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Chapter One: Introduction

Twelver Shi‘ism has spurred a rich array of literature covering various facets of Islamic
spirituality. Alongside numerous works specializing in fields such as law and
jurisprudence (usil al-figh), Shi‘ite scholars have also authored extensive volumes
exploring the esoteric dimensions of Islam. These writings encompass treatises
addressing both theoretical (nazart) and practical ( ‘amali) aspects of spiritual discourse,
compilations of supplications, guidelines for spiritual journeying (sulitk), and discussions
on etiquette and conduct within the spiritual realm, among other topics.'
Repentance(tawbah), generally understood as an individual’s journey toward Allah
through a return from the path of transgression or sin, accompanied by remorse and a
sense of shame, is a concept deeply embedded across various domains within Islam. The
term is widely employed in religious, jurisprudential (fighi), ethical (akhldgr), and
mystical ( ‘irfani) contexts.? Derived from the root letters ta’, waw, and ba’ (al-td’ wa al-
waw wa al-ba’), it conveys the essential meaning of “returning” (7;ji ‘u).* Its predominant

usage pertains to returning from transgression (ma ‘siya) or sinful conduct (dhanb), a

! Mohammad H. Faghfoory, Tuhfah-yi ‘Abbasi: The Golden Chain of Sufism in Shi ‘ite Islam. Lanham:
University Press of America, 2004. P. v.

2 Chittick, William C. The Sufi Path of Knowledge: Ibn al- ‘Arabi's Metaphysics of Imagination. Albany:
State University of New York Press, 1989. P. 170-73.

3 Ibn Mangziir, Muhammad ibn Mukarram. Lisan al- ‘Arab. Beirut: Dar Thya’ al-Turath al-Arabi, 1997. “t-
w-b.”



connotation so prevalent that many linguists consider it the primary sense of the word.*
The extensive use of the term in Islamic religious literature particularly in the Qur’an and
hadith underscores its central association with the religious and ethical domains. The
term Tawba and its derivatives appear more than eighty-six times in the Qur’an.
Moreover, the ninth chapter of the Qur’an is titled al-Tawba. One of the divine attributes
is the acceptance of repentance (a/-Tawwab), denoting God’s acceptance of repentance
and His love toward those who turn to Him.> A broad survey of Qur’anic verses clarifies
the meaning and process of repentance (tawbah), including its conditions, timing, and
categorization. Synonymous terms such as penitent return (inaba), seeking forgiveness
(istighfar), and seeking excuse (i tidar) further reveal the depth and diversity of this
concept within Islamic theological discourse.’

In the hadith corpus, these themes are developed further. Numerous narrations explore
the essence of repentance (tawbah), the conditions and signs of its acceptance, the proper
etiquette (adab) of the process, and the distinctions among various types of repentance in
response to different categories of sin (dhuniib).’

Given the significance of repentance (fawbah) in the Islamic mystical tradition, many
scholars and mystics ( ‘urafa’) have authored treatises, essays, and comprehensive works
expounding upon its intricacies and spiritual implications. Among the most prominent

contemporary figures to address this subject is ‘Allama Hasan Zadeh Amuli a

4 al-Isfahant, Abii al-Qasim al-Husayn ibn Muhammad (al-Raghib al-Isfahani). AI-Mufradat fi Gharib al-
Qur’an. Edited by Safwan ‘Adnan al-Da’udi, Beirut: Dar al-Qalam, 1992 P. 89.

3 Qur’an 2:222. The Qur’an. Translated by M. A. S. Abdel Haleem. Oxford: Oxford University Press,
2008.

6 Izutsu, Toshihiko. Ethico-Religious Concepts in the Qur'an. Montreal: McGill-Queen’s University Press,
2002. Pp. 223-30.
7 al-Kulayni. A/-Kafi. Vol. 2, Kitab al-Tman wa-1-Kufr, Tehran: Dar al-Kutub al-Islamiyah, 1986.
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distinguished Muslim philosopher and mystic. His deep engagement with the concept of
repentance is particularly evident in his Arabic treatise “The return to repentance from
sin” (al- ‘Awbah ila al-Tawbah min al-Hawbah®) which serves as the concluding chapter
of his larger work Minhaj al-Bard a fi Sharh Nahj al-Balagha.’ The latter is a detailed
commentary on sermon number 235 of Nahj al-Balagha. Compiled by al-Sharif al-Radi,
a seminal compilation of sermons, letters, and sayings attributed to Imam ‘Ali ibn Ab1
Talib, the cousin and son-in-law of the Prophet Muhammad.

The structure of “The return to repentance from sin” (al- ‘Awbah ilda al-Tawbah min al-
Hawbah'’) begins with a brief preamble that explains the naming and purpose of the
work. This is followed by an introduction (mugaddima), thirteen chapters forming the
main body, and a concluding chapter (khatima). The central theme throughout is the
concept of repentance (fawbah), explored through references to Qur’anic verses,
prophetic traditions (hadith), and the views of authoritative religious and mystical
figures.!! In the final section, ‘Allama presents a comprehensive analysis of sermon 235
from Nahj al-Baldagha, offering a detailed translation and interpretation that highlights its

significance within the framework of repentance and spiritual refinement.'?

8 Amuli, Hasan Hasanzadeh. Al- ‘Awbah ila al-Tawbah min al-Hawbah. Qom: Intisharat Alif Lam Mim,
2002.

0 Amult, Hasan Hasanzadeh. , Muhammad Baqir Kamrah'1, ‘Alf ibn Abi Talib, Habib Allah ibn
Muhammad al-Kht'1, and Ibrahim Miyanji. Minhaj al-Bara ‘ah fi Sharh Nahj al-Balaghah. Tehran:
Maktabat al-Islamiyyah,1980-2021. Vol. 4, Pp. 313—430.

10 Amuli, Hasan Hasanzadeh. Al- ‘Awbah ila al-Tawbah min al-Hawbah. Qom: Intisharat Alif Lam Mim,
2002.

1 Amuli, Hasan Hasanzadeh. Al- ‘Awbah ila al-Tawbah min al-Hawbah. Qom: Intisharat Alif Lam Mim,
2002. Pp. 315-410.

12 Amult, Hasan Hasanzadeh. Al- ‘Awbah ila al-Tawbah min al-Hawbah. Qom: Intisharat Alif Lam Mim,
2002. Pp. 421-30.



This thesis seeks to undertake a comprehensive and critical analysis of the key themes
and conceptual frameworks presented in ‘Allama Hasan Zadeh Amuli’s treatise “The
return to repentance from sin” (al- ‘Awbah ild al-Tawbah min al-Hawbah'?), with
particular emphasis on the notion of repentance (tawbah) as it relates to the broader
spiritual journey within Islamic mysticism. This exploration will involve not only a
textual examination of the treatise itself but also an engagement with the exegetical,
philosophical, and mystical discourses that inform and shape its arguments. However,
before engaging with the primary content of the text, it is essential to establish a
contextual foundation that enables a more nuanced and informed reading.

To this end, the initial chapters will be devoted to constructing a detailed portrait of
‘Allama Hasan Zadeh AmulT as an intellectual and spiritual figure. This will include an
overview of his biographical trajectory, highlighting formative experiences, educational
milestones, and the key mentors and scholarly traditions that influenced his development.
Attention will also be given to his position within the broader landscape of contemporary
Shi‘i thought and his contributions to fields such as philosophy (hikma), theology
(kalam), and gnosis ( ‘irfan).

Furthermore, this study will explore ‘Allama’s unique integration of theoretical (nazari)
and practical (‘amali) ‘irfan, elucidating how he synthesizes metaphysical inquiry with
the lived realities of spiritual discipline. Particular focus will be placed on his interpretive
strategies, stylistic choices, and philosophical terminology, all of which reflect a deeply

rooted tradition of esoteric Islamic scholarship. By situating his thought within the

13" Amuli, Hasan Hasanzadeh. Al- ‘Awbah ila al-Tawbah min al-Hawbah. Qom: Intisharat Alif Lam Mim,
2002.



broader context of Islamic intellectual history, this thesis aims to illuminate the
conceptual scaffolding that underpins his treatment of repentance, and to show how this

concept functions not merely as a moral corrective but as a transformative station on the

path toward divine proximity.



Chapter Two: ‘Allama Hasan Zadeh Amuli: Biography and Scholarly Contributions

Hasan Hasanzadeh Amuli (1928-2021), more widely known by the honorific title
‘Allama, was among the foremost contemporary figures in Shi‘ite philosophy and Islamic
mysticism. Born in the village of Ira near Amul, he began his early education at the age
of six. His intellectual journey formally commenced in 1944 with traditional seminary
training under local scholars including Muhammad Gharavi and Mirza Abi al-Qasim
Farst'u. In pursuit of deeper knowledge, he relocated to Tehran at the age of twenty-two,
where he undertook advanced studies in jurisprudence and philosophy under eminent
scholars such as Sayyid Ahmad Lawasani, Abii al-Hasan Sha‘rani, and Muhammad Taqt
Amuli. During this period, he also immersed himself in exegesis, astronomy, and
traditional medicine (#ibb), distinguishing himself through his polymathic intellect. His
exposure to philosophical and mystical doctrines intensified under the guidance of Mehdi
[1aht Qumsha’t and ‘Allama Sha‘rani. His studies included classical texts like Mulla Hadi
Sabzawari’s Manziima, excerpts from Mulla Sadra’s al-Asfar al-Arba ‘a, and Nasir al-Din
al-TiisT’s commentary on al-Isharat.'* After fourteen formative years in Tehran, he
settled in Qum in 1963, where he continued his studies with “Allama Tabataba'1 for
seventeen years. Tabataba'1 served not only as his teacher but as a spiritual guide
(murabbi)."> He also studied texts such as Bihar al-Anwar and Tamhid al-Qawa ‘id, and

attended lectures by Sayyid Muhammad Hasan Ilahi. His knowledge of arithmetic was

14 Nasr, Seyyed Hossein. Three Muslim Sages: Avicenna, Suhrawardi, Ibn ‘Arabi. Cambridge: Harvard
University Press, 1964. P. 117.

