of the Imams in the heart of faithful is 
more than the light of the sun. And I swear to God, 
they have brightened the souls of the faithful and 
Allah the Almighty hides their light from whoever 
He desires so that his soul is darkened.

to God, “light” is theswear

22

11. The Place of the Truth

Those who neglect the signs sent by God will fall into Satan's trap 
and be ensnared by the false delusions created by him:
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Whoever turns a blind eye to the remembrance of 
the All-Beneficent, We assign him a devil who 
remains his companion. (43:36)

In contrast to this is the secure，unwavering and rightful position 
of people who have attained the Goodly Life. They live t€in the 
abode of truthfulness with 
because their belief leaves no place for delusion，there is no room 
for Satan. God says to his Prophet: “Give good 
faithful that they are in the abode of truthfulness with their Lord' 
(10:2), which
true position and live with rightness, rather than with deceptions 
and mirages.

12. Servitude 

Servitude
another. God, who is the owner of everything, is served by all 
humans, angels, and other intelligent creatures. One who does not 
accept servitude of this kind is indeed arrogant. Only people who 
consider their life to be a possession of God, and clear their mind 
and thoughts from arrogance, can find a way to the world-with- 
Allah. The Qur’an says:

And those who are near Him do not disdain to 
worship Him, nor do they become weary. (21:19)

Without a doubt, it is the abidance by and loyalty to the pledge 
that elevates the believers to a level where they experience the 
Goodly Life and obtain the true position. On the other hand, the 
delusions and deceptions of the followers of Satan all begin with 
untruthfulness and the breaking of the fitri pledge.

13. Extraordinary Power
When Zechariah went to the sanctuary to visit Mary and saw the 
fresh fruits that were there, he asked: “0 Mary, from where does 
this come to you?n To which she replied, ^It comes from God.” 
(3:37) People who have gained the Goodly Life benefit from

Omnipotent King” (54:55) and,an

to thenews

that they will find the true path, obtain themeans

the possession of one intelligent creature bymeans
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infinite treasures and are supported by the power and wealth of 
God, for they have reached the highest levels of the world-with- 
Him. Therefore, they can perform extraordinary acts (karamat) 
that normal people are unable to perform.

14. Special Provision
Those who have attained the Goodly Life experience blessings in 
the world-with-Allah that are beyond our imagination.

They are living and provided for near their Lord.
(3:169)

This provision not only consists of nourishment, clothing and 
beautiful gardens but also special blessings that enliven hearts 
and make the Goodly Life continue in the world-with-Allah.

15. Help

The most difficult challenge that 
Satan's temptations, as well 
appetites, conspire together to compel him to neglect God and 
preoccupy him with this material world. In these times, only God 
can help man.

confronts arises when 
his own lower desires and
man

as

And victory comes only from God. (3:126)

When brothers and friends are not able to be of any assistance, it 
is only God who 
materialistic life and make mistakes that prevent him from 
perceiving the presence of God. Therefore, those who have 
attained the Goodly Life are protected from committing sins, and 
because of their decent life, which is a direct result of their 
combat with the lower self {nafs\ God’s mercy and grace 
embrace them. And even if they commit a sin unintentionally, 
they will repent immediately and become released from its 
evilness.

not to be caught up in thehelpcan man

108



16. Special Mercy

God’s general mercy includes everything and everyone, 
encompassing both believers and nonbelievers. However, His 
special mercy, which is only for the world-with-Allah, includes 
people who live the Goodly Life. God says in the Qur’an about 
Prophet Khidr that ^We had granted him 
Ourselves(18:65) or, in another verse about Prophet Job 
{Ayyub) after the difficult test he passed, when divine blessings 
were given back to him: "'And We gave him [back] his family 
cilong with others like them, as a mercy from Us” (21:84). In 
another verse, God quotes Noah: <lHe has granted me His own 
mercy.n (11:28)

God’s special mercy actualizes in different ways; the knowledge 
of Kliidr, the return of Job’s health and wealth in an amazing way 
and the Prophethood of Noah are all examples of God’s special 
mercy that have been granted to them since they have been 
perfectly guided.

mercy froma

Therefore, special mercy is granted when the divine guidance has 
proven effective and reaches the valuable position of 
servitude. This is the point when he reaches the world-with-Allah 
and attains the Goodly Life. The Lord’s general mercy is both 
means and

man

a
opportunity for guidance, yet if it is used 

inappropriately, it will result in God’s anger and if used properly, 
its outcome will be His special mercy.

an

17. Reward of the Righteousness
Although, in the Hereafter, the world-with-Allah will be unveiled 
and the righteous receive their complete reward after their death 
when they pass from this world, they are actually joyful in both 
worlds. Because of being in the world-with-Allah and having 
achieved the Goodly Life, they feel happy, safe and tranquil 
because of their close relation with God. The Qur’an says:
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They shall have their reward near their Lord, and 
they will have 
(2:162)

fear, nor will they grieve.no

23There are many other verses that refer to the same fact.

18, Punishment of the Sinful
The world-with-Allah is the Hereafter and the resurrection and it 
is through passing by the earthly pleasures and by being equipped 
with the power of certitude that those who live the Goodly Life 
can perceive it right now. The Qur’an says:

No indeed! Were you to know with certain 
knowledge, you would surely see hell. (102:5-6)

The sinful who are negligent, and therefore may enjoy themselves 
in this world, will be punished because of their false beliefs and 
bad deeds as soon as they are present before God on Judgement 
Day.

Soon the guilty will be visited by a degradation 
before God and a severe punishment because of 
the plots they used to devise. (6:124)

...when the guilty hang their heads before their 
Lord... (32:12)

19. The Hereafter

Considering the last two qualities, 
world-with-Allah is none other than the Hereafter (akhirah). Of 
course, other qualities like permanency also point this out. The 
Qur’an says: uwhile the Hereafter is better and more lasting.” 
(87:17)

Furthermore, the Qur’an itself clearly mentions that the Hereafter 
is with God: alf the abode of the Hereafter with God 
exclusively for you, and not for other people, then long for death,

conclude that thewe can

were
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should you be truthful” (2:94) and "…and the Hereafter near 
your Lord is for the Goclwatyt, (43:35). The Hereafter therefore is 
the world-with-Allah, and those who are revived to the Goodly 
Life live
rewards and punishments 
presence in the natural world.

if they observe Judgement Day and its collective 
if they still have a material

as
even

24

The Hereafter is present now; however, the veil of earthly 
delusions prevents us from seeing the internal aspect (batin) of 
this world which is Hereafter. The Qur’an says:

They know just an outward aspect of the life of 
the world, but they are oblivious of the Hereafter.
(30:7)

Thus, the Hereafter exists hidden beyond the earth and sky25 and 
when Judgement Day arrives the veils will be removed from 
everyone’s eyesight so that they will be able to see:

You were certainly oblivious of this. We have 
removed your veil from you, and so your sight is 
acute today. (50:22)

20. Salam

“Scildm” means being healthy and free from any kind of disease 
or deficiency. Those who have achieved the Goodly Life and are 
in the world-with-Allah are symbols representing one of God's 
names, Salam. They are immune and protected from all illnesses. 
The Qur’an says:

For them shall be the abode of peace near their 
Lord and He will be their guardian. (6:127)

This immunity is not only in regards to one's body; it is also the 
immunity of the spirit and heart since in the eternal life it is the 
spirit that is significant, not the body. Thus we read in the Qur’an:
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The day when neither wealth nor children will 
avail, except him who comes to God with a sound 
heart. (26:88-89)

On the contrary, for those who have not achieved the world-with- 
Allah and who do not possess the Goodly Life, Allah says:

There is a sickness in their hearts; then God 
increased their sickness, and there is a painful 
punishment for them. (2:10)

These sick hearts will not even understand the presence of God 
on Judgment Day as He deserves and this might be their worst 
punishment on that day.

But whoever disregards My remembrance, his 
shall be a wretched life, and on the Day of 
Resurrection We shall raise him blind. He will 
say, ‘My Lord! Why have You raised me blind, 
though I used to see?’ He will say: *So it is. Our 
signs came to you, but you forgot them, and thus 
you will be forgotten today.’ (20:124-126)

Patience Prepares One for Entering the World-with-Allah 
and Achieving the Goodly Life
Regarding the reward of the patient, the Qur’an says:

Lij u

That which is with you will be spent but what is 
with God shall last, and We will surely pay the 
patient their reward by the best of what they used 
to do. (16:96)

The reward of the righteous who reach the world-with-Allah is 
much greater than their levels of patience - to the extent that it
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might not be counted as the reward for their patience. However, 
their patience has been the basis for entering the world-with- 
Allah and having the Goodly Life and consequently benefiting 
from its great rewards.

Indeed, this holy verse has deemed patience 
entering the world-with-Allah and has not mentioned any other 
virtues. This is because patience and forbearance are the basis for 

firm determination in struggling against the lower self. Patience 
finds its meaning when the lower self confronts the fitrah，the 
inclination to the earthly life struggles with that of the world- 
with-Allah, and then by patience and the keeping of the divine 
pledge, the lower self is defeated, leaving the inclination to the 
world-with-Allah victorious. This is why in the hadith of Mi*raj 
the state of people who have the akhirah is described thus:

j

J ...

the basis foras

a

People die
akhirah, each die seventy times each day in 
struggle with their nafs and conflict with their 
desires and the Satan that is in their vessels. By my 
honour and glory, I will revive them to the Goodly 
Life.

time, but those who rememberone

26

In order to achieve the Goodly Life and exist in the world-with- 
Allah, one has to remove his inner dependencies and interests of 
this world, and this can only be done by being patient regarding 
the servitude pledge. This will release the heart from the cage of 
this world, and then, before natural death, those who are patient 
will have the Goodly Life. Imam Ali (a) said:

U* ^ c>° 丨分>1
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Take your hearts out of this world before your 
bodies are taken out.27

Prophet Muhammad said:

28Die before you die.

Or another statement from him :

(jj5o

The heart is revived through the death of the lower self 
(nafs).29

This death, or spiritual martyrdom, is the basis for a better and 
more purified life. They free their lives from darkness and 
separate their hearts and spirits from the life of this world. They 
have reached the world of light, help, mercy, health, infinity and 
eternality which is the world-with-Allah. And God manifests His 
attributes in them. Indeed, all of these great rewards are the 
results of struggling and having power over the nafs. This is why 
God said in the Qur’an:

匕 Cy^j ^3^*'

We will surely give those who were patient their reward 
according to the best of what they used to do. (16:96)

Zayd ibn Arqam narrates from Imam Husayn (a) that he said:

j ^ 4-3luj^ j l_^xolp

(j-«l VI jS g-l.^
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There is no follower of us except that he is truthful and 
martyr (or witness). Zayd then said: “How is that 
possible while they may die in their bed (i.e. 
naturally)?’’ Imam replied: “Haven’t you recited God’s 
book which says: ‘Those who have faith in God and 
His apostles - it is they who are the truthful and the 
martyrs (or witnesses) with their Lord…’30 And if 
martyrdom was only for those who got killed by 
swords, the martyrs would be really few.

In this narration, and also in the holy verse mentioned above, the 
world-with-Allah and the state of being in that world have been 
mentioned and the spiritual martyrdom of the believers who have 
reached the high levels of faith and are present in the world-with- 
Allah have been emphasised. Here it might be appropriate to 
mention a few verses of a poem composed by Ibn Farid:

If you want a calm life, live without passion. For 
the lovers’ relief is pain and hardship. It starts 
with soreness and ends with getting killed.

