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ABSTRACT: Taking account of some narrative Shi‘i commentaries
as well as the principles of Islamic mysticism in the study of verses
42-43 of the Qur’anic chapter Sirat al-Qalam, the present article deals
with four propounded questions about the quality and conditions
of a promised prostration on Doomsday, mentioned in verse 68:42.
Applying the traditions mentioned in the statement, ‘The day that
the shin shall be laid bare and they shall be summoned to prostrate
themselves’ in the verse, as well as the transmutation hadith (padith-i
tahawwul), we show that the two doctrines of Shi‘ism and mysticism
agree in associating the expression ‘laying the shin bare’ (kashf ‘an
saq) with a divine theophany in the form of the Perfect Man. At the
end of this paper, amalgamating the teachings of the two doctrines,
we have concluded that the promised prostration on Doomsday is
similar in cause and purpose to the angels’ prostration before Adam.
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Introduction

According to Islamic teachings, prostration (sajdab) is the most influential
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manifestation of submission as well as the best means of proximity to
the Creator. In the earliest revealed chapter of the Qur’an, the Prophet
Muhammad is ordered to approach Allah through prostration (96:19),
while elsewhere in the Qur’an, prostration is referred to as an act of
worship: ‘Prostrate to Allah and worship Him’ (53:62). Since the Prophet
Muhammadl - regarded as the perfect exemplar for humanity — was
ordered to prostrate, his true followers would also maintain the same
form of servitude to God. Accordingly, the description of the true
servants of God is given in the Qur’an as the ones who ‘their mark is on
their faces from the trace of prostration’ (48:29).

The necessity of performing prostration as one of the main pillars of
daily prayer indicates the significance of this act of worship in Islamic
practice. In terms of appearance, the placement of the body in a
reverentially prone position — so that the head, the most honourable part
of the body, can touch the earth, the lowest element in the world —
indicates man’s absolute self-effacement, submission and abasement to
God. Since the origin of all sins is assumed to be man’s arrogance as well
as his negligence of divine presence, the proclamation of this self-
effacement by means of prostration, which connotes man’s awareness of
divine presence and his abasement, is trusted to result in God’s remission’.

Verses of obligatory prostration in certain Meccan chapters of the
Quran (41:38; 32:15; 53:62; 96:19) shed more light on the meaning of
prostration in Islam. As prominent features of Meccan chapters,
descriptions of the scenes of the Hereafter and mention of the great fear
man will feel on the Day of Judgement,* that fear of Doomsday plays an
important role as the cause of prostration.

This article mainly focuses on one special scene described in Meccan
verses 42:43 of the chapter al-Qalam, chronologically the second chapter
of the Qur’ans Earlier in that chapter, polytheists are asked to bring
their partners - i.e. the gods they associated in worship alongside God - if
they are true in their claim of polytheism. As one understands from the
context, this challenging scene is presumed to take place on the Day of
Judgement, since that day is regarded as the time when all pseudo-gods
worshiped by the pagans will be falsified by the manifestation of the
divine sovereignty. In fact, the demand for bringing the pseudo-gods is
to be considered as a kind of reduction to absurdity (reductio ad absurdum),
for, according to the most dominant teaching of Islam, there exist no
god but Allah. Later, in verses 42 and 43, mention is made of a call for
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prostration and of the pagans’ inability to perform that prostration:

On the Day when the shin shall be laid bare, and they shall be
summoned to prostrate themselves, they shall not be able.
Their eyes will be humbled, and humiliation shall spread over
them for they had already been summoned to prostrate
themselves when they were undiminished (but they had
refused to do so. (68:42-43)

Four important questions arise from these verses:

1. Is this call for prostration considered to be directed at all
individuals -i.e. both pagans and non-pagans?

2. Considering the fact that according to Islamic teachings,
prostration or any other act of worship on Doomsday would be of no use
in approaching God, what would be the objective of this call for
prostration?

