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Preface 

 This study broaches upon a personality, life, teachings and spirituality of a great 

human being, deservingly described as ‘A Muslim Sage of the Twentieth Century’.  

cAllāmah Sayyid Muḥammad Ḥusain Ṭabāṭabāᵓī (d. 1402 AHL/1981 AD) was an 

exceptional man who has truly illuminated the fields of Islamic esoteric knowledge, 

exegete of Quran, and Islamic philosophy. 

 This is the first short biography on cAllāmah in the English language all based on 

primary sources; mainly from first-hand records obtained from meetings, conversations, 

memoirs, observations, lessons, and writings of one of cAllāmah’s most devoted and 

prolific pupils, Sayyid Muḥammad Ḥusain Ḥusainī Ṭihrānī (d. 1416 AHL/1995 AD).   

 In his lifetime, Ḥusainī Ṭihrānī was blessed with the opportunity to be in the 

presence of sagacious men, like cAllāmah Ṭabāṭabāᵓī and his prominent spiritual masters, 

Sayyid cAlī Āghā Qāḍī (d. 1366 AHL/1947 AD), Sayyid Hāshim Ḥaddād (d. 1404 AHL/

1984), and Muḥammad Jawād Ansārī Hamadānī (d. 1377 AHL/1958).  In addition, he 

was among other remarkable companions who were also students of cAllāmah, just to 

mention a few, Āyatullāh Ḥasan Ḥasanzādeh Ṭabarī Āmulī , Ghulām Ḥusain Ibrāhīmī 

Dīnānī, Āyatullāh cAbdullāh Javādī Āmulī, Sayyid Hadī Khusrushāhī, Murtiḍā Muṭṭaharī 

(d. 1399 AHL/1979 AD), Sayyid Muḥammad cAlī Qāḍī (d. 1399 AHL/1979 AD), and 

Sayyid Maḥmūd Shāhrūdī. 

 There are several succinct devotional biographies available, translated into 

English from cAllāmah’s books or primary sources written by his students, and even one 
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short autobiography .  However, because of the scarcity of a prototype in our time, 1

particularly in the West, there is still a need for such information in the English language.  

  Muḥammad Ḥusayn Ṭabāṭabāʼī and Hādī Khusrawshāhī, Majmūʻah-i rasāᵓil (Qum: Būstān-i Kitāb, 1

1387), 19-24. 

Autobiography of cAllāmah Sayyid Muḥammad Ḥusain Ṭabāṭabāᵓī: 
 I was born into a scholarly family in Tabriz, Iran, in the year of 1281 AH. At the age of five and nine, I lost my mother and 
father, respectively.  My younger brother and I had been entrusted to a guardian by our father, who hired a couple to take special care 
of us.  Shortly after the death of our father, we were sent to maktab (local centers for preliminary education in the late thirteenth and 
fourteenth century in Iran), next to a primary school and finally, we received our Persian language and early elementary education by 
private in-house tutors, which all added up to about six years. 
 In those days there was no established early education curriculum.  However, I remember that between 1290 to 1296 AHL. 
I studied the Quran, which given a priority to all other subjects, Gulistān, and Būstān of Sacidī, Niṣāb al-Ṣibyān, Akhlāq-i Muṣṣawar, 
Anwār-i Suhailī, Tarīkh Mucijam, Minshᵓāt Amīr Niẓām, and Irshād al-Hīsāb. In 1297 I started my religious and Arabic education and 
occupied myself with these studies until 1304 AHL.  It was during this seven-year period which I completed my preliminary didactic 
teachings (excluding philosophy and cirfān or gnosis.) 
 In 1304 AHL I traveled and joined the Najaf Hawzah for continuing my religious studies while attending classes of 
Āyatullāh Muḥammad Ḥusain Isfahānī (d. 1361 AHL/1941 AD).  I completed one series of principles of law (khārij-i usūl) and 
jurisprudence (khārij-i fiqh) in six and four years, respectively.  The next eight years were spend completing one series of principles of 
law and jurisprudence with Āyatullāh Muḥammad Ḥusain Isfahānī Nāᵓiīnī (d. 1365 AHL/1945 AD).  I also spent some time studying 
principles of law with Āyatullāh Sayyid Abul Ḥassan Isfahānī (d. 1365 AH/1945 AD).  Then, I basically learned the compilation of 
biographies (cIlm of Rijāl) with Āyatullāh Ḥujjat Kūh Kamareᵓī .  
 For philosophy, I had the opportunity to attend classes of the renowned sage and philosopher of the time, Āghā Sayyid 
Ḥusain Bādkūbeᵓī (d. 1358 AHL/1939 AD).  In the six years of philosophical apprenticeship, I read Manzūmah of Mulla Hādī 
Sabzivārī (d. 1289 AHL/1873), Asfār and Mashācir of Ṣadr al-Din Shīrāzī Mullā Ṣadrā (d. 1040 AHL/1640 AD), completed series of 
Ibn Sinā’s (d. 428 AHL/1037 AD) Shifā, the book of Ithulujīyā (Ethologia), Tamhīd of Ibn Turkah (830 AHL/1427 AD), and Akhlāq of 
Ibn Maskuwiyah (d. 1030 AHL/1620 AD). 
 Bād-kūbeᵓī had immense dedications to teaching and nurturing of a writer. In order for him to enhance my philosophical 
training, he encouraged logical thinking and required me to learn mathematics. Following his request, I became a pupil of Āghā 
Sayyid Abu al-Qāsim Khunsārī, the great mathematician of that time. Hence, I learned a series of logical arithmetic, aerial and spacial 
geometry, and logical algebra from him. 
 In 1314 AHL, I was left with no choice but to travel back to my birthplace, Tabriz and settle for about ten years, due to 
financial complications. Due to the preoccupation with necessary life matters and social interactions of livelihood, through agriculture, 
which reduced my teaching and intellectual thinking tremendously, I experienced a decade of spiritual deprivation that was a source of 
continuous internal torment. 
 Finally, in 1325 AHL (1907 AD), I relinquished my settlements and left Tabriz for Qum seminary, settled and resumed my 
intellectual endeavors up to now (i.e., then in 1341AHL/1923AD). Naturally, in one’s lifetime, every person has seen and remembers 
their own share of happiness, sadness, unpleasant and beautiful; me too, my life has mainly been filled orphanhood, loneliness, 
distancing of friends, lose of belongings, poverty and many other dilemmas. In my lifetime, I have gone through series of flow and 
ebb; however, I continuously felt that I was being protected from any dangerous precipice by a hidden hand, there was a mysterious 
gravitational draw which pulled towards the goal despite all heaviness. 
  “If I am a thorn or a flower, there’s a Gardner I grows from the hand of a nurturer”  
 In the beginning, while I was involved in learning grammar, I did not have much interest and found it difficult to pursue 
and retain my studies. Four years went by with disenchantment and dismissal. Then, suddenly I was graced and changed by the Lord. I 
found myself in a new state of infatuation and enthusiasm towards higher levels of studies; as such that from that moment to the end of 
my education, a span of seventeen years, not once did I feel bored or fatigued from my intellectual pursuit. It was as if, I had forgotten 
all unappealing and beautiful things of this existence; similarly, all bitter and sweet events were equivalent to me. I separated myself 
from those not on the path of intellectual pursuit. In eating, sleeping and living necessities I only used what was minimally needed. 
My remaining time and energy were focused on studying; always prepared for the next day’s lesson in advance. If any questions arose, 
I would seek indefatigably until I arrived at the answer prior to class. Hence, I never took a question to a teacher. 
 The product of my brief education in Najaf, Iraq, some treatises were prepared: Risālah fi al-Burhān, Risālah fi al-
Maghāliṭah, Risālah fi al-Taḥlīl, Risālah fi al-Tarkīb, Risālah fi-Icitibārāt, Risālah fi al-Nabawāt wa Manābāt, and Sunan al-Nabī 
(pbuh). While I was in Tabrīz, I wrote the following: Risālah fi al-Ithbāth al-Ḏāt, Risālah fi al-Ifciāl, Risālah fi al-Wasāᵓṭ al-Mīyān 
Allah wa Insān, Risālah Insān Qabl min al-Dunyā, risālah Insān Bcad al-Dunyā, Risālah fi al-Walāyat, risālah fi Nabuwwah, and 
Kitāb-i Insāb-i Ṭabāṭabāᵓīyān Azarbāijān. The books published in Qum are the following: Tafsīr al-Mīzān in twenty volumes which 
were the first Quran commentary using the unique verse by verse method of translation. Next, Usūl of falāsafah which discusses the 
eastern and western philosophy, Commentaries to Kifāyah al-Usūl, Commentaries on the book of Asfār of Mulla Ṣadrā (in nine 
volumes), Wahy yā Shucūr-i Marmūz, Du Risālah fi al-Walāyat wa Ḥukūmat al-Islāmī (Persian and Arabic), interviews of 1328 with 
Professor Henry Corbin, the French orientalist published by the title of Shicah, interviews with Professor Corbin during 1339 and 1340 
were published by the title Risālat-i Tashshayuc Dar Dunyāyah Imrūz, Risālah Dar Icjāz, cAlī wa al-Falsafat ul-Ilāhiyyah, Shicah Dar 
Islām, and Qurān Dar Islām. There is also a collection of all manuscripts, question and answer sessions, and other intellectual and 
philosophical discussion and more can be found in three volumes. 

     Sayyid Muḥammad Ḥusain Ṭabāṭabāᵓī - Qum
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This study has made a humble attempt to capture a glimpse into life, teachings, and 

legacy of this Muslim sage. 

 Fortunately, all of cAllāmah’s writings are available in the Persian language, 

including, books, treatises, memoirs, poetry and his views on wide range of issues.  

Therefore, this thesis is a study of selections of these the primary Persian works, 

organized and translated what can best manifest the awe-inspiring soul.  Hopefully, this 

project will prove to be valuable for Islamic studies scholars and ‘travelers' in need of 

authentic Islamic tradition presented in contemporary time.  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Epigraph 

 One day cAlī ibn Abū Ṭālib caught hold of the hand his close companion, 
Kumayl ibn Ziyād , passed through a graveyard and left the city behind, he let a deep 2

sigh and said: 
 O Kumayl! These hearts are containers. The best of them is that which 
preserves (its contents); so, preserve what I say to you: People are of three types: One 
is the Divinely inspired scholar. Then, the seeker of knowledge who is also on the way 
to deliverance. Then the common rot who runs after every caller and bends in the 
direction of every wind. They seek no light from the glory of knowledge and do not 
take protection from any reliable support.  
 O Kumayl! Knowledge is better than wealth. Knowledge guards you, while 
you have to guard the wealth. Wealth decreases by spending, while knowledge 
multiplies by spending, and the results of wealth die as wealth decays. 
 O Kumayl! Knowledge is belief which is acted upon. With it, man acquires 
obedience during his life and a good name after his death. Knowledge is the ruler 
while wealth is ruled upon. 
 O Kumayl! Those who amass wealth are dead even though they may be 
living, while those endowed with knowledge will remain as long as the world lives. 
Their bodies are not available but their figures exist in the hearts. Look, here is a 
heap of knowledge (and Imām ⅽAlī ibn Abū Ṭālib pointed to his bosom). I wish I could 
get someone to bear it. Yes, I did find (such a person), but either he was one who 
could not be relied upon, or he was one who exploits the religion for worldly gains 
and, by virtue of Allah’s favors on him, he will dominate the people, and through 
Allah’s pleas he will master His devotees. Or he was one who was obedient to the 
hearers of the truth but there was no intelligence in his bosom. At the first appearance 
of doubt, he will entertain misgivings in his heart. 
 So, neither this nor that was good enough. Either the man is eager for 
pleasures, easily led away by passions, or is covetous for collecting and hoarding 
wealth. Neither of them has any regard for religion in any matter. The nearest 
example of these is the loose cattle. This is the way that knowledge dies away with the 
death of its bearers. 
 Oh Lord! Indeed the earth will not be devoid of an existing authority with 
Allah’s proof, whether visible and well-known or hidden and mysterious, the proofs 
and signs of Allah cannot be extinguished. How many and where are they? By Allah! 
Their number are few and their status are grand for Allah, Allah will guard His 
authority and signs through them. Until they entrust (the knowledge) with their 
supervision and cultivate (the knowledge) in the hearts of those alike, surged with the 
knowledge in the manner of real insight, they will directly be in touch with the spirit 
of certainty, and they accept that which is unacceptable by the opulent, and adapt to 
that which the ignorant are fearful, and accompany this world by their bodies while 
their souls are dangling from the place which is the most high, they are the 
vicegerents of Allah on His earth, and inviters to His religion, āh āh longing to see 
them!  
 Oh Kumayl! Retreat if you wish.  3

 Kumayl ibn Ziyād an-Nakhcī was one of the most prominent companions of cAlī ibn Abū Ṭālib.  He held a 2

great status in knowledge and attainment and a chief place in abstinence and Godliness.  He was cAlī ibn 
Abū Ṭālib’s Governor of Hit for some time.  He was killed by the furious al-Hajjaj ibn Yusuf al-Thawafī in 
the year 83 AH (702 AD) at the age of ninety.  His body was buried outside Kūfa.