15 Tabataba’'1, Sayyid Muhammad Husayn. A/-Mizan fi Tafsir al-Qur’an. Tehran: Dar al-Kutub al-
Islamiyyah, 1989. Pp. xi—xiii.



refined under Sayyid Mahdi Qadi Tabataba'1, son of the renowned mystic Sayyid ‘Ali
Qadi.'¢

Known for his synthesis of rational sciences and esoteric knowledge, ‘Allama’s
intellectual output spans philosophy, mysticism, theology, jurisprudence, ethics,
astronomy, mathematics, Persian and Arabic literature, ancient medicine (tibb gadim),
and occult sciences ( uliim ghariba). He rejected the notion that Islamic philosophy was
merely derivative of Greek thought, insisting instead that Muslim thinkers transformed
philosophical inquiry through divine revelation and prophetic wisdom.!” Influenced
deeply by Mulla Sadra and Muhy1 Ibn ‘Arabi, he advanced a profound interpretation of
the personal unity of existence(wahdat-i shakhsi-yi wujiid), which he described as eternal
monotheism(fawhid samadr). This metaphysical construct situates all of existence as a
singular divine reality, echoing the Qur’anic affirmation of God’s absolute unity.
‘Allama’s teaching repertoire included foundational texts such as Avicenna’s al-Isharat,
Mulla Sadra’s al-Asfar, Qaysari’s Sharh Fusiis al-Hikam, and Sabzawari’s Sharh
Manziima. His scholarly legacy is preserved through his critical editions and
commentaries, particularly his work on al-Shifa’, al-Asfar, al-Isharat, and Sharh Fusiis
al-Hikam. He also contributed significantly to editing and preserving texts such as Nahj
al-Balagha and Kashf al-Murad.'® The breadth of his erudition is evident in the extensive

catalog of his authored and annotated works, meticulously compiled in the final pages of

16 Amuli, Hasan Hasanzadeh, Muhammad Baqir Kamrah'1, ‘Ali ibn Abi Talib, Habib Allah ibn
Muhammad al-Khii'1, and Ibrahtm Miyanji. Minhdaj al-Bara ‘ah fi Sharh Nahj al-Balaghah. Tehran:
Maktabat al-Islamiyyah, 1980-2021. Vol. 4, p. 332.

17 Chittick, William C. The Sufi Path of Knowledge: Ibn al- ‘Arabi's Metaphysics of Imagination. Albany:
State University of New York Press, 1989. p. 53.

18 Amuli, Hasan Hasanzadeh. Sharh Fass Hikmat ‘Ismatiyah fi Kalimah Fatimiyah. 1st ed., Tehran: Sanaa,
2000. Pp. vii—x.



his commentary Sharh Fusiis al-Hikam fi Kalimat Fatimiyya, a seminal reference for

contemporary scholars of Islamic thought. '

19 Amuli, Hasan Hasanzadeh. Sharh Fass Hikmat ‘Ismatiyah fi Kalimah Fatimiyah. 1st ed., Tehran: Sanaa,
2000. Pp. appendix section.



Chapter Three: ‘Allama’s Mystical Tradition: A Comprehensive Synthesis

The mystical tradition of ‘Allama Hasan Zadeh Amuli is renowned for its distinctive
synthesis of scripture (nass), reason ( ‘agl), and mysticism ( irfan), forming a multifaceted
framework of spiritual inquiry. Central to this tradition is the integration of the Qur’an
and hadith with philosophical insights from schools such as the Peripatetic tradition
(mashshai’), llluminationism (ishragqi), and Transcendent Theosophy (hikmat-i

muta ‘aliya).?® His mystical system is not an abstract construction, but a coherent pathway
rooted in textual fidelity, rational clarity, and existential transformation. Despite engaging
deeply with these philosophical schools, ‘Allama anchors his metaphysical and mystical
insights in the Qur’an, treating revelation not merely as a point of departure but as the
epistemological and ontological foundation of all legitimate spiritual knowledge.*! He
insists that no philosophical proposition can ultimately stand unless it is illuminated and
confirmed by divine scripture. At the heart of his mystical paradigm lies a dual-structured
model composed of theoretical (nazari) and practical ( ‘amali) dimensions. The
theoretical aspect involves rigorous intellectual inquiry into metaphysical questions
concerning existence (wujiid), divine attributes, gradation of being, and eschatological
realities. In this realm, ‘Allama draws heavily on the works of Mulla Sadra, Ibn “Arabi,

and Suhrawardi while maintaining a critical engagement through Qur’anic

20 Chittick, William C. The Sufi Path of Knowledge: Ibn al- ‘Arabi's Metaphysics of Imagination. Albany:
State University of New York Press, 1989. Pp. 12—-18.

21 Nasr, Seyyed Hossein. Three Muslim Sages: Avicenna, Suhrawardi, Ibn ‘Arabi. Cambridge: Harvard
University Press, 1964. Pp. 73—-85.



hermeneutics.?? His Minhaj al-Bara’a and commentary on Fusiis al-Hikam illustrate his
method of harmonizing philosophical rigor with spiritual exegesis.>* The practical
dimension of his mystical thought emphasizes ethical conduct, ritual devotion, and
spiritual discipline. Practices such as spiritual vigilance(muragaba), self-
accounting(muhdsaba), and inner purification (fazkiyat al-nafs) are integral to this
dimension. These disciplines aim to cultivate presence before God (hudiir ilahi) and lead
the aspirant toward deeper levels of divine intimacy.?* In this regard, ‘Allama does not
separate formal worship from mystical practice; instead, he insists that acts of devotion,
when performed with awareness and sincerity, become vehicles of inner transformation.?®
In his mystical vocabulary, ishraq denotes both the historical school of Suhrawardt and a
metaphorical illumination of the heart through divine proximity. The inner light (nir) that
arises from a sincere bond with the Divine, through prayer, reflection, and purification,
forms the essence of hikma ishraqiyya as reinterpreted by ‘Allama.?¢

By integrating scripture, reason, and practice, ‘Allama Hasan Zadeh Amuli provides a
robust mystical model, one that speaks to the intellect and spirit alike. His contributions

continue to offer a dynamic and integrative spiritual vision to contemporary seekers

navigating the complexities of faith, reason, and inner meaning.

22 Tabataba’1, Sayyid Muhammad Husayn. Al-Mizan fi Tafsir al-Qur’an. Tehran: Dar al-Kutub al-
Islamiyyah, 1989. Pp. 45-53.

23 Amult, Hasan Hasanzadeh, Muhammad Baqir Kamrah'1, ‘Alf ibn Abi Talib, Habib Allah ibn
Muhammad al-Kht'1, and Ibrahim Miyanji. Minhaj al-Bara ‘ah fi Sharh Nahj al-Balaghah. Tehran:
Maktabat al-Islamiyyah,1980-2021. Vol. 2, Pp. 214-230.

24 Amuli, Hasan Hasanzadeh. Sharh Fass Hikmat ‘Ismatiyah fi Kalimah Fatimiyah. 1st ed., Tehran: Sanaa,
2000. Pp. 59-76.

25 Kalin, Ibrahim. Knowledge in Later Islamic Philosophy: Mulla Sadra on Existence, Intellect, and
Intuition. Oxford: Oxford University Press, 2010. pp. 96—102.

26 Suhrawardi, Shihab al-Din. Hikmat al-Ishrdaq. Ed. Henry Corbin. Damascus: Institut Frangais de Damas,
1945. Pp. 140-151.
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1) Theoretical Mysticism of ‘Allama Hasan Zadeh Amuli

The theoretical mysticism of ‘Allama Hasan Zadeh Amuli represents a deeply integrative
and original strand of Islamic metaphysical thought, uniting philosophical rigor with
esoteric insight. Rooted in the school of Ibn “Arab1 and developed further within the
transcendent theosophy (hikmat al-muta ‘aliya) of Mulla Sadra, ‘Allama Amuli constructs
a cosmology wherein all levels of being reflect graded manifestations (tajalliyat) of a
single, absolute Reality. Central to his worldview is the doctrine of the unity of
being(wahdat al-wujiid), which he frames not merely as a philosophical position but as a
Qur’anically grounded ontological truth, arguing that all multiplicity in the world is
nothing but a veil over divine unity.?” What distinguishes Amuli’s theoretical mysticism
is its synthesis of Qur’anic exegesis, rational inquiry, and mystical unveiling. He insists
that divine truths cannot be fully realized without the cooperation of intellect ( ‘agl),
revelation (nagql), and spiritual discipline. His method combines systematic commentary
on philosophical texts with inner illumination, evident in works such as Hazar-o-Yak
Kalimeh and his commentaries on al-Isharat and al-Asfar al-Arba‘a. Amuli repeatedly
emphasizes that mystical knowledge (ma rifa) is not abstract speculation but an
experiential unveiling (kashf) of divine realities, culminating in the vision of God in all

things.?®

27 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’ assasah-yi Biistan-i Kitab, 2000. vol. 1, Pp.
33-36.
28 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’ assasah-yi Biistan-i Kitab, 2000. vol 1, Pp.
45-47.
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i.  The Eternal and Absolute Monotheism

In the worldview of theoretical mysticism, as developed by ‘Allama, the central concern
lies in the profound concept of Absolute Divine Unity. Rooted in the Qur’an, this concept
transcends conventional theological formulations and doctrinal imitation, revealing itself
instead as an eternal and ontological principle inherent in the very structure of
existence.?’ Expounding on this foundational idea, Amuli engages deeply with chapter
112 of the Qur’an (Sirat al-Ikhlas), interpreting the opening term huwa ("He") as a
metaphysical pointer to the Absolute Identity of God. According to his nuanced
interpretation, the subsequent verses of the chapter unfold as clarifications of this
essential identity, revealing aspects of the divine essence and its radical uniqueness.*’
Within this framework, the term huwa signifies the ultimate reality or essence from
which all created things emanate and to which they ultimately return. This reading
reinforces the principle of divine unity, emphasizing both the transcendence of
individuality and the ontological interconnectedness of all beings within the singular
presence of the Divine.®! According to the perspective of the realized mystics (ak! al-
haqiqa), existence in its absolute form is identical with the Real (al-haqq). This view
affirms that all phenomena constitute a unified system grounded in eternal divine reality.
In other words, it is God who acts continuously and absolutely throughout creation. This
interpretation of unity implies a vision of divine omnipotence, as reflected in the Qur’anic

verse, “He is the First and the Last; the Outer and the Inner; He has knowledge of all

2 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. vol 1, P.
34,

30 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. vol 1, Pp.
40-41.