3. What is the reason for the pagans’ lack of ability to perform this
prostration?

4. Before whom would this prostration be performed?

In the following discussion, we aim to provide answers to these
questions with regard to mystical narrations and sayings as well as Shi‘ia
interpretations of the verses under study.

Persons accountable for the prostration

There is no explication in the Qur’an regarding the universality of the
call for prostration on Doomsday. As the verse apparently mentions the
pagans' inability to perform it, they could be the exclusive addressees of
the call. Al-Baydawi, in his interpretation of these verses, associates the
philosophy of this call with reproaching polytheists for their
abandonment of prostration in their earthly life. In fact, the reproach is
regarded to be the result of polytheists’ postponement of prostration to
the Resurrection Day.*

The implication of the universality of this call, however, is made
through certain Qur’anic verses that suggest some sort of a connection
between the universal divine attribute of Graciousness and prostration
in general. In one of those verses, God’s attribute of Graciousness, which
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implies His compassion is bestowed upon all human beings - both
believers and non-believers, has the bearing of the dignity which causes
all creatures to bow down their heads in worship: “There is no one in the
heavens and earth but that he comes to the Most Gracious as a
servant.’(19:93). In another verse a call for prostration, which refers to
God as ‘the Most Gracious’, is aimed at polytheists: “‘When it is said to
them, “prostrate yourselves before the Most Gracious”, they ask “And
what is the Most Gracious?”...” (25:60). Moreover, the Qur'an mentions
that when verses of the chapter Sirat al- Rapman (The Most Gracious) is
recited to the believers, ‘they fell in prostration and weeping’ (19:58). It
can be inferred from these verses that there is a concomitance between
man's prostration and God’s attribute of Graciousness. Another point is
that, according to Qur’anic verse 25:26, this attribute of God will be
specially manifested on the Day of Judgement, when the true kingdom of
God is revealed: “The true kingdom on that Day shall belong to the Most
Gracious...” (25:26).

Taking all these verses into consideration, one can infer that the call
for prostration on Doomsday is meant for both pagans and non-pagans,
as God’s graciousness fully manifested on that Day applies to all human
beings. The statement, ‘On the Day when the shin shall be laid bare’ is a
metaphor, probably referring to the all-encompassing fear on the Day of
Judgment; this point lies in the use of the term ‘to lay the shin bare’ in
the context of the Arabic language, which connotes the preparation for
facing hard situations in general, and wars in particular’ Besides, in the
Qur’anic verse 53:58, the root ‘lay bare’ (k.shf) is found to give the
impression of withdrawal of punishment, damage, suffering, and fear on
Doomsday: ‘No (soul) but Allah can lay it bare’ (53:58). Taking this sense
of the root into consideration, Ibn ‘Abbas interprets the phrase ‘the shin
shall be laid bare’ (68:42) to refer to the uncovering of the overwhelming
event of Resurrection. On the whole, that phrase is said to function as a
metaphor representing the severity and devastation of an event on
Doomsday.® The fact that that phrase in the verse is followed by the
sentence ‘and they shall be summoned to prostrate themselves’, reveals
that the emergence of that event, whether it is the Resurrection itself or
not, entails the prostration of human beings.

It can be concluded from the above-mentioned arguments that,
although the verse only mentions the polytheists’ failure to prostrate, the
call for prostration on Doomsday is meant for all human beings. The
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same inference of verses 68:42-43 is drawn by a few other Qur’anic
commentators; Mujahid ibn Jabr and Qatadah ibn Di‘ama both state:
‘the Mu'azzin calls [for prostration| on the Day of Judgement. The
believers prostrate whilst the hypocrites' backs stiffen. Thus, the
hypocrites envy the believers for their prostrations.” The phrase ‘Mu azzin
calls’ implies the generality of the call for prostration, just as Sharif
Lahiji states in his interpretation of those verses, ‘and people are called
for prostration to the Almighty God for the evaluation of their faith.®