 Sharīf Al-Raḍī Muḥammad Ibn Al-Ḥusayn, Murtaḍā Muṭahharī, and Yasin T. Jibouri, Peak of Eloquence 3

= Nahjul-Balagha (Elmhurst, NY: Tahrike Tarsile Quran, 2009), 884-885. [Hikmat 147]
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Part I - ‘Allāmah Sayyid Muḥammad Ḥusain Ṭabāṭabāᵓī  

Early Life in Tabrīz 

 cAllāmah Sayyid Muḥammad Ḥusain Ṭabāṭabāᵓī (d. 1402 AHL/1981 AD) was a 

prominent mystic master, a notable gnosis scholar, an exemplary Quran exegetist, and a 

brilliant philosopher of the Ithnā cAshcarī (Twelver) Shīcah world in the twentieth 

century.  He was born in the village of Shādigān, Tabrīz, Iran, in Dul Qacdah 29th, 1321/

February 16th, 1904.    4

 He was born in a scholarly family who was descendant of the Prophet’s progeny, 

from Imām Ḥusain and Imām Ḥasan, through mother and father, respectfully.  Fourteen 

generation preceding him were all distinguished scholars.  His sixth ancestors back, 

Muḥammad Alī Qāḍī (qāḍī means jurist in Persian and Arabic) was the grand jurist of 

Azarbāyijān.  All of the academic, jurisprudence, and judicial affairs of this area was 

under his supervision.  Hence, the title Qāḍī was attached to his descendants.    5

 cAllāmah lost his mother at the age of five soon after his only brother Sayyid 

Muḥammad Ḥasan Ṭabāṭabāᵓī Illāhī (d. 1388 AHL/1968 AD) was born.  Next, he lost his 

father at the age of nine.  In order to assure a healthy and stable nurturing environment 

for the boys’ lives, the authorized trustee of their father, their maternal uncle Sayyid 

 Muḥammad Ḥusain Ḥusainī Ṭihrānī. Mihr-i Tābān: Yadnāma Wa Muṣāḥibāt-i Tilmīd̲ Wa ʻallāma-i ʻālim-i 4

Rabbānī-i ʻAllāma-i Saiyid Muḥammad Ḥusain Ṭabāṭabāᵓī Tabrīzī (Mashhad: Intishārāt-i ʻAllāma-i 
Ṭabāṭabāᵓī, 1997), 25.

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 35.5
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Muḥammad Bāqir Qāḍī, decided to designate two guardians , to take care of their daily 6

affairs.  7

 The boys gradually grew up, very much alike in etiquette, gnostic lifestyle, and a 

deep inclination to seek the Truth.  They completed their introductory education and 

began their religious studies in Tabrīz (1337 AHL/1919 AD).  Both brothers reached 

distinguished ranks in the field of calligraphy (khaṭṭ).  According to cAllāmah, the young 

boys would spend many days outside of Tabrīz, on the green mountainside, and practice 

khaṭṭ from morning to sunset.   8

Migration to Najaf 

 At the age of twenty-one (1344 AHL/1925 AD), young cAllāmah accompanied 

with his wife, Sayyidah Qamar Mahdavī (d. 1384 AHL/1965 AD), brother, and their 

private guardian couple traveled to Najaf for higher scholarly and religious education.  

He had arranged for receiving some funds, every now and then, from a trustee, through 

their inherited agricultural and farming land, in Tabrīz.  Unfortunately, the plan did not 

flourish as well as anticipated.  Therefore, they suffered great hardship and poverty for 

almost ten years in Najaf.  However, despite all of the financial dilemmas they endured 

for a decade, the Ṭabāṭabāᵓī brothers benefited immensely from the riches of scholarship 

in the fields of jurisprudence, principles (uṣūl), philosophy, gnostic, and mathematics, in 

the vicinity of the Holy Shrine of Imām cAlī and among several renowned scholars.  

 The two guardians were a husband and wife couple, named Karbalā’ī Qulī and Salṭanat Khānum.6

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 35.7

 ibid., 35-38.8
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Finally, after earning the level of ijtihād (Islamic Law interperter) in jurisprudence, they 

traveled back to the village of Shādābād, in Tabrīz (1354 AHL/1945 AD).  9

Return to Tabrīz 

 The Ṭabāṭabāᵓī family had owned a property for two hundred and seventy years 

and it was their only source of income.  If that land was taken or transgressed, they had 

no income.  cAllāmah never accepted any money for his clerical/seminary work.  Upon 

his return to the village of Shādābād, in a short time with hard work and patience, 

cAllāmah was able to restore somewhat enough farming and agriculture activities that it 

brought some relief to the family and children, one son and two daughters.  This was a 

pleasant change of livelihood, food access and climate conditions.  During this time, 

cAllāmah continuously studies and wrote several important treatises; however, all 

throughout this decade, he felt remorseful for the spiritual loss.  Sayyid Muḥammad 

Ḥasan Ṭabāṭabāᵓī Illāhī taught philosophy, Shifā of Ibn Sinā (d. 428 AHL/1037 AD) and 

Asfār of Ṣadr al-Din Shīrāzī Mullā Ṣadrā (d. 1040 AHL/1640 AD), in the Tabrīz seminary  

(ḥawzah).   10

Migration to Qum 

 cAllāmah received news about ideological issues among young clergy in Qum.  

His brother settled in Tabrīz and continued teaching philosophy at the Tabrīz ḥawzah.  

However, cAllāmah found it necessary for himself to migrate to Qum and protect the 

ḥawzah.  Therefore, he traveled to Qum and accepted all the hardship of being away from 

 ibid., 39.9

 ibid., 40-41.10
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his hometown to revive and spread religious knowledge by reviving and inculcating 

Islam.  Further, demonstrating that the shortest path for the knowledge of the soul is 

annihilating the soul, purifying your ethics, and cleansing the heart so one can reach the 

spiritual realm. 

 When he arrived at Qum, he started teaching Asfār of Mullā Ṣadrā.  Nearly one 

hundred students would attend these classes.  First, Grand Āyatullāh Sayyid Muḥammd 

Ḥusain Brūjirdī (d. 1380 AHL/1961 AD) immediately ordered the discontinuation of 

stipends for all clergy who attended these classes.  When this news was received by 

cAllāmah, he was perplexed and asked Allah for help.  “Oh Lord, what shall I do?”   11

 In order to prevent any interruption in the students’ one and only source of 

livelihood and education, he stopped the classes.  None the less, he was continuously 

wondering.  Until one day while sitting at home around the kursī (traditional heated table 

and blanket for cold weather) he took notice of the Divān Ḥāfiz.  He consulted Ḥāfiz 

(tafaᵓuᵓul).  “Shall I stop teaching Asfār, or no?”  Here is the beginning verse of that 

ghazal which came: 

 من نه ان رندم که ترک شاهد و ساغر کنم  محتسب داند که من این کارها کمتر کنم

The free spirited man that I am,  
 I will never get away from the presence of the witness and cupbearer 

 The night guard knows well, I don’t do ever such a thing 

Truly, what a ghazal!  He knew it was asserting that teaching Asfār is essential and its 

interruption would be a halt in wayfaring. 

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 103-4.11
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 Second, around that time they sent Hāj Aḥmad Khādim to his house with this 

message:  We used to attend private and confidential classed of Asfār, as a young clergy 

in Isfahān with Jahāngīr Khān Qashqāᵓī, with only a few students.  But open Asfār classes 

in the Ḥawzah are not acceptable and must be stopped!  In response, cAllāmah asked him 

to relay that we have also studied the authentic and conventional lessons of fiqh and uṣūl, 

and we not only feel completely confident in establishing classes and teaching these 

materials but also have no insufficiency compared to others. 

 cAllāmah further explained that the sole reason why he migrated to Qum was to 

rectify the ideas of young clergy base on the Truth, who were under materialistic and 

non-Islamic influences.  When Jahāngīr Khān held his private lessons, thank Goodness, 

the believers (muᵓmin) had pure ideas, there was no need to establish open Asfār classes.  

But now, every young clergy who enters the gates of Qum carries loads of uncertainties 

of ideological criticisms!  Hence, today we must actively engage in methodical Islamic 

philosophical lessons and discourse and I will not stop teaching Asfār.  At the same time, 

I respected the legal position of Āyatullāh Brūjirdī and if he issued a ruling against my 

teaching the whole issue would take another turn.  

 After this message, Āyatullāh Brūjirdī never made any criticism and cAllāmah 

continued to teach Islamic philosophy, i.e. Shifā, Asfār, etc.  While Āyatullāh Brūjirdī was 

always very respectful towards cAllāmah, he did ask cAllāmah to maintain a low profile 

and try to keep classes private.  Once he gifted a very high quality and a most accurate 

copy of the Quran to cAllāmah.  12

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 103-108.12
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 Eventually, cAllāmah patiently harmonized adversary views at very discordant 

times, through wisdom and tolerance while maintaining an esoteric framework at all 

times.  On one side, there were the dogmatic groups of clergy, who only emphasized 

teaching the principles of jurisprudence (uṣūl al-fiqh) in the ḥawzah.  As we will see later 

in the this paper, this was not the only time he was confronted with such mentality.  On 

the other side, there was the rise of post-World War II Marxist ideology.  Finally, he was 

able to prevail, a played seminal role in the establishment of Quran commentary (tafsīr) 

and Islamic philosophy classes in the Qum ḥawzah. 

The Comprehensive Mastery of ‘Allāmah 

 Truly cAllāmah was a ‘proof’ (ḥujjah), as mentioned in the ḥadīth of Imām cAlī 

above.  He had unique comprehensive knowledge in philosophy, Qurān commentary, 

comprehension of aḥādīth, whether they are related to fundamental doctrines or 

jurisprudence principles.  At the same time, he had encompassing knowledge of logic and 

theology; also, spiritual, divine and esoteric knowledge were manifested in every angle 

and realm of his existence.  If anyone was in his presence, his utter silence would lead 

one to assume that he has nothing on his mind; however, on the contrary, he was 

completely immersed in divine illumination and a witness to the unseen angelic realm 

which prevented him from the descent.  Indeed he was an amazing person who mastered 

esoteric knowledge, while at the same time, preserved an appearance which had to live in 

the world of multiplicity; or when he was sharing the Truth in teaching and nurturing his 

students, preserved the divine tradition, the divine law, and wilāyat/walāyat.  13

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 19-20.13
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 More importantly, cAllāmah Ṭabāṭabāᵓī was a true exemplar of a scholar who not 

only had the exoteric and esoteric knowledge but actually practiced what he preached.  

He practiced the knowledge which was a product of ardent spiritual purification.  He 

embodied spiritual and contemplative knowledge, combined with literal and conscious 

information, and integrated them all into his lifestyle.  

 For example, in the field of ascetic handwriting (khaṭṭ) and nastcalīq calligraphy, 

second most important field of Islamic art after Quran recitation, he was distinguished 

among great instructors of calligraphy.  He was a source of reference for other scholars 

and calligraphists, for accurately identifying the author of past hand-written letters, 

manuscripts, and books.  Furthermore, he also had exemplary handwriting as 

demonstrated from his unpublished manuscripts.  One of his closest disciples, 

Muḥammad Ḥusain Ḥusainī Ṭihrānī, recalls once when a famous calligrapher of the time 

presented cAllāmah with several handwritten documents for identification.  cAllāmah 

took a glance at each one, named the scribe or the author, and passed on to the next 

writing.  Later, in response to the inquiry of his method of identification, cAllāmah 

specified and explained the unique method used by each author which lead to his 

claims.  14

 cAllāmah was an expert in the area of occult sciences, numerology (raml and 

jafr), which according to his student, he never practiced, and all methods of numerical 

sentence calculations via the abjad technique.  He had mastered algebra, calculations, 

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 20.14
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two and three-dimensional geometry, and logic to the point that he could easily extract a 

calendar and had even taught his student, Ḥusainī Ṭihrānī. 

 While in Najaf, cAllāmah benefited from years of philosophical discourse and 

learning, along with his brother, Sayyid Muḥammad Ḥasan Ṭabāṭabāᵓī Illāhī, with the 

notable Ḥakīm, Āyatullah Sayyid Ḥusain Bādkūbeᵓī (d. 1358 AHL/1939 AD).  The two 

brothers completed studies of Mullā Ṣadra’s Asfār and Mashāᵓir, Ibn Sinā’s Shifā, and 

more classical Islamic philosophy with Ḥakīm Bād-kūbeᵓī.  Needless to say, cAllāmah 

was very respectful and affectionate towards his brother.  Ḥakīm took very special notice 

of the young Sayyid and encouraged him to pursue mathematical sciences to enrich his 

logic and proof skills.  Hence, he had the great fortune of studying mathematics with one 

of the greatest mathematicians, at that time, Sayyid Abul Qāsim Khunsārī (d.1380 AHL/

1961 AD).  According to cAllāmah, whenever there was a math problem among the 

university math professors of Baghdad, which they could not solve, they would come to 

Najaf and visit Sayyid Khunsārī to solve the problem.  15

 At the same time, cAllāmah was a master of Arabic literature, translation, eloquent 

oratory (cilm al-bayān), a branch of Arab rhetoric dealing with metaphorical language, 

and prosody (cilm al-badīci), a branch of Arab rhetoric dealing figure of speech and in 

general the art of eloquent style of the Arabic language.  