31 Amult, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. vol 1, P
46.
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things.”.?? In the terminology of mystics, this doctrine is encapsulated in the concept of
the Oneness of Being (wahdat al-wujiid), which asserts that the cosmos, in all its
multiplicity, is nothing other than the singular divine reality acting through various forms.
As Amuli notes, this does not lead to pantheism or monism in the vulgar sense, but to a

refined vision of existence as a reflection of the One Real.>*

Consequently, it is accurate
to maintain that, from Amull's perspective, mystical monotheism (al-tawhid al- ‘irfani) is
congruent with what he terms the Qur’anic eternal monotheism (al-tawhid al-azali al-
Qur ani). However, determining the nature of their relationship, whether one of equality
or one defined by universality and particularity, requires a careful analysis of the
Qur’anic verses and the sayings of the Prophet’s family, as elucidated in Amul’s
writings. Through rigorous study and contemplation of these sources, deeper insight may

be gained into the intricate relationship between the mystical and eternal dimensions of

monotheism within the Islamic tradition.>*

ii.  Detachment of the Soul (tajarrud al-nafs)

Understanding the ontological and epistemological dimensions of the self (nafs) is
fundamental to Islamic metaphysics. In the works of ‘Allama Hasan Zadeh Amuli, the
abstraction of the self is explored through both philosophical rigor and spiritual insight.
He defines the self as “the initial perfection of a mechanical body that is potentially

alive,” grounding his interpretation in the Peripatetic tradition while extending it through

32 Qur’an 57:3. The Qur’an. Translated by M. A. S. Abdel Haleem. Oxford: Oxford University Press, 2008.

3 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. vol. 1, Qom: Mu’assasah-yi Biistan-i Kitab, 2000. Pp.
52-53.

34 Amult, Hasan Hasanzadeh. Hezar o Yek Kalimah. vol. 1, Qom: Mu’assasah-yi Biistan-i Kitab, 2000. P.
59-60.
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mystical inquiry.*® This notion implies that the soul begins as potential in matter and
unfolds through various ontological stages. Following the teachings of Ibn Sina and
Mulla Sadra, ‘Allama affirms that the soul is corporeal in its origination and spiritual in
its subsistence (jismani al-hudiith wa rithani al-baga’).* In his Sharh al-Isharat wa al-
Tanbihat, he underscores the soul’s trajectory from potentiality to actuality, rejecting
metaphysical discontinuities. Instead, he describes the process as a gradual intensification
(tashdid) of existence.’” This soul, initially embedded within seminal matter, contains
within it an imprinted potentiality that, through ontological ascent, becomes a being
capable of comprehending both physical and immaterial realities. It governs the body,
performs rational functions, and participates in the immaterial realm. Through spiritual
and intellectual refinement, the self ultimately gains influence over the material world, as
observed in saints and sages whose bodies respond to their will in a manner that
transcends natural law.>® In his Duroos Ma ‘rifat al-Nafs, ‘Allama details the evolution of
the soul across four distinct stages: mineral, vegetative, animal, and rational.*® Initially,
the self lacks individuation, resembling the inert nature of minerals. It then acquires the
properties of growth and nourishment in its vegetative state, followed by the animal stage

where sensation and motion become active. Finally, it attains the level of rationality,

3 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. vol. 1, p.
165.
36 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. vol. 1, P.
170.

37 Hasan Hasanzadeh Amuli. Sharh al-Isharat wa al-Tanbihat. Qom: Mu’ assasah-yi Biistan-i Kitab, 2006—
2007. Vol. 1, P. 85.

38 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. vol. 1, Qom: Mu’assasah-yi Biistan-i Kitab, 2000. P.
91.

39 Amult, Hasan Hasanzadeh. Durus-i Ma ‘rifat al-Nafs. Vol. 1, Qom, Iran: Alif Lam Mim, 2006. P.21.
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wherein abstract thought, ethical responsibility, and self-awareness are realized.*’ Unlike
those philosophers who posit the coexistence of three separate souls, vegetative, animal,
and rational, Amuli maintains the unity of the self throughout its developmental stages.
He argues that the human being possesses a single, indivisible soul that undergoes
transformation, rather than multiplicity.*! The self (nafs) is one continuous ontological
reality that actualizes different perfections without becoming another substance.
Importantly, he distinguishes between the abstraction of the animal and rational self. The
animal self (nafs-i haywani) possesses a degree of abstraction, particularly through
imagination (quwwat al-khayal), but it remains tied to the imaginal realm ( ‘alam al-
khayal) and is not fully detached from matter.*? Thus, in Amuli’s view, the abstraction of
the self is not a static characteristic but a process of unfolding and intensification. It
represents the soul’s gradual elevation from bodily existence toward intellectual and
spiritual luminosity, affirming the human potential for metaphysical ascent and divine

proximity.

1.  Gradation in Manifestation, Not in Levels of Existence

‘Allama emphasizes the principle of gradation in manifestation (tashkik fi al-zuhir), a
concept drawn from the tradition of Transcendent Philosophy (al-hikmat muta ‘aliya) of

Mulla Sadra. In this view, reality is one in essence, but its appearances vary in degree,

40 Amult, Hasan Hasanzadeh. Durus-i Ma ‘rifat al-Nafs. Vol. 1, Qom, Iran: Alif Lam Mim, 2006. Pp. 23—
26.
41 Amuli, Hasan Hasanzadeh. Durus-i Ma ‘rifat al-Nafs. Vol. 1, Qom, Iran: Alif Lam Mim, 2006. P. 31.

42 Hasan Hasanzadeh Amuli. Sharh al-Isharat wa al-Tanbihdt. 2 vols., Qom: Mu’assasah-yi Biistan-i
Kitab, 2006-2007. P 95.
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clarity, and intensity.*’ Existence itself is not stratified into separate, static levels; rather,
its truth is revealed through dynamic degrees of divine self-disclosure (tajalliyat), from
the most veiled to the most luminous.** According to ‘Allama, the ultimate point of
ascent in the spiritual journey (sayr wa sulitk) is the station of eternal divine unity, where
the multiplicity of creation is recognized as the differentiated manifestation of a singular
ontological source.*> This station is not merely a theoretical construct but is attained
through the actualization of certainty (yagin) and the purification of the inner self (nafs).
It is in this experiential unveiling that the mystic realizes the Quranic truth: “He is the
First and the Last, the Outer and the Inner; He has knowledge of all things”.* In his
exegesis and philosophical writings, ‘Allama consistently reiterates that such gradation
pertains not to existence itself, but to how existence is manifested and perceived.*’ He
follows and builds upon the metaphysical insights of Mulla Sadra, who in al-Asfar al-
Arba‘a elaborates the notion that all beings are contingent instantiations of the Necessary
Being, and their diversity is rooted in the degrees of intensity of existence.* Moreover, in
‘Uytin Masa'il al-Nafs, the metaphysical unity of being is affirmed as the ground of all

psychological and existential processes.*” Thus, in ‘Allama Hasan Zadeh’s view, the path

43 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’ assasah-yi Biistan-i Kitab, 2000. vol. 2, P.
221.

44 Amult, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. vol. 2, P.
224.

4 Amult, Hasan Hasanzadeh. Durus-i Ma ‘rifat al-Nafs. Vol. 1, Qom, Iran: Alif Lam Mim, 2006. Pp. 74-6.
46 Qur’an 57:3. The Qur’an. Translated by M. A. S. Abdel Haleem. Oxford: Oxford University Press, 2008.
47 Amult, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. vol. 2, p.
245.

48 Sadra, Mulla, Sadr al-Din Shirazi. al-Asfar al-Arba ‘a Sharh-i Farsi-yi Hasan Hasanzadeh Amuli. Qom:
Mu’assasah-yi Bustan-i Kitab, 2008.

49 Amuli, Hasan Hasanzadeh. ‘Uyiin Masa il al-Nafs. Qom: Bakka, 2007. Pp. 84-88.
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of spiritual realization is not a passage through ontologically distinct stages, but a
progressive unveiling of the One through varying degrees of experiential disclosure. This
understanding transforms the mystical path into a journey of inner clarification, in which

every stage peels away a layer of opacity, revealing the ever-present light of divine unity.

iv.  The Real Unity, Not the Numerary

‘Allama Hasan Zadeh Amult distinguishes between real unity and numerical unity,
arguing that God's oneness is ontological and absolute, not subject to the confines of
arithmetic. He affirms that God is “one in essence, but not one in number,” meaning that
divine unity is not merely the first unit in a series but an incomparable and indivisible
reality that transcends all forms of multiplicity and enumeration.>® This perspective aligns
with the classical metaphysical view that the divine cannot be considered as a member of
a category or genus, nor measured by quantitative standards.’! To underscore this
concept, ‘Allama frequently draws upon poetic and philosophical expressions such as
“There was One, and there was no other”( “yiki bitd wa yiki nabiid”’), a phrase often used
in Persian mystical literature to highlight the pre-eternal and all-encompassing singularity
of God’s being.>? For ‘Allama, this real unity does not denote the mere absence of a
second, but rather affirms a positive, non-comparative uniqueness that is not accessible to

numerical logic.>® In elaborating this view, ‘Allama draws from the tradition of

>0 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’ assasah-yi Biistan-i Kitab, 2000. vol. 2, P.
313.

31 Corbin, Henry. History of Islamic Philosophy. Translated by Liadain Sherrard and Philip Sherrard,
London: Kegan Paul International, 1993. p. 229.