The Objective of the Prostration

The objective of prostration on Resurrection Day can be explained by
understanding the motive behind the necessity of prostration in Islamic
worship in general. Some commentators suggest that the act of prostration
is established in order to dominate and compensate for sins, as sins are
believed to originate from arrogance, the opposite of which is modesty.
As a consequence of this viewpoint, one who has faith in God shall fulfil
his command of prostration in order to receive dispensation from sins;
for committing sins while being faithful to God is regarded as a breach
of trust.®

The use of the word ‘trust’ in this sense reminds us of the Qur’anic
expressions: repository (Mustawdi ‘) and residence (Mustagqar) (6:98); both
of these expressions, in Shi‘i commentaries, are mentioned with reference
to faith in God. Faith, in this sense, is regarded as a trust in being
consistently vulnerable to annihilation unless it is safely resided in
the heart.”

This kind of faith is presumed never to fade away. The believers are
supposed to be careful in preserving this divine trust, as al-Hakim al-
Tirmidhi suggests in regard to the verse, “Those who believe and have not
confounded their belief with harm, security belongs to them; and they
are guided.’ (6:82). What is meant by harm to the belief in this verse,
according to al-Tirmidhi, is the confusion and impurity of faith, brought
about by sins. Besides, based on the padith, ‘“The believer is like a horse in
its stable where it returns after wanderings,’” a picture is provided by al-
Tirmidhi, describing the condition of the believers: the rope of Islam
laid on their neck, and the end of the rope held by the Almighty God. In
other words, al-Tirmidhi concludes from the above-mentioned hadith
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that the believers commit sins only by mistake, but will always return to
their God. He also mentions that they fulfil this return by feeling as
humble as the earth through prostration, as instructed by God."

Ibn ‘Arabi in his allusive interpretation of the verse, ‘...the righteous
among my worshipers, shall inherit the earth,(21:105) gives credence to
the claim that God’s servants have inherited the feature of obedience and
submission from the earth, as Heaven and Earth willingly obey God's
will (41:11). According to him, those who prostrate to God are divided
into two groups: those who prostrate willingly and those who do so with
reluctance. A submissive human being prostrates willingly just as the
earth does. Ibn ‘Arabi specifies a necessary condition for a humble
prostration: humility to God merely due to being His servant, but not
for the sake of any promised reward. Such humility is not performed
obligatorily, but is in fact considered as an emotional state of the humble
human being in the earthly life and the Hereafter. Hence, on the Day of
Judgement when the obligation of worship is removed, such humility
will appear.?

Furthermore, Ibn ‘Arabi associates the act of bowing down in
prostration with the declaration of God’s sublimity. Since assigning
sublimity to anything other than God would be deviation from principle,
man is told to bow down in order to relinquish his illusive sense of self-
majesty, descend from his imaginary elevation, and perceive his own
essence.”

Ibn ‘Arabi mentions dependency on God (iftigar) as the essence of
humanity. By considering the root of the word #ftigar deriving from figar
- ie. spinal column, he analogizes dependency on God to having a
fracture in the back, which makes it impossible for man to hold his head
up again. Hence, man is permanently in the state of prostration.* This
hidden phenomenon, which is expected to be unveiled on Doomsday,
when all truths are revealed, is symbolized by the worldly image of
natural prostration of shadows before their owners. Shadows prostrate
unto their origins, and God being the origin of their origins is regarded
as the main recipient of prostrations: ‘Do they not see how everything
Allah created casts its shadow right and left, prostrating itself before
Allah in all humility?’ (16:48).