But if you want a blissful life, sacrifice yourself in 
Love and then you're a martyr. Otherwise leave 
it, since the burning passion of the enthusiastic 
has its own devotees. As one has to endure the 
bite of a bee to get to the sweet honey, those who 
don’t die in love don’t grow and progress. Say to 
the martyrs of love, uYou did well in expressing 
your love.” And say to the claimants, liA kohl 
painted eye is never like a black eye.

The ordinary people know two kinds of jihad\ one being the 
minor struggle (al-jihad al-asghar), fighting with 
enemy, and the other, greater struggle {al-jihacl al-akbar), 
fighting the internal temptations to commit sins. But the superior 
people and the people of the Goodly Life know three kinds of 
jihads. Fighting against their temptations in order to not commit 
sin is their middle jihad. Their greatest struggle and combat is

”31

32

externalan
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with their own nafs and the illusion of considering themselves 
apart from Allah. When 
Allah and then is revived to the Goodly Life at its most perfect 
level.

wins this fight, he dies forsomeone

Faith Is the Condition for the Goodly Life

Faith is a requirement for achieving the Goodly Life. That is, by 
having faith, the Goodly Life 
has enough faith most definitely has attained the Goodly Life. By 
having more faith, higher levels of the Goodly Life can then be 
reached. God says in the Qur’an:

Whoever acts righteously, [whether] male 
female, should he be faithful, We shall revive him 
with a good life and pay them their reward by the 
best of what they used to do. (16:97)

From this verse and the verse preceding it, it can be concluded 
that the benefit of the world-with-Allah that is given to those who 
have faith and act righteously is the Goodly Life. Because in 
verse 96, the eternality of the world-with-Allah is mentioned 
prior to the reward of the patient and their reward is described as 
‘‘the best of what they used to do.” In verse 97, the meaning of 
patience is demonstrated; faith is its foundation which leads to 
righteous deeds. At the end of the verse, the reward is mentioned 
once again. Therefore, verse 97 is the explanation of verse 96, 
and also its emphasis; thus these two verses are associated with 
each other. Indeed, we have the explanation 
{Those who are patient), in the next verse with 
(male or female) and —^9•匕” (What is with God shall last)

Good Life). Additionally, the pronouns referring to Allah change 
in these two verses from the third person singular to the first

be achieved and anyone whocan

or

of

(We shall revive him with ais also clarified with “:
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person plural in the Arabic version, which shows the regard and 
importance of the Goodly Life.

In this holy verse, righteous deeds - 
would be patience in serving Allah and struggle with nafs - are 
considered as the initiator of the Goodly Life and its condition is 
considered to be faith. The cognition of God and the tendency 
towards Him are the two columns of faith33 which guide the 
understanding and will of human beings towards Allah. These 
two aspects of humanity, which surround his essence, lead him 
towards joining the pure world of God’s lordship. It is then, in 
His Holy Presence, that human beings find another life. It is like 
he is born again to a world, to which the material world by 
comparison is just like the mother’s womb to the material world. 
Jesus Christ (a) has said:

an obvious instance of which

One who has not been bom twice does not find a 
way to the kingdom of God {malcikut)?A

When the heart of a believer is released from the limitations of 
this world, and he flies to the sky of God’s Holy Lordship with 
the wings of “faith” and “virtue,” letting go of this world, His 
heart and his soul are expanded into a vast world that contains the 
Godly Heavens. Our Holy Prophet (s) has said:

The heart of a believer is the heaven of the 
beneficent God.35

Of course, this type of faith is very high in level which can make 
the heart of a believer the place of God’s manifestation. Like 
light, faith has different levels of brightness. The faith of some 
people is so slight that it cannot completely brighten their hearts 
from darkness. But there are people whose faith shines like the
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sun: the dignity of their faith and the light of their life brightens 
cold and dark hearts.

Levels of Faith
.36Scholars have ascertained four levels of faith:

1. Having general belief in the meaning of “shahadatayn” (when 
a person witnesses to God’s lordship and Prophet Muhammad’s 
prophethood) which requires performing the majority of the 
practices of Islam. Committing 
conflict with this level of faith.

types of sins does notsome

2. Having detailed belief in religious facts. God says about this 
group of believers that:

—(Jaijuj

The faithful are only those who have attained faith 
in God and His Apostle and then have 
doubted, and who wage jihad with their 
possessions and their persons in the way of God. It 
is they who are the truthful. (49:15)

.» A I \A\

never

3. This level of faith is achieved only by complete submission to 
the will of God and His Messenger. The beginning 
Surah al-Muminun is about this issue and all the accomplished 
moralities are the fruit and gain of this level of faith. In fact, at 
this level of faith, the believer 
possession of God and does not find himself beyond God’s power 
and dominion. Thus，he submits himself completely to God and 
tries to earn everything which is good since he sees himself as a 
possession of God and acts according to what He wants.

4. It is at this level of faith that the believer truly understands the 
reality of God’s ownership and realizes that this doevS

ofverses

the whole world as thesees

not
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resemble the ownership of man. Nothing is independent before 
God and everything, including its essence, qualities and actions, 
is dependent on Him and is in absolute reverence to Him. At this 
level, the faithful grasps unity of God in His 
ownership, delusions are eliminated and he sees nothing but the 
face of Allah and understands the meaning of the

V]學
Everything perishes except His Face. (28:88)

When the heart is in this state, the believer becomes one of God’s 
friends, about whom He has said:

and inessence

verse:

Look! The friends of God will indeed have no fear 
nor will they grieve, for those who have faith, and 
are Godwary. (10:62-63)

The Goodly Life and the Mastership of God

The Goodly Life actualizes in the world-with-Allah under His 
mastership by means of the condition of faith. The Qur’an says:

^ 6^' lAj ^

God is the Master of the Faithful: He brings them 
out of darkness into light. (2:257)

The term “darkness” in this verse might refer to the delusions of 
this world whereas the term “light” may refer to the world-with- 
Allah and,
conclusion is clear. In another verse, God says:

with previous explanations, the reason for thisas
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God is the guardian of the faithful. (3:68)

Without any doubt, as the level of faith rises, so does the level of 
the mastership of God, and at the peaks of faith and mastership, 
one becomes able to understand the presence of the world-with- 
Allah.

The mastership of God reaches mankind both directly from God 
and through His Greatest Friends, whose mastership is God’s 
mastership.

\<SjLjj i!il

Your guardian is only God, His Apostle, and the 
faithful who maintain the prayer and give the alms 
while bowing down. (5:55)

There is an important point in this verse and that is the singularity 
of the term “guardian” which indicates that the mastership of the 
Prophet and the Faithful is the same as God’s mastership. Thus 

understand that the masterships of the Faithful and the 
only manifestations of God’s mastership and not

we
Prophet 
anything independent from it.

are

According to the authentic hadiths, the faithful who have been 
mentioned in this verse after the Prophet are Imam Ali37 and his 
eleven Infallible Successors. Their mastership over believers is a 
manifestation of God’s mastership. Thus they have certain rights 
over the believers. Abu Basir says:

Lii& j jJll dlLa

j :CiB j j\\ J15
V j aJjS *(Jla ?^Iii、

’’ULwoJ j llluj Aj
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I heard Imam Sadiq (a) saying: 4Truly, when a 
believer dies he Prophet Muhammad and 
Imam Ali (a) present there. The Apostle of God 
said: ‘I am

sees

parent and Ali (a) is the other 
one.’” Then Abu Basir asked Imam Sadiq: “Where 
in the Qur’an has this been said?” Imam replied: 
“Where Allah says, ‘Worship God and do not 
ascribe any partners to Him, and be good to your 
parents’ (4:36).38

one

‘Allamah Majlesi explains this narration saying, “Man has 
physical life with an animal spirit and an eternal life with faith, 
knowledge and spiritual perfections which results in never-ending 
happiness. Definitely, in different verses of the Qur’an, God has 
referred to the polytheists as dead. On the other hand, He has 
described believers who have died as alive. As He has said:

jail (Jjijjuj I(jjill Vj

a

Do not suppose those who were slain in the way of 
God to be dead; rather they are living and provided 
for near their Lord. (3:169)

Similar concepts 
Prophetic traditions.

Fulfilling the rights of blood parents is obligatory because 
owe them with respect to
Prophets and Imams are obligatory from two perspectives:

First, they are the reason for which God created everything, and 
all the creatures are protected and provided for because of them. 
Hence, they are the reason for the existence of the universe.

And second, due to their guidance towards a greater life that 
people benefit from and thus earn the Goodly Life under their 
light.”

be found throughout the Qur’an and thecan

we
earthly lives, but the right ofour
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Therefore, they are our spiritual fathers and fulfilling their rights 
is an obligatory task.39 The Goodly Life is under the mastership 
of Allah which actualizes through the mastership of the Prophet 
and His Household.

The Outcomes of the Goodly Life:
The outcomes of the Goodly Life are countless. Those who earn 
it gain a great happiness for being with Allah, in His proximity, 
and their hearts manifest and reflect Godly qualities.

The greatest gain of the Goodly Life is the encountering of Allah 
in the world-with-Allah, which is reserved for His friends.

j 1:11iLoC- (Jxxfila f.\ll (juiS

Ia^.1 Aj \
〆〆 参,

So whoever expects to encounter his Lord, let him 
act righteously, and not associate anyone with the 
worship of his Lord. (18:110)

In this verse, the encountering of Allah is introduced under the 
two principles of ‘‘acting righteously” and “not committing 
polytheism，” or simply being faithful. Hence, earning the Goodly 
Life comes under these conditions as well.

Therefore, both the Goodly Life and the encountering of Allah 
the results of faith and righteous deeds, and because life is the 

source of motion and sensation in living beings, those who earn 
the Goodly Life and have developed their souls gain a deep level 
of understanding that can encounter God and see His light. Their 
hearts are not dead like stones and so they readily grasp the lights 
of God. The Qur’an says:

are

Indeed, you cannot make the dead hear. (30:52)
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^ 1)^

So that anyone who is alive may be warned.
(36:70)

Thus, encountering of God in lower levels leads to progress on 
the path, thus giving life to the true believers, and finally leading 
to a more perfect encountering of God.

The friends of Allah understand the interior world and the Goodly 
Life and perceive it’s mysteries with purified hearts.

There is indeed an admonition in that for one who 
has a heart, or gives ear, being attentive. (50:37)

Although their actions resemble the actions of others, they have 
strong understanding, sense and determination that originate from 
another source, which is the pure human life. These people, aside 
from having the qualities of animal life, have another life that the 
unbelievers do not have - the human life.

One of the other results of the Goodly Life is inner happiness and 
peace. In describing the friends of Allah and the people who have 
obtained the Goodly Life, the Qur’an says:

Vj ^ ^ V 0\ X1

Look! The friends of God will indeed have no fear 
nor will they grieve. Those who have faith, and 
Godwary. (10:62-63)

are

In another verse, it says:
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Vj di^l ^UJLLa CU^J ^V1 e^ilj iib

Indeed the faithful, the Jews, the Sabaeans, and the 
Christians those who have faith in God and the 
Last Day and act righteously they will have 
fear, nor will they grieve. (5:69)

no

Man fears the things he might face that could spoil his happiness 
and he grieves when something transpires which does ruin his 
happiness. Yet fear never occurs if man and what belongs to him 
are immune from any danger, and similarly he will never grieve if 
he is blessed and has an absolutely happy life which will not be 
subject to any harm. This is the eternality of happiness for man 
and the etemality of man in happiness.