32 Amuli, Hasan Hasanzadeh. Durus-i Ma ‘rifat al-Nafs. Vol. 1, Qom, Iran: Alif Lam Mim, 2006. P. 66.

>3 Amult, Hasan Hasanzadeh. Durus-i Ma ‘rifat al-Nafs. Vol. 1, Qom, Iran: Alif Lam Mim, 2006. P. 67.
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transcendent philosophy, particularly the works of Mulla Sadra, who argues that real
unity is rooted in the absoluteness of existence itself.** Accordingly, God's unity is not
defined by contrast or negation but by its metaphysical independence and its role as the
necessary ground of all contingent beings. This ontological conception of unity lies at the
core of ‘Allama’s mystical theology and informs his broader cosmological and

epistemological framework.

2) Practical Mysticism of ‘Allama Hasan Zadeh Amuli

‘Allama Hasan Zadeh AmulT’s approach to practical mysticism is grounded in a rigorous
synthesis of spiritual discipline, adherence to the shari‘a, and sustained self-purification.
For ‘Allama, the goal of spiritual wayfaring (sulitk) is not simply intellectual
understanding but the experiential realization of divine presence (hudiir ilahi) through
disciplined practice. Drawing heavily on the teachings of the Qur’an, prophetic traditions,
and the spiritual legacy of Ibn ‘Arabi and Mulla Sadra, ‘Allama emphasizes that practical
mysticism ( irfan ‘amali) requires constant vigilance over the soul, remembrance of God
(dhikr), and ethical refinement (tazkiya).>> In his Duroos Ma ‘rifat al-Nafs, ‘Allama
presents the self as a dynamic reality that must pass through successive stages of
perfection, beginning with the vegetative and animalistic levels and culminating in the
rational and divine.>® This progression, he maintains, can only be actualized through acts

of worship, moral discipline, asceticism, and meditation. The practical mystic must guard

>4 Sadra, Mulla, Sadr al-Din Shirazi. al-Asfar al-Arba ‘a Sharh-i Farsi-yi Hasan Hasanzadeh Amuli. Qom:
Mu’assasah-yi Biistan-i Kitab, 2008.

33 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. vol. 1, P.
224.

36 Amuli, Hasan Hasanzadeh. Durus-i Ma ‘rifat al-Nafs. Vol. 1, Qom, Iran: Alif Lam Mim, 2006. Pp.45-9.

18



the limbs, silence the tongue, and discipline the imagination, all while orienting the heart
toward the Real (a/-Haqq).”” Importantly, ‘Allama contends that real knowledge

(ma rifa) is not possible without purification of the soul, linking inner transformation
with epistemic illumination.’® He frequently stresses that practical mysticism is not an
abstract exercise but a lived engagement with divine reality, actualized through prayer,
fasting, sincerity, and love. His practical mysticism is a continuation of the Qur anic

model, deeply rooted in spiritual ethics and the transformative power of divine love.

A) Selected Practices in Mysticism of ‘Allama Hasan Zadeh Amuli

In his teachings on ‘irfan ‘amali, ‘Allama Hasan Zadeh Amulf offers a structured path of
spiritual refinement rooted in Qur’anic ethics, prophetic traditions, and the heritage of

Islamic mysticism. The following practices are central to this transformative path:

a) Constant Remembrance of God (dhikr da 'im)

Dhikr is the continual invocation of God’s names, which ‘Allama considers the
nourishment of the heart. He recommends the silent repetition of “Allah” to achieve the
presence of the Real (hudiir al-Haqq). Dhikr should become a habit, permeating all

moments of life, transforming awareness and conduct.*

37 Amult, Hasan Hasanzadeh. Durus-i Ma ‘rifat al-Nafs. Vol. 1, Qom, Iran: Alif Lam Mim, 2006. Pp. 52-5.
8 Amuli, Hasan Hasanzadeh. Durus-i Ma ‘rifat al-Nafs. Vol. 1, Qom, Iran: Alif Lam Mim, 2006. Pp. 61-2.

39 Amult, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. Vol 1, P.
383.
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b) Patience (sabr)
Sabr is vital for enduring trials, resisting lower impulses (nafs ammara), and maintaining
spiritual progress. ‘Allama underscores that spiritual wayfaring (sulitk) requires sustained

restraint and perseverance across worship, inner struggle, and social conduct.®

c) The Role of a Broken Heart (galb-i shikasta)

A broken heart, in “Allama’s view, is spiritually fertile ground. He often cites that “the
divine mercy descends upon the broken-hearted,” as a heart softened by pain becomes

receptive to divine illumination.®!

d) Adhkar (Pl. of Dhikr)

‘Allama emphasizes adherence to prescribed adhkar, including formulas such as 13 ilaha
illa Allah, “I seek forgiveness from Allah” (astaghfir Alla), and benediction (salawar)
upon the Prophet. He advises that each dhikr should be performed with full attentiveness

(hudiir al-qalb) and during spiritually opportune times such as dawn.®?

B) Key Recommendations for the Spiritual Wayfarer

In the mystical framework of “Allama, the journey of the spiritual wayfarer (salik) is
neither arbitrary nor unstructured; rather, it unfolds through a rigorous discipline rooted
in the Qur’an, the Prophetic Sunnah, and the metaphysical insights of the Islamic

intellectual tradition. The following ten practices constitute the foundational scaffolding

60 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. Vol 1, P.
332.
61 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. Vol 1, P.
370.
62 Amult, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. Vol 1, P.
385.
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for self-purification (tazkiyat al-nafs), a process that enables the seeker to transcend the
limitations of the lower self (nafs al-ammadarah) and to orient their being toward ultimate

reality (al-Haqq).

1. Constant Ritual Purity (al-wudii’ da ‘iman)
Staying in a state of ritual purity is not merely a legalistic recommendation; it serves as a
metaphysical shield that guards the heart (galb) from spiritual poisons. ‘Allama regards
wudii’ as an existential state that aligns the body and soul with the divine order. It fosters
openness to divine illumination (nir) and facilitates presence (hudiir) in acts of worship

and remembrance. %’

ii.  Recitation of the Qur’an (tilawat al-Qur’an)
Constant engagement with the Qur’an, especially when accompanied by reflection
(ta’ammul) and contemplation (tadabbur), serves as both instruction and purification.
The Qur’an is illustrated in the Islamic tradition as a healing for the hearts (shifa’ li-ma fi
al-sudir), ‘Allama encourages for its recitation as a shining practice that strengthens

cognitive clarity and spiritual alignment..%*

. Self-Accounting (muhasaba)
Self accounting (muhdsaba) is the perpetual practice of spiritual inventory. The wayfarer

is urged to examine their intentions, behaviors, and emotional states each evening, thus

cultivating vigilance (raqaba) and fostering a dynamic relationship with ethical and

63 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. Vol 1, P.
388.

64 Amult, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. Vol 1, Pp.
390-1.

21



spiritual growth. This process promotes greater self-awareness and accountability in the

journey toward the divine..®

iv.  Moderation in Food (gillat al-akl)
The supervision of appetite, particularly through restrictive food intake, is presented as a
spiritual discipline with spiritual consequences. Excess consumption is said to strengthen
the the bestial soul (nafs al-bahimiyya), which diverts from the subtle functions of the
intellect and heart. ‘Allama links moderation in food directly to the cultivation of

unveiling (kashf) and spiritual sensitivity (firdsa).®®

v.  Silence (samt)
Controlled speech and deliberate silence (samf) are central to spiritual development.
Silence is not simply abstention from speech, but an interior posture of receptiveness and
restraint. Through samt, the wayfarer establishes inner stillness, which becomes a vessel

for divine inspiration (i/ham) and deepens the faculty of meditative comprehension.5’

vi.  Constant Attention (murdqaba)

Mindful observation of God's ever-present gaze (murdaqaba) is a pivotal practice in the

spiritual practices. It instills sincerity (ikhlds) and integrity in action. It prepares the soul

65 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. Vol 1, P
370.
66 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. Vol 1, P
378.
67 Amult, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. Vol 1, P.
374.
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to behave not in fear of punishment, but in humble fear of divine presence (ta zim),

thereby aligning intrinsic states with extrinsic conduct.®®

vil.  Humility (tawadu )

Spiritual improvement requires the annihilation of pride, which is considered a veil
(hijab) before divine truth. Humility (Tawadu ‘) is not a flaw, but a conscious inclination
of the self from false majesty. It opens the soul to divine wisdom and places the seeker in

proximity to those divine attributes most associated with servitude ( ‘ubiidiyya).®®

viii.  Night Vigil (salat al-layl / tahajjud)

The night prayer holds a prominent place in ‘Allama’s spiritual discourse. Prayed in the
solitude of night, it offers a feeling of inward peacefulness where the curtains between
the servant and the Real may be removed. Night prayer is seen as an avenue for spiritual

ascent (mi ‘raj al-rith) and intimate dialogue (munajat).”

ix.  Reflection (taffakur)

Profound pondering (faffakur) on the signs of God, whether manifest in the cosmos or
embedded within the soul, serves as a catalyst for unveiling the underlying metaphysical
truths of existence. This mode of reflection is essential for developing an amplified

spiritual insight (basira) which establishes the divine imprint within creation, thereby

68 Amult, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. Vol 1, P.
364.

69 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. Vol 1, P.
380.

70 Amult, Hasan Hasanzadeh. Durus-i Ma ‘rifat al-Nafs. Vol. 1, Qom, Iran: Alif Lam Mim, 2006. P.73.
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guiding the wayfarer toward a profound recognition of existential reality and divine unity

(tawhid).”

x.  Invocation (dhikr)

The culminating practice is the remembrance of God. For ‘Allama, dhikr must transcend
mechanical repetition and elevate into a transformative condition. True dhikr is the
coherence of the heart, mind, and soul in constant awareness of the Divine. It is through
this dynamic and heartfelt engagement that the wayfarer (salik) becomes a vessel for
divine remembrance.”?