 He was creative, expressive and poetic, even composed many beautiful verses of 

poetry himself. In the Arabic language, he cherished gnostic poems of Ibn Fāriḍ.  In the 

Persian language, he revered ghazal poetry of Ḥāfiz.  Occasionally he would recite such 

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 21-22.15
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poems for friends and assert that a traveler should not seek to increase ones worldly 

gains, rather only focus on his Lord. The sustenance for this journey is the collection of 

acts of worship and the guide for the path is Love or Maḥḥabah.  16

 In the field of jurisprudence or fiqh, cAllāmah had a very creative and realistic 

approach. He benefited from a total of ten years of studying fiqh among noteworthy 

scholars such as Āyatullah Muḥammad Ḥusain Gharavī Nāᵓīnī Manuchihrī Isfahānī (d. 

1361 AHL/1941 AD), better known as Kumpānī, Āyatullāh Muḥammad Ḥusain Isfahānī 

Nāᵓiīnī, most commonly referred to Āyatullah Nāᵓīnī (d. 1365 AHL/1945 AD), and 

Sayyid Abul Ḥasan Musavī Midīsaᵓī Isfahānī (d. 1365 AHL/1945 AD).  17

‘Allāmah Sought the Truth with a Universal Perspective 

 Anyone who had met cAllāmah would agree that he was a curious man seeking 

the Truth.  He had an open heart to receive knowledge from a universal perspective.  He 

once led a group  in a very unique study, a comparative study of the religions of the 18

world.  The group studied translations of the Bible, Persian translations of the 

Upanishads, Buddhist Sutras, and the Tao Te Ching.  cAllāmah immersed himself deep 

into the understanding of these texts that one would think he had something to with these 

texts.  Interesting, he never found any contradiction in any of these texts with the essence 

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 89.16

 ibid., 21.17

 Prominent members of the comparative study of religion group was Dariush Shauegan, Sayyid Hossein 18

Nasr, Hādī Khusrushāhī, and cAllāmah.
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of gnostic Islam (cirfān).  He was as comfortable with Hindu philosophy as he was with 

Chinese philosophy or Christian philosophy.    19

 Dāryūsh Shāyegān (d.1439 AHL/ 2018 AD), who was one of the last links from 

the philosophical teachings of cAllāmah, was part of the comparative study of religion 

mentioned above.  Shāyegān translated sections of the Upanishads for cAllāmah.  He 

found it very interesting and asked for the whole text be translated so he can become 

more familiar with all of its content.  Interestingly, cAllāmah also commented that the 

Upanishads had similarities with the writings of Ibn cArabī.  His thirst for knowledge 

reflected a contemplative soul with a universal perspective, who was a true ‘lover of 

wisdom’ (philosophia), continuously seeking higher horizons of wisdom, and did not 

limit himself to what he knew.   20

 Dāryūsh Shāyegān, Rāmin Jahanbegloo, and Nāzī ʻAẓīmā, Zīr-i Āsmānhā-yi Jahān: Guftegū-yi Rāmīn 19

Jahānbiglū Bā Dāriyūsh Shāyigān (Tihrān: Nashr Va Pizhūhish-i Farzān Rūz, 1997), 70.

 Hādī Khusrawshāhī, Khāṭirāt-i Mustanad-i Sayyid Hādī Khusrawshāhī-i Darbārah-ʼi ʻAllāmah Sayyid 20

Ḥusain Ṭabāṭabāʼī (Qum: Kulbah-i Shurūq, 1391 AHS), 92.
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Part II- ‘Allāmah’s Spiritual Legacy 

Sayyid ‘Alī Āghā Qāḍī, ‘The Sign of the Truth’ 

 Without a doubt, the eminent Hāj Mīrzā Sayyid cAlī Āghā Qāḍī , ayat al-Ḥaqq or 21

‘the sign of the Truth’, was the most spiritually influential teacher for cAllāmah.  He 

knowingly did not like to include him among his teachers, because he was much more 

than a teacher to him.  He used to say, “we (I) owe everything to Āghā Qāḍī.”  He was 

under complete supervision and nurturing of Āghā Qāḍī in the fields of wayfaring and 

journeying, self-discipline or jīhād-i nafs, and religious devotional exercises or 

rīyādhīyāt-i sharcī.  Sayyid cAlī Āghā Qāḍī happened to be one of cAllāmah’s paternal 

cousins.  Their great great grandfather was Sayyid Muḥammad Taqī Qāḍī .  Sayyid cAlī 22

Āghā Qāḍī who spent years in Najaf teaching and training spiritual devotees.  He was 

truly unrivaled in his skill (fann) for spiritual knowledge and practices, such that the 

name Master (Ustād) was synonymous with him in Najaf.  It was as if, in the area of 

 Sayyid cAli Āghā Qāḍī was born to a scholarly family in Tabrīz (1285-1366 AHL/1869-1947AD). He 21

was nurtured early on by scholars, in the field of Arabic language and literature.  His father, Sayyid Ḥusain 
Āghā Qāḍī, was a Qurān exegetist and taught him Quran commentaries (tafsīr), in particular, the Kashshāf 
of Abu al-Qāsim Maḥmūd ibn cUmar al-Zamakhsharī (d. 538 AHL/1144 AD), widely known as 
Zamakhsharī.  He also had the opportunity to work with teachers like Mīrzā Musā Tabrīzī (d. 1307 AHL/
1890 AD), who wrote Hāshīyah Rasāᵓl, and Sayyid Muḥammad Ḥusain Qarāchi Dāghī, who wrote 
Hāshīyah Sharh-i Lumcah.  At the age of twenty-three, he migrated to Najaf and trained with several 
knowledgeable men, such as Shaikh Muḥammad Kāzim Khurāsānī (d. 1329 AHL/1911 AD), who wrote the 
Kifāyah, and the notable Mirzā Ḥusain Khalīlī Tihrānī (d. 1326 AHL/1908 AD), more commonly addressed 
as Mirzā Khalīlī.  Finally, Āghā Qāḍī became one of the exemplary disciples of Khalīlī, well known for his 
cilm al-akhlāq and had a circle of pupils whom he spiritually trained.  While in Najaf, he had two other very 
influential spiritual teachers, Sayyid Ahmad Karbalāī and Shaikh Muḥammd Ḥusain Isfahānī.

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 34.22
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spiritual knowledge and practices Āghā Qāḍī was second-to-none among all other 

scholars.    23

 Āghā Qāḍī had a ‘universal perspective’.  He eloquently describes the 

harmonious interrelations of the elements of the cosmic world. ,   Interestingly, 24 25

Āghā Qāḍī was an expert of the Arabic language and literature, as well as Persian.  He 

had a passion for mystical poetry, like poetry of cUmar ibn cAlī ibn Fariḍ (d. 631 

 Muḥammad Ḥasan Qāḍī, Āyat Al-ḥaqq: Sharḥ-i Aḥvālāt-i ... Ḥāj Sayyid ʻAlī Āqā Qāḍī (Tihrān: Ḥikmat, 23

1383),151-154. (Quotes from memories of Āghā Buzurg-i Ṭihrānī, from his book of Ṭabaqāt Aclām al-
Shicah.)

 Some hand written notes of Āghā Qāḍī: 24

• Naghmah is the same as music or musīqā in Arabic. (Because of where he lived, he distanced himself 
from its usage.) 

• Definition of knowledge (cilm): In essence, it is a reality which a human being has acquired through 
experience and applies it in life. 

• Definition of a special advice (wacẓ): In essence, it is a saying which can prevent one from danger.  
• The ‘wise’ (ḥakīm) are those who speak of which are intellectual and balanced with the goal to bring out 

the reality of things and events in the past, present or future… Wisdom (ḥikmat) comes from the word 
ḥikmah, which mean to restrain a horse and prevent it from fleeing.  

• The human soul (nafs) is different from the material body (jism) which we see. The human soul has been 
added or combined or it possesses some sort of control over it or any other form of connection which 
they may have. The soul is wearing a body. They say that the soul and body are from different origins; 
the body is from clay, and the soul is from another realm, only (temporarily) connected to the body. 

• Regarding the phrase لتعلقھها بالافلاکک or ‘belongs to heavens’, he explained that the soul belongs to the 
heavens. There is a similitude between the music heard in this world with the music heard in the 
heavens. Perhaps he is alluding to what Ptolemy (بطلمیيوسس) said regarding the music, harmony, and 
melodically moving planetary cosmic movements which have affinity and intimacy to the heavenly soul 
(nafs) and spirit (rūh), but not for the body (jism). When the soul listens to music it feels acclimated and 
serene. They say in the initial steps of discovery (kashf) and witnessing (shuhūd) the human soul 
becomes familiar with these sounds, which results in an attraction (to the heavenly realm), and a 
separation from the corporeal body.

 Muḥammad Ḥasan Qāḍī, Āyat Al-ḥaqq, 159-160.25
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AHL/1234 AD).  He asserted that ‘harmonious’ words have a potential effective role 

in the deliverance of wisdom. ,  26 27

 Out of utmost respect for his master, cAllāmah would never mention Āghā Qāḍī’s 

name in public among his other teacher, rather cAllāmah always mentioned his name or 

remembered him with unparalleled reverence.  One day, his close pupils, Ḥusainī Ṭihrānī, 

offered him a perfume.  cAllāmah held the perfume and said:  “It has been two years since 

our master Āghā Qāḍī has passed away, and I have not used any perfume since then.” 

More than thirty years passed from that time, whenever he was offered a perfume, he 

 “Praise the Lord and peace be upon the Prophet and his pure household. When I was young, I was 26

interested in poetry, at times I would memorize beautiful verses, and admire the delicate points that the 
poets made. They were far from the path of spiritual knowledge; however, I paid attention to the valuable 
advice and beautiful expression which the poet demonstrated through the composition of the poems. 
 Of course, harmonious words (manzūm) are higher than prose, only if it carries knowledge or 
wisdom (ḥikmah), which in itself is better, even if it is in prose.  The human being’s soul belongs to 
different realms from the material world; it belongs to cosmic realms with planetary movements which 
are profoundly affected by ‘harmonious and melodious’ words; because the truth and reality of these 
harmonies follow the rhythm of the cosmic planetary movements.  The possibility that human 
consciousness is familiar with and potentially aware of this phenomenon that the sharīʻah has limited 
the use of poetry to prevent the ‘period of ignorants’ abuses (from pre-Islamic poetry jāhiliyah) who 
may have used this potential for purposes lacking knowledge and wisdom, e.g., they claimed to know 
the future. 
 Poetic words and poems are something other than ‘harmonious’ words, which may be in 
prose.  ‘Harmonious’ is that which has not been discouraged, because it may have a word of advice or 
wisdom embedded.  So these styles are unrelated and distinguishable. 
 Thus, any poem with an advice or wisdom is accepted and prose has no advantage if they are 
devoid of advice wisdom.  Similarly, how eloquent can ‘harmonious’ (manzūm) words be when 
carrying an advice or wisdom.  When I arrived at this understanding, I was truly inspired to compose 
harmonious words, and I was given the opportunity to comprehend this meaning.  Gratefully, I 
welcomed the inspiration, when my time and heart permitted the accepted deeds, I allowed it to 
compose some poems and prose. 
 With that said, my time was like a piece of melting ice on the last hour before noon or like the 
diffusion of smoke towards the sky (dukhkhān), evanescing…; innocently, I have dedicated some time 
to writing, with the hope to enlighten those who come after me, for when I am in poverty with the 
absence of friends and confidant, perhaps they will remember me sympathetically.  Wa Allāhu nicm al-
wakīl. 
 cAlī ibn al-Ḥusain (Qāḍī) al-Ṭabātabāᵓī 
 1325/11/25 AHL (12/16/1907 AD)”

 Muḥammad Ḥasan Qāḍī, Āyat Al-ḥaqq, 155-157.27
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would refrain from using and kept aside.  Interesting, Āghā Qāḍī and cAllāmah both lived 

eighty-one productive years.   28

Sayyid Hāshim Ḥaddād, ‘The Detached Spirit’ 

 One of the earliest students, who benefited the longest, twenty-eight years, from 

Āghā Qāḍī was Sayyid Ḥāshim Mūsavī Ḥaddād (1318-1404 AHL/1898-1984 AD).  He 

was always remembered with great admiration by cAllāmah.  This saintly man was born, 

lived most of his life and died in the holy city of Karbala.   29

 All of Sayyid Hāshim Ḥaddād’s statements were delivered from an exalted station 

of Oneness of God (tawḥīd), not from the perspective of the ‘self’.  Sayyid Ḥusainī 

Ṭihrānī recalls,  once Ḥaddād told him:  “Sayyid Muḥammad Ḥusian!  You are very 30

busy! You are having anxious thoughts that are weighing you down.”  No one but God 

knew what was going on in my thoughts, Ḥusainī Ṭihrānī thought to himself.  He 

continued:  “Make a deal with God in any situation!  By that I mean, make a deal with the 

creatures of God, is like a deal with God.  Keep in mind that spouse, children, neighbor, 

colleague, associates are all manifestations of God.”  He said:  “If you argue with your 

children or associates make sure it is superficial and not serious that neither you or they 

feel discomfort.  If you seriously fight then both sides get hurt.  Significant anger is 

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 24.28

 Muḥammad Ḥusain Ḥusainī Ṭihrānī, Rūḥ-i Mujarrad: Yādnāmah-i Muvaḥḥid-i ʻaẓīm Va ʻārif-i Kabīr, 29

Ḥājj Sayyid Hāshim Mūsavī Ḥaddād (Tehran: Ḥikmat, 1414), 104.