When man’s heart is free of all affinities except for the propensity 
towards God and his heart is filled with light and the awareness 
of God, he is then allowed near God and to the world-with-Allah 
and thus he will be prosperous and have obtained the better and 
eternal life. *Allamah Tabataba’i says:

God, in his Holy Book, has said that the divine 
men have an eternal life which doesn’t end with 
their death, and it is secure even after their death 
under the mastership of God. There is no place for 
difficulty and exhaustion in that life nor is there 
place for abjection and misery. People who live 
that life are surrounded by God’s love and 
pleased to be 
happiness. They have safety, health, exhilaration, 
and pleasures which are not mixed with any kind 
of fear, danger or destruction. They see and hear 
things which others 
hearing and their wisdom and their will are far 
above that of the others.

are
Him. They face nothing butnear

incapable of seeing andare

40
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Therefore, from the results which can be obtained in the Goodly 
Life, what is
superior sense and insight which reveals what is beyond this 
world and the malakut (dominion; kingdom) of the skies and the 
earth for the dignified believers. This ability and insight is a 
manifestation of God’s light which has glowed into their hearts 
and has made them deep and wide. As a result they have 
out of the darkness of seeing only appearances and have entered 
the light of seeing the interior aspect of things and thus have 
found another life.

(jx idjl \jsij\ U

important than happiness and peace is themore

come

“O you who have faith! Be wary of God and have 
faith in His Apostle. He will grant you a double 
share of His mercy and give you a light to walk by. 
(57:28) ^

There are numerous mysteries hidden in this verse. It tells the 
believers to have faith, and by faith, the high levels of faith 
meant; otherwise the verse does not make sense. The believers 
already have a certain level of faith and telling them to have faith 
again is the same as ordering them to acquire something which 
has already been acquired, which is not only impossible but also 
useless. And we know that God does not order vainly. However, 
the qualification for obtaining these high levels and the way of 
achieving them is through God-consciousness and righteous acts. 
Further in the verse, He says if you are faithful and wary of God 
you will be granted two blessings. Out of these two blessings, 
which
encountering of Allah which is the result of faith, and the other 
might be martyrdom, which is the result of God-consciousness 
and struggling with the nafs. And these two are the basis of the 
light that Allah grants the believers and which is called the 
Goodly Life. When He mentioned ua light to walk by,n He used 
walking as a symbol of life and all its activities; which means that

are

might be the primaryfrom God’s mercy, onecome
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the normal life and all of the activities of those who live the 
Goodly Life have a special profoundness even though they are 
living a normal life. They benefit from a conferred light and a 
special life; they walk and do everything by that light. They see 
God before seeing anything and have no intention except to 
please Him.

Seeking the Protection of God 

The Qur’an says:

^J\ CIVJ llll

When you recite the Qur’an, seek the protection of 
God against the outcast Satan. (16:98)

The Qur’an is the best outcome of Prophet Muhammad’s journey 
towards God and the best gift given by God to His Friends. It is 
through this revelation that God keeps the righteous people in His 
mastership. Thus, He orders His Prophet to say:

jAj ^ (1)J

My Guardian is indeed God who sent down the 
Book, and He takes care of the righteous. (7:196)

By the sending of revelations and inspirations to the believers and 
the righteous, God takes them to the world-with-Allah, where 
they realise His presence and live the Goodly Life. And this is a 
solid path which no Muslim should miss - so that he can receive 
its true meaning from God Himself in the world-with-Allah. Of 
course, Satan also gathers friends by deceiving people using false 
revelations and temptations. Satan makes them attached to this 
world and thus prevents them from realising the world-with- 
Allah. He makes them blind to the truth and causes them to be his 
slaves, selling their divine pledge for a cheap price and making 
them forget their pledge which said:
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Do not worship Satan. (36:60)

Satan uses the methods that God uses for guiding man but for the 
opposite purpose. Revelation is one example:

u]

Indeed, the satans inspire their friends. (6:121).

Another example can be the Qur’an itself, which is a source of 
guidance for believers, but a source of loss for oppressors.41 This 
is why God has said to seek the protection of God against Satan 
when reciting the Qur’an. And this is not only by saying “ATtcih- 

bi’llah”（I seek the protection of God) at the beginning of the 
recitation, but we should sincerely remember God throughout the 
recitation so that we can feel His guidance and protection and 
entrust ourselves to it.

u

42

Protecting the Goodly Life
We previously mentioned that the Goodly Life actualizes in the 
world-with-Allah and with His mastership and also that the 
material earthly life is under the mastership of Satan. We should 
be careful not to allow Satan to gain influence with us and turn 
the Goodly Life into a life of corruption.

gain influence upon those who have not completely 
purified their hearts and are not completely obedient to Allah. But 
the true believers who have completely accepted Allah’s 
mastership and obey Him in all aspects of their life have closed 
all the doors to Satan so that he can never gain any influence with 
them.

Satan can
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Indeed, he does not have any authority over those 
who have faith and put their trust in their Lord. 
(16:99)

^Put their trust in their Lord” means they leave everything to 
their Lord43 and trust in His mastership and guidance and this 
prepares them for the special supervision of Allah.

He is our Master, and in God let all the faithful put 
their trust. (9:51)

God is their Guardian, and in God let all the 
faithful put their trust. (3:122)

kl Vi ^13 o. ^jj Jj II

Indeed I have put my trust in God, my Lord and 
your Lord. There is no living being but He holds it 
by its forelock. (11:56)

Patience is the basis of the Goodly Life and trust is its protector. 
The same order can be understood from the following verse:

djl^JLLall I^Lac. j (jjillj
jL\

Those who have faith and do righteous deeds, We 
will surely settle them in lofty abodes of paradise 
with streams running in them, to remain in them 
[forever]. How excellent is the reward of the

128



workers! Those who exercised patience and put 
their trust in their Lord. (29:58-59)

In this verse, after mentioning faith and righteous deeds - similar 
to what is also mentioned in verse 16:97 about the Goodly Life - 
the true condition of the people of paradise is described and its 
everlasting quality is emphasised. In the Arabic 
verse, patience is mentioned in the past tense (i.e. sabaru) and 
trust is mentioned in the present tense (i.e. yatwakkalun). This 
shows that patience is the basis of the Goodly Life and occurs 
before its attainment, and putting trust in God is always 
connected with the Goodly Life and is its protector. It may be 
inferred from the 
before the realization of the Goodly Life, and after the fitri 
tendencies overcome the material temptations, the hardship of 
patience has concluded. But putting trust in Allah is needed from 
the beginning of moving towards the Goodly Life and fighting 
with the nafs because patience needs 
determination and trusting Allah is needed in these matters. This 
is also clear in the two following verses:

jj^J\ ^ jc. (ja jjla Ijiijj (jl

If you are patient and God-conscious, that is indeed 
the steadiest of courses. (3:186)

of thisversion

that the difficulty of patience occursverse

strong will anda

And in every act of determination, it is said to trust God:

And once you are resolved, put your trust in God. 
(3:159)

Thus in order to succeed in the fight against the nafs, and to be 
patient and persevere in this hard task, putting trust in God is 
essential. In another verse of the Qur'an, putting trust in God is 
mentioned as the link to the Divine life:
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Put your trust in the Living One who does not die. 
(25:58) .

This verse clearly shows that trust is the Jink to the divine life and 
the support for the Goodly Life because, in the mystic point of 
view, ‘‘an alive person is the one whose life is dependent on his 
Creator’s Life’’44 and this is in fact the Goodly Life. But physical 
life does not depend on the divine life; it is dependent on God’s 
creatorship {khaliqiyyat) and sustainership {raziqiyyat).

Warning and Action

His authority is only over those who befriend him 
and those who make him a partner [of God]. 
(16:100)

Satan can only deceive the people who have accepted him 
partner of God and act upon his temptations. In other words, they 
commit polytheism due to their weak faith.

as a

And most of them do not believe in God without 
ascribing partners to Him. (12:106)

Therefore, if Satan has authority upon us and we find difficulties 
in performing righteous deeds, the only reason is that our lower 
self (nafs) still remains influential and 
submissive to God. This is where Satan appears and tempts us by 
creating a delusional world that captivates us.

Thus, we have to try to prepare for the presence in the world- 
with-Allah and the actualisation of the Goodly Life. We have to 
be patient and firm throughout the entire path of struggling with

not absolutelywe are
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our nafs. To succeed in this struggle, we have to get gradually 
closer to the divine Mastership and the Prophet and his 
Household and heed their call with our hearts, putting our trust in 

• God.

o you who have faith! Answer God and the 
Apostle when he summons you to that which will 
give you life. (8:24)

The Blaming Soul {al-Nafs al-Lawwamah) can confront the 
Commanding Soul {al-Nafs al-Ammarah), but when the latter has 
Satan as its aid, 
mastership to keep the balance in this combat so that the 
assistance of God might save us and include us in His special 
mercy.

have to seek the protection of God’swe

Therefore, the realisation of the Goodly Life needs patience, trust 
in God, and consent to his mastership, all of which can be 
achieved by obedient believers through advancing in the levels of 
faith.

Finally we pray to God:

J ^ Alnswl ... j

of those you haveO my Lord, make 
revived to the Goodly Life in the most enduring 
happiness and the most perfect generosity and joy 
with no deficiency.45

me one
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Respect for Animal Life in Islam

Ali Ahmadi Khah

Abstract

The Prophet Muhammad (s), has given rules and regulations for the 
rights of all living creatures, including humans and animals. These 
rules and regulations, which were introduced 1400 years ago, show 
the attentiveness of Islam towards the rights of all living creatures. In 
this article, animal rights will be explored from the perspective of 
Prophet Muhammad (s). One of the conclusions of this article is that, 
when the Holy Prophet (s) afforded so much attention to the rights of 
animals, he had most certainly paid attention to human rights as well.

It has to be made explicit here that, when we say that animals have 
rights in Islam, there are also a set of responsibilities which have to 
be accepted by human beings. This means that if humans do not 
respect the rights of animals, they are sinners and will be punished 
on the Day of Judgement. In some cases, these sinners will be 
questioned in this world as well. For example, in conformity with 
Shi’a Islamic jurisprudence, in any case in which the owner of an 
animal does not fulfil its needs, the ruler has to force the owner to 
fulfil these needs, and if the owner is incapable of doing so, it is the 
responsibility of other people to fulfil these needs and maintain the 
life of the animal.