According to the verse above, shadows prostrate just unto God who is
their real owner, and not unto material objects. Based on the principle of
the dependence of the minor on the major, shadows apparently adhere to
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objects’ motion, but in truth, they submit to the stimulus and the root
of objects. Since God is regarded as the primary stimulus of all moving
things, and since everything other than God is considered to be movable,”
every part of every creature is assumed to surrender humbly to Him: ...
there is not a moving creature, but He has the grasp of its forelock.. . (11:56).
Considering that the manifestation of such humbleness is made possible
through prostration, it can be inferred that sinners who are assumed to
be taken hold of by God’s anger, are essentially forced to prostrate, but
such a prostration which is performed with reluctance is not expected to
result in proximity. Hence, humankind is ordered to seek proximity to
God through the wholehearted act of prostration: ‘Let him beware! If he
desist not, We will seize him by the forelock * A lying, sinful forelock! *
... Nay, indeed; do not obey him! Prostrate and come nearer (to Allah)!”
(96:15-19).

As one example of a forced and false prostration, one can think of the
deceitful prostration of hypocrites at the time of their prayers. It is
believed that such a prostration does not lead to proximity, either. Hence,
according to one padith, when everyone is called for prostration on
Doomsday, the hypocrites’ backs stiffen and they are not able to prostrate
at all.

Having said that, how can the obligation of prostration on Doomsday
be explained? Is it not the case that the degree? and prohibition as well as
worship assignments are with respect to the earthly world, not the
Hereafter? Some probable answers to these questions are suggested as
follows: First, al-Baydawi suggests that “The Day that the shin shall be
laid bare’ (68:42) refers to when the moment of death arrives. Perhaps,
this interpretation results from his comparison of the word ‘shin’ (s@g) in
the verse above with the word ‘leg’ (sag) in the verse: ‘And leg (sag) will be
joined with another leg’ (75:29). According to al-Baydawi, the word ‘sag’
in the latter verse alludes to the hardship of leaving this world and the
intensive fear of the Hereafter.”” Hence, the lack of ability to prostrate is
a consequence of human’s fright at the time of death.®

Another argument al-Baydawi makes about verse 68:42 is that even if
‘The Day’ refers to Doomsday, the prostration mentioned in the verse
may not be intended as an assignment of worship. He states that the
admonishment of non-believers will take place on Doomsday; for the
time to fulfil the prostration as an assignment of worship will have been
passed by then.”
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In his interpretation of the verse, Hamzah al-Fanari suggests another
argument, namely that the obligation of prostration on Doomsday is
upon those who are in Purgatory with their good and bad deeds balanced
equally. They have their eyes on both Heaven and Hell at the same time
from Purgatory, but there is no determinant weight on their final balance
of deeds, which can lead them to any of the two places. This is when they
are called for prostration in order to enhance the weight of their good
deeds and to end up in Heaven.?® Al-Fanari must have been influenced in
this idea by Ibn ‘Arabi; for the latter discusses the continuation of shariah
(i.e. prostration) in the Hereafter in two stages: Before and after stepping
into Heaven or Hell. According to Ibn ‘Arabi, shariah will be eliminated
only in the second stage. Instead, prior to stepping into the mansion of
eternity, this very slight task of shariah is to be performed at God’s will.*

Al-Kashani mentions a subtle point, explaining the reason for this
final assignment. According to him, since the Hereafter is the realm of
reward and punishment resulting from God’s satisfaction or wrath, this
final divine assignment is postponed to Doomsday in order that God's
attribute of justice (a/-Adl) will be manifested thoroughly. Therefore, it
will be understood that the reward or the punishment originates from
man’s own obedience or disobedience.?