 Despite his distance from Karbalā, Sayyid Muḥammad Ḥusian Ḥusainī Ṭihrānī, who lived mostly in 30

Najaf and Qum, followed cAllāmah’s spiritual recommendations and attempted to seek out Ḥaddād several 
times.  When they finally met, their bond was inseparable for the next wondrous twenty-eight years.  He 
actually recorded all the hours spent during night vigil, traveling days and all other times which they had 
together, to a total of two years in the presence of Ḥaddād.  Ḥusainī Ṭihrānī published a book, a collection 
of memoirs and biography Ḥaddād, by the title Rūḥ Mujjarad (The Detached Soul), in which he cherished 
every moment and lesson observed as a spiritual devotee. 
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harmful to both sides, you and your associate.”  He said:  “When you run away from 

people is it because they hurt you or you may cause them pain?  The later is good, the 

former is not! A better condition is when you neither see yourself nor the other.”  He 

suggested encouraging your spouse and children to stay awake from dawn to sunrise 

(bayin al-ṭulūcyin).  

 Ḥaddād described thoughts into four categories:  First, divinely inspired (ilāhī) 

thoughts which distract human being from self and focus attention on God and invite one 

to closeness (qurb).  Second, satanic (shaytānī) thoughts which distract from God and 

sprout anger, revenge, greed, and jealousy in the heart.  Third, angelic (malakūtī) 

thoughts which invites human being to piety/God consciousness (taqwā).  Fourth, human 

(nafsānī) thoughts which invites the human being to worldly attractions and desires.  

With that said, human beings have higher power that can replace all satanic and human 

thoughts with virtuous (ḥasanah) thoughts and help all in the path of God; inclination to 

wealth, desire, and worldly attraction can be for God not for the self.  At the same time, 

there is a higher power which can exchange all those thoughts into spiritual and angelic 

thoughts and consider all from God; hence, one does not associate or deal with anyone 

but God.  He added, it is good to pray and ask for intercession but one should know and 

seek the effect from only God.  31

 Ḥusainī Ṭihrānī, Rūḥ-i Mujarrad, 139-141.31
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Ethical and Gnostic Practices of ‘Allāmah 

 cAllāmah was usually contemplative and quite. He spoke with a very deep and 

serene voice. While divine secrets were brewing inside, he had a happy welcoming face, 

every so often he had a gentle smile on his face.  He was tender and caring with 

temperamental young clergy.  It was as if he was a tall father who would bend to grab the 

child’s hand and walk the child step-by-step.  cAllāmah truly nurtured each one uniquely 

appropriate and aligned with their character and disposition. 

بھه حسن وو خلق وو ووفا کس بھه یيارر ما نرسد تو رراا ددرر اایين سخن اانکارر کارر ما نرسد 

 In beauty and five depositions and loyalty no one can match my Beloved 
  You can deny not this Truthful saying of mine 

-Ḥāfiẓ 
 Unimaginable, cAllāmah was a majestic universe.  Before each sunset in 

Faydhiyyah Madrasah in Qum, he would sit on the ground like all young clergy until it 

was time for congregational prayer, which he would join and perform communal prayers 

behind the Āyatullah Muḥammad Taqī Khunsārī.  

 He paid utmost attention to daily social etiquette.  He was extremely humble and 

courteous with delicate sense of humor.  Ḥusainī Ṭihrānī would pleadingly ask cAllāmah:   

“Your exemplary manner makes us look impolite!  Please think of us!”  After forty years 

of being in the presence of such an exalted human being, not once did anyone see him sit 

in a session among students or colleagues with his back to a cushion or lean to the wall.  

He always sat slightly ahead of the wall.  He further added I had attended his home many 

times, not once was I able to sit at a spot lower than him.  cAllāmah always sat at a lower 

position in the room, i.e. towards the door.  
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 Ḥusainī Ṭihrānī recalls that all those years as a young clergy in Qum, I felt so 

unfortunate that I had not attended one single congregational prayer behind cAllāmah.  

This feeling weighed down on my soul, until the last Shacbān 1401 AHL, cAllāmah came 

to visit our home in Mashhad.  I had arranged for cAllāmah to stay in the library so he has 

access to any book he wanted.  Around sunset, I set out prayer rugs for cAllāmah and his 

medical caretaker who was accompanying him, as advised by his physician.  Next, I 

exited the room so he would start prayers and hoped that I could join and connect as soon 

as he starts.  I knew if I stayed in the room he would not lead the prayers.  Then, about 

fifteen minutes had passed, his companion called for me to come in the room and lead 

prayers.  “I am following!” Ḥusainī Ṭihrānī responded.  “We are following!”  cAllāmah 

replied.  “I implore, please, you perform the prayer!”  Ḥusainī Ṭihrānī insisted.  “We 

implore and request!”  cAllāmah replied.  “All I wanted for forty years was for you to 

lead one prayer so I can follow!”  Ḥusainī Ṭihrānī pleaded.  cAllāmah responded with a 

humble and tender smile:  “Add one year to that forty years!”  Ḥusainī Ṭihrānī was truly 

caught in the middle, he could not see himself leading prayers in his presence and felt 

completely embarrassed.  In the meantime, he could not leave the room and do an 

individual prayer and cAllāmah was firm on his position.  “I am your servant, I will do as 

you demand.”  Ḥusainī Ṭihrānī submitted.  “Can not call it a demand!  But, I kindly 

request!”  cAllāmah asked.  Finally, Ḥusainī Ṭihrānī led the maghrib prayer and cAllāmah 

followed.  After forty years, not only he could not follow cAllāmah in prayers but he fell 
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into a trap!  According to him, cAllāmah’s inexpressible facial appearance with piety and 

humility would melt any stone!  32

 In gnosis (cirfān), cAllāmah followed the spiritual master of gnostics, Sayyid cAlī 

Āghā Qāḍī, who followed the spiritual path of Sayyid Aḥmad Karbalāᵓī Ṭihrānī (d. 1332 

AHL/1914 AD), who followed the spiritual path of Ākhund Mullā Ḥusainqulī Dar Jazīnī 

Hamadānī  (d. 1311 AHL/1894 AD), better known as Mullā Ḥusainqulī Hamadānī.  33

 Their teachings were all based on ‘knowledge of the soul’ or macrifat nafs, which 

necessitates the ‘knowledge of the Lord’ or macrifat rabb.  The traveler must journey 

through the realm of mithāl or imagination, realm of the form or ṣurat, and finally 

through the realm of nafs.  Hence, the traveler will receive gnostic knowledge only when 

there are no signs of the soul/nafs. Of course, there are many ahādith in support and 

importance of macrifat nafs.  The main criterium for this journey is self-discipline or 

murāqibah, which is basically the quintessential protection and guide for the soul at every 

step and station of wayfaring.  Basically performing required acts of worship without 

murāqibah would be fruitless, as if an ill person eats medicine and eats harmful food 

which does not benefit him.  The details of murāqibah can be vast; however, according to 

many sayings of the Prophet and Imāms, the main concept comes under five categories:  

Ṣamt (silence), jūc (hunger), sahar (night vigil), cuzlat (solitude), and dhikr 

(remembrance). 

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 79-84.32

 Hamadānī was a descendent of Jabir ibn cAbdullāh-i Anṣārī (d. 78 AHL/697 AD), who was a close companions of the Prophet 33

Muḥammad (pbuh). 
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 There were two people who cAllāmah considered authorities in the field of 

murāqibah: Sayyid Raḍī al-Dīn Abul Qāsim cAlī ibn Mūsā ibn Ṭāwūs (d. 664 AHL/1265 

AD) and Sayyid Muḥammad Mahdī ibn Sayyid Murtiḍā Ṭabāṭabāᵓī Najafī, better known 

as Sayyid Baḥr al-cUlūm (d. 1212 AHL/1797 AD).  He highly recommended their books, 

Iqbāl, and Risālah Sayr wa Sulūk, respectively.  cAllāmah personally and privately 

reviewed Risālah Sayr wa Sulūk for some close friends and clergy several times and 

enriched it with his own wayfaring experiences which Ḥusainī Ṭihrānī later edited and 

published by the title Risāla-yi Lubb Al-lubāb Dar Sayr Wa Sulūk-i Ulul Albāb.     34

 Moreover, in the field of ethics cAllāmah recommended Ṭahārat al-cArāq of Abū 

cAlī Ahmad ibn Muḥammad ibn Yacqūb, known as Ibn Miskawayyah Rāzī (d. 1030 AHL/ 

1620 AD), who was a contemporary of Ibn Sīnā (d. 1037 AHL/1627 AD).  He also highly 

recommended, Iḥyāᵓu al-Iḥyāᵓ written by Mullā Muḥsin Faydh Kāshānī (d. 1090 AHL/

1680 AD) and Jāmic al-Sacādāt of Ḥāj Mullā Muḥammad Mahdī Narāqī (d. 1209 AHL/

1794 AD).  35

Part III - Quran Exegesis (Tafsīr) Methodology 

 Similar to gnosis and esoteric knowledge, cAllāmah followed Sayyid cAlī Āghā 

Qāḍī’s methodology in Quran translation, commentary and hermeneutics (taᵓwīl), which 

was basically commentary of Quran by Quran (tafsīr al-Qurān bil Qurān);  i.e. the 

comprehensive meaning of a verse is obtained from the Quran itself.  Āghā Qāḍī used 

 These review sessions were transcribed and later edited in Persian by Ḥusainī Ṭihrānī, titled 1) Risāla-yi 34

Sayr Wa Sulūk; 2) Risāla-yi Lubb Al-lubāb Dar Sayr Wa Sulūk-i Ulul Albāb.  Their translations are 
available in English by the titles Treatise on Spiritual Journeying and Wayfaring and Kernel of the Kernel: 
Concerning the Wayfaring and Spiritual Journey of the People of Intellect, respectively.

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 84-87.35

���20



this methodology regularly and had completed a tafsīr of the first five chapters of the 

Quran in this style and taught the Quran to his pupils by this technique.  cAllāmah 

repeatedly said: “We have received this methodology of the Quran tafsīr from Āghā 

Qāḍī.”  36

 While in Tabriz, cAllāmah wrote a brief commentary of the first six chapters of 

the Quran which he used to teach beginner classes.  Later, he developed a comprehensive 

Quran tafsīr which would encompass all contemporary needs from historical, 

philosophical, ethical, and social perspectives in the framework of the life and practice of 

the Prophet or Sunnah.  This work was finally published, after a period of eighteen years 

which he simultaneously taught in the process, in twenty volumes, in 1392 AHL/1972 

AD, by the title Al-Mizān fī Al-Tafsīr Al-Quran.   37

 The most important advantage of the Al-Mizān tafsīr, is utilizing the means 

embedded in the Quran as expressed by cAlī ibn Abī Ṭālib:  

كِتابُ اللهِّ تبُصِْرُونَ بِهِ، وَ تنَطِْقُونَ بِهِ، وَ تَسْمَعُونَ بِهِ،وَ ينَطِْقُ بَعْضُهُ بِبعَْض، وَ يَشْهَدُ بَعْضُهُ عَلى بَعْض، وَ لا 

يَخْتلَفُِ فِى اللهِّ، وَ لا يُخالِفُ بِصاحِبِهِ عَنِ اللهِّ. 

The Book of Allah is that through which you see, you speak and you hear. Its one part 

speaks for the other part and one part testifies to the other.  It does not create differences 

about Allah nor does it mislead its own follower from (the path of) Allah.  (Excerpt of 

Sermon 132 of Najulbalaghah)   38

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 55-56.36

 ibid., 62-63.37

 Sharīf Al-Raḍī Muḥammad Ibn Al-Ḥusayn, Murtaḍā Muṭahharī, and Yasin T. Jibouri, Peak of Eloquence 38

= Nahjul-Balagha (Elmhurst, NY: Tahrike Tarsile Quran, 2009), 523.
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 Hence, a verse from the Quran is explained by the Quran and any outside 

information can be validated or invalidated in light of the Quran, not to any preconceived 

understanding seeking credibility through the Quran.  In other words, according to the 

Quran, the Quran is the Truth and source of all knowledge:  39

إإنَِّھهۥُ لقَوَْلٌل فصَْلٌ ﴿١۱٣۳﴾ وَومَا ھھھهوَُ بٱِلْھهزَْلِل ﴿١۱٤﴾ 

Lo! this (Qur'an) is a conclusive word, It is no pleasantry.(86:13-14) 

نْ حَكِیيمٍ حَمِیيدٍ ﴿٤٢۲﴾  طِلُ مِنۢ بیَْينِ یيدََیْيھِه وَولاَ مِنْ خَلْفھِِهۦ ۖ تنَزِیيلٌ مِّ ٰـ بٌ عَزِیيزٌ ﴿٤١۱﴾ لاَّ یيأَتْیِيھِه ٱٱلْبَ ٰـ  وَوإإنَِّھهۥُ لكَِتَ

…for lo! it is an unassailable Scripture, Falsehood cannot come at it from before it or 

from behind it. (It is) a revelation from the Wise, the Owner of Praise.(41:41-42) 

 Another important feature of the Al-Mizān tafsīr was its exquisite linguistic and 

literary quality.  Originally written in Arabic, it had a unique acceptance among the Arab 

speaking scholars, as a scholarly and literary Arabic work.  No one can even imagine that 

the editor was a non-Arab, not to mention that his mother tongue was Āzarī Turkish.  