Islamic thought is based on the book (the Holy Qur’an) and the 
tradition (the sayings and actions) of the Prophet. In Islamic system 
of thought, there is a great deal of reinforcement for the importance
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of the life of living creatures and providing for their needs. The Most 
Glorious God has Himself taken 
sustenance, and in the Holy Qur’an, He has considered everything 
that moves, including birds and all grazing animals, to be 
communities similar to the community of human beings. Thus it is 
said:

the responsibility of providingon

P ^ Of j uLj u
L)J

There is no animal on land, nor a bird that flies 
with its wings, but they 
yourselves. We have not omitted anything from 
the Book. Then they will be gathered toward their 
Lord. (6:38) ^

communities likeare

In another verse, the Qur'an has talked about providing for the urgent 
needs and necessities of life for animals and has placed them next to 
those of humans:

> J J 以 ^ V of J

How many an animal there is that does not carry 
its own provision. God provides for it, and for you， 
and He is the All-hearing, the All-knowing. 
(29:60)

The Qur’an considers any type of cruelty to animals, like cutting off 
their ears or tail, etc., as wrong and Satanic:

J —^1 (jlil j j j

Linio Ul^joOk Jiia Jdll (jjJ
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And I [Satan] will lead them astray and give them 
[false] hopes, and prompt them to slit the ears of 
cattle, and I will prompt them to alter God’s 
creation. Whoever takes Satan as a guardian 
instead of God has certainly incurred a manifest 
loss. (4:119)

In these three verses, three important and essential points have been 
considered:

Firstly, all living creatures have a social community. Of 
because of the natural differences between humans and animals, 
these communities have different social structures. Yet regardless of 
these differences, animals still have their own communities. 
Secondly, the providing of sustenance for both animals and humans 
is undertaken by God, and thus it is said: “God provides for it and 
for you. n Therefore, God’s book, which is the eternal miracle of the 
Holy Prophet (s), pays special attention to the essential needs of 
animals, to the extent that it has placed them alongside the needs of 
humans; Thirdly, the amputation of the limbs of animals is 
considered Satanic and hurting and misusing animals is called 
Satanic action; indeed, it has been referred to as a great loss.1

course,

a

The Protection of Animals

In addition to the Qur’an, we find many instructions concerning the 
rights of animals in the sayings and actions of the Holy Prophet (s). 
For example, the Prophet Muhammad is quoted as saying:

JIxj jjjl ^1 0XJ ^JJ clijc. I

^ J ^ ^ ^ 0* MJ W :
0^)1 A、

If someone kills a robin in vein, it will shout in the 
presence of Allah on the Day of Judgement and 
say: This person killed me without even getting
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any profit out of this killing! And he did not let me 
use the insects on earth and feed on them.2

aJLjj VI Lea I(Jjsj (jljoijl (jx Lo

: Lo j A J^joij U Jj3 V^IC. ^Sil

〜J ^ u' J

If anyone kills a robin 
respecting its rights, God Almighty will interrogate 
them on the Day of Judgement. It was asked, ‘Oh 
Holy Prophet! What are the rights of a robin?’ He 
replied: ‘That it is slaughtered according to Islamic 
rules, not that its neck is just ripped off.’

AJLk^al^lLuj VI 6^10 V j 3-j|j Lo

^oUli ^

bigger one withoutor a

3

If any animal or bird is killed unjustifiably or not, 
it will appeal against its murderer on the Day of 
Judgement.

Imam Musa ibn Jafar (a) has quoted from his honoured fathers (a) 
that the Holy Prophet (s) has stated:

A、^3 j ah IVi dijl^

4

I saw a woman in hell whose cat was biting her 
everywhere; The reason was because this women 
had tied up this animal on earth, without giving it 
any food or setting it free to eat. 5

In another narration, he spoke about the women’s harsh punishment:

A woman was rightly put in the flames of hell and 
was punished for her treatment of a cat, as she had
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tied up the cat and did not let it free to find food 
for itself and because of this the cat had starved to 
death. 6

Ibn Abbas says that the Holy Prophet (s) has said not to kill any 
living creature unless it brings harm.7

The Prophet not only prohibited the killing of living creatures, but 
ordered the believers to be careful at night so that a small creature or 
small insect would not be stepped on, even inadvertently.

When a division of the night has passed, try to go 
out less, as there are God’s creatures which he will 
spread out on the earth at those hours.

Anas ibn Malik (one of the companions of the Prophet) said that the 
Holy Prophet (s) has said: “Do not kill ants! ”9 Also, in a trustworthy 
narration, the 
mouth and legs.

Malik ibn Anas reports that the Prophet (s) did not like to destroy 
their nests by burning them.11 In general, we find that the Prophet of 
compassion has prohibited the hurting and torturing of animals using 
fire and has said in this regard:

8

what an ant carries by itsProphet prohibited eating

fire to hurt andNo one, except God, 
punish anyone else.

Therefore burning animals with fire is not allowed.

According to a both Nisa’i and Ahmad, a physician discussed the use 
of frogs in medicine with the Prophet (s). The Prophet immediately 
banned the doctor from killing frogs.13

The Prophet did not like hunting either and said: uWhoever gets 
involved in hunting will forget things relevant to the afterlife.”14

can use
12
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According to another narration, it is also mentioned that the Prophet 
(s) never went hunting and 
perform this action.15 There is another narration which states that the 
Prophet Muhammad (s) ordered Muslims not to hurt (i.e., kill) 
animals unless it is for eating their meat16 (with the caveat that the 
meat is Halal and therefore allowed by Islamic teachings).

Shaddad ibn Aws says that the Prophet of Islam (s) said: “God has 
involved kindness in everything; if you want to kill an animal for 
food, kill it nicely, make the knife sharp and take the animal out of its 
agony as fast as possible.The Prophet of kindness (s) 
person who had laid down a sheep, and while he was sharpening his 
knife, had his leg on the sheep’s throat while the sheep was looking 
at him. The Prophet (s) said to him: “Do you want to slaughter it 
according to Islamic rules or kill it twice?n]S

recommended that Muslimsnever

saw a

When the Prophet of Islam saw an Arab who was beating sheep with
him.” When they 

cane,
his cane, he said: “Bring him, but don’t 
brought him, he told the man: “Don’t beat the sheep with your 
but move them about with kindness and gentleness. ”19

scare

Once, someone wanted to catch his animal, and as the animal was 
used to coming to him when he was shown a bowl, or the skirt of his 
owner, which represented the feeding of barley or salt, the owner, 
who didn't have any barley or salt with him, tricked the animal using 
this same method and caught it. The Holy Prophet (s), who was 
watching this scene, got upset and said: uWhy did you lie to this 
animal, you shouldn 7 have tricked it! ”20

In one of the wars, the wife of one of the Ansar (a group of Muslims 
who lived in the city of Medina and helped the Muslim immigrants 
coming from Mecca) was held hostage and managed to escape with 
one of the camels of the Prophet (s) from the area in which she was 
imprisoned; when she arrived in Madinah and went to the Prophet 
(s), she said: “I had a naclhr (to promise to do a certain act if a certain 
event happens) that if I was saved I would sacrifice the camel.” The 
Prophet said:
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What a bad prize you have given the camel, it has 
carried you and saved you, and then you want to 
kill it?! You should know that nadhr is not right 
and is discarded when there is sin in it or if you are 
not the of that animal.21owner

Imam Musa ibn Ja‘far narrates from his respectable fathers (a) that 
the Holy Prophet (s) was passing a group of people. The group had 
tied up a baby chicken somewhere high up and 
using a bow and arrow! When the Prophet (s) saw this scene, he said: 
Who are these people ?! May god curse them!

The Prophet (s) not only did not approve of imprisoning human 
beings but did not like imprisoning animals. He has said:

shooting itwere

22

There isn’t a family who ties up and keeps a dog 
(imprisoned), whose good deeds doesn’t decrease 
slightly each day, except for a hurtful dog, hunting 
dog, guard dog for farming or guarding sheep… 
(and according to another narration) and a dog 
guarding a house.23

It should not be left unsaid, however, that killing animals which 
cause harm to human beings is allowed; one such animal is a rabid 
dog. However, in the view of Islam, even in these cases, it is not 
lawful to imprison them 
dehydration, but they must be killed in specific ways. Another point 
that must be made is that, in Islam, killing dogs has a penalty that has 
to be paid (diyah). The fine for killing a hunting dog is forty dirhams 
and the fine for killing a guard dog is twenty dirhams.24

According to historians, when the Prophet (s) was travelling with the 
Muslim army to triumph over the victory at Makkah, he saw a dog 
that was howling at her kids while they were feeding from her. He 
told Ju‘ayl ibn Suraqah to stand by the dog and take care of her so 
that when the army was passing they wouldn’t harm the dog and her 
puppies.

that they die of starvation andso

25
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The Curse on Those who Amputate Animals
animal’s tails and ears,The Prophet (s) did not even like cutting 

let alone castrating or killing them! According to a narration, the 
Holy 
animal

an

het (s) said: “May God curse those who amputate 
In another narration, he ordered the Muslims not to

Propl 
f^.，，反

27castrate horses.

The Reward of Kindness to Animals
The Prophet Muhammad (s) is quoted as saying:

thirsty dog whoA sinful
standing above a well panting. He would soon 
have died of thirst if the woman hadn’t intervened.

waswoman saw a

took her shoe off, tied it to her scarfThe
and used it to pull water out of the well and gave it 
to the dog. God forgave her sins for her kindness 
to this animal.28

woman

According to another narration, the Prophet has said:

A thirsty woman was passing by when she saw a 
well. She went into it, drank some, and came out. 
She saw a dog panting next to the well. She said to 
herself: ‘This dog is feeling like I did when I was 
thirsty.’ She went back into the well, filled her 
shoe with water and held it to the dog’s mouth 
until he was hydrated. God forgave her sins for 
this action.”

In another narration, it’s been said that it was asked from Prophet 
Muhammad (s) if being kind to animals has any reward, he said:

Yes, for every thirsty being that you hydrate, there 
is a reward.29

It has been written that when the Prophet (s) was performing wudhu 
(ritual ablution), a cat approached him. The Prophet (s) knew that the
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animal was thirsty so he pushed the container of water towards it and 
the cat drank. Then he performed wudhu?0

Ban from Milking All the Milk of Animals
The Prophet (s) has said that supporting any living thing has a reward 
from God, and he has emphasised not to milk animals too much, to 
leave milk for their young ones, to place saddles in the right place, 
not to put anything sharp near or in 
overload them with things to carry and always keep the animal where 
it can be dry.31

One of the followers of the Prophet of Islam (s) said: The Prophet (s) 
liked sheep. One day a sheep entered the house and took a loaf of 
bread near us and ran away. I got up quickly and ran after it and 
removed the bread from its mouth. When the Prophet (s) saw this, he 
said:

animal’s mouth, not toan

That wasn’t a nice thing you did; it wasn’t right for 
you to hold the animal from the back of its neck 
and pressurise it so that you could get the bread!

One of the companions of the Holy Prophet (s) said: A lactating 
camel was given to the Prophet as a present. He told me to milk it. I 
milked it as much as I could. When the Prophet saw the extent to 
which I was milking it, he said: “Do not milk it that way! Leave 
some for its children. 33

Ban from Hunting Birds at Night Time
One saying from the Prophet regarding this issue is:

Don’t take baby chickens out of their nests at night 
time, and don’t take birds out of their nests to be 
killed when it’s time for them to sleep but wait 
until morning.

A man asked, “What do you mean when it’s time for them to sleep?” 
The Prophet answered:
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Night time is time for them to sleep. Therefore do 
not disturb them at night until morning. And also 
do not remove and kill the children of birds which 
don’t have feathers yet and can’t fly! Let them 
reach the age where they can fly and then you can 
hunt them.34

The Holy Prophet (s) said:

Amongst the previous nations, a man had found a 
bird nest and whenever the bird had baby chickens, 
he removed them and took them with him. That 
bird complained to God of what had happened. 
Through a revelation, God told the bird that if that 
man comes back again, I will kill him.

Ibn Mas'ud said: We were with the Prophet when a man entered the 
jungle carrying an egg he had taken from the nest of a bird. The bird 
followed us, flying in circles around us, and was very disturbed. 
When the Prophet saw this scene, he said: Which one of you has 
disturbed and stricken this bird? The man said: I have taken the egg 
or the baby chicken of the bird. The Prophet said: Have mercy upon 
her and return the egg to her! Return it to her! n36 Also, at the same 
time, he saw that an ant’s nest was set on fire, he said:

35

Who has set this nest on fire? It is not acceptable 
that anyone 
except the God of fire.