Above mentioned, ten fundamental practices are not simply ethical recommendations;
they constitute the living structure of Islamic mystical discipline as anticipated by
‘Allama. Every practice, taken from the connected sources of revelation, reason, and
mystical intuition, is oriented toward facilitating the spiritual transformation of the
seeker. Through application, the salik excel from outer conformity to inner realization,
moving beyond figurative practices toward existential absorption in the divine presence.
In this context, spirituality is not simply preparatory; it is transformative, realigning the
human being to become a vessel of cognition (ma rifa). It is through such a path that the
wayfarer (salik) may attain the Qur’anic vision of divine proximity: “He is with you

wherever you are.””?

7 Amult, Hasan Hasanzadeh. Durus-i Ma ‘rifat al-Nafs. Vol. 1, Qom, Iran: Alif Lam Mim, 2006. P. 75.
2 Amuli, Hasan Hasanzadeh. Hezar o Yek Kalimah. Qom: Mu’assasah-yi Biistan-i Kitab, 2000. Pp. 383-4.
73 Qur’an 57:4. The Qur’an. Translated by M. A. S. Abdel Haleem. Oxford: Oxford University Press, 2008.
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Chapter Four: Repentance (tawbah) and its importance in spiritual wayfaring

Repentance is a core and transformative concept across the three Abrahamic faiths: in
Islam, it is commonly referred as tawbah; in Judaism, as Teshuvah, and in Christianity, as
repentance. The common idea involves turning away from sin and returning to a state of
spiritual alignment with God. Yet, each tradition expresses this process through separate
theological lenses, sacred teachings, and ritual practices.

In the Old Testament, atonement was an annual event where the temple, priests, and
people were purified from their sins which helped renew their closeness with God. The
practices involved actions like fasting and presenting sacrifices. Today, this tradition is
still practiced in Judaism, especially during Yom Kippur, the Day of Atonement, which is
focused on confessing and repenting for sins. It is considered the most sacred day of the
Jewish year.”*

The idea of repentance in Christianity has modified over time. Paul claimed that
following religious law could not attain atonement because it required immaculate
obedience, something humans could not accomplish. Instead, Paul argued that Jesus’
death carried spiritual significance, offering forgiveness to those who believed in him.
According to Pauline view, human sin creates a blockade to reaching God, and
reconciliation is only possible through Jesus’ sacrificial death.”> Over time, the Church

developed a sacrament called penance, intended to cleanse sins committed. In the early

74 Reese, William L. Dictionary of Philosophy and Religion: Eastern and Western Thought. Atlantic
Highlands: Humanities Press, 1980. P. 38.

75 Hinnells, John R., editor. The Penguin Dictionary of Religions. London: Penguin Books, 1984. P. 282.
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Church, this practice was greatly formal, strict, done publicly, and allowed only once in a
person’s lifetime. Penance involved three key stages: I) Contrition: feeling deep remorse
for having sinned, along with a firm commitment to avoid repeating the sin. II)
Confession: acknowledging the sin before a priest. III) Satisfaction: performing acts of
penance assigned by the priest to make up for the wrongdoing. Once these steps were
concluded, the priest would offer absolution, signifying that the person had been
spiritually rebuilt and reconciled with God. The Roman Catholic Church promoted that
simply feeling regret, even if genuine, was not enough to be forgiven without the
sacrament. However, going through the sacrament could bring forgiveness even if
remorse wasn’t perfect.”® In the Middle Ages a new path to salvation developed, known
as Papal indulgences. These indulgences were letters of credits, believed to be taken from
the abundant store of virtue attributed to Jesus Christ and the Saints. They were aimed to
add up to an individual’s deficiency of personal spiritual value. The practice of selling
indulgences by church officials known as "pardoners" prompted Martin Luther (1488—
1540) to write his Ninety-five Theses, challenging Catholic rituals. This act helped
initiate the Reformation, a extensive movement contesting the Papacy’’. Luther’s central
teachings stressed that the Bible holds greater authority over Church tradition, and that

salvation comes by God's grace through faith alone, not through the acts.”®

76 Reese, William L. Dictionary of Philosophy and Religion: Eastern and Western Thought. Atlantic
Highlands: Humanities Press, 1980. P. 241.
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As Christianity progressed, the Pauline doctrine of "justification by faith", the belief that
salvation is awarded through faith in Jesus Christ rather than through actions, became the
foundational principle of the Protestant Reformation. Gradually, both Protestantism and
Catholicism developed theological frameworks and institutional practices that
emphasized the role of intercessors, such as priests, pastors, or sacraments, in the process
of repentance. This change gradually moved believers away from direct, personal
repentance to God, placing spiritual authority in the hands of religious personalities and
structured rituals.

In Islam repentance (tawbah) is among the most crucial concepts underlying the
believer’s relationship with God. The Arabic term tawbah (%25 originates from the
triliteral root t-w-b (<=-s-=), which primarily means “to return” or “to turn back.”
Classical Arabic lexicons define tawbah as a return from sin to servitude (ruji * min al-
dhanb).” “To return” also relates to the Arabic equivalent conjugated from the verb U
<5480 This root conveys a dual motion, the human act of turning back to God and, in
Qur’anic usage, God's turning back to the servant in compassion and pardon. In the
Qur'an, tawbah is used both in the active and causative forms, with God as both the
recipient and originator of repentance. For example, in Surah al-Baqarah, verse 160 “I am
the Oft-Returning, Most Merciful” the word Tawwab (<!3) alludes God as the one who
accepts repentance repeatedly.®! It is worth noting that the Arabic term tawbah, often
translated as “repentance,” is only partially correct. Lexically, fawbah means “return,”

exclusively a return to God, and includes both human and divine actions. Different from

7 Ton Mangziir, Muhammad ibn Mukarram. Lisan al- ‘Arab. Beirut: Dar Thya’ al-Turath al-‘Arabi, 1997.
80 Lane, Edward William. An Arabic-English Lexicon. London: Williams and Norgate, 1863. P. 321.

81 Nasr, Seyyed Hossein, et al., editors. The Study Quran: A New Translation and Commentary. New York:
HarperOne, 2015. P. 92.
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the English word “repentance,” which emphasizes emotional regret or sorrow for
wrongdoing, tawba focuses on an ethical and spiritual reorientation. While “repentance”
intersects with repentance (fawbah) in religious meaning, it fails to describe its full
semantic range. Thus, fawba is best understood as a complex term involving return,
mercy, and transformation, rather than simple regret.?

Numerous scholars of Islamic sciences have articulated nuanced and different
perspectives on the essence of repentance (tawbah), reflecting theological, ethical, and
psychological dimensions. A common theme among many classical scholars is the
identification of repentance (tawbah) with remorse or regret (nadam), considered by
some to be its very core. Others emphasize the firm determination to give up sin and not
to return to it, viewing this as the true characteristic of sincere repentance (tawbat al-
nasith).

Prominent among classical scholars, Abti Hamid al-Ghazali, in his Revival of Religious
Sciences (ihya’ ‘uliim al-din) outlines repentance (fawbah) as a process that begins with
consciousness of the intensity and consequences of sin, followed by sincere remorse, and
concluding in the resolve to change one’s behavior.®® Similarly, Muhsin Fayd Kashani,
Muhammad Mahdi al-Naraqi and “Abd al-Husayn Dastghayb Shirazi recent figures in
Islamic ethical philosophy, define repentance (tawbah) as comprising three internal
states: cognitive recognition of sin's harm, emotional pain and grief for disobedience, and

a commitment to abate and rectify one's conduct.®*

82 Khalil, Atif. In Repentance and the Return to God: Tawba in Early Sufism. Albany: State University of
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Among contemporary Islamic thinkers, ‘Allama Hasanzadeh Amuli stands out for his
profound and original engagement with the concept of repentance (tawbah). In his
seminal work,“The return to repentance from sin” (al- Awbah ila al-Tawbah min al-
Hawbah®) he presents a rigorous and spiritually profound inquiry into the nature,
function, and transformative power of repentance. ‘Allama’s treatment of repentance
(tawbah) transcends conventional moralistic interpretations and is firmly grounded in the
integrated framework of Islamic mysticism ( irfan) and philosophy (hikmah), reflecting
the rich legacy of Mulla Sadra and his Transcendental Philosophy (al-hikmah al-muti
‘aliyah), and Suhrawardi and his Illuminationist school (al-ishrag), and the broader
tradition of Islamic metaphysical thought. For ‘Allama, repentance is not simply an
ethical obligation or an emotional reaction to sin, but a metaphysical act of return
(‘awbah), a turning of the soul away from the obstructions of materiality and back toward
its divine origin. It signifies a critical juncture in the human being’s spiritual journey
(sayr wa suliik). This return is not linear or superficial, but multidimensional, comprising
intellectual recognition, spiritual longing, and volitional realignment. Within ‘Allama’s
cosmological vision, repentance (tawbah) is placed in a dynamic interaction between
divine mercy (rahmah), the inherent nobility and potential of the human soul (fitrah), and
the self-cognition (ma rifah al-nafs). He views repentance as both an existential necessity
and a divine invitation, an opportunity for the human being to participate in the unfolding
of their essential perfection and return to a state of existential harmony with the Creator.

Ultimately, in ‘Allama’s metaphysical and ethical framework, repentance (tawbah)

Iran: Jami‘ah-yi Mudarrisin Hawzah-yi ‘[lmiyah-yi Qom, Daftar-i Intisharat-i Islami, n.d. and Dastghayb,
‘Abd al-Husayn. Gunahan-i Kabirah. 2 vols., Qom: Daftar-i Intisharat-i Islami, 2009.
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becomes a transformative pathway through which the human soul is purified, elevated,
and restored to its primordial closeness with God. In the following sections, we will
examine ‘Allama’s treatise, analyzing the theoretical foundations, spiritual dimensions,
conditions, and teleological outcomes of repentance (tawbah) as articulated in his
thought. Particular attention will be paid to how his synthesis of philosophical insight and
mystical intuition offers a unique and compelling contribution to the Islamic
understanding of repentance.