 Furthermore, Sunnī and Shīcah Arab scholars have publicly expressed their views 

on Al-Mizān as the choice tafsīr.  Shaikh Muḥammad al-Fahham the Grand Shaikh of Al-

Azhar (1969–1973), with hopes to visit cAllāmah while he was on a visit to Mashhad, 

expressed that he thoroughly studied and selected Al-Mizān as the best tafsīr available.  

Sayyid Ḥassan Ṣadr, the son-in-law of Sayyid Maḥmūd Shāhrūdī who like Sayyid 

Ḥusainī Ṭihrānī was a devoted pupil of cAllāmah, was very familiar with the Arab 

countries.  He asserted that cAllāmah is more famous among Arab countries, particularly 

Egypt and Lebanon than in Iran, among Persian speaking people.  Hence, he emphasized 

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 64-66.39
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the need to translate his memoir, Mihr-i Tābān by Ḥusainī Ṭihrānī, from Persian into 

Arabic.  40

 None the less, even after half of the twentieth-century had passed, cAllāmah 

believed that the true Islam has not reached Europe and America.  This is mainly due to 

the fact that the orientalist scholars researching Islam went to African countries like 

Egypt or other Muslim majority countries like Syria, Afghanistan, Lebanon, Pakistan, or 

Arabia.  They had access and used major Sunnī historiographic works and tafsīr such as 

Tārīkh al-Ṭabarī, Tārīkh Ibn Kathīr, and Sīrah of Ibn Hāshim.  Moreover, they placed 

Saḥīḥ Bukhārī, Saḥīḥ Tirmidhī, Saḥīḥ Muslim, Sunan al-Sughrā (collected by Nisāᵓī), 

Sunan Ibn Mājah, Sunan Abī Dāwūd, Imam Mālik’s Muwaṭṭaᵓ as their hadīth sources.  

Hence, they presented their view through these Sunnī sources and described Shīcah Islam 

as an off shoot of the major Muslim population and practice.  While Shīcah Islam has 

always been the true follower of the Sunnah of the Prophet manifested in words and 

practice of wilāyat.   41

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 70-71.40

 ibid., 73.41
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Part IV- ‘Allāmah’s Philosophical Legacy 

Ethics (akhlāq), Mysticism (‘irfān), Philosophy (falsafah) and Exegesis (tafsīr)  

in Shī‘ah Seminaries 

 Unlike the cAsharī, among the Shīcah and Muctazilī, philosophical teaching and 

discourses were standard in the seminary or ḥawzah.  Hence, for over a thousand years 

the Shīcah scholars were very successful in producing philosophers, theologians, jurists, 

and scholars.  42

 Ḥusainī Ṭihrānī recalls Sayyid cAbd al-Hādī saying:  

“When I entered Najaf for my education (in the late nineteenth century), 
there were twelve official seminary centers teaching akhlāq and cirfān, 
now there is not one in existence!  They were all actively functioning 
until the Iranian Constitutional Revolution (Mashrūṭah Revolution 1323 
AHL/1905AD), where the British and Russian political influences aimed 
at primarily dismantling and relocating Najaf seminaries.  Striving to 
prevent any form of teaching Quran, tafsīr, logic, and philosophy in the 
Shīcah ḥawzah.  They were hoping that the scholars, like cAsharī, 
Akhbārīūūn, and Ḥashwīūūn, would adhere to exoteric and literal 
interpretations and end all potential intellectual and philosophical 
thinking and discourses. Hence, to this day all such teaching has been put 

 A short list of some of the prominent Shīcah scholars from the past to present:  Hāshim ibn Ḥakam, 42

Sayyid Murtiḍā, Shaikh Mufīd, Khwajah Naṣīr Ṭūsī, cAllāmah Hillī, Mīr Dāmād, Mullā Ṣadrā, Qāḍī Nūr 
Allah Shushtarī, and more recently, Sayyid Mahdī Bahr al-Ulūm, Ākhund Mullā Muḥammad Kāẓim 
Khurāsānī, Mīrzā Muḥammad Ḥasan Āshtīyānī, his son Mīrzā Aḥmad Āshtīyānī, Mīrzā Mahdī Āshtīyānī, 
Ākhund Mullā Ḥusian Qulī Hamadānī, Āghā Sayyid Aḥmad Karbalāᵓī Ṭihrānī, Mīrzā Muḥammad Ḥusain 
Naᵓīnī, Shaikh Muḥammad Ḥusain Āl Kāshif al-Ghitāᵓ, Shaikh Muḥammad Ḥusain Isfahānī (known as 
Kumpānī), Mullā Mahdī Narāqī, Mīrzā Muḥammad Ḥasan Shīrāzī, Shaikh Muḥammad Bāqir Iṣṭhbānātī, 
Shaikh Aḥmad Shīrāzī, Mīrzā Fatḥullāh (known as Shaikh al-Sharicah Isfahānī), Sayyid Aḥmad Khunsārī, 
Shaikh Muḥammad cAlī Shāh-Ābādī, (his exemplary student and leader of the Islamic revolution in Iran) 
Āyatullāh Sayyid Rūḥullāh Khumaynī, Mīrzā Abul Ḥasan Rafīcī Qazvīnī, Sayyid Ḥusain Bādkūbeᵓī, (his 
prominent student) cAllāmah Sayyid Muḥammad Ḥusain Ṭabāṭabāᵓī, Sayyid Muḥammad Ḥasan Ṭabāṭabāᵓī 
Illāhī and many more that is beyond this writing.  cAllāmah Ṭabāṭabāᵓī and his students have continued the 
quintessential Shicah teaching tradition, Murtiḍā Muṭṭaharī, Sayyid Muḥammad Ḥusain Ḥusainī Ṭihrānī, 
Āyatullāh cAbdullāh Javādī Āmulī, and Āyatullāh Ḥasan Ḥasanzadah Āmulī who have been training 
students to this day. 
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to a halt in Najaf, to the extent that the scholars think that it is a disgrace 
to teach philosophy.”  43

 Shaikh Murtiḍā Muṭṭaharī, a notable student of cAllamah and companion of 

Ḥusainī Ṭihrānī, recalled Sayyid Raḍī Shīrāzī saying:  

“In a recent visit to Iraq, I met with a prominent and famous jurist and 
asked him why do you not teach tafsīr in the ḥawzah?  He said: We can 
not under the present circumstances. Muṭṭaharī (continued):  Then, why 
was it possible for cAllāmah Ṭabāṭabāᵓī to establish tafsīr teaching in the 
Qum ḥawzah?  He responded: He (cAllāmah) sacrificed (taḍḥiyah) 
himself.”   44

‘Allāmah Ṭabāṭabāᵓī and His Views on the Origin of Islamic Philosophy 

 A philosopher may introduce a philosophical theory utilizing a series of 

established theorems and instinctive logic to explain universal concepts and arrive at the 

cause, quality, and process of the creation of the universe.  We can find many of such 

discussions in the Quran and Sunnah.  We see many Quranic verses which either address 

an ontological introduction of an abstract fundamental basis of knowledge or a 

philosophical intellectual and logical understanding.  We have many aḥādith from Shicah 

sources, the Prophet and his household, regarding Islamic knowledge.  However, the first 

Shicah Imām is the first person to open the door to the philosophical approach to 

understanding Islam.  There are many saying from cAlī ibn cAbī Ṭālib which are proof of 

his philosophical approach.  Some of these sayings are so precise and deep that was not 

understandable with the pre-Islamic philosophical theories, only after ten centuries of 

circulation, they were solved in the eleventh centuries after the hijra (i.e., less than four 

 Ḥusainī Ṭihrānī, Rūḥ-i Mujarrad, 108-110. 43

 ibid. 44
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hundred years).  Also, we find a similar approach in the teachings of the fifth, sixth, 

seventh, and eighth Imām.  Surprisingly, from the recorded twelve thousand companions’ 

of Prophet Muḥammad to this day, we do not even have one statement with a 

philosophical approach!   45

The Western Scholarship on Islamic Philosophy 

 With regard to philosophy, the more common western scholarship of the Orient 

would say that Islamic philosophy ended with Ibn Rushd (d. 1198).  One of the first 

western scholars who challenged this opinion was Henry Corbin (d.1978) professor of  

Islam and Islamic Philosophy at the Sorbonne in Paris and at the University of Tehran. 

He was a student of great philosophers such as Edmund Husserl (d. 1938), Ernst Cassirer 

(d. 1945), and Louis Massignon (d.1962).  He was the first to translate works of Martin 

Heidegger to French which allowed Jean-Paul Sartre to become familiar with 

Heidegger.  46

 Gradually, Corbin focused more on Islamic philosophy and came to Iran after 

World War II. He believed, the western orientalist studies on Islam have been completely 

performed in a Sunnī environment, from Sunnī produced scholarly works.   He 47

expressed explicit views regarding Islamic philosophy; first, Iran was the venue for 

Islamic philosophy and after the death of Ibn Rushd, not only there was no end to Islamic 

 Muḥammad Ḥusayn Ṭabāṭabāʼī, Henry Corbin, ‘Ali Ahmadī-Mīānjī, Hādī Khusrawshāhī, and 45

Muḥammad Amīn Shāh-jūʻīī.  Shīʻah:  Muz̲ākarāt wa mukātibāt Prufisūr Hānrī Kurbin bā ‘Allamah 
Sayyid Muḥammad Ḥusayn Ṭabāṭabāʼī (Tehran: Muʼassasah-i Pajūhishī Ḥikmat wa Falsafah-i Īrān, 1382), 
47,48.

 Ṭabāṭabāʼī et al., Shīʻah, 1-2.46

 ibid., 11.47
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philosophy but a blooming spring.  Second, he believed that the spiritual Islamic 

philosophy was closely connected to the Shīcah Imāms, who are the continuation of the 

truth of Islam and this connection can be observed in the Shīcah culture and the daily 

lives of Shīcah people through their belief in the twelfth Imām.  Hence, wilāyat/imāmat is 

a hidden thread of unity all throughout Shīcah history.  Third, Corbin recognized that 

philosophy in Iran is not an ancient phenomenon, rather it has been progressing along 

from the past to the present and manifested in scholars such as cAllāmah Ṭabāṭabāᵓī (d. 

1981). 

 According to Āyatullāh Javādī Āmulī and a prominent student of cAllāmah 

Ṭabāṭabāᵓī, a contemporary Shīcah philosopher, jurist, and Quran exegetist, in the world 

of Islamic philosophy, it is said that Fārābī (d. 951) was a culmination of Ibn Sīnā (d. 

1037) and Mullā Ṣadrā (d. 1640).  He asserts that “we would not exaggerate if we call 

cAllāmah Ṭabāṭabāᵓī the Fārābī of the twentieth century.”   cAllāmah Ṭabāṭabāᵓī was an 48

example of the ‘tested believer’ so eloquently defined in a ḥadīth from Imām Jacfar 

Ṣādiq:  All elements of intellect are not gathered together except in a prophet, or 

successor of a prophet, or a believer whose heart Allah has been tested for belief or 

īmān.  49

 In terms of philosophy, Corbin found what he was searching for after many years.  

He believed that in the post-modern world, the only place on earth that one can find 

 Hasan Hasanzadeh Āmulī,  Yādnāmah mufasir kabīr ustād cAllāmah Ṭabāṭabāᵓī (Qum-Tihrān: Shafaq, 48

1361), 168.

 Marzbān-i vaḥy va khirad: yādnāmah-i marḥūm ʻallāmah Sayyid Muḥammad Ḥusayn Ṭabāṭabāʼī: bih 49

munāsabat-i yakṣadumīn sālgard-i vilādat-i ān ḥakīm-i farzānah, 1381 AHS (Qum: Būstān-i Kitāb-i Qum, 
1381), 152.
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Divine Philosophy is Iran.  Therefore, he had an intense interest in Iran and Shīcism.   In 50

1959 a series of discussions were arranged, once every two weeks, in Tehran, between 

two great philosophers, Henry Corbin from the West and cAllāmah Ṭabāṭabāᵓī from the 

East.  At that time, cAllāmah went through great hardship to perform these trips to Tehran 

considering his heart condition, age, bus transportation, and weather conditions. 