The Inability to Prostrate

The verses under study explicate the inability of some individuals who
have already been healthy to prostrate. Ibn ‘Arabi believes that these
verses address individuals such as Abu Jahl, who are not capable of
obeying God in this world. But could this incapability be indispensable,
as the Ash‘arites claim when speaking of the impossibility of Abu Jahl's
faith due to God’s previous knowledge about his faithlessness? To put it
straightforward, do these verses indicate the permissibility of ‘duty
beyond power’ as the author of Tafsir Rub al-Bayin concludes? Or could
there be any particular interpretation for the word ‘inability’, which
would fit the assumption that the assigned person's ability to carry out
the assignment is a requisite for any duty? Interpreting these verses
‘Allamah Tabataba’i associates this inability in the Hereafter to the
absence of the state of submission to God. People lacking this state of
submission will not be able to prostrate on Doomsday.?® Although, in the
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context of worldly life, ability means physical health, some people are
described as not having the power and health to do their assignments in
this world as a result of destroying their own power for the sake of the
love of worldly desires and passions.?” Also, regarding the same subject,
it has been narrated from the Prophet Muhammad that those who have
prostrated in the world for the mere reason of hypocrisy will be unable
to perform the prostration on that Day. They may try their best, but they
cannot do it. It is because their backs stiffen like a plank of wood.?®

The Qiblab (the direction of the Ka‘ba)

Our answer to this question mainly makes use of some anthropomorphic
narrations, which do not seem acceptable but through esoteric
interpretations (tawil) based on principles of theoretical mysticism. The
basis of anthropomorphism in such narrations lies in the word ‘shin’
(saq) in verse 68:42. As narrated in Sapip al-Bukhdri, regarding this verse,
Prophet Muhammad said: ‘The Almighty God will show his shin on
Doomsday, so that all believers, man and woman, will prostrate to
Him..’.»

Shi‘i narrations, however, give more emphasis to God's transcendence
and incomparability to the creation. In one tradition, Imam Sadiq in
response to Ibn Zararah’s question about whether God would raise his
robe that Day, said: ‘My Almighty God is purified.’® The Imam's brief
reply suggests that the divine presence is free from any likeness or
similarity to human beings. In another tradition, when asked about the
meaning of the phrase ‘the shin shall be laid bare’, ‘Ali ibn Masa al-Rida
explained: ‘A part of the light is unveiled, then all believers do prostrate,
but hypocrites are not able to do the same, as their backs are stiffened
(like a plank of wood).”" In this interpretation, the act of ‘laying bare’ is
regarded as unveiling a divine truth. Mulla Sadra describes this scene as
such: ‘All the veils between God and human beings are removed and
nobody remains in a cult, but performing the due prostration.® Thus
the expression ‘lay the shin bare’ could esoterically imply a visible
manifestation of God's glory to the monotheists who would perform the
prostration. In line with this assumption, there exists a famous padith
known among Muslim mystics as transmutation padith (padith-i
tahawwul). According to this padith, God will reveal Himself on
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Doomsday, and every nation will follow what or whom it used to worship
in earthly life. When it is the turn for the true monotheists to meet God,
He will reveal Himself to them in familiar earthborn forms. He will say,
‘T am your Lord.” The monotheists will reply, ‘We seek refuge to God
from you,” and they will wait for their God to appear. Then God will ask
‘Is there any sign between you and Him, which would let you recognize
Him?’ They will answer ‘Yes, we recognize Him with that sign.” Then
God will reveal Himself in the form known to them and will order them
to prostrate.’

In Tafsir Rub al-Bayain, the above-cited padith is narrated by Abu
Bardah from his father, Abit Musa al-Ash‘ari. It is mentioned in the same
text that when Abu Bardah narrated this padith for Umar ibn ‘Abd al-
‘Aziz, the latter adjured him to reveal if the hadith had really been
narrated by his father. After Abu Bardah swore three times, ‘Umar stated
that he had never heard any better padith from the monotheists.>* Having
extracted this padith from Hamzah al-Fanari's Tafsir Fatipat al-Kitab, the
author of Tafsir Rup al-Bayan mentions the ‘consensuality’ of the
transmutation padith (hadith-i tahawwul), and explains that this self-
transmutation is an effect of the divine attributes, and it is like seeing
Allah’s face in our dreams. Having said that, he emphasizes that Allah is
essentially transcendent of having any shape.®