The Emphasis on Repentance in Qur’anic Verses and Prophetic Traditions®

The Qur’an places profound emphasis on the concept of repentance (tawbah),
consistently highlighting God's infinite mercy and willingness to forgive. The concept of
repentance (tawba) can be found in the Qur'an during the pre-migration, but it has not
fully evolved or clearly defined until after the Prophet Muhammad’s migration to
Medina. While early traces suggest its significance, the active role of God in accepting
repentance becomes more prominent later in the prophetic mission, showing a gradual
theological development.®” In one of the most hopeful verses, God addresses even those
who have gravely transgressed, urging them not to despair of the mercy of Allah. “Say,
[that Allah declares]: O My servants who have transgressed against themselves, do not

despair of the mercy of Allah. Indeed, Allah forgives all sins”*®. Repentance is not only

accepted by God but is beloved to Him; Indeed, Allah loves those who are constantly

86 Amult, Hasan Hasanzadeh. Al- ‘Awbah ild al-Tawbah min al-Hawbah. Qom: Intisharat Alif Lam Mim,
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repentant and loves those who purify themselves®. Other verses affirm that God
welcomes repentance from His servants and that even the angels seek forgiveness on
behalf of the believers’. This Qur’anic encouragement is echoed and elaborated in
numerous hadiths from the Imams. Imam al-Sadiq (‘a) explains that when a servant
sincerely repents (tawbah nasiih), God not only forgives the sin but also commands the
angels to forget it, instructs the limbs to remain silent, and orders the earth to conceal it,
so that nothing bears witness against the repentant on the Day of Judgment. Imam al-
Bagqir (“a) teaches that any sin a believer repents from is forgiven, and that sincere
repentance is a hallmark of true faith. Moreover, even if a person repeatedly sins and
repents, divine forgiveness remains accessible, provided the repentance is genuine. These
traditions affirm that repentance not only absolves one of punishment but also spiritually
restores the individual, as though the sin had never occurred. In contrast, seeking
forgiveness while persisting in sin without true remorse is compared to mockery.
Theologically, as noted by “Allamah Hasan Zadah and other Imam1 scholars, these verses
and narrations affirm not only the possibility of forgiveness but also the transformative
spiritual power of repentance. While this discussion focuses on doctrinal and ethical
dimensions of repentance (tawbah), ‘Allamah acknowledges that there exist deeper
esoteric insights and mystical realities surrounding repentance, truths that transcend
discursive theology and remain the domain of the spiritually initiated, and thus lie beyond

the scope of this section.
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i.  Repentance (tawbah) is Obligatory”!
In the view of “Allama, repentance (tawbah) is an obligation upon every servant of God
for all sins and transgressions. He regards it as a foundational principle of the spiritual
path. To establish this claim, he turns to theology ( ilm al-kalam) and draws upon the
principle of good and evil or virtue and vice (husn wa qubh), the discernment of good and
evil to argue that the necessity of repentance is evident and mandatory. However, while
distinguishing between the rational ( ‘aq/7) and revelatory (shar 7) dimensions of this
classical theological principle, ‘Allama, references two major theological schools. The
first is the “Adliyya, which includes the Imamiyya (Twelver Shi‘a) and the Mu‘tazilites,
who argue that moral values, such as the obligation to repent, are grounded in rationality.
The second is the Ash‘ar school, which holds that such principles are not known through
reason alone but are entirely dependent on revelation (shar). According to the Adliyya
(i.e., the Imamiyya and Mu'tazila), good (husn) and evil (qubh) are rational realities that
the intellect can independently discern. They argue that actions such as truthfulness,
gratitude, and justice are intrinsically good, while falsehood, ingratitude, and oppression
are intrinsically evil, regardless of whether any religious law exists to command or
prohibit them. In contrast, the Ash‘arites deny the rational basis of morality, asserting that
good and evil are only known through divine revelation. According to them, if God
commands something, it becomes good; if He forbids it, it becomes evil. Without such
commands or prohibitions, there would be no concept of moral right or wrong. Adliya
theologians argue that this Ash‘arite view leads to problematic implications, such as

permitting God to do evil acts, which contradicts the notion of His wisdom and justice.
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They hold that God is morally bound to act wisely and justly, and human reason can
grasp many moral truths without needing revelation. They also emphasize that rational
morality explains why people across cultures, even those without access to divine
scriptures, still recognize the goodness of honesty and the evil of deceit. Such universal
recognition cannot be explained by mere personal disposition or past revelations, as
Ash‘arites might suggest, but rather by the natural faculty of human reason. Furthermore,
the Adliyya believe that divine laws are grounded in real benefits and harms (masalih and
mafasid) inherent in actions. God's commands are based on wisdom and are never
arbitrary. Therefore, moral and legal duties (such as prayer, fasting, and justice) are
rooted in intrinsic values that reason can sometimes discern. Allamah synthesis by stating
that since it has been established that human actions are inherently characterized by
rational moral qualities goodness (husn) and evil (qubh), it follows that the corresponding
legal (shar 7) rulings must also reflect these intrinsic values. Accordingly, the rulings are
categorized into five types, based on how reason perceives the moral status of each
action: Obligatory (Wajib): An act whose performance is rationally deemed praiseworthy
and whose omission is blameworthy. Supregatory (Mustahabb): An act that merits praise
if performed, though its omission incurs no blame. Permissible (Mubdah): An act that is
morally neutral, neither its performance nor omission is subject to praise or blame.
Discouraged (Makrith): An act that is not blameworthy if done, but abstaining from it is
commendable. Prohibited (Haram): An act that reason strongly disapproves of and
considers blameworthy. This fivefold classification is rooted in how the intellect
evaluates the moral nature of human actions. Some actions, such as those performed

unintentionally (e.g., in sleep or forgetfulness), fall outside this moral framework, as
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reason does not attribute any moral quality to them. However, for deliberate acts, if the
intellect perceives an action as inherently blameworthy, it is categorized as evil (qubh);
otherwise, it is classified as good (husn). Good actions are further subdivided based on
the degree of moral obligation or preference: If reason compels the performance of the
act, it is obligatory. If reason deems the act preferable but not required, it is
recommended. If reason finds abstention preferable but not required, it is discouraged. If
reason finds no basis for preference, the act is permissible. Allamah concludes that the
five legal rulings in Islamic law are fundamentally grounded in the inherent benefits
(masalih) and harms (mafasid) embedded in human actions. Every prohibited act is
forbidden due to the harm it entails, just as every lawful act is permitted because of the
benefit it provides. Acts that are inherently prohibited are considered intrinsically evil
(gabih). Committing such sins and immoral deeds distances a person from God and
deprives them of the spiritual perfection they are meant to achieve. Likewise, the neglect
of obligatory duties results in spiritual deficiency. There is no doubt that, according to
reason, it is necessary to avoid harm, and sins are understood as spiritu®?ally destructive
poisons. Therefore, both reason and revelation obligate a person to repent in order to
protect themselves from the harmful consequences of sin. In essence, repentance requires
that one acknowledges past failings, whether by neglecting a duty or committing a sinful
act, feels sincere remorse, and resolutely intends never to repeat the transgression.

ii.  Immediacy of Repentance (tawbah):
Allamah, emphasizes the urgency and obligation of immediate repentance. He explains,

there is no doubt that repentance is urgently and abundantly obligatory, because sins are
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like deadly poisons that harm the soul just as toxins harm the body. Just as it is absolutely
necessary for someone who has ingested poison to immediately induce vomiting in order
to save their life, it is likewise obligatory for a sinner to promptly abandon sin to rescue
their faith and spiritual well-being, which are on the verge of ruin. There is no
disagreement among scholars regarding the obligation of repentance, as it is explicitly
commanded in the Qur’an and its neglect is met with stern warning. God says: O you
who believe, “O you who have believed, repent to Allah with sincere repentance”
(tawbah nasiih).”> “Whoever does not repent, it is they who are the wrongdoers** %3
The conclusion of this citation serves not only to affirm that repentance (tawbah) is
legally and morally obligatory, but also to emphasize that any delay in repentance is both
irrational and perilous. From a rational viewpoint, the deliberate postponement of
repentance in the face of known moral failure is similar to knowingly remaining exposed
to a life-threatening poison. Just as one would not hesitate to seek immediate medical
intervention after ingesting a toxin, the intellect demands that a person act with
immediacy to remedy the spiritual harm caused by sin.

iii.  Types of Repentance According to the Nature of Sin”®

Repentance (tawbah), due to the varied nature of sins, is itself divided into different

types. As mentioned in works such as Jamal al-Din Abii Mansiir Hasan ibn Yusuf ibn
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‘Ali ibn al-Mutahhar al-Hill?’, Muhammad ibn ‘Alf. Ibn Abi Jumhiir al-Ahsa’' 1%, Abi
Hamid Muhammad ibn Muhammad al-Ghazali®®, and other theological texts, sins fall
into two broad categories: 1) sins that involve a violation of God’s rights alone (hagqq
Allah). 2) sins that violate the rights of fellow human beings (haqq al- ‘ibad). In the first
category of sins, the violation may take one of two forms: either the commission of a
prohibited act, such as consuming alcohol or committing adultery, or the omission of an
obligatory duty, such as the neglect of almsgiving (zakat ) or ritual prayers (salah). For
the first type, namely the commission of a forbidden act, the requirements for valid
repentance are relatively simple: one must feel genuine remorse for the sin and possess a
firm, sincere resolve not to return to it. These two conditions, remorse and resolve, are
sufficient for the repentance to be accepted, provided the sin does not involve the
violation of another person’s rights. However, the second type, involving the omission of
a religious obligation, is subject to additional legal requirements according to Islamic
law. In some cases, sins are of a lesser degree, such as a man wearing silk, drinking a
small amount of wine, or listening to music (ghina’). For these, repentance requires only
regret and cessation, with no further action needed, as long as the act pertains solely to
God’s rights and does not involve harm to others.