Nonetheless, he was eager to share the essence of Islam; more importantly, to hear the 

most contemporary philosophical dilemma and thoughts from the West.  51

 These initial discussions were done in the presence of eminent French-speaking 

philosophy scholars, Seyyed Hossein Nasr and Dārūsh Shāyigān, and several other 

prominent scholars , in 1958-1959.  The Discussions were mainly about the fundamental 52

principles of Shiism and contributions to Divine Philosophy.  Corbin knew Persian very 

well, but due to his extreme hearing difficulty in the later years of his life, these 

discussions were translated and facilitated by Seyyed Hossein Nasr.  The first products of 

these discussions were soon edited by cAllamah himself, in two books titled Shīcah and 

Risālat-e Tashshauc. ,   53 54

 Ṭabāṭabāʼī et al., Shīʻah, 1-2.50

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 101.51

 The members of this group were from university scholars in academia and ḥawzah: cAllāmah Ṭabāṭabāʼī, 52

Corbin, Naṣr, Shāyigān, Jazā’irī, Sipahbudī, Mucīn, Dīnānī, Dhul Majd Ṭabāṭabāʼī, and Muṭahharī.  There 
were others who also joined the meetings occasionally like Āshtīyānī, Frūzānfar, Bāzargān, Makārim 
Shīrāzī and Khusruhādī.  These meeting were mostly held in a house of one of the members, in Tehran, or 
the temporary summer house of cAllāmah Ṭabāṭabāʼī, in Darakah, Tehran.

 Ṭabāṭabāʼī et al., Shīʻah, 2-3.53

 ًًWith the request of cAllamah, Ayatullah cAlī Ahmadī Mīānjī (d. 1421 AHL/2000 AD) and Ayatullah 54

Sayyid Hādī Kusrushāhī compiled seven hundred pages of explanation for the book of Shīcah.  Then, 
Sayyid Hossein Nasr translated the book English, by the tile Shīcite Islam.  
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 These meetings continued for several years.  Corbin would come from France to 

Tehran every fall, with discussions on theology, philosophy and cirfān.  Then, several 

years prior to the Islamic Revolution, some individuals sent an indirect message to 

cAllāmah, through members of the group, namely Qulām Ḥusain Dīnānī and Ṣānicī 

Zanjānī, to stop these meetings with so-called intellectuals and foreigners.  cAllāmah felt 

very disturbed from their myopic views and confined with Dīnānī:  “As an individual 

immersed in research and writing, my only window to the universe and universal 

perspectives is this meeting; they can not even tolerate this me?”   Eventually, these 55

meetings stopped and Corbin did not return to Tehran.  Hence, the main products of these 

dialogues were reflected in Corbin’s encyclopedic four-volume work in French published 

in 1971, titled En Islam Iranien,  and Nasr edited The Search for the Sacred, in 56

English.  57

A Mystical Experience 

 Dārūsh Shāyigān sought traditional Islamic philosophers in Iran, after thirty 

years of studying and researching in the field of philosophy in Europe.  He claimed 

that he benefited from several individuals in Iran tremendously.  According to him, 

without a doubt cAllāmah was the most phenomenal and recalls a very unique 

mystical experience him:    58

 Khusrawshāhī, Khāṭirāt-i Mustanad-i, 135. 55

 The first two volumes of this series has been translated into Persian, Islām-e Īrānī, and English, In Iranian 56

Islam.

 Khusrawshāhī, Khāṭirāt-i Mustanad-i, 134-135.57

 Dāryūsh Shāyegān et al., Zīr-i Āsmānhā-yi Jahān, 69.58
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“One evening when friends were unable to attend the philosophical dialogues in 
Tehran, cAllāmah and I were alone.  The oil lamp was burning on the shelf with a 
clear light. We sat on the floor on cushions.  I asked cAllāmah about the hereafter; 
i.e. how the spirit (rūḥ) will manifest all inculcated virtues after death in purgatory 
(barzakh). Suddenly the master, who was usually very peaceful and sagacious, 
blossomed and lifted from his station and took me along. I do not exactly 
remember what he was saying; however, I remember ascending while he was 
blowing outbursts of repetitive breaths of states (aḥwāl) into me. It was as if I was 
ascending the ladder of existence, and at every moment we would unravel more 
delicate environment at the same time some things would move distant away. I 
tasted the sheer air at the peaks and a state, which until then, I was unaware. The 
master’s words accompanied a feeling of lightness and weightlessness. I was 
unconsciousness of the time. When I returned to my normal state, hours had 
passed. Then, silence took over, my body went through unusual vibrations, and I 
was overcome by a deep unexplainable peace. The master had stopped and 
dropped his gaze. I realized, at this point, I have to leave him alone. Not only had 
he responded to my question, but more importantly, he actually breathed the real 
experience into my soul. The master never repeated this experience for me, but I 
am certain that he is among the spiritual nobility. Yet, he was quiet among the 
general public. Among the conventional clergy, he was considered the high 
ranking philosopher with the title of cAllāmah (highest ranking scholar), but he 
did not trust the dogmatic fossilized clergy.”   59

Dialogues Between Henry Corbin and ‘Allāmah Ṭabāṭabāᵓī 

 In his meetings with cAllāmah Ṭabāṭabāᵓī, Corbin asked several important sets of 

questions.  Here we will present the questions and responds that expressed the views of 

cAllāmah as it related to the development of Divine Philosophy:  

• “Why did Islamic philosophy flourish in Iran of all places in the Islamic world?  

• Why does philosophy present itself as an integral part of the spiritual lives of people in 

Iran?  

 Dāryūsh Shāyegān et al., Zīr-i Āsmānhā-yi Jahān, 70-71.59
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• How did the fundamentals of Shīcaism empower the philosophy of Mīrdāmād (d. 

1631/2) and Mullā Ṣadrā (d. 1640)?  

• At the same time, how did their philosophy influence Shīcaism?”  60

 Sayyid Muḥammad Bāqir Findirskī Āstarābādī known as Mīr-Dāmād was one of 

the greatest Shīcah Islamic philosophers.  He was a scholar of metaphysics, natural 

physics, mathematics, and medicine of era.  Furthermore, he was a scholar of Prophetic 

tradition, jurisprudence and Quranic exegetes, a mujtahid of his time, with exemplary 

literary skill.  As for his scholarly statuesque, it should suffice that Ṣadr al-Mutiᵓalihīn 

(Master of the Theosophists) was his student and had mentioned that Mīr-Dāmād was the 

greatest philosopher and theologian among those who are steadfast or rāsikhūn.  61

 From the early onset European cultural establishment and development began to 

relay and translate Islamic books.  Because of their connection and proximity to 

Andalusia, they gravitated towards scientific books, Arabic translations of Greek 

philosophy books, and Arabic Islamic philosophy books that were circulating at that time. 

Ibn Rush’s philosophical writings were well known and famous at the time; hence, they 

were translated into Latin.  Interestingly, books of Shurawardī (d. 1191), Shaikh al-

ʿIshrāq, founder of the philosophical school of Illumination, who preceded Ibn Rushd, 

was never translated into Latin and remained neglected in Europe.  Next, Islamic 

philosophical studies in Europe remained in the hands of Sunnī scholars and did not 

advance or develop.  There were no works of philosophic thinking and discussions.  

 Ṭabāṭabāʼī et al., Shīʻah, 66.60

 Jalāl Al-Dīn. Āshtiyānī, Muntakhabātī az ā s̲ār-i ḥukamā-yi ilāhī-i Īrān: az ʻaṣr-i Mīr Dāmād va Mīr 61

Findariskī tā zamān-i ḥāẓir, Vol. 1 (Qum: Markaz-i Intishārāt-i Daftar-i Tablīghāt-i Islāmī, 1378), 25
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Islamic philosophy in Europe merely halted in the realm of rejection and invalidation of 

the philosophical works at hand.  This process went so far that even if an orientalist 

would travel to Muslim countries philosophy would be the last thing on their mind.  In 

rare occasions which an Orientalist was confronted with such works as Asfār of Ṣadr al-

Mutiᵓalihīn’s (based on his school Transcendent Philosophy), they would consider it a 

literary work of fame.  Needless to say, the approaches are very different.  62

 At any event, the living proof of post-Ibn Rushd genius developments in Islamic 

philosophy is the volumes of scientific treasures that were brought after him that are 

available to us now.  Firstly, these works were the results of the conglomeration of pre-

Islamic philosophical understandings, addition, and buildup of Islamic knowledge up to 

Ibn Rush, and ultimately a complete transformation of Islamic philosophy in the fourteen 

century.  Secondly, there are many philosophical questions which were not answered by 

pre-Islamic, Islamic except among the words of Shīcah Imāms, and post-Islamic up to Ibn 

Rush.  Therefore, the post-Ibn Rushd Islamic philosophy had the honor to solve all those 

problems.  Thirdly, the large number of sayings available to Shīcah from Shīcah Imāms 

made rational/intellectual (caqlīyah) philosophical methodology possible.  The Shīcah in 

Iran was an heir to this knowledge, fought hard to distance itself from the threats of Sunnī 

theological dogmatism, and allowed for nurturing and growth of a new Islamic 

philosophy.  63

 Ṭabāṭabāʼī et al., Shīʻah, 66-67.62

 ibid., 67-68.63
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The Philosophical Expression Found in the Words of the Early Shī‘ah Thinkers 

 One must pay close attention to three important issues regarding Islamic 

philosophical discussions.  First, one needs to have a logical framework thinking and 

analysis in the discussion.  Next, there is a group of expressions which neither appeared 

in pre-Islamic Arabic language nor entered Arabic from non-Arab philosophical 

traditions.  Lastly, these discussions approach and answer questions that were not even 

mentioned in pre-Islamic, Arab, and non-Arab culture.  They were not even mentioned in 

pre-Islamic philosophical books which were translated into Arabic.  They remained 

neglected and vague, each of the philosophers and commentators introduced their 

philosophical theory, until gradually they were able to shine some light in the eleventh 

century.  Many centuries past until these topics were addressed and solved, we can not 

even find words that address these topics in the sayings of companions, followers, jurists, 

theologians, scholars of ḥadīth, and Islamic philosophers.  64

The Process of Development of Transcendent Philosophy 

 From early on, Shīcah was familiarized and encouraged to use caql or intellect in 

open discussions and analysis of philosophical concepts.  Hence, they had a greater 

inclination and readiness to study and understand philosophy.  When the Greek and other 

pre-Islamic philosophies were translated into Arabic, they naturally spread among the 

Muslims.  However, deep philosophical concepts are not understandable by most of the 

people, but it left a deeper imprint and played a more luminous role for the Shīcah.   65

 Ṭabāṭabāʼī et al., Shīʻah, 103-104.64

 ibid, 50.65
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 At first, the school of Ishrāqīyyīn did not become very popular and most Muslim 

philosophers belonged to the Peripatetic school of philosophy (followers of Aristotle).  

Not before long, the relationship between philosophy and religion was discovered and 

established.  The earliest information we have in writing regarding this matter are from 

Fārābī, followed by Ibn Sīnā.  If one carefully pays attention to the words of these two 

great Muslim philosophers, one can recognize that they had already discovered that all of 

the realities in existence can be achieved by any of three methods mentioned earlier;  

first, religion and the expressed words of the prophets;  second, philosophy and logic;  

third, spiritual gnosis and unveiling.   66

 After Fārābī (d. 951) and Ibn Sīnā (d. 1037) started the initial steps of the 

transformation of in thinking, Suhrawardī (d. 1191) integrated spiritual gnosis and logic 

and reformed the school of Illumination (Ishrāq).  Next, the famous philosopher, 

theologist, and polymath of the thirteenth century, Naṣīr al-Dīn Ṭūsī (d. 1274) integrated 

Sharci and logic and left works behind.  In the fourteenth century, Shams al-Dīn 

Muḥmmad Turkah further advanced Ṭūsī’s philosophy to deeper levels and left works 

behind.   67

 Next, in the seventeenth century, Mīrdāmād (d. 1631/2) introduced the school of 

Isfahān, a very close school of philosophy to the Ishrāqīyyīn.  Finally, Mullā Ṣadrā (d. 

1640) brought about the complete transformation of Islamic philosophy, discussed and 

analyzed the realities of the existence from the integration of all three approaches Qurān, 

 Ṭabāṭabāʼī et al., Shīʻah, 50.66

 ibid., 51.67
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Burhān, and cIrfān (religion, logic, and spiritual unveiling) and left works behind.  He 

also produced works reflecting the integration of religion and spiritual gnosis.  His school 

is still alive and followed after almost four hundred years.  Because Mullā Ṣadrā had 

integrated the comprehensive philosophical approaches it was able to answer problems 

which were not answered for almost one thousand years.  68

 The pre-Islamic philosophy which the Muslims inherited and translated into 

Arabic was able to answer two hundred problems.  In the Islamic philosophy school of 

Ṣadr al-Mutiᵓalihīn, commonly referred to the Transcendent Philosophy, they developed 

about seven hundred problems and answers.  Also, the philosophical problems found in 

the Greek Peripatetic school of philosophy were not very organized and related.  