In another narration, *Amir al-Ram says: We 
presence of the Prophet (s) when a man entered wearing a cloak. He 
was holding something which he had wrapped at the comer of his 
cloak. The man said: “Oh Prophet of God! When I saw you from 
afar, I came towards you. On the way I passed some trees when I 
heard the sound of some baby chickens. I went and caught them and 
put them in my cloak. When I did this, their mother came and circled 
around my head; I opened my cloak for her and she came down upon 
her baby chickens, so I wrapped my cloak and brought them all

fire in the means of torture,uses
37

sitting in thewere
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together.” The Prophet said: “Put them 
them on the ground, but I saw that the mother would not leave her 
baby chickens and 
at the kindness of the mother of the baby chickens for her young?” 
They said: “Yes!” He said: “/ ^
Prophet, God is more kind towards his slaves than this bird towards 
her baby chickens! You, man, return them to where you found them! ” 
And I returned them.

the ground!ft I placedon

away! The Prophet said: “Are you surprisedrun

upon the one who made meswear

38

Rights of Riding Animals
In a reliable narration, it has been said that there are certain rights for 
riding animals that their owners must respect. For instance, when you 
obtain an animal, you have to give it food; if you pass a place with 
water, wait, and show the water to the animal; do not hit the face of 
an animal, as it worships God; do not use its back as a place to rest 
upon or talk; do not make an animal carry anything more than it is 
able; and do not ride it more than it is able.39 According to a 
narration by Anas, the Prophet (s) said:

It is crucial for the owner of the riding animal to 
respect the spirit in the animal and feed it and give 
it water.40

It has also been said that the Prophet of Islam (s) had mentioned 
horses, and said:

Great good is attached to the forelocks of horses 
even
them any good for God’s sake, will have the 
reward of a person whose hands are never drawn 
back for giving charity; ready hands for giving 
charity that are not drawn back.41

The Prophet of kindness (s) said:

Do not cut short the forelocks of horses, as there is 
good in it. Do not cut their mane as it keeps them

till the day of judgment, and whoever does
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42 Do not cut or shorten their tail as they usewarm.
it to ward off insects and flies.43

And he also said:

God and his angels bless those who own horses. 

According to another narration, the Prophet has said:

(jl : Jli (己）^5^ CP0

4-jl^xa j J Ailc- Jill u*i\l
—」 ixUll

44

Whoever takes a horse to its stable, with intentions 
to please God, feeds it, gives it water and cleans its 
stable; this will all be taken into account on the 
Day of Judgment and will be awarded.45

cleaning his horse’s barley. The peopleTamim Darimi was 
asked him, “Why don’t you let someone else do this for you?” He 
said I heard the Prophet of Islam (s) say:

seen

There isn’t a man who cleans his horse’s barley 
and doesn’t get a good deed written for him for 
every grain he has cleaned.46

Respecting the Rights of Animals While Riding or Using Them 
to Carry Things
As we have said before, Prophet Muhammad (s) has given certain 
orders which value riding animals, such as being kind to them, not 
making them walk or run faster than their ability, not putting goods 
on them which are heavier than they can carry, not making them 
travel on routes which are difficult to pass, not riding them uphill,
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not sitting on them to talk to people or using them as a seat, letting 
them benefit from grass fields, not keeping them in deserted places, 
providing them with water and grass throughout journeys and after 
arriving at designated destinations. In what follows, we will further 
introduce Prophet Muhammad's (s) orders in this regard.

The Prophet (s) has said to all who ride animals that, while riding 
upon them, do not sit on them in a way which will hurts them and do 
not use them as your seats;47 meaning when the animal is not moving 
do not remain seated on them while speaking to others, rather come 
down and speak. Another time, he said:

Do not use animals as your chair when you want to 
speak to someone in the street since there may be 
many animals that are better than their riders and 
invoke God more.48

Prophet Muhammad (s) used to say all the time:

Do not use animals as chairs and pulpits when you 
want to give a speech. Animals have been created 
by God to take you to your destination through 
ways that are hard for you to pass. [Come down 
and] speak to each other on the ground.49

In another place, he also said:

Regarding animals that 
themselves, you have to be afraid of God’s 
punishment; while riding them, sit on them 
properly. If you want to eat those of them which 

allowed, slaughter them as ordered and then eat 
them properly. And choose the fat ones to eat.50

On how to ride animals, he has said:

lAjXa ^ IgU^ila ‘細I lil

not able to defendare

are
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Whenever one of you is riding an animal, he has to 
take it on paths which are smooth and easy to pass 
while avoiding the difficult ones.51

In another place, he said:

(jac-i t-Gao

down off his animal uphill andWhoever
walks behind it, is like someone who has liberated

comes

52a slave for the sake of God.

Jabir narrates that the Prophet (s) used to prohibit the riding of three 
people on an animal.53 A similar admonition can be seen in one of 
his other statements, where he says:

Not more than two people are allowed to ride an 
animal, otherwise one of them will be cursed - the 
one in front.54

Furthermore, regarding using animals to carry things, he said:

j Ailx-a {jjJbll

Put the goods on the backside, because if you put it 
in front, the animal cannot walk properly due to 
the close distance of the goods to its hands which 
will prevent moving when the goods are heavy and 
also because of the hardness of their legs.55

About respecting animals during a journey, the Prophet of kindness 
(s) said:
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1^-lxTk (IjIj^ll 1 jKr-.li A ^pa」i I jl
^Ixji^C. 1 jl j i_^jli AjJli C5^

(J^ (^jLo l^Jli <c.^)lai! C5ic- 1_^uj^)xj

When passing a green land that has grass, let your 
camels benefit from the land (let them pasture and 
eat and become satisfied) but when passing a 
deserted land, do not stop and get to a green land 
quick.56

Regarding kindness and tolerance with animals, the Prophet (s) said:

j oa^ll j c^ljlu J^\ tjl

A.u-^vfk 么 ClulS ^jl
U

God likes kindness and will help to put it into 
practice. Therefore, whenever you ride an animal 
take him to its place afterwards, while passing a 
bare and deserted land with them, cross it quickly 
and while passing a green land, let them rest there.
57

He also said:

Jjjj jaLa. qa

Whenever you have travelled while riding 
animal, the first thing you should do after getting 
down is to give them water and feed them with 
grass.

There is another statement from the Prophet (s) which shows the 
great mercy and compassion he had:

an
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If you get forgiven for what you have done to 
animals, indeed a great deal of your sins will be 
forgiven.

Once the Prophet (s) was passing somewhere and saw a camel tied to 
the doorknob of a house and having no grass 
from. The Prophet of mercy (s) said:

Lol Ct (jji
il^Lua Lol J

59

water to benefitor

Where is the owner of this animal? Are not you 
afraid of God's punishment for what you have 
done to this animal? Either provide him with grass 
and water or let him free so that he can find food 
for himself.60

Prohibition of Cauterizing Animals and Making Them Fight 
Each Other
The Prophet (s) also has made recommendations and given guidance 
which prohibits cauterising animals and making them fight each 
other or carrying goods upon their bodies in a way which is harmful 
to them. The following are instances of his recommendations. Ibn 
Abbas narrates that the Prophet (s) prohibited making animals and 
birds fight each other as people used to make rams and roosters fight 
each other.61 Another time he said:

God curses those who make animals fight each 
other.62

In many narrations, Prophet Muhammad (s), the Prophet of mercy, 
has prohibited cauterising animals’ faces.63 He said:

Do not hit animals in their face, for every creature 
is in a state of praising God. Do not cauterise their

ISO



faces, for there might be many animals that are 
better than their riders and obey God more and 
invoke God (more than those riding them).64

One time one of Hakam ibn Harith's camels would not stand on its 
legs and Hakam was beating the camel. The Prophet (s) told him: 
“Do not beat it.” And then he told the camel: “Hoi Hoi” and the 
camel stood up on his legs. 65

Once Sawadah ibn al-Rabi ‘ went to Prophet Muhammad (s). The 
Prophet (s) gave him some camels and said:

When you go back to your family, tell them to feed 
animals and to cut their nails so that while milking 
them, they won't scratch and wound their breast.66

Conclusion
What we have mentioned in this article about the manners and words 
of the Prophet (s) in relation to the caring for animals is only a part 
of his mercy and compassion towards animals. The Prophet of mercy 
(s) said
punished. How then could such a person want mankind to be harmed 
or killed? Never. This was not his character.

burning a termites nest or killing a frog will beeven

Bibliography

The Holy Qur'an.

Nahj al-Bcilaghah.

AhsS’i，Abi Jumhur, lA\vali al-La }ali al- 'Aziziyycih fi al-Ahaclith al- 
Diniyyah, revised by Sayyed Mar‘ashi and Shaykh Mujtaba ‘Araqi， 
1st edition (Qum: Sayyed al-Shuhada Publications, 1403 L.A.H.).

Bayhaqi, Ahmad, Al-Sunan al-Kubra (Beirut: Dar al-Fikr 
Publications).

151



Bukhari, Muhammad bin Isma’il，Sahih Bukhari (Beirut: Dar al-Filcr 
Publications).

Dumayri, Shaykh Kamal al-Din, Hayat al-Haywan al-Kubra (Beirut: 
Dar al-Fikr Publications).

Hairani, Abi Muhammad Hasan, Tuhaf al-‘Uqul ‘art Al cil-Rasul, 
translated by Muhammad Baqir Kamare’i，revised and annotated by 
Ali Akbar Ghaffari, 7th edition (Tehran: Ketabchi Publications, 1379 
S.A.H.).

Haythami，Nour al-Din, Majma1 al-Zawa'id wa Manba* al-Fciwa’id 
(Beirut: Dar al-Kutub al-‘Ilmiyyah，1408 L.A.H.).

Hurr al-*Amili, Shaykh Muhammad, Wasail al-Shila (Beirut: Dar 
Thy§’ al-Turath).

Hurr al-‘Amili，Shaykh Muhammad, Wasail al-Shi'a, 2nd edition 
(Qum: Mehr Publications, Mu'assasat Al al-Bayt, 1414 L.A.H.).

Hurr al-Amili，Shaykh Muhammad, Al-Fusul al-Muhimmah fi Usui 
il-A’immah, revised by Muhammad Qai’ini, 1st edition (Qum: 
Mu’assiseh Ma4arif Islami-ye Imam Rida (a), 1418 L.A.H.).

Ibn Athir, Usd al-Ghabah (Tehran: Isma’ilian Publications).

Ibn Hanbal, Ahmad，Musnad (Beirut: Dar al-Sadir Publications).

Ibn Sa‘d, Muhammad, AUTabaqat al-Kubra (Beirut: Dar al-Sadir 
Publications).

Jabal ‘Amili, Shahid Zayn al-Din, Al-Rawdat al-Bahiyyah fi Shark 
al-Lum *at al-Dimashqiyyah, 7th edition (Qum: Islamic Propagation 
Office, 1372 S.A.H.).

Jawziyyah, Shams al-Din Muhammad, Al-Tibb al-Nabawi (Beirut: 
Dar al-Wif^q).

152



Katani, Sayyid Muhammad Abd al-Hayy, Nizam al-Hukumat al- 
Nabawiyyah (al-Musamma al-Taratib al-ldariyyah), revised by 
Abdullah Khalidi, 2nd edition (Beirut: Sharikat Dar al-Arqam).

Majlesi, Muhammad Baqir, Bihar al^Anwar, 2nd edition (Beirut: 
Mu’assasat al-Waf5’，1403 L.A.H.).

Muhammadi Reyhshahri, Mohammad, Mizan al-Hikmah, translated 
by Hamid Reza Shaykhi, 2nd edition (Qum: Dar al-Hadith 
Publications, 1379 S.A.H.).

Muttaqi Hindy, *Ala al-Din，Kcinz al-'LJmmal (Beirut, Mu’assasat al- 
Risalah, 1409 L.A.H.).

Noury, Husayn, “Jami‘iyyat-i Islam，” in Khatam-e Payambaran 
(Tehran: Husayniyyah Irshad, 1348 S.A.H.).