The remarkable point in this padith is the concomitance between the
prostration of monotheists and the concrete recognition of God on
Doomsday. In other words, according to this padith, true monotheists
will not prostrate unless they observe the “Truth’ in its promised form.
The mystery, here, lies in the concomitance of observation and knowledge,
for, according to mystical teachings, ultimate knowledge is the knowledge
of observation (mushiahadah)3* This observation occurs only after God's
self-revelation. Ibn ‘Arabi claims that the perfect one in knowledge and
observation is the one who combines the two concepts of assimilation
(tashbibh) and incomparability (tanzib)’ In fact, believers of religions
around the world usually portray God in earthly forms, and they
recognize Him only through those forms. Ibn ‘Arabi describes those
forms as the believed god of any religion (ilah al-mu‘tagad). He applies
this same attitude towards meeting God on the Day of Resurrection:
Theophanies take place to the followers of any religion in the form of
what they thought God would be like. Thus, they can recognize Him and
will acknowledge their faith3® Ibn ‘Arabi's textual evidence of this
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argument is one padith narrated by ‘Abd al-Rahman ibn al-Mas‘ad from
the Prophet Muhammad:

The Almighty God gathers all human beings in a place [in the
Hereafter] and descends in several clouds. Then the herald of
Truth will call: Oh people! Have you been satisfied with your
Lord who created, formed and fed you all, with whatever you
loved [tawalla] and worshipped in the world? Is it not justice
from God? “Yes”, they will reply. Then the herald of Truth will
say, each of you should go to what you worshipped in the
world, so that they can be represented to you.®

The central point in this tradition is the connection between worship in
the earthly life and the representation of the worshipped one on
Doomsday. Another point is that the word loved (tawalld) is used
alongside with the word ‘worship’ Hence, it can be inferred that each
person on Doomsday will be linked with his/her protector (walz), whom
he used to love and worship in earthly life. Examples of different
protectors and their followers are given in the rest of the padith: ‘Jesus
worshippers will observe Jesus, Ezra worshippers will observe Uzayr, and
those who worshipped the trees, wood, and stone will observe the same
representations’. The only ones who will remain [exclusively| different
are the believers in Islam. God will reveal Himself to them and ask: “Why
don't you go just like others?’ they will reply: “We have a God whom we
haven't seen yet, to go to him’. God will ask: ‘How do you recognize him
if you see him?’ They will answer: ‘Between Him and us there is a clue
based on which we may identify Him.” “‘What would be that clue?” God
will query. They will reply: “The shin shall be laid bare.” Then, He shall
lay His shin bare. Whoever had been a prostrator in the worldly life
would maintain prostration there. But, those whose backs are stiff like a
plank of wood will fail to prostrate. They would desire to prostrate, but
cannot do s0.4°

In alignment with this narration, al-Baydawi states that the sign of
the worshipped one of the true monotheists' is ‘laying the shin bare’.
Considering the word ‘shin’ (s@g) in the expressions ‘the shin of the tree’
(saq al-shajar) and ‘the shin of the human’ (saq al-insan) as a metaphor
implying human's essence and truth,* ‘laying the shin bare’ could mean
unveiling the truth and essence of all matter; a notion equivalent to the
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Qur’anic concept of the ‘Face of God’ (wajh of Allih) , as according to Ibn
‘Arabi ‘the face of a thing is its truth.** Therefore, mystical interpretations
lead to the inference that, on Doomsday, the true monotheists will
recognize God by the appearance of His ‘Face’ (wajh). Ibn ‘Arabi
emphasizes that this statement is the truth on which mystics need to
focus their entire attention. He believes that according to the esoteric
command of the Qur’anic verse, ‘whichever way you turn, there is the
face of Allah’ (2:115), mystics shall concentrate on the true ¢iblab in all
situations, because human beings do not know when and in what state
they would pass away.®