The second category of sin includes those cases in which repentance alone is not
sufficient; rather, it must be accompanied by the restoration of rights whether they pertain

to God or to other human beings, and whether those rights are financial or non-financial.
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In such cases, repentance is only complete when the related duty is also fulfilled. For
example, one who has neglected to pay almsgiving (zakat) must not only feel sincere
remorse but also discharge the unpaid amount. Similarly, one who has abandoned
obligatory prayers must, upon repenting, perform the missed prayers (gada’). However, if
one fails to perform the Eid prayers, assuming they are obligatory, making them up is not
required; in this case, remorse and a firm resolve not to repeat the neglect are sufficient.
If the sin involves violating another person’s rights, the wronged party must be
compensated appropriately. If the right is financial, the property must be returned to its
rightful owner. If the owner is deceased, it must be given to their heirs. If the one
repenting lacks the means to repay, a genuine intention to do so when financially able is
sufficient for the time being. In cases involving legal punishments, such as false
accusation (gadhf) or retribution (gisas), the person must submit to the enforcement of
the ruling. For example, if the offense is murder, the perpetrator must surrender to the
heirs of the victim, who may either enforce retaliation, accept blood money (diyah), or
issue a pardon. Similarly, if the offense involves bodily harm, the offender must
surrender themselves for the appropriate bodily retribution if demanded by the victim or
their heirs. Even in the case of non-financial obligations, such as missed days of fasting
or expiatory duties (kaffarah), one must fulfill what is owed if capable, just as in the case
of financial rights. However, when the offense falls under a hadd punishment, the
individual is given a choice: They may either confess before a judge and submit to the
prescribed punishment or keep the sin private and sincerely repent without public
disclosure. If repentance occurs before any legal testimony or evidence is presented in

court, the hadd punishment is waived. This aspect of Islamic law emphasizes God’s
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mercy and encourages sincere, private repentance whenever possible, without inviting
public shame or legal consequence, provided no public harm or injustice remains
unresolved.

iv.  Partial repentance'®
The concept of partial repentance (tawbah muba ‘dah), repenting from some sins while
continuing to commit others, has been the subject of theological debate among Muslim
scholars. One group, represented by figures such as Abti Hashim al-Mu tazili, holds that
such repentance is invalid, arguing that true repentance (tawbah) must stem from
recognizing the intrinsic evil (qubh) of sin. Since all sins share this inherent moral
wrongness, they argue that repenting from only some while persisting in others implies
that repentance is based on external motives (e.g., fear of harm or damage to reputation),
rather than genuine moral awareness. In contrast, prominent scholars like ‘Allamah
Hill1"%! argue that partial repentance is valid, drawing analogies to performing one
religious obligation while neglecting another. They emphasize that actions are motivated
by varying degrees of inner conviction, and a person may be truly remorseful for certain
sins while not yet ready to abandon others. Thus, the sincerity of repentance should be
judged by what has been genuinely forsaken. While some hadiths, such as the well-
known statement of “Ali ibn Ab1 Talib, outlining six stringent conditions for
repentance!%?, seem to demand total renunciation of all sin, scholars interpret these as

describing ideal or complete repentance, not as a condition for the validity of repentance
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itself. Consequently, the prevailing view among scholars, particularly within Shi‘a
theology, is that partial repentance is religiously valid. A person is absolved for the sins
from which they sincerely repent, while remaining accountable for those they have yet to
abandon.

v.  Temporary repentance!®’
There is an ongoing scholarly debate regarding the validity of temporary repentance
(tawbah muwagqqat), that is, repenting with the intention to refrain from sin only for a
limited period, such as one year. One group of scholars, including the Imamiyyah and
Mu‘tazilites (collectively known as the Adliyya), maintain that such repentance is
invalid. They argue that genuine repentance must be grounded in the recognition of the
inherent moral evil (qubh) of the sin and must involve a firm and enduring resolve never
to return to it. If one intends to eventually resume the sinful behavior, the repentance
lacks sincere moral awareness and cannot be deemed authentic. In contrast, Ash‘arite
theologians consider temporary repentance to be valid, on the basis that repentance is a
form of worship ( ibadah). Like other acts of worship, they argue, its validity depends on
the intention at the time of performance, not on future consistency. Should the individual
relapses into sin, a new act of repentance is required, but this does not retroactively
invalidate the initial repentance. The Imami perspective, reinforced by traditions from
Imam Ja‘far ibn Muhammad al-Sadiq and Imam Miisa al-Kazim, holds that true
repentance (tawbah nasiih) is defined by a decisive turning away from sin, never to
return. These narrations stress that God loves those who repent sincerely and strive not to

fall back into sin, even if they do occasionally stumble and repent again. Allamah
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concludes that the prevailing view within their tradition is that temporary repentance is
not valid, as it lacks the essential element of permanent renunciation of sin. Nevertheless,
the Ash‘arite view allows for its acceptance, provided that each recurrence of sin is
followed by renewed, sincere repentance.

vi.  The obligation of repentance from major and minor sins'®
According to ‘Allamabh, in line with Imami (Shi'1) theology, repentance is obligatory for
all sins, major or minor, repeated or not. He rejects the Mu‘tazilite view that limits this
obligation to major sins, arguing that persisting in any sin without repentance amounts to
deliberate persistence (israr), which is itself morally blameworthy. For “Allamah, the
inherent wrongness (qubh) of sin, not its harm, makes repentance a universal moral and
religious duty.

vii.  The detailed versus general repentance!®’
The debate over detailed versus general repentance (tawbah tafsili vs. ijmali) concerns
whether an individual must repent for each specific sin by name. The Mu‘tazilite scholar
Qadi al-Qudat argues that if a person is aware of their sins in detail, they are obligated to
repent for each one explicitly. For sins remembered only in general terms, general
repentance is deemed sufficient. In contrast, ‘Allamah Hilli, holds that general repentance
is valid, particularly in the absence of definitive evidence requiring detailed enumeration.
He reinforces this view by asserting that genuine remorse for all sinful actions, whether
specifically recalled or not is sufficient. ‘Allamah Hasan Zadah endorses general

repentance, comparing it to the general intention (niyyah) in fasting, which is valid even
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without recalling each invalidator in detail. Thus, the dominant Imami position maintains
that specificity is not a prerequisite for valid repentance, and that heartfelt, inclusive
remorse fulfills the essential conditions of repentance (tawbah).
viii.  Is recalling a past sin itself sinful, and does it require renewed repentance?'%®
Scholars have debated whether recalling a past sin after sincere repentance necessitates
renewed repentance. ‘Allamah Hill1 reports the view that recalling a sin places a person
in one of two moral states: either they feel remorse or they persist in attachment to the
sin, both of which, if the latter applies, would require a new act of repentance. In contrast,
Abii Hashim ‘Abd al-Salam al-Jubba’1 contends that mere remembrance, without
renewed desire or persistence (israr), does not make further repentance obligatory. Many
Imami theologians, including ‘Allamah Hilli himself, side with the latter view, arguing—
supported by textual evidence and reasoning from scholars like “‘Amidi that so long as the
sin is neither repeated nor internally affirmed, recalling it does not constitute a new
transgression. Therefore, the act of remembering a past sin is not sinful in itself and does
not invalidate previous repentance.

ix.  Determination to never return (to the sin)'?’
Shaykh Baha'1 emphasizes that a firm resolve not to return to sin ( ‘azm ‘ala al- ‘adam al-
‘awd) is an essential component of valid repentance (tawbah). He raises the question of
whether the validity of repentance depends on the penitent’s continued ability to commit
the sin in the future. Most scholars maintain that repentance remains valid even if the sin

cannot be repeated, such as due to illness or old age, so long as the repentance is not

106 Amuli, Hasan Hasanzadeh. Al- ‘Awbah ila al-Tawbah min al-Hawbah. Qom: Intisharat Alif Lam Mim,
2002. Pp. 60-61.

197 Amuli, Hasan Hasanzadeh. Al- ‘Awbah ila al-Tawbah min al-Hawbah. Qom: Intisharat Alif Lam Mim,
2002. Pp. 62-66.

41



made at the moment of death when the certainty of demise (mu ‘ayana) is present. This
view is grounded in consensus (ijma ‘), Qur anic evidence, and rational argumentation.
The Qur’an explicitly invalidates the repentance of those who defer it until the signs of
death become manifest, as exemplified in the case of Pharaoh at the point of drowning.
Numerous hadiths from the Prophet and the Imams affirm that repentance is accepted
until the “rattling of the throat” (ghargara)—that is, before the soul begins to depart and
the unseen becomes visible. At that stage, the individual is no longer under moral
responsibility (taklif), rendering repentance ineffective. Although some narrations appear
to allow for late repentance, scholars clarify that these refer to situations where death is
feared but not certain, such as during severe illness, and thus do not contradict the
principle that repentance must precede death (mu ‘Gyana). ‘Allamah, in alignment with
the Imam1 tradition, upholds this position, affirming that genuine repentance must occur
while one is still capable of moral choice and before the certainty of death sets in.

Xx.  The Meaning and Implication of Accepted Repentance'®®
According to ‘Allamah Hasan Zadah and the broader Imamt tradition, the core meaning
of repentance (tawbah) is the removal of divine punishment associated with sin. While all
Muslims agree that sincere repentance nullifies punishment, they differ on the mechanism
by which this occurs. Some theologians, particularly the Mu tazilites, argue that
repentance is accepted because of the merit it accrues—its abundant reward (thawab)
outweighs the punishment. Others, including Nasir al-Din al-Tiis1!%’, maintain that

repentance in itself, when meeting proper conditions (true remorse due to the moral evil

108 Amuli, Hasan Hasanzadeh. Al- ‘Awbah ila al-Tawbah min al-Hawbah. Qom: Intisharat Alif Lam Mim,
2002. Pp. 67-70.

109 Tist, Nasir al-Din. “Tajrid al-I tigad.” Edited and annotated by Hasan Hasanzadeh Amuli, Qom:
Mu’assasat al-Nashr al-Islami li-Jami‘at al-Mudarrisin, 2002. P. 346.