Saduq, Muhammad ibn Ali ibn Babiwayh Qummi, Al-MuqlVah 
(Qum: Al-Hadi Publications, 1415 L.A.H.).

Salehi Shami, Muhammad bin Yusuf, Subul al-Rashacl fi Shat Khayr 
al-‘!bad, revised by Shaykh ‘Adil Ahmad Abd al-Mawjud, 1st 
edition (Beirut: Dar al-Kutub al-‘Ilmiyyah，1414 L.A.H.).

1 To understand these verses better, please refer to Al-Mizon fi Tofsir al- 
Qiir’wi by ‘Allamah Tabataba'i.
2 Bihar al-Anwar. vol. 64, p. 4; vol. 61, pp. 270 and 306; Mizan al-Hikmah, 
vol. 3, p. 1348, hadith no. 4537.
3 Bihar al-Anwar, vol. 64, p. 306.
4 Mizcin al-Hikmahy vol. 3, p. 1346, hadith no. 4536.
5 Bihar al-Amvar, vol. 64, p. 268; vol. 65, p. 65; Mizan al-Hikmoh, vol. 3, p. 
1346, hadith no. 4533.
6 Mizcin al-Hikmah, vol. 3, p. 1346, hadith no. 4533.
7 Ibid., hadith no. 4539.

153



8 Taysir al-Wusul ila Jami' al-Usuly vol. 4，p. 388，cited in Khatam al~ 
Nabiyyin，p. 487.
9 Bihar al-Anwar, vol. 64, pp. 244 and 291.

Ibid., p. 261.
Hayat al-Hoy wan al-Kubra by Kamal al-Din Dumayri, vol. 2, p. 10.
Bihar al-Anwar, vol. 64, p. 244; Man La Yahduruhu al-Faqih, vol. 4, p. 3.

13 Al-Tibb al-Nabawi by Shams al-Din Muhammad Jawziyyah, pp. 122 and 
259:

10

u

12

tjc-

It has been suggested that whoever eats the flesh or blood of frog for treatment 
or any other reason his body will swallow, his colour will change and his 
semen goes out without his will till he finally dies. Therefore, the physicians 
have banned its usage. (Ibid., pp. 259-260)

Bihar al-Anwar, vol. 65, p. 281, no. 29.
Sha*rani, Manh ul-Minnoh fi Talabbus bi'l-Sunna/i, p. 33, cited in Sayyid 

Muhammad Hayy al-Katani, Nizcim al-Hukutnah an-Nobawiyyah (al- 
Musamma at-Tardtib al-Idariyyah), revised by Abdullah Khaledi, vol. 2, p. 66.

Hayat al-Haywan al-Kubra, Ibid., vol. 2, p. 363:

14

15

16

17 Bihar al^Anwar, vol. 65, p. 315:

Ilili
1 jl j

and it also says:

VI ijljaaJl ^ (uH=») C5^ L5^

“In another narration, the prophet banned hunting animals 
unless it is with the intention of eating them.” (Ibid., vol.
64, p. 8)

Nour al-Din Haythami, Majma'al-Zawa'icl wa Manba' al-FawcVici, vol. 4, p.18

33:

154



(a-3) ^ j ly1 :t^Lc. ^ jjc.
• AjII .Ia?kAj j Aj^iui .Ito j oLu> A.^4<.^i j^yic. 4Jl^j

0^>° (jl jjjj jl liA (JjS 2ilai ((j^) (J\i 

Ibn Athir, Usd al-Ghabah, vol. 1, p. 336, cited in Khatam al-Nabiyyin, p.19

485.

20 Jawadi Amuli, cited in the website Baztab (the Month of Dey of 1384 
S.A.H.).

21 Ahmad Bayhaqi, Sunan al-Kubra, vol. 10, p. 75.

22 Nawadir by Ravandi, p. 43, cited in Bihar al-Anwar, vol. 64, p. 268, no. 30:

J 3^ : cJ^ (匕）0°)
(!?) ^VjA ^ :Jlaa ijAillj j ^

L>i
l_yU

Sa/iih Bukhari, vol. 3, p. 67; Musnacl of Ahmad ibn Hanbal, vol. 2, pp. 8, 37, 
60, 101, 113, ...; 'Awali al-La'alit vol. 3, p. 452.

Refer to Shaykh Saduq, Al-Muqni'ah, p. 534.

Muhammad ibn Yusuf Salih Shami, Subul al-Rashacl fi Sirat-e Khayr al- 
'Ibad, vol. 5, p. 212 and vol. 7, p. 29:

c> J UjVjI Jl ^>^...(cK*) ^
lAfrU ^jSj (ji A3l^)xu ^ \nJaj

UjVjS/ V J 丨 t>® *^*1 W cpa，？

23

24

25

)Lui Lol

26 Kanz al-'Ummah Ibid., vol. 9, p. 66, no. 24971，cited in Mizan al-Hikmohy 
vol. 3, p. 1344, no. 4522:

^)1 joaJU jla (Ja j3i\ ：((>o) cJ^

And also:

“May God curse the one who castrates animals.” (Ibid., vol. 
9, p. 67, no. 24985)

Ibid” vol. 9, p. 66, no. 24977:27

J f (jp (cK>)

MizHn al-Hikmah% vol. 3, p. 1346, no. 4532; Hayat al-Haywati al-Kubra, 
Ibid., vol. 2, p. 378; Jawahir al-Kalom, vol. 31, p. 359; Bihar al-Anwart Ibid., 
vol. 65, p. 65, under the hadith number 24.

28

155



29 Hay at al-Haywan al-Kubra, vol. 2 p. 378; Bihar al-Anwar, vol. 65, p. 65, 
under hadith number 24; Mizan al-Hibnah, vol. 3, p. 1346, no . 4532; Najafi, 
Jawahir al-Kalam, vol. 31、p. 359:

(3-® L&lu ；(JIS iji

(Jl-o、(J^Ij
WiU J djbLaa

^ U1 3 i ail! I? ：l^lla .1^1 JL J Ciilli ^Sil
(J^ C5^ :(0=*) ^

Hay at al-Haywan al-Kubra, vol. 2, p. 384; Bihar al-Anwar y vol. 16, p. 293. 
no. 160:

(JJJ

j<.^A

30

J cdmll jl LojJJ (o-a) -*3ll j U?j j (匕）
pljVl AjII i^jLiilac. Aj! ail v_i^)C.

Nizam al-Hukumat al-Nabawiyyah, vol. 2, p. 155, cited in Khatam al- 
Nabiyyin, p. 483.

Hayat al-Haywan al-Kubra, vol. 2, p. 44:

^jxi 心>0 l^uSl i." ‘m jjji ‘** L-a^a c** o人oLjj
^1 lg-.iaj.ii tjl liil La ：(t>a) Ai\ (^JXMjilia

31

32

33 Ibid., p. 318:

i nU^ LS^ (o-0)
：(o^) JUs iWL.

Ma’dni al-Akhbar, p. 284, cited in Bihar al-Anwcir, vol. 64, p. 149, no. 1; Usd 
al-Ghabah, vol. 3, p. 39:

/b 匕j ：(ck>) J^a iAl\j (t>o) L^\ ^ y^j tji

34 Kulayni, Al-Furu* min al-Kafi, vol. 6, p. 212, no. 2 and 3; Wascl'il al-Shi'ah, 
vol. 16, pp. 239-40, Chapter 28, no. 1 and 2:

C5^ Ijjb V ：(o-=») ^ (Jyj (JG :(JG (匕）(jc.
<-alxo La <] (Jlia u^->j \,g .a\\a ^liall V J \ ^ M *riC. I

lj

V j <-ollo (ji Ai^jlxa i<-olxo ：(C>°)

156



(3^ (l>o) A cJ_^*>J ^5^-j ；i3i Aj) Ljaji <1 (.., u^il J iiLjj

w jtai 4<l)aill o* : J J^W (cJ^H*)

Hayat al-Hay wan al-Kubra, Ibid, vol. 2, p. 208:
‘亡）^ J^J <J^J c>^ u1^ ：(o-=»)
^jli J*ij U ^Uj ^1 Jl jjLU! .仏1 j ki

<5L1aL-c9 (jlc (jl Ajil Jdil

Hayat cd-Haywan al-Kubrciy Ibid, vol. 1，pp. 191-92，cited in Bihar al- 
Anwary vol. 64, pp. 71，72 and 307:

35

36

4-^-iaJC. ci=k.J ‘0>°) C5"^l ^ J_5» 一
j (J少*JJ v—i^j ojacsJI A ) Ig La

j W :<J=»*J 
!«3j :㈣㈣

i ; a-jL-^^V ((_>-=*) (J^s
J l 二….，Cj'^\ ^

W !^j

af,
37Ibid.
38 The Arabic text is as follows:

dP^ Jjl C5^
cJj j oAj ^ j 分Ijui^ a^Ac. j (J^ai lil ((_^a) ail j

Lai 』Jj Lj :cJISi <jLo^ v_i^ia ^_ilc.

^^3 *V、々1 A ^*i\ ^p-1^9 i**，l j. ^1 l^i，t** i« ax 」，.〒，4 t >» w <

(^-ic. <.** ^^lc. (^-oi C! nl.-v^ ^^3

(J少j_j Jlii i

L? vi^ija 亡ijli 〆 ：〜u^V (^uli
4*^ ^ ：(c-K*) <J^ !^

C> U5-*

一、'匕

c>

9 La _j l lie, ellxi_^a

^ J tiillc* (j^Ja ：((J-a)

fO

c.V>
.Oi^ (j^i J 06-? io^5-

w；

39 Mem Ld Yahduruhu ol-Faqih, vol. 2, p. 187; Al-Khisal, vol. 1, p. 160 , cited 
in Bihar al-Amvcir, vol. 64, p. 201, no. 1 and 2 and p. 210, no. 16; Al-Fusul al- 
Muhimmah, vol. 3, p. 348, chapter 75, no. 3077; Mizan al-Hihnah, Ibid, vol. 3, 
p. 1344, no. 4524:

C5^ (cK») ^ (Jj^j (JU : C-W (匕）C5^* C5^
^.La]! ^ ^ •(Jjj I3l .1 c<^JJ ；<**Uu (_)\ *^1、>v\

J l^ili ^ J

157



^jla.*) Lo VI (

Bihar al~Anwart vol. 64, p. 217 the last paragraph:

tiliU f^lc. s-120 ；(Jla : J15 (o^) (j! JIS lillU ^ (jiul
C l咨 J lg

41 Man La Yahdumhu al-Faqih, vol. 2, pp. 185-86; Makarim al-Akhlaq, p. 138, 
cited in Bihar al-Anwar, vol. 64, p. 159, no. 1 and p. 173, no. 24; Thawab al- 
A'mal, p. 103, cited in Bihar al-Amvar, vol. 64, p. 167, no. 11 and p. 176, no. 
36. Also refer to Ibid, p. 168, no. 14 and 17 and p. 175, no. 32. Also refer to: 
Hay at ol-Haywan al-Kubrat vol. 2, p. 218; Usd ol-Ghabah, vol. 2, p. 364 and 
vol. 5, p. 326:

j

40

tP' '(o^)

42 This mane also works as an awning for their necks in summer.

Makarim al-Akhlaq, p. 138, cited in Bihar al-Anwar, vol. 64, p. 173, no. 25; 
Usd al-Gliabah, vol. 3, pp. 352 and 363:

y (} V ) I j3=»j V : J15 <ji (o<a) -»3il j ijc. 
u' j V j V j

Nawadir by Rawandi, p. 34, cited in Bihar al-Amvar, vol. 64, p. 174, no. 29.