Whereas, in the Transcendent Philosophy school those unrelated problems all became a 

mathematical series which opened the door to other philosophical problems, which were 

in continuation and agreement with other theories.  Hence, philosophy was completely 

transformed into a discipline which accommodated the intellect, sharicah, and ‘taste’/

intuition (dhuq).  At the same, it became a science that can answer any new problem, 

particularly with the discussion of ‘substantial movement’ (ḥarakat juharī) in the 

Transcendent philosophy.  69

Divisions Among Branches Were Never Fundamental 

 The first century of Islam was marked by unity as a ‘societal standard of 

thinking.’  Muslims were encouraged by the Quran and Prophet to maintain a societal 

 Ṭabāṭabāʼī et al., Shīʻah, 52.68

 ibid., 52-53.69
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thinking; hence, they reached phenomenal geopolitical and social heights.  Unfortunately, 

after the death of the Prophet they lost their unity in words, societal thinking and 

divisions began.  Sects formed among the majority and the minority Shīcah, Zaydīyah, 

Ismācīlīyyah, and Kīsāniyah.  At any event, many sources of the division were at work; 

however, there was neither a fundamental difference in the principals nor in the particular 

aspects of religion.  Therefore, the prominent Shīcah men of early Islamic history never 

parted from the majority.  Muslims all over the world have been encouraged to maintain 

unity in practice.  Similar sentiments have been expressed by the majority group.  In 1959 

Shaykh Maḥmūd Shaltūt (d. 1382 AHL/1963 AD), the grand shaykh of al-Azhar 

(1958-1963) publicly introduced Shīcah to the world and issued a ruling (fatwah) that it is 

an official sect of Islam, just like the other majority sects.  The Shīcah community will 

always be indebted to this man, for his sincere and unbiased scholarly opinion.  70

Part V - General Discussion Relating Intellect, Conscious, and Divine Law 

 In general, every individual human being has two sources of understanding, one 

cAql (intellect) and another Qalb (heart/conscious).  These two powers are necessary and 

related, while each performs their own function, in their own specific horizon of 

understanding.  At the same, one is not independent of there other.  Lack of one source 

will close the door of a universe of knowledge for a human being.  There are many verses 

in the Quran which describes their function and relationship;  e.g. 21:67, 2:171, 10:42, 

39:17-18, 46:22, 13:19, etc. 

 Ṭabāṭabāʼī et al., Shīʻah, 54-55.70
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 The comprehension from the heart/conscious (qalb) or ‘witnessing of the heart’ 

results in faith (īmān) which is the connection of the reality and truth of human being to 

the Essence of God.  Without the ‘witnessing of the heart’ one will not arrive at the realm 

of peace, certainty, and peace (sakinah).  One will continuously experience spiritual 

instability and quivers of consciousness.  

 The tafakkur caqlī (intellectual comprehension) results in the balance and 

harmony of internal feelings and emotions.  At the same time, it prevents gravitation 

towards imagination and illusion and leads the witnessing of the heart to the right path. 

Hence, these two forces are essential and complementary. 

 Further more, sharc (Divine law) will assist each power that is weaker, potentially 

enhance and strengthen each faculty. In other words, caql, qalb, and sharc are three 

different translations of one single Reality and Truth, as demonstrated in the Quran: 

یينَ وَولاَ  یْيناَ بھِِه إإبِْرَااھِھھهیيمَ وَومُوسَىٰ وَوعِیيسَىٰ ۖ أأنَْن أأقَیِيمُواا االدِّ ىٰ بھِِه نوُحًا وَواالَّذِيي أأوَْوحَیْيناَ إإلِیَْيكَ وَومَا وَوصَّ یينِ مَا وَوصَّ نَ االدِّ شَرَعَع لكَُم مِّ
ھهُ یيجَْتبَيِ إإلِیَْيھِه مَن یيشََاءُ وَویيھَْهدِيي إإلِیَْيھِه مَن یينُیِيبُ   قوُاا فیِيھِه ۚ كَبرَُ عَلىَ االْمُشْرِكِیينَ مَا تدَْعُوھھھهمُْ إإلِیَْيھِه ۚ االلَّـ تتَفَرََّ

He has laid down for you as religion that He charged Noah with, and that We have 
revealed to thee, and that We charged Abraham with, Moses and Jesus: 'Perform the 
religion, and scatter not regarding it. Very hateful is that for the idolaters, that thou 
callest them to. God chooses unto Himself whomsoever He will, and He guides to Himself 
whosoever turns, penitent. (42:13) 

نَ االأْمَْرِ فاَتَّبعِْھهاَ وَولاَ تتََّبعِْ أأھَْھھهوَااءَ االَّذِیينَ لاَ یيعَْلمَُونَن   ثمَُّ جَعَلْناَكَك عَلىَٰ شَرِیيعَةٍ مِّ

Then We set thee upon an open way of the Command; therefore follow it, and follow not 

the caprices of those who do not know. (45:18) 

 cAllāmah was a living example of a soul who had activated all three potential 

powers to its highest and most complete level. With respect to the intellectual powers, 

among foe and friend he was considered second to none in the Islamic world. As for the 
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internal journeying and wayfaring, he had two sealed lips obliged in guarding the secrets 

of the esoteric realm. He never allowed his students to reveal more than what has been 

expressed even after his life. As for sharc, he was an authentic jurist (faqīh) who observed 

all the obligatory and the smallest super-obligatory acts of worship. According to Ḥusainī 

Ṭihrānī, cAllāmah was absent in this world, he came absent, and left absent.   71

وَوسَلاَمٌم عَلیَْيھِه یيوَْمَم وُولدَِ وَویيوَْمَم یيمَُوتُت وَویيوَْمَم یيبُْعَثُ حَیياًّ  

'Peace be upon him, the day he was born, and the day he dies, and the day he is raised up 

alive!’ (19:15) 
‘Allāmah and His Intimacy with the Quran 

 In relation to the Quran, cAllāmah had great humility and submission.  He had an 

amorous relationship with the Quran; more or less, he was a ḥāfiz and continuously read, 

reviewed and cross-reference words and verses of the Quran.  He derived great 

satisfaction from reciting Quran, whether it was during the night and during the day 

because he considered reciting the Quran one of the highest most valuable things one can 

do. 

 Therefore, cAllāmah defined gnosis and philosophy two fundamental bases of the 

illuminating Divine law.  Furthermore, he believed that any disagreements and belittling 

of gnosis and philosophy comes from the rigid and dogmatic teaching of ignorant people, 

from whom we should seek protection from God. He would say:  These people broke the 

back of the Prophet.  72

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 118-122.71

 ibid., 122-124.72
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 In closing, the most appropriate way to describe this great ‘sage of the twentieth 

century’ is through the eloquent words of cAlī ibn Abī Ṭālib, which were delivered after 

reciting this verse:   73

...therein are men whom neither merchandise nor any sale diverts from the remembrance 
of Allah and are constantly praying and paying the poor-rate declare glory to Him in the 
mornings and the evenings; they fear the Day when the hearts and eyes shall writhe in 
anguish. (24:36-37) 

 “Certainly, Allah, the Glorified One, the Sublime, has made His remembrance 
the light for the hearts which hear, with its help, despite deafness, see with its help 
despite blindness and become submissive with its help despite unruliness. (For the 
full text of sermon 220 refer below.) ,  74 75

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 125.73

  “Certainly, Allah, the Glorified One, the Sublime, has made His remembrance the light for the hearts 74

which hear, with its help, despite deafness, see with its help despite blindness and become submissive with its help 
despite unruliness. 

 In all the periods when there were no prophets, there have been people with whom Allah, precious 
are His bounties, whispered through their wits and spoke through their minds. With the help of the bright 
awakening of their ears, eyes and hearts did they keep reminding others of the remembrance of the Days 
of Allah, making others fear Him with piety; they were like guide posts in the wildernesses. Whoever 
adopts the middle way, they praise his ways and give him the tidings of deliverance. But whoever goes 
right and left, they vilify his ways and frighten him with ruin. In this way, they served as lamps in the 
darkness and guides through these doubts.  
 There are some people who are devoted to the remembrance (of Allah). They have adopted it in 
place of worldly matters so that commerce or trade does not turn them away from it. They pass their life 
in it. They speak into the ears of neglectful persons, warning against matters regarded as unlawful by 
Allah, ordering them to practice justice while they themselves keep practicing it. They keep other away 
from what is unlawful while they themselves refrain from it. It is as though they have finished the journey 
of this world towards the next and have beheld what lies beyond it. Consequently, they have become 
acquainted with all that befell them in the interstice during their long stay the rein and the Day of 
Judgement fulfills its promises for them.  
 Therefore, they removed the curtain from these things for the people of the world, till it was as 
though they were seeing what people did not see and hearing what people did not hear. If you picture 
them in your mind in their admirable positions and well-known sittings, when they have opened the 
records of their actions and are prepared to render an account of themselves with regard to the small as 
well as the big things they were ordered to do but failed to do, or were ordered to refrain from but they 
indulged therein, so they realized the weight of their burden (of bad deeds) on their backs and felt too 
weak to bear them. Then they wept bitterly and spoke to each other while still crying and beseeching 
Allah in repentance and acknowledgment (of their shortcomings)..., you would find them to be symbols 
of guidance and lamps in the darkness. Angels will be surrounding them, peace will be descending upon 
them, the gates of heaven will be opened for them, and positions of honor will be assigned to them in the 
place of which Allah had informed them.  
 Therefore, He has appreciated their actions and praised their status. They call Him and breathe in 
the air of forgiveness. They are ever needy of His bounty. They remain humble before His greatness, the 
length of their grief has pained their hearts and prolonging their grief. They knock at every door of 
inclination towards Allah. They ask the One Whom generosity does not impoverish and from Whom those 
who approach Him do not get disappointed. Therefore, take account of yourself for your own sake 
because the account of others will be taken by One other than you. (Sermon 220 of the Nahjulbalaghah) 

 Al-Raḍī, Muṭahharī, and Jibouri, Peak of Eloquence , 687-689.75
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 In the last few years of his life, cAllāmah was continuously in a state of deep 

thought and murāqibah.  In his last year, he was in a state of sleep and tranquility.  Once 

he would wake up, he would immediately perform ablution and sit towards the qiblah 

with his eye closed.  He was in a continuous state of dhikr and contemplation, it was not 

clear what dhikr he was saying.  

 He was hospitalized several times due to poor health conditions.  His condition 

deteriorated with time, until the last time that he was being taken to the hospital from 

home, he told his spouse that he will not return.  He stayed close to a week in the hospital 

in Qum and the last two days in complete unconsciousness.  At last, three hours before 

noon, on Sunday, eighteenth of Muharram 1403 AHL/1980AD, he exchanged his aged 

corporeal with the vivacious regalia of the hereafter.   76

… I walk not to the headspring of light alone 
I was not but a speckle and Thy love soared me high 

I was a dull straw lost in the surge of water  
He who traveled took me to the edge of the sea … 

- cAllāmah Ṭabāṭabāᵓī  

 Ḥusainī Ṭihrānī, Mihr-i Tābān, 128-131.76
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Appendix 

Questions & Answers with ‘Allāmah 

1- What is the way to elevate spiritual status? 

It comes from following the Qurān and the Sunnah, complete separation from that which 

is not God, mā siwā Allāh.  The criteria for achieving higher spiritual status is to 

relinquish ‘all,’ even from oneself and one’s desire.  

2a- Why does the Quran refer to ‘ways’ of self-awareness towards God? 

This question is in reference to the verse in the Quran: 

As for those who strive in Us, We surely guide them to Our paths, and lo! Allah is with the 
good. (29:69)  

According to narration (riwāyat), each person has their unique way or tarīq to God. 

االطرقق االی االلھه بعددد اانفاسس االخلائق 

For the number of creatures, there are ways to Allāh.  77

2b- Does this mean that for every person there is another way other than religious 

path (shar‘)? 

Then, what is sharc ?  It is the many ways to know God with the words of the Prophet and 

his progeny in the number of the creatures.  One of these ways is self-knowing or gnosis 

(macrifat al-nafs), which is the best path because it connects and it is the shortest.  There 

are other ways too.  Basically, in the path of closeness to Allah (qurb ila Allāh) we do see 

expressions in sharc.  There are sayings of the Prophet and his progeny which are part of 

 A narration referenced made by ‘Allāmah from the book of Biḥār Al-anwār.  77

(Majlisī, Muḥammad Bāqir Ibn Muḥammad Taqī, Biḥār Al-anwār: Al-jāmiʻah Li-durar Akhbār Al-aʼimmah 
Al-aṭhār (Bayrūt, Lubnān: Dar Alamira, 2011), v. 67, 137.)
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sharc.  Then, the ṭarīq of macrifat al-nafs has been expressed in the Quran and narrations.  

The majority of the scholars have said that the method of self-knowing is the closest/

shortest path or ṭarīq; however, it has not been addressed in sharc, yet practiced among 

the gnostics and has been accepted by God.  From these practices, the masters have 

conveyed what they found as the closest path to their disciples to follow.  This is called 

ṭariqah.  As a result, we see at times, the sharīcat and ṭariqah have become opposed.  

This is because of the absence in sharīcat.  On the contrary, the verses and narrations 

must address the path.  78

3a- Are knowledge, action, and their levels complementary? 

Knowledge and action have a relationship, knowledge precedes action. 

3b- Is knowledge the cause of action? 

No, because it is mentioned in Quran that there are people who know, but choose to deny: 

And they denied them, though their souls acknowledged them, for spite and arrogance. 

Then see the nature of the consequence for the wrong-doers! (27:14) 

3c- What causes people not to act upon their knowledge? 

Desires, dreams, and personal inclinations motivate human beings to act; hence, 

willpower comes about.   

4- Does human being see the consequences of one’s deeds and receive reward or 

punishment for one’s deeds in this world? 

All that one sees in the hereafter one sees in this world, because the account of a deed is 

always placed with the deed; however, there is a veil placed over it.  