In Al-Futiihat al Makkiyah, Ibn ‘Arabi refers to the presence of ‘Face of
Allah’ both in the Perfect Man, with regard to form and figure, and in
God, Himself, with regard to the essence and truth. Then he mentions
man's perplexity at the time of prostration, which results from observing
the ‘Face of God’ both in the Perfect Man and in God. Ibn ‘Arabi’s
answer to this perplexity is simply to choose any of the two alternatives.
He suggests that since the ‘Face of God’ is present both in the essence of
Reality (a/-Hagqq) and in the figure of Reality (the Perfect Man), prostration
toward any of them will be accepted.* Furthermore, mentioning the
divine saying (a/- hadith al-qudsi), *...But I reside in the heart of My
faithful servant’, Ibn al-Farid attributes a saying to ‘the Reality of
Muhammad’ (al-haqiqat al-Mupammadiyyah) in the following poem:

...No wonder that in conducting the prayer the Imam faced
toward me, as in my heart dwelt the one who is the giblah of
my giblah* All the six directions along with every prayer and
pilgrimage set their faces toward me.” In the presence of the
unity, we are all one prostrator, bowing down to our own truth
at every prostration.¥

Mawlana also refers to the emergence of the truth in the heart of the
Perfect Man, and introduces such a heart as the theosophist's inner
mosque and the gzblah of all prayers: “The mosque inside the heart of the
awliya’ (plural of wali), is the place of worship for all. God is there.

In this viewpoint, when the Perfect Man prostrates and concentrates
at the same time on his unity with the truth, other creatures and
particularly human beings must prostrate to him for their own existential
perfection.#” Such a prostration is regarded just as the angels' prostration
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toward Adam. Ibn al-Farid refers to this argument in the continuation of
his previously mentioned poem:

... And in myself I beheld those who bowed in worship to my
theatre of manifestation, and I knew for sure that I was the
Adam to whom I bowed.4

This feature bears relation to the Perfect Man's existential perfection as
absolute and unlimited. As already seen, the transmutation hadith involves
two statuses of absoluteness and determination. It can be inferred from
the padith that those who believe in God with either anthropomorphic
or transcendent attributes, would deny His manifestation through other
possible ways. But, it is assumed that the true monotheists’ belief in the
sublimity of the full manifestation of God, beyond absoluteness and
determination, results in their observing God through the essence of the
Perfect Man.

Humility toward the Perfect Man or the Reality of Muhammad
(hagiqat al-Mupammadiyyah) is regarded as equal to humility toward
divine presence. This is because according to mystics, the inner state of
God, which is compassionate as well as comprehensive, is equivalent to
the Perfect Man's exterior, and God’s exterior, which is determinate
(muta‘ayyin), is equivalent to the Perfect Man's inner state which is
assumed to be transformable at any time or situation.’® This may explain
the anthropomorphic verses in the Qur’an, which seem paradoxical to
the verses of transcendence. Based on this argument, God’s presence in
all domains is possible through His universal manifestation, i.e. the
Perfect Man. This statement is regarded as a clue to why God is mentioned
in the Quran and sumnah through some tangible, as well as
anthropomorphic remarks such as the ‘Face of God’, sunshades of clouds,
and the throne.

As the reader may already know, there are many narrations in the
Shi‘i tradition indicating that God's throne and seat had been created
from ‘the Light of Muhammad’ (vir-al-Mubammadr)>* It is also narrated
that before creation, the Light of Muhammad had been hidden under
twelve veils until manifested in the throne and resided on the ‘shin of
the throne’s? In another narration, ‘shin of the throne’ 1s introduced as
a transcendent position where the light of tawhid and the lights of the
Five Holy Ones gather® A commentator on al-tajalliyat al-ilahiyyah,
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considers ‘the shin’ in verse 68:42 as a mainstay or pillar of light (nzr)
which sustains the life of the soul and the existence and from which
these two transmit to other ranks of creation. He thinks of this pillar as
the perfect and righteous form of humans4 After clarifying Ibn ‘Arabi's
word, al-Jili, in his comments on al-Futthat, interprets the verse, ‘And
leg [saq] will be joined with another leg.* Upon that day the driving shall
be to your lord’ (75:29-30), and mentions that the expression ‘leg will be
joined with another leg’ is a metaphor implying the joint as well as the
unity of the human and divine essences. Then he states that on Doomsday
everything will be directed toward man, just as the beginning and
emanation of all things had been from him.»