Majalis by lbn al-Shaykh, p. 244, cited in Bihar al-Anwar, vol. 64, p. 165, 
no. 9.

43

(JJJ

44

45

46 Hay at al-Haywan al-Kubra, Ibid, vol. 2, p. 211; cited in Bihar al-Anwart 
vol. 64, p. 177:

J lSJ^ u"'

Ail»j <J j>lS jU JjiJ (l>°)

C5JJ J
：(Jlia Vtiljjc. 11a CaaK :aJ Jjia Cuj

47 Kulayni, Al-Kafi, vol. 6, p. 539 cited in Bihar al-Anwar vol. 64, p. 214, no.
23:

158



1 V ：(ck») J\i :(JIS (匕）
(_jni\ •% a Ia v j

AiiKanz al-'Ummaly vol. 9, p. 63, no. 24957; Mizan al-Hikmah, vol. 3, p. 1344, 
no. 4519:

V J A-alLai lA^C-Jjl j 4-aILajj

J ^jW5 J C>

Bihar al-Anwar, vol. 64, pp. 219 and 220; Kanz al- 'Umtnal, vol. 9, p. 64, no. 
24961:

<jc-

49

^ (j^ ^ (jl
(3A? VI Jl j^ili

严d—i、i^-iic. i少jasii (_p»」Sn ^ j

Kanz al-*Ummdl，vol. 9, p. 62, no. 24951 and p. 67, no. 24980:

: J15 (o-a) u'
ul Laji

50

a^JLu-3 U j^jli ^1^11 ?iA ^ ill IJ^l :» JIS
U eiA ^ ^il IjS5l ：
J

(cH3) J
4-^JLl-O l j IjLojoi

51 Ibid., vol. 9, p. 62, no. 24952.

Ibid., vol. 9, p. 69, no. 24992.

Bihar al-Anwar, vol. 64, p. 219:

cj' t5^ (cK») u' (jc- LSJJ
^Ic.從

Hal al-Shara>i\ p. 194; Al-K/iisal, vol. 1, p. 49, cited in Bihar al-Anwar, 
Ibid, vol. 64, p. 203, no 4; Kanz al- 'Ummal, vol. 9, p. 66, no. 24971; Mizcin al- 
Hikmah, vol. 3, p. 1344, no. 4523.

Man La Yahduruhu al-Facjih, vol. 2, p. 191，cited in Bihar al-Anwar, vol. 
64, p. 215, no. 25; Kanz al-’Ummdl，vol. 9, p. 62, no. 24950.

Al-Nihayah, vol. 5, p. 166; Kanz al- 'Ummal, vol. 9, p. 63, no. 24956.

Mon La Yahduruhu al-Faqih, vol. 2, p. 189, cited in Bihar al-Anwary vol. 
64, p. 213, no 21; Mizcin al-Hiktnah, vol. 3, p. 1344, no. 4518.

Ibid..

Kanz al-'Ummal, Ibid, vol. 9, p. 66, no. 24973; Mizan al-Hikmahy vol. 3, p. 
1344, no. 4520.

52

53

54 ,

55

56

57

58

59

159



60Kanz aU'JJmmaU Ibid, vol. 9, p. 67, no. 24983.
Hayat al-Haywcm al-Kubra, vol. 2, p. 371:

J J —(o-a) C5^* u'

Hayat al-Haywan al-Kubray vol. 2, p. 371.
Bihar al-Anwary vol. 64, p. 277 and vol. 76, p. 331; Kanz al-’Ummdl，Ibid, 

vol. 9, p. 66, no. 24979 and p. 68, no. 24986-24989:
—0J^J ^ (jc. (o-a) ^

Majalis al-Saduq, p. 255; Man Lei Yalidunthu al-Faqih, vol. 4, p. 5, cited in 
Bihar al-Amvar, vol. 64, p. 215, no. 28 and p. 227, no. 19:

61

62

63

64

«-J^a (jC- (O-3) Cs^'1 L5^ :…（匕）
iS^ 6° LS^ J (Jja 0& cs^j J —Wil

—

JLftrwa

Bihar al-Anwar^ vol. 64, p. 217:
Y :cJ^ (l>°) (ji LSJ^ UP-0片J

Tafsir al- 'Ayyashi, cited in Bihar al-Anwar, vol. 64, p. 228, no. 25: 

(o^) :…（o®) ^ 6°
^CJUuJ l^jli 5—

6°
Ul J LS^ —

Nawadir by Ravandi, pp. 14 and 15, cited in Bihar al-Anwary vol. 64, p. 210: 
l_jjS q\ (o-=») Jh\ ^ :(匕）JIS

j ^ j ^^丨 J c> ^人^

Al-Kdfi、vol. 6, p. 538y cited in Mizan al-Hikmah、vol. 3, p. 1346, no. 4528:
.W^.i V

Usd al-Ghabah, vol. 2, p. 31.
Al-Tabaqat al-Kubra, vol. 7, pp. 48 and 184.

65

66

160



Aspects of Environmental Ethics: An Islamic 
Perspective

Mohammad Ali Shomali

Prophet Muhammad: If Resurrection is 
starting, and one of you has a sapling in 
his hand which he can plant before he 
stands up, he must do soJ

Imam Sadiq (d. 148/765): There is no joy 
in life unless three things are available: 
clean fresh air, abundant pure water, and 
fertile land.2

One of the most important problems in today’s world is the 
environmental crisis. It seems that this problem started when 
modern man stopped understanding himself as the vicegerent and 
trustee of the All-Merciful God who must channel divine mercy 
to everything at his disposal or within his reach, and stopped 
understanding nature as a sacred sign and valuable trust from 
God. For the same reason, it seems that the best way to protect 
the environment from destruction and, indeed, to improve its 
condition is to revive these forgotten understandings by referring 
back to the teachings and instructions of divine religions and 
reviewing and readjusting our policies regarding the application 
of modern technology and in using natural 
appropriately. In this paper, I will try to briefly present

resources
some
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aspects of the Islamic perspective on environmental ethics in the 
light of Qur’anic 
paper consists of four parts: (I) nature, (II) governing rules in 
Islamic environmental ethics, (III) virtues related to human 
treatment of the environment, and (IV) vices related to human 
treatment of the environment.

and Islamic narrations (hadiths). Theverses

I. Nature
Nature in general: There are more than 750 verses in the Qur’an 
that are related to nature. Fourteen chapters of the Qur’an 
named after certain animals and natural incidents, such as: “the 
Cow,” “the Cattle,” “the Thunder,” “the Bee,” “the Ant，” “the 
Daybreak，” “the Sun，” “the Night,” “the Fig” and “the Elephant.” 
Moreover, there are many cases in which God takes an oath by 
some natural phenomena like: “the dawn” (89:1) and “the fig and 
olive” (95:1). In numerous verses, the Qur’an states that all the 
natural phenomena have awareness of God and glorify God:

are

And We made the mountains and the birds to 
celebrate our praise along with David. (21:79; 
38:18)

And there is not a thing but that it glorifies Him 
with His praise but you do not understand their 
glorification. (17:44)3

characterised asIn many verses, the natural phenomena 
divine signs indicating the knowledge, the wisdom and the power 
of God, such as:

are

Most surely in the creation of the heavens and the 
earth and the alternation of the night and the day, 
and the ships that run in the sea with that which 
profits men and the water that God sends down 
from the cloud, then gives life with it to the earth 
after its death and spreads in it all (kinds of) 
animals, and the changing of the winds and the
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clouds that are made subservient between the 
heaven and the earth, there are signs for a people 
who understand. (2:164)4

Water
In Islamic culture, water is very highly regarded. The word 
(water) is used in the Qur’an about 60 times. Water is introduced 
as the origin and the source of life. For example, the Qur’an says: 
“And We have made of water everything living” (21:30).5 The 
Qur’an (24:45) also states that God created from water every 
animal that goes on its belly, on two legs and on four legs, of 
water. Water is pure and purifying (25:48). Imam Sadiq said: 
“Surely God made the earth pure as He made the water pure.”6 A 
Muslim who wants to perform ritual prayer or to touch the Holy 
Qur'an or to circumambulate around the Ka’bah in Mecca must 
be ritually pure and to be ritually pure he needs to make ritual 
ablution with water. In Islamic symbolism, water normally stands 
for knowledge and faith or even for Imams. According to some 
traditions, the expression “the abundant water” in verse (72:16) 
esoterically refers to—abundant knowledge and faith and the 
expression “the flowing water” in verse (67:30) to Imam Mahdi.

Water must be kept pure and clean. For example, Imam Baqir (a) 
is quoted as saying: “Do not urinate in water!”

Earth
Every Muslim in his ritual prayer has to prostrate to God several 
times on the earth (or an earthly material like soil or sands). If 
water is not available or using water is harmful to one’s health 
(e.g. because of injury), 
materials in a special way to perform ritual ablution.

In Islamic scriptures, the earth is introduced as an origin for the 
creation of human beings.

needs to use earth or earthlyone

The Qur’an says:
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From it (earth) We created you and into it We shall 
send you back and from it We will raise you a 
second time. (20:55)

Likewise, the earth is introduced as “a mother” for human beings. 
The Holy Prophet is quoted as saying:

8Preserve the earth because it is your mother.

God created the earth and laid it out for humanity.9 He also made 
the earth manageable and tractable.10 God has made for people a 
means of their livelihood in the earth.11 Human beings should 
utilise the earth and construct upon it. The Holy Qur’an says: “He 
is the one who created you from the earth and settled you upon it, 
so that you might cultivate the land and construct towns and cities 
in which to live.” (11:61) Imam Ali (a) says: “God has sent Adam 
to make the earth flourish by the help of his offspring.
Ali (a) in a letter to his governor said: “You should be more 
concerned with the construction (physical development) of the 
land than collecting the land tax.
God regarding His servants and lands! You are responsible for 
the lands and the animals.”

”J2 Imam

”13 Elsewhere, he said: “Fear

14

Plants
Islam highly recommends planting trees and urges people to 
protect them to the extent that planting a tree is considered as an 
act of worship, for which special prayer is recommended. The 
Holy Prophet said: “Unless you are compelled, do not cut down a 
tree!
soldiers not to harm women, children, the elderly, and those who 
surrendered and not to destroy or burn farms and gardens.16

”15 Before battles, the Prophet always gave instruction to his

In addition to the protection of plants, there are many hadiths that 
recommend Muslims to plant and farm. For example, the Prophet 
(s) said:
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Whoever plants a tree and then a human 
creature of God eats its fruit, it will be considered 
as an act of charity for him.

or a

17

Whoever waters a date or lote tree it is as if he has 
given a drink to a thirsty believer. 18

Imam Sadiq (a) said:

Farm and plant! By God, there is no occupation 
more lawful and pleasant than this.19

20The best occupation is farming.

21The greatest alchemy is farming.

Animals
According to Islamic teachings, animals have 
for which human beings are held responsible. In addition to the 
above-mentioned hadith from Imam AJi, peace be upon him (in 
which he says, “You 
animals”)，one may refer to a hadith from Imam Sadiq (a): “There 
are six rights for the beasts that their owners should observe: they 
should not be forced to carry what they do not have the strength 
to bear, they should not be ridden while the rider is speaking, they 
should be given their provisions when they stop, they should not 
be branded (imprinted) or burnt, they must not be stricken at their 
face because they glorify God and they should be allowed to 
drink when they pass by water.22 Imam Ali (a) condemned 
urinating in the water because there are animate creatures in it.23

A fundamental right for animals is the right to life. According to 
a well-known hadith, the Holy Prophet (s) said: “A woman will 
be put in the hell because she imprisoned a cat until the cat 
died.”24 The Prophet also said: “Whoever kills a sparrow without 
any reason will be questioned by God on the Day of Judgment.’’25 
Hunting birds or animals for fun is prohibited.26 A very

rights,numerous

responsible for the lands and theare
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outstanding scholar, ‘Allamah Mohammad Taqi Ja‘fari concludes 
his discussion about animals in this way:

of IslamicConsideration of whole 
jurisprudence (fiqh) leads to the conclusion that 
animals must not be killed unless there is a legal 
permission (by God) like benefiting from them or 
being safe from their harm. There are adequate 
reasons for prohibiting hunting animals for fun and 
one can argue from these reasons for prohibition of 
killing animals without having

sources

permittinga
27cause.