 Muḥammad Ḥusayn. Rukhʹshād, Dar Maḥz̤ar-i ʻAllāmah Ṭabāṭabāᵓī: 665 Pursish Va Pāsukh: Pursishʹhā 78

Va Pāsukhʹhā-yi Iʻtiqādī, Akhlāqī, Tafsīrī, Ḥadīthī Va ʻirfānī (Qum: Nahāvandī, 1380), 199.
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• Lo! We have put on their necks carcans reaching unto the chins, so that they are made 
stiff-necked.(36:8) 

• And We have set a bar before them and a bar behind them, and (thus) have covered 
them so that they see not.(36:9)  

• When carcans are about their necks and chains. They are dragged. (40:71)  
These truly exist but we do not see them. All goodness and badness of deeds are real 
but we are unaware of them.  We do have attention but we are oblivious to our 
attention. As mentioned below: 

• (And unto the evil-doer it is said): Thou wast in heedlessness of this. Now We have 
removed from thee thy covering, and piercing is thy sight this day.(50:22) 

5- What is the highest level of repentance (tawbah) and gnosis (ma‛rifat)? 

 The highest level of tawbah may be unattainable for many, because tawbah means return

 to the Honorable (‘izzat) attribute of God, which means self-control in the presence of

 God. One who seeks tawbah (tā’ib) will have to reach a station that ‘I’ and ‘you’

 disappear. Hence, the tā’ib sees nothing but God,  or nothing mā sawā Allah, not even

 oneself, and must return to the station of ‘izzat. This has been eloquently demonstrated in

  a phrase of Munājāt-i Sha’bānīyyah:

كَك االأْبَْھهجَِ فأَكَُونَن لكََ عَارِرفا وَو عَنْ سِوَااكَك مُنْحَرِفا  إإلِھَِهي وَو أألَْحِقْنيِ بنِوُرِر عِزِّ

Oh Lord, engage me with the light of your Honor, so I know You, and distracted of all 

other.  79

6- What are the steps of tawbah? 

There are two steps to tawbah. First, God makes the servant aware of his wrongdoing, 

i.e., return of servant to God; next, the servant seeks forgiveness and returns to God. 

Then, God will return with forgiveness towards His servant and accepts his tawbah.  As 

described in the verse below: 

 Rukhʹshād, Dar Maḥz̤ar-i ʻAllāmah Ṭabāṭabāᵓī, 201.79
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Allah hath turned in mercy to the Prophet, and to the Muhājirīn and the Anṣār who 
followed him in the hour of hardship. After the hearts of a party of them had almost 
swerved aside, then turned He unto them in mercy. Lo! He is Full of Pity, Merciful for 
them. And to the three also (did He turn in mercy) who were left behind, when the earth, 
vast as it is, was straitened for them, and their own souls were straitened for them till 
they bethought them that there is no refuge from Allah save toward Him. Then turned He 
unto them in mercy that they (too) might turn (repentant unto Him). Lo! Allah! He is the 
Relenting, the Merciful. (9:117-118) 

7- Do sins affect natural phenomenon and other creatures? 

Any piece of straw in the bottom of a well creates ripples in the water which will affect 

heavens. This is very well demonstrated in the verse below: 

And if the people of the townships had believed and kept from evil, surely We should have 
opened for them blessings from the sky and from the earth. But (unto every messenger) 
they gave the lie, and so We seized them on account of what they used to earn.(7:96)  

Hence, sins can seize and prevent the descent of blessings. For example scholars of 

cosmology have written that a lunar eclipse can negatively impact plants and animals for 

up to three months; needless to say, the impact of a solar eclipse will be much more 

significant due to the dependency of creatures to light and heat of the sun.  80

8a- What is the difference between tafsīr and ta’wīl? 

Tafsīr is the meaning of words and verses of the Quran while uncovering the sources and 

proof, this is different from ta’wīl.  The ta’wīl of anything is the truth that is the origin of 

that actual thing. Hence, ta’wīl can have a meaning which is not the literal (ẓahir) 

meaning of the word or phrase. Unfortunately, this can be abused as warned about: 

He it is Who hath revealed unto thee (Muhammad) the Scripture wherein are clear 
revelations - they are the substance of the Book - and others (which are) allegorical. But 
those in whose hearts is doubt pursue, forsooth, that which is allegorical seeking (to 
cause) dissension by seeking to explain it. None knoweth its explanation save Allah. And 

 Rukhʹshād, Dar Maḥz̤ar-i ʻAllāmah Ṭabāṭabāᵓī, 202.80
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those who are of sound instruction say: We believe therein; the whole is from our Lord; 
but only men of understanding really heed. (3:7)  

8b- Examples of Ta’wīl in the Quran 

• And he placed his parents on the dais and they fell down before him prostrate, and he 
said: O my father! This is the interpretation of my dream of old. My Lord hath made it 
true, and He hath shown me kindness, since He took me out of the prison and hath 
brought you from the desert after Satan had made strife between me and my brethren. 
Lo! my Lord is tender unto whom He will. He is the Knower, the Wise.(12:100)  

• He said: This is the parting between thee and me! I will announce unto thee the 
interpretation of that thou couldst not bear with patience.(18:78)  

9a- What is meant by east and west in the Quran?  

East is referred to Bait al-Laḥm, which is in the east of Palestine where Prophet ‘Īsā was 

born.  Also, West is referred to Ṭūr where prophet Mūsā appeared and God spoke to him 

through the tree.  This has been demonstrated in the following verse: 

And thou (Muhammad) wast not on the western side (of the Mount) when We expounded 
unto Moses the commandment, and thou wast not among those present (28:44) 

9b- Can one say east and west is referring to human body and tendencies? 

This interpretation would need proof.  81

10a- How do we know whether a trial is blessing or retribution? 

The creation is based on more than one principle, in fact it is based on several principles 

blessings (ni‘mah) and retribution/punishment (niqmah/‘adhāb); tribulation (ibtilā’) and 

test (imtihān).  

• Every soul must taste of death, and We try you with evil and with good, for ordeal. And 
unto Us ye will be returned.(21:35) 

  Rukhʹshād, Dar Maḥz̤ar-i ʻAllāmah Ṭabāṭabāᵓī, 144-147.81
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• Lo! We have tried them as We tried the owners of the garden when they vowed that they 
would pluck its fruit next morning. (68:17)  

10b- How do we know if tests like diseases are blessing to welcome or tribulations to 
prevent? 
One can refer to one’s heart and will somewhat understand.  If the heart is settled and in a 

state of seeking closeness and piety, one knows it is a blessing.  If the heart is hard and in 

sorrow it is in tribulations.  There is a narration which says:  Sometimes God will test a 

servant with one month of illness so that on the thirty-first day he says one sincere yā 

Allāh.  In another hadīth we learn that if you want to know how God is dealing with you, 

see how you are dealing with God.  82

11- What brings about love (maḥḥabah) of the Divine Truth (al-Ḥaqq)?   

Dhikr and remembrance increase gnosis (maʻrifah).  Next, increase in maʻrifah results in 

the increase of muḥḥabah, until annihilation (fana).  Then, there is neither fear nor grief.  

Lo! verily the friends of Allah are (those) on whom fear (cometh) not, nor do they grieve? 

(10:62)  83

12- What is the way to Imām Mahdī? 

Imām Mahdī said: You be good, we will seek you.  84

  Rukhʹshād, Dar Maḥz̤ar-i ʻAllāmah Ṭabāṭabāᵓī, 216-217.82

 ibid., 200.83

 ibid., 116.84
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‘Allāmah’s Writings -  85

        Completed in Najaf 
- Risālah dar Burhān: Treatise in Proof 
- Risālah dar Mughālitah: Treatise in Paralogism 
- Risālah dar Taḥlīl: Treatise in Analysis 
- Risālah dar Tarkīb: Treatise in Synthesis 
- Risālah dar Ictibārāt: Treatise in Validation 
- Sunan al-Nabī: The Traditions of the Prophet (pbuh) 

Completed in Tabrīz 
- Risālah dar Ithbāt Dhāt: Treatise in Proof of the Essence 
- Risālah dar Asmāᵓ was Ṣifāt: Treatise in Names and Attributes 
- Risālah dar Afcāl: Treatise in Actions 
- Risālah dar Wasāᵓiṭ Mīyān-i Khudā wa Insān: Treatise in Intermediaries Between 

God and Human Being 
- Risālah Insān Qabl al-Dunyā: Treatise of Human Being Before This World 
- Risālah Insān Fi al-Dunyā: Treatise of Human Being In This World 
- Risālah Insān Bacd al-Dunyā: Treatise of Human Being After This World 
- Risālah dar Wilāyat: Treatise in Guardianship (Initiatic power) 
- Risālah dar Nabuwat: Treatise in Prophethood 
- Silsilah Insāb Ṭabātabāᵓīyān Azarbāijān: The Azarbāijānian Ṭabātabāᵓī Ancestry 

Completed in Qum 
- Tafsīr al-Mizān published in twenty volumes; groundbreaking verse by verse 

commentary, developed and taught by Master Āyatullah Qāḍī to cAllāmah, using the 
novel Quran by Quran technique 

- Uṣūl-i Falsafah wa Ravish-i Riᵓālīzm: The Principles of Philosophy and the Method 
of Realism 

- Hāshīyah Kifāyah al-Uṣūl: The Sufficient Principles’ Commentaries 
- Hāshīyah bar Kitāb Asfār-i Mullā Ṣadrā; published in nine volumes: Commentaries 

on The Book of Travels of Mullā Ṣadrā 
- Waḥyi ya Shucūr-i Marmūz: Revelation and Mysterious Intelligence 
- Du Risālah dar Wilāyat wa Hukumat Islāmī (Persian and Arabic): Two Treatises in 

Islamic Guardianship and Government 
- Shīcah: Shia. A collection of discussions with world renowned French philosopher 

and Orientalist, Professor Henry Corbin, in 1338 AH/1959 AD; published in one 
volume; it has recently been reprinted for the third time. 

 Marzbān-i Vaḥy Va Khirad: Yādnāmah-i Marḥūm ʻallāmah Sayyid Muḥammad Ḥusayn Ṭabāṭabāʼī: Bih 85

Munāsabat-i Yakṣadumīn Sālgard-i Vilādat-i Ān Ḥakīm-i Farzānah, 1381 Sh (Qum: Būstān-i Kitāb-i Qum, 
1381), 9.
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- Risālat Tashyyuc dar Dunyāyih Imrūz: Treatise of Shiism in the Contemporary 
World. A collection of discussions between cAllamāh with Henry Corbin during 
1339-40 AH/1960-61 which was published in one volume. 

- Risālah dar Icjāz: Treatise in Immutability (Miracle) 
- cAlī wa al-Falsifat al-Ilāhiyah (in Arabic); also, also translated into Persian: Treatise 

of cAlī and Divine Philosophy 
- Shīcah dar Islām: Shiah in Islam 
- Qurān dar Islām: Quran in Islam 
- Barrasī-hā-ya Islāmī: Islamic Investigations. cAllāmah gave a written consent for 

gathering and editing the collection of his articles and treatises, published in two 
volumes by the Center of Islamic Investigations (Markaz Barrasī-hā-ya Islāmī). 
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Figure 1- Images of ʻAllāmah Ṭabāṭabāᵓī  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Figure 2 and 3 - Calligraphy and Handwriting of ʻAllāmah Ṭabāṭabāᵓī  

 

 

 
 

Fig. 2: An example of ʻAllamah’s beautiful calligraphy, which is a verse of Hāfiz poetry.  
Fig. 3: An example of ʻAllamah’s day-to-day handwriting in a signed letter.  86

 http://allametabatabaei.ir/86
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Table - Timeline  

Dul Qacdah 1321AHL/1904AD Born in the village of Shādigān, Tabriz, Iran

1326/1908 Mother died at birth of his brother

1330/1912 Father died

1337/1919 Began Religious Studies in Tabriz

1344/1926 Migrated to Najaf, Iraq; lived in Najaf for ten years

1348/1929 Edited the treatise of al-Ḥaqāᵓiq wa al-Ictibārīyāt

1350/1931 Edited Sunan al-Nabī

1354/1935 Earned the level of ijtihād and migrated back to 
Tabrīz and lived there for ten years

Muharram 1361/1942 Edited the treatise of Tawḥīd Dhātī

Ṣafar of 1361/1942 Edited the treatise of al-Wasāᵓṭ

Ṣafar of 1362/1943 Edited the treatise of Risiālah al-Walāyat

1362/1943 First published print of al-Mīzān volume 1

1365/1946 Migrated to Qum and stayed there

1366/1947 Āyatullāh Qaḍī passed away

Jamadī al-Thānī 1367/1948 Edited Ḥāshīyah Kifāyah volume 1

Rajab 1368/1949 Edited Ḥāshīyah Kifāyah volume 2

1370/1951 Established book analysis and critic in Qum

Rajab 1390/1970 Edited Bidāyat al-Ḥikmah

23rd of Ramadan 1392/1972 Completed edition of al-Mīzān

Muharram 1395/1975 Edited Nihāyat al-Ḥikmah

18th Muharram of 1402 AHL 
24th of Ābān 1360/1980 AD

Heavenly birth
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