The above-mentioned argument is found to be compatible with the
Shi‘i assumptions of the concept of the Perfect Man and the spiritual
authority of the Imams. The Qur’an explicitly speaks of the return of the
affairs and of the human beings to the truth (a/-Hagqq): ‘For to Us will be
their return. Then it will be for Us to call them to account’ (88:25-26). In
some Shi‘i sources, this return and evaluation is attributed to the Perfect
Man and the Imams’® In a Shi‘i interpretation of the Qur’anic verse,
‘[On the Day of Resurrection] the earth will shine with the glory of its
Lord’ (39:69), we read that ‘Lord of the earth is the Imam of the earth’
s7ikewise, in the Shi‘i narrations we hear that Imams are the gate of Allah,
the Face of Allah, and the eye of Allah among his creatures ...

In addition, according to another Shi‘i narration, what caused Adam
to deserve the prostration of angels was the transmission of the Imams’
spirits from the summit of Heaven to Adam's loin. This transmission
made Adam the repository of the lights which were derived from four
divine names (Mahmaud, ‘Ali, Fatir, Muhsin). Hence, Adam became the
manifestation of those divine names and prostrating him as giblah
became equal to the worship of God.”

In some Shi‘i commentaries, Adam is regarded as a repository of
heavenly lights including ‘the Light of Muhammad’ which is closely
connected with the concept of ‘the Reality of Muhammad’ (bagigat al-
Mubammadiyyah). As we already mentioned, according to some mystics,
‘the Reality of Muhammad’ is a manifestation of the Face of God. Thus,
prostration before Adam is regarded as equal to humility to God. This
definition of giblah as the direction toward the Face of God is also
suggested in the Qur’anic S#rat al- Bagara, before the remark on the
determination of Ka‘abah as the tangible giblah: ‘to Allah belong the East
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and the West. Whichever direction you turn, there is the face of
Allah...(2:115)

Furthermore, in the state of intuiting bayt al-m‘amir, al-Niffari (d. 354
AH) gives an account of the reality of baytullah toward which a genuine
believer should turn: ‘And He told me: “My face is his giblah and My eye
is his bab.”*° According to this statement, the Face of God is the true
qiblah or baytullah and the mystic should humbly turn his head [and
attention| toward the gate. It is considerable that in Shi‘i narrations, the
gate of Allah is referred to as the spiritual authority of the Imams (wilayat
al-kull 7yyah).** Besides, in Shi‘i narrative interpretations, the expression
‘lay the shin bare’ is seen to be associated with the Imams' spiritual
authority,® including that of Imam ‘Ali, as Fayd al-Kashani has stated:

Their necks will stiffen [on Resurrection Day] like a plank of
wood and they will not be able to prostrate anymore. Thus is
their punishment; for they did not obey the command of their
Lord in the worldly life; that was when He commanded them
to prostrate and they were able to do so - He commanded them
to acknowledge the wildyat of Imam ‘Ali, and (this was when)
they were able to do s0.%

Conclusion

It is possible to view prostration on Resurrection Day, in a way, similar
to the angles' prostration before Adam. We have shown through mystical
interpretations and narrations that just as Adam, due to his being a
manifestation of the Face of God, deserved the angels’ prostration, the
Perfect Man on Doomsday would deserve the prostration of all human
beings. One should always bear in mind that in any of the two cases the
true purpose of the prostration is God.

According to Shi‘i commentaries mentioned above, and as a result of
the significance of the concept of wilayat al-kulltyyah in Shi’ism, one can
infer that Imam ‘Ali as the prefect manifestation of such wilayat on earth
is one ideal representative of the perfect man before whom the prostration
could be performed on Doomsday.
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