According to Islamic hadiths, an animal’s life not only must not 
be taken unjustifiably, but also their life must be protected. The 
great Shi'a jurist, Zayn al-Din known the Second
Martyr {al-Shahid al-Thani), in his Masalik al-Afham writes:

In the same way that spending money for saving a 
human being is compulsory, spending money to 
save a respected animal is compulsory, even if that 
animal belongs to another person.28

of buying medicine for 
One of the greatest

Elsewhere he stresses the necessit; 
animals when they become ill. 
contemporary Shi’a jurists, Mohammad Hasan al-Najafi, writes:

.9

If by using water for making ritual ablution one is 
worried that an animal whose life is respected may 
become thirsty he must make tayammum (that is, 
ablution with soil instead of water), even though 
that animal is a dog.30

Elsewhere he declares that amongst animal rights is the right for a 
house, a place for rest. He says:

It is compulsory to provide animals with what they 
need like food, water and a place.31
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Animals must also be loved and respected. It is reported that 
Imam Ali (a) said: “Whoever curses an animal, he himself will be 
cursed by God.’’32 An animal like a sheep or camel must not be 
slaughtered in front of another one.33

II. Governing rules in Islamic environmental ethics
Some of the major instructions on how to treat the environment 
and natural resources can be formulated as follows:

II.I. Benefit from natural resources in a responsible way!
Emphasis of the Qur’an and hacliths on nature and natural 
phenomena does not imply that we cannot benefit from them. 
Indeed, the Qur’an clearly suggests that God has created them in 

way that man can dominate and benefit from them. For 
example, the Qur’an says:
a

And the earth, He has set it for people. (55:10)

He it is who created for you all that is in the earth. 
(2:29; 45:13; 31: 20; 16:10-14; 22: 65; 14:32-34)

The benefits that we take from the environment are not limited to
They also include mental andmaterial or physical 

psychological benefits as well:
ones.

And He created the cattle for you, you have in 
them warm clothing and many (uses) advantages, 
and of them you can eat. And there is beauty in 
them for you when you drive them back home and 
when you send them forth to pasture. (16:5 and 6)

There are some Qur’anic verses and Islamic hadiths which state 
the spiritual or psychological benefits of plants:

And send down for you water from the cloud; then 
we cause to grow thereby beautiful and delightful 
gardens. (27:60; 50:7; 22:5)
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The Holy Prophet (s) said:

There are three things which cause brightness of 
the eyes: to look at greenery, running water and a 
beautiful face. 34

As said before, nature and natural phenomena are also signs of 
God, on which 
understanding of God and a closer relationship with Him. We 
also need some of the natural materials for performance of some 
acts of worship. Therefore, 
theologically and spiritually as well.

should reflect to come to a betterwe

benefit from themwe can

Il.n. Behave towards nature as a guardian!
Not only must man use natural resources in a responsible way, 
but also, as the vicegerent of God on the earth (2:30; 6:165; 
35:39)，he must feel responsible for their maintenance and 
improvement of their condition丄 The Holy Qur’an says:

He is the one who created you from the earth and 
settled you upon it so that you might cultivate it 
and construct towns. (11.61)

Failure to observe divine pleasure and carry out his 
responsibilities towards himself and the world certainly leads to 
man’s dissatisfaction as well as the destruction of the world. To 
make the case theologically clearer, I can briefly say that God is 
the Truth and the entire creation is based on the Truth. Following 
the Truth leads to tranquillity of the heart and ultimate 
satisfaction as well as an abundance of divine blessings including 
both material and spiritual ones. For example, the Holy Qur’an 
says:

And if the people of the towns had believed and 
guarded (against evil) We would certainly have 
opened up for them blessings from the heaven and
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the earth, but they rejected, so we overtook them 
for what they had earned. (7:96)

On the other hand, arrogance and selfishness before the Truth 
leads to confusion, forgetting one’s self，the breakdown of human 
relations and even severe damage to the physical world. This is 
against the laws of the creation and, as a result, the world would 
resist such people and finally would rebel and save itself from 
ultimate corruption. This may be one way of understanding the 
following verse:

And should the truth follow their low (carnal) 
desires surely the heavens and the earth and all 
those who are therein would have perished and 
been corrupted. (23:71)

II.III. Recognize your role as a trustee!
The Holy Qur’an states: “We offered the trust unto the heavens 
and the earth and the hills but they shrank from bearing it and 
were afraid of it. And man assumed it” (33:72).This means that 
human beings have been given the responsibility of stewardship 
and trust (al-amanah) by God in order to care for and serve as a 
channel for the blessings of God to all creation. Humans are 
invested with a special status and responsibility as trustees on 
earth and must fulfil the requirements of that trust.35According to 
Islamic thought, nature is a divine trust and man is the trustee. It 
can also be argued that since future generations also have rights 
in respect to nature with which to benefit, nature is also a trust for 
them.

II.IV. Plan for the improvement of your life and the 
whole world!

It is possible that religious people who believe in the eternal life 
and its superiority over the material life may underestimate the 
worldly life and its affairs. They may think that this is a transient 
state which expires very quickly and therefore they should
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concentrate only upon the spiritual life and the Hereafter. It is 
true that the eternal life is to occupy the central place in 
attention and actions. However，Islam teaches that we must do 
our best for the improvement and development of this world 
well. For example, Imam Hasan (a) is quoted as saying: “In 
respect to your worldly affairs, act as if you are going to live here 
forever, and in respect to your afterlife, act as if you are going to 
die tomorrow!”36 This hadith indicates that we need to be fully 
prepared for our eternal journey and must have the greatest 
possible provision for that, because there is a realistic possibility 
that we may die tomorrow and
opportunities. Moreover, for our eternal journey, we need 
many provisions that even if we work hard day by day, it will still 
be insufficient, even if we are given, so to speak, a very long life. 
On the other hand, we must work hard for this world as if we are 
going to live here forever. But a very important point is that this 
is not a realistic possibility; no one is going to remain in this 
world. This shows maximum emphasis because people may tend 
to undervalue working for the improvement of this world when 
they know that they live here temporarily. To overcome this 
problem they are asked to suppose that they would live in this 
world forever. Moreover, the hadith suggests that you must not 
only be concerned with yourselves and your immediate children. 
You must suppose that there will be a kind of continuity for your 
presence in this world through your offspring and through your 
fellow human beings. I should like to finish this section with a 
hadith from the Holy Prophet (s):

our

as

may not have any furtherwe
so

There are six things that will be beneficial for a 
believer even after his death: a child who asks 
God’s forgiveness for him, a book that 
from him, a tree that he plants, a well that he digs, 
a charity which he gives, and a good conduct that 
he establishes and is practiced by others after 
him.

remains

37
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III. Some virtues related to human treatment of the 
environment

m.I. Cleanliness
Tidiness and cleanliness is very important in Islam. In respect to 
cleanliness, the Prophet (s) said: “Surely God is clean and loves 
the clean, so clean your courtyard, 
you can.
also said: “Surely Islam is clean, so be clean, because nobody can 
enter Paradise except he who is clean.”41 The Prophet told his 
wife: “Surely the clothes glorify, (but) when they are dirty and 
unclean they do not glorify.”42 Imam Ali (a) said: ‘Tidy (clean) 
clothes eliminate grief and 
cleanliness has effects on the soul as well.

”38 He also said: ‘‘Be as clean as
，，40”39 He also said: “Cleanliness is next to godliness. He

”43 These hadiths show thatsorrow.

III.II. Moderation and balance
A believer should be moderate in all aspects of his life including 
his use of nature. The Holy Prophet (s) said: “The best of_affairs 
is the medium one. 
not become poor, 
and harmony (mizon).46 Exceeding limits in using nature or 
natural resources is extravagance which is considered as a major 
sin in Islam. For example, the Qur’an says:

”44 He also said: “Whoever is moderate he will
，，45 Indeed, the whole world is based on order

And eat and drink and be not extravagant, surely 
He does not love the extravagant (7: 31)

And do not squander wasteful ly. Surely the 
squanderers are friends of satans and Satan is ever 
ungrateful to his Lord (17: 26- 27).

III.III. Thankfulness
Another important quality of a believer is thankfulness, not only 
in words, but also by deeds. Thankfulness by deeds means to use 
divine blessings in the way which is right and, therefore, pleasing 
to God. To misuse divine blessings or harm them for example by
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destroying jungles and polluting water are signs of ungratefulness 
which is severely condemned in Islam. For example, the Qur’an 
says: ‘‘Have you not seen those who have changed God's favour 
for ungratefulness and made their people to alight in the abode of 
perdition?”（14:28) " "

IV. Some vices related to the human treatment of the 
environment

IV.I. Extravagance
One of the great threats for human society and the environment is 
extravagance. The origins of this are greed and negligence. This 
character is controlled by religious teachings. In Islamic sources, 
two sins are distinguished. One is israf or wasteful consumption. 
Another sin is tabdhir or squandering. These two concepts 
brought into play to adjust human behaviour.

are
47

IY.II. Vandalism
According to a well-established rule in Shi’ite jurisprudence, 
nobody can cause harm or loss to others. This is a general rule 
which is supported by many verses and hadiths and, in particular, 
by the well-known prophetic hadith: “La darara wa la dirara fi’l- 
Islamy This hadith, about which tens of books and essays have 
been written, means that there is no place in Islam for inflicting 
any harm on one’s self or on others.

IV.III. Corruption
Islam opposes mischief and corruption in all forms. Any act of 
mischief is condemned, whether it be in respect to human beings 
or living beings or even non-living beings. The Holy Qur’an says:

When he turns his back, his aim is to spread 
mischief on the earth and destroy crops and 
progeny. But God does not love corruption. 
(2:205)
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Do no mischief on the earth, after it has been set in 
order, but call on Him with fear and longing (in 
your hearts): for the Mercy of God is near to those
who do good. (7: 56) 48

Conclusion
In this paper, I have tried to address 
environmental ethics from an Islamic perspective. We saw that 
great emphasis has been put in the Qur’an on nature and natural 
phenomena as divine signs indicating the knowledge, the wisdom 
and the power of God. Then we focused on four major parts of 
the environment, i.e” water, earth, plants and animals. In Islamic 
scriptures, water is introduced as the origin and the source of life 
and the earth is introduced as an origin for the creation of human 
beings and as our “mother.” In Islam, planting trees is considered 
as an act of worship, for which special prayer is recommended 
and people are urged to protect them. Animals have numerous 
rights, including the right to life, the right to food and water, the 
right to shelter and the right for medicine. An animal’s life can 
only be taken with the permission of God. Not only must an 
animals’ life not be taken unjustifiably, but their life must also be 
protected. Animals must also be loved and respected.

aspects ofsome

1
1

Thus, it becomes clear that in Islam the environment is sacred and 
has an intrinsic value. Even if there is no threat or shortage, 
still must look after natural resources, protect animals and plants 
and, more generally, improve and develop the environment. As 
the vicegerents of God, we have to channel the mercy of God to 
everything within our reach.

we
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