42



of the act), directly removes punishment, independent of reward. A further theological
debate concerns whether God is obligated to accept repentance. Mu‘tazilites hold that,
following divine justice, God must forgive a sincere penitent, while Ash‘arites deny any
such obligation, considering divine pardon an act of grace (fafaddul), not a necessity.
Tiist refrains from a definitive judgment but critiques the Mu ‘tazilite view, emphasizing
that God's mercy is not subject to compulsion. ‘Allamah supports this perspective, noting
that moral responsibility (tak/if) remains valid even if God is not required to accept every
act of repentance. Moreover, the claim that repentance is accepted solely due to its
reward is critiqued as untenable, since not all repentant acts merit reward (e.g., a non-
believer repenting from a sin before accepting faith). Theologically and rationally,
repentance is accepted out of God's mercy and not due to the mechanical balance of
reward and punishment. In conclusion, ‘Allamah affirms that the fall of punishment
through repentance is an act of divine grace, not a legal or moral obligation on God. This
position is consistent with Qur’anic principles, rational evidence, and traditional Imami
theology.

xi.  The Recommended Greater Ablution (ghus/) After Repentance and the Nature of

Major and Minor Sins'!

Sayyid ‘Alf Khan Madani discusses'!! the recommendation (istikbab) of performing
Greater Ablution of repentance (ghus! al-tawbah) after repenting from sin. According to
the majority of Imamt scholars, this act is recommended regardless of whether the

repentance is from disbelief (kufr), major sin (kabirah), or even a minor sin (saghirah)
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that does not entail open transgression (fisq). Some scholars support the view that ghusl is
recommended for any sin, no matter how small. However, Shaykh al-Mufid limits this
recommendation to major sins. Some scholars interpret his view as implying that all sins
are effectively major, since every sin involves a departure from obedience to God. The
classification into major and minor sins is thus understood relatively, i.e., one sin is

“minor” only in comparison to a greater one. Shaykh Abii ‘Alf al-Tabarsi! '

, attributes
this perspective to the broader Imami tradition, asserting that all sins are grave in essence,
and the labels “major” or “minor” are contextually based on comparison between
different sins.

xii.  Spiritual Etiquettes of Repentance (Adab al-Tawbah)'"?

In the thirty-first section of Riyad al-Salikin''*Sayyid ‘Ali Khan Madani narrates a
spiritual counsel outlining the recommended inner and outer etiquettes of sincere
repentance. The process begins with a genuine intention to return to God, cleansing the
soul from the burdens of sin and the heart from impurity, while turning inwardly toward
the All-Knowing with true resolve and hopeful reliance. The penitent is advised to purify
their body with Greater Ablution (ghus/), wear clean clothes, and perform the obligatory
prayers, followed by supererogatory (nafila) prayers with humility and brokenness.

Ideally, this should be done privately in a place where only God hears the supplication.

After completing the prayer, the individual should recite the well-known Du ‘a’ al-
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Ta'ibin' from Imam Zayn al-*Abidin, beginning with "O Refuge of the sinners..."
followed by deep physical and emotional prostration. The seeker should weep, confess
their sins individually, rebuke the soul, express remorse, and call upon God with phrases
such as "My sins are great, but Your mercy is greater." In this state of utter humility and
sincerity, the penitent lifts their hands and soul toward God, affirming, “Your disobedient
servant returns to You in reconciliation and repentance.” The supplicant is urged to pour
out their heart, make heartfelt invocations, and believe firmly in God’s mercy. Finally,
they are encouraged to fall into sincere prostration(sajdah) with tears and heartfelt cries,
confident that their repentance is accepted and their hope fulfilled, trusting in God's
mercy as the ultimate source of guidance and success.

xiii.  The Urgency of Repentance!!®

In Riyad al-Salikin, the necessity of hastening to repentance is emphasized through
theological reflection and illustrative anecdotes. Shaykh Baha'1 warns that delaying
repentance puts one at risk of two grave dangers: first, that death may arrive suddenly,
leaving no opportunity for redemption; and second, that repeated sin darkens the heart,
eventually sealing it from divine guidance. These dangers are supported by Qur’anic
verses and Prophetic traditions, which declare repentance invalid at the moment of death
(mu ‘a@yana), when the soul confronts the hereafter. Shaykh Baha't explains that every sin
leaves a spiritual stain on the heart, and if unrepented, these accumulate like rust on a
mirror, leading to spiritual blindness and eventual loss of faith. The heart may become so

hardened that even verbal repentance lacks sincerity, and moral indifference replaces
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religious commitment. This condition, described as an evil end (si " al-khatimah), may
lead a person to die in disbelief. The text also explores various categories of people in
relation to repentance: those who delay it indefinitely out of heedlessness, those whose
repentance is inconsistent and swayed by desire, those who strive but struggle with the
self, and finally, those who vigilantly account for their actions and are thus protected by
divine grace. Anecdotes and poetic verses illustrate how procrastination in repentance can
result in spiritual ruin and remorse at the time of death. The tradition warns that true
repentance must occur during life, with sincerity and resolve, not as a desperate reaction
at death’s door. It concludes with a profound insight: the most virtuous are not only those
who repent from sin, but also those who repent from heedlessness and even from pride in
their good deeds, reflecting the idea that “the good deeds of the righteous are the sins of

the spiritually elite.”
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Conclusion: Synthesis and Reflection

This work has endeavored to explore the concept of Repentance (tawbah) within the
intellectual and spiritual framework of ‘Allama Hasan Zadeh Amuli, with a special focus
on his treatise titled “The return to repentance from sin” (al- Awbah ila al-Tawbah min
al-Hawbah)'!". This exploration has shown that in ‘Allama’s view, repentance surpasses
its conservative understanding as simply an act of ethical restitution; rather, it appears as
an ontological, spiritual, and metaphysical return to the Divine. This study has also
explained the relevance and richness of ‘Allama's intuition in contemporary discourses on
Islamic spirituality and ethics.

At the core of ‘Allama Amuli's thought is a unique synthesis of philosophy (hikmah),
mysticism ( irfan), and scriptural hermeneutics, which he draws upon to articulate a
comprehensive and vibrant theology of repentance. His vision of tawbah is deeply
inspired by the metaphysical concepts of unity of being (wahdat al-wujiid), divine self-
disclosure (tajalli ), and spiritual wayfaring (sayr wa sulitk), making it not merely an
ethical commitment but a vital stage in the soul’s ontological journey toward God.
Tawbabh, in this sense, represents a return not only from sin but from multiplicity,
separation, and forgetfulness, to unity, presence, and remembrance (dhikr).

This thesis began with a contextual introduction exploring the profound roots of tawbah

in Islamic theology, Qur’anic and hadith usage. It demonstrated that the semantic range

"7 Amuli, Hasan Hasanzadeh. Al- ‘Awbah ila al-Tawbah min al-Hawbah. Qom: Intisharat Alif Lam Mim,
2002.
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of tawbah, its meaning of “return,” its dual aspect comprising both the servant’s return to
God and God’s merciful return to the servant, sets the stage for its elevated status in
Islamic morality and spirituality. The preliminary analysis discovered how tawbah
appears not only in juristic and theological discourses but plays a pivotal role in the
esoteric literature of Shi‘i Islam. This laid the footing for understanding the deeper
implications of Tawbah in mystical frameworks, especially in the thought of “Allama.
Throughout this study, we emphasized how ‘Allama engages with classical and
contemporary sources to develop his argument. He takes from Qur’anic exegesis, hadith
traditions, rational theology, and the works of major Islamic philosophers such as Ibn
‘Arabi, Mulla Sadra, and Suhrawardi to offer a multi-dimensional interpretation of
repentance. Especially, his integration of theoretical and practical dimensions of
mysticism provides a holistic framework for understanding human agency, divine grace,
and the potential of repentance. Through repentance, the soul is not simply remitted but
awakened and elevated, reoriented toward its primordial bond with God.

Moreover, this thesis has illustrated the ethical and psychological aspects of repentance in
‘Allama’s thought. Tawbah is presented as an act that begins with self-awareness

(ma ‘rifat al-nafs) and remorse (nadam) and culminates in divine proximity and self-
transformation. It requires reorientation of the soul, a departure from heedlessness to
consciousness, from disobedience to servitude, and from dispersion to integration.
‘Allama’s reflections show that repentance is not a one-time event but a persistent
process of spiritual refinement and return, making it a keystone of Islamic ethical and

mystical life.
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Notably, ‘Allama positions repentance within the broader context of Islamic theological
debates, particularly between the Adliyya and Ash arite schools. His alignment with the
Adliyya position asserts that moral values are rationally apparent, and that repentance is
both a rational and religious obligation. This rational-theological grounding strengthens
the idea that tawbah is not merely a religious ritual, but a moral and existential necessity
grounded in the human capacity for discernment and volition.

In reflecting upon the broader implications of this work, it becomes clear that ‘Allama
Hasan Zadeh AmulT's treatment of tawbah offers not only a precise theological and
philosophical discourse but also a deeply personal and existential vision. His work invites
contemporary seekers and scholars alike to reexamine repentance not as a reactive
phenomenon, but as a transformative journey that incorporates ethical action, spiritual
realization, and metaphysical consciousness. In a world marked by spiritual
fragmentation and ethical ambiguity, ‘Allama’s call to return to God, to the self, and to
wholeness proposes a compelling paradigm of hope, healing, and spiritual renewal.
Ultimately, this thesis hopes to contribute to the evolving body of scholarship that
recognizes the enduring relevance of classical Islamic thought in addressing modern
philosophical and spiritual concerns. By examining “The return to repentance from sin”
(al- ‘Awbah ild al-Tawbah min al-Hawbah''®), this work has shown how ‘Allama
rearticulates timeless truths with intellectual precision and spiritual depth. His conception
of tawbah stands as a testament to the harmony between reason, revelation, and the soul’s
deepest longing for its Creator. In doing so, he not only revives a key Islamic concept but

elevates it as a universal principle of inner transformation and divine proximity.

'8 Amuli, Hasan Hasanzadeh. Al- ‘Awbah ila al-Tawbah min al-Hawbah. Qom: Intisharat Alif Lam Mim,
2002